Five Types of Internal Mandala Described
in the Cakrasamvara Buddhist Literature

—— Somatic Representations of One’s Innate Sacredness

Tsunehiko SUGIKI
1. Introduction

The Cakrasamvara literature is known as the latest and biggest sec-
tion of the Yoginitantra literature of Buddhist Tantrism in India. Even
today, after the decline of Buddhism in its motherland, not a few Buddhist
priests in Nepal and Tibet regard Cakrasamvara Buddhism as important
and perform the relevant practices.

Cakrasamvara Buddhism in India developed theories about the body
to a remarkable degree. One of them is the theory of the internal (adhva-
tma, abhyantara) or bodily (kava, sarira) mandala of Heruka and his retain-
ers. Generally, a mandala is contemplated or drawn outside one’s body. In
contrast, many works of Cakrasamvara Buddhism insist on its cultivation
inside one’s own body as well as outside it. The mandala visualized inside
one's body is called the ‘internal or bodily mandala, and it is distinguished
from the mandala produced outside one’s body, the so-called ‘external
(bahva) mandala. The internal mandala is contemplated especially in the
practice called wutpattikrama, or ‘the process of genecration (of the

mandala)” This meditational technique is frequently applied in the
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iniliation ceremony (abhiseka), the ritual of offering (puja), the ritual of
burnt offering (homa), the secret assembly (ganacakra), and some minor
practices.

The internal mandala should be distinguished from a group of deities
‘simply’ contemplated on or in the body: the former has the significance of
‘organ-deities’ or ‘inner deities,” a representation of somatic sacredness,
which can also be found in Taoism and which in Buddhism represents es-
pecially the ‘innate’ religious merits or purity of one’s body in the
phenominal world.

Studies have been conducted on some aspects of the theories concern-
ing the internal mandala. (In particular, Prof. Tsuda’s series of articles are
noteworthy.)®» However, many aspects still remain unstudied. This paper
aims at discussing various phases of these theories about the internal
mandala as introduced in the Cakrasamvara literature and tries to make a
comparative study as part of a reconstruction of the history of Cakra-
samvara Buddhism. For the present analysis, it is helpful to classify inter-
nal mandalas into five types according to the differences in their forms

and significances.

2. Internalization of twenty-four districts (1): The first type

The first type appears in the 50th chapter of the Cakrasamvaratantra.
Before starting the discussion, however, I should remark that the first
type is a hypothetical type. The Cakrasamvaratantra does not give descrip-
tions of some of the notions peculiar to the Cakrasamvara literature which

can be found in the second type, and the absence of these notions is the

—275— (158)



Five Types of Internal Mandala Described in the Cakrasamvara Buddhist Literature
distinctive point of the first type. Needless to say, the absence of descrip-
tions do not always mean the absence of notions. Therefore, there is a pos-
sibility that the first type in fact does not differ from the second type, and
in this case, there is no reason to set the first type. However, considering
that the Cakrasamvaratantra is the oldest canonical book in the Cakra-
samuvara literature, if this text had introduced new notions peculiar to the
Cakrasamvara literature, some description of them would have been
given. Therefore, it is also possible to set the first type, and in this case, we
should not ignore the significance of the first type in the history of the in-
ternal mandala. This is the reason why the first type is set hypothetically

and examined here.

athaparam pravaksyami bhumipithadi *yogini [= yogininam] /
$riherukasyangangam sarvangam sthivacalatmakam //(1)

pitham pramudilabhiimav upapitham vimalam tatha /

ksetram prabhakari jneva arcismaly upaksetrakam //(2)
chandoham abhimukhi caiva upacchandam suduriaya /
darangameti melavam acalasyopamelakam //(3)

$masanam sadhumalis caiva dharmameghopaSmasanakam /
$riherukam abhis caryam esa adhyatmabhimayah //(4)
dasaparamita bhitmau mlecchabhasam tu *yogini [= yogininam] /
svarge martyesu palale virangasthiracalatmakam //(5)
pulliradisu vathoddistam bahyadhyaime samsthitam /@
Sriherukamahavogam sarvakameSvaram prabhum //(6) (50.20-25, Ms.
37a3-b2.)

1b) -pithadi yogini] CIHTS, pithadiyvogini. Corrected by the context and the
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Cakrasamvaravivrii. 1d) sarvangam] CIHTS, omits. Supplimented from Ms, sa-
rvanga. Zb)upapitham] CIHTS, papitham. Corrected by Ms, upapitham. 4c) abhi-
§ caryam] CINTS, abhiscarva. Ms, abhiscayam. The Cakrasamvaravivrti, avadha-
rya. Tib, gshun spyod pa. Probably, this is a corruption from the carly age.
Corrected by the context. 5b) mlecchabhasam tu] CIHTS, mleccha bhasantu.
Corrected by Ms. mlecchabhasan tu. A phrase “mlecchabhdsam tu bhasitam”
(which means in gencral “mlecchabhasaya bhasitam”) frequently appears in the
Cakrasamvara literature.

“Now, I shall explain yogin?'s [ten kinds of lands] beginning with the
pitha [identical with the ten] stages, which consist of each limb of glo-
rious Heruka, [that is to say,] the entire body, consisting of the
immovables and the movables.®¥) Pitha is equivalent to the stage
[called] pramudita. Likewise, upapitha is equivalent to vimala. Ksetra
should be known as prabhakari. Upaksetra is arcismati. Chandoha is
abhimukhi. Upacchandoha is sudurjaya. [The stage] called ditrangama
corresponds to melalpaka). Upamela|paka] corresponds to acala. Sma-
Sana is sadhumati. There exists upasmasana which is dharmamegha.
These are internal lands [identical with the ten stages]. Relying on
these, [a yogin] should practise glorious Heruka. Ten paramitas are
equivalent to [these] lands. [The above was explained] in yogini's un-
[amiliar (or symbolic) language. [Heruka,] who consists of the
immovables and the movables which are the limbs of the hero, [pene-
trates] heaven, the world of the mortals, and the nether world. [Each
limb of the hero] as mentioned before resides in Pulliraimalaya] and
so on internally as well as externally. [He should perform] the great

voga of [this] glorious Heruka. [He should fulfill this] lord who is
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capable of [satisfying] all desires.”

Verse 2-4b state that yogin?'s ten groups of lands (pithadi), which con-
sist of twenty-four districts (Pulliramalaya and so on), are equivalent to
the ‘ten stages’ (dasabhiimi). Verse bab implies that ten such groups of
lands are identical with the ‘ten paramitas’ (daSaparamitd). Needless to say,
this goes with the traditional view in Mahayana Buddhism that each
stage of the dasabhétmi is connected with each of the da3aparamita.
Therefore, the relations between pithadi, dasabhami and daSaparamita can

be shown diagrammatically as follows:

< Pithadi ——— DasSabhiimi —————— DaSaparamita >

Verse 6ab suggests that this structure is internalized in one’s body. In
verse 4cd, it is insisted that one should perform the practice on the basis
of this internalized structure in order to accomplish glorious Heruka.®
This is the basic system of the internal mandala in the Cakrasamvaratantra
_In brief, it is a bodily system for the fulfillment of the dasabhitmi corre-
sponding to the daSaparamita. This system agrees with one of the philo-
sophical views of Yoginitantra literature, namely, that the enlightenment
can be obtained through one’s own body.®

Here, the nameless yoginis residing in the above ten groups of lands
will be examined more closely by referring to other chapters of the
Cakrasamvaratantra. The 41st chapter, after mentioning the connection of
the external twenty-four districts beginning with Pulliramalaya with

nameless yoginis,® states that these yoginis are in a non-dual state with
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divine heroes (viza) in these districts.(” Further information on these
voginis and viras is given in the 2nd,® 4th® and 48th chapters.(® These
yoginis are twenty-four dakinis beginning with Pracanda. The viras are
twenty-four heroes beginning with Khandakapalin. The circle of these
yoginis and viras are devided into three sub-circles. Each sub-circle con-
sists of eight couples. These three sub-circles are connected with three
spheres, i.e. the sky, the ground and the nether world. Although these sub-
circles may mean what is called ‘three circles’ (fricakra), it is hard to decide
whether the tantra itself gives this name. Indeed, the word “tricakra” ap-
pears once in the extant Ms of the Cakrasamvaratantra, 35a7 (tricakratma-
kam] bhavayen nityam siddhikamah susamahitah. CITHTS's edition is as fol-
lows: cakratmam bhavaven nityam siddhikamah susamahitah. 48.15cd).
However, the word “tri-" of “tricakrdtma’ is not supported by Tib and the
Cakrasamuvaravivrti. Hence, this “tri-” is suspicious.

Table 1 shows the particulars of the above system .

Although the above mandala is required to be practised internally as
has already been discussed, neither the internal counterparts of these
lands, dakinis and viras, nor methods for the ‘actual’ practice of this sys-
tem are concretely described in the tantra. If we suppose here that the ab-
sence of these descriptions means the absence of these ideas, how should
we understand this? It seems most likely that it can be explained as fol-
lows: the Cakrasamuvaratantra, affected by a large current in late Buddhist
Tantrism to internalize external practices, presented a scheme for the in-
ternal mandala, but it had not yet prepared for the complete systematiza-
tion and its ‘actual’ practice. Even if the method for its practice had been

nyasa-meditation and even when its system orientates itself to the
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TABLE 1
Three spheres (Subfé?\?ilzifnlssgiclt;thé i) Dakini Vira
I Pulliramalaya Pracanda Khandakapalin
Jalandhara Candaksi Mahakankala
Odyana Prabhavati Kankala
. Arbuda Mahanasa Vikatadamstrin
in the sky . _ - . ..
Godavari Viramatl Suravairina
Rameévara Kharvari Amitabha
Devikota Lankesvari Vajraprabha
| i Malava Drumacchaya Vajradeha
Kamartipa Airavati Ankulika
Odra Mahzbhairava Vajrajatila
Trisakuni Vayuvega Mahavira
on the ground Kosala Surabhaksi Vajrahtmkara
Kalinga Syamadevi Subhadra
Lampaka Subhadra Vajrabhadra
Kanci Hayakarna Mahabhairava
Himalaya Khaganana Virtpaksa )
Pretadhivashini Cakravega Mahabala o
Grhadevata Khandaroha Ratnavajra
Saurastra Saundini Hayagriva
underground Suvarnadvipa Cakravarmini 1‘3;kééagarbha
| Nagara Suvira Srivajraheruka
Sindhu Mahabala Padmanartegvara
Maru Cakravartini Vairocana
Kulata Mahavirya Vajrasattva

complete internal mandala as the phrase in the quotation “esa adhyatma-
bhumayah” suggests, I cannot but state that the internal mandala of this
tantra lacks the ‘concreteness’ which internal mandala should have. As
will be discussed in the next section, this ‘concreteness’ is explained by
the internal counterparts of the external lands, dakinis and viras, and it is
the most important factor of the internal mandala. In this sense, the inter-
nal mandala in the Cakrasamvaratantra, which lacks the ‘concreteness, can
be regarded as idealistic.

However, as will be seen later, the basic system of the internal ma-

ndala introduced in the first type is applied in the systems of other types
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as their foundation. Therefore, if this hypothelical type is set, it can be
stated that the first type is a prototype of the internal mandala in the

Cakrasamuvara literature and this is the significance of the first type.

3. Internalization of twenty-four districts (2): The second type

Our discussion on the second type will be sometimes brief, for some of
the works which can be classified as belonging to the second type have al-
ready been examined by Prof. Tsuda (see note 1). Hence, after introducing
some general characters of the second type, I would like to deal with some
topics which Prof. Tsuda did not take up, and examine the significance of
the second type in the history of the internal mandala.

Our main sources for the study of the second type are the Abhidha-
nottarottaratantra, chaps.12 and 14,1" Vajradakatantra, chap.14, Sam-
varodavatantra, chaps.7 and 9,12 Samputatantra, chap.5.l and chap.6.1-2,(9
and the Cakrasamvarabhisamaya by Luyipada. Although there are some
minor differences among these works,(1¥ they have a common structure,
which is shown in Table 2.

Twenty-four external dakinis reside in one's body in the form of
twenty-four vessels (nadi). These vessels rest on twenly-four seats
(sthana) in the body, i.e. head, top of the head and so on, which correspond
to twenty-four external districts and have the significance of the dasa-
bhiimi and daSaparamita. Twenty-four external viras appear in one’s body
in the form of twenty-four ingredients (dhatu) of the body, i.e. fingernails,
teeth, and so on. The internal seats are roughly distributed throughout

the upper, middle and lower parts of the body, which seems to have much
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to do with the differentiation of the locations of the three spheres to
which the external dakinis are connected, i.e. the sky, the ground, and the
nether world.

Seed-syllables (bzja) are placed (= nyasa) on these internal seats. Each
of the seed-syllables is the head-letter of the corresponding external dis-
trict’s name and is frequently accompanied with anusvara. From these
seed-syllables, internal dakinis and viras are cultivated. In spite of the
statement that internal dakinis have the form of vessels and internal
viras are in the form of bodily ingredients, they are in fact contemplated
in the form which the external dakinis and viras have.15

A different method of meditation is introduced in the Olicatustava by
Krsnacarya. (This work can also be classified as belonging to the second
type.) Although this is a lext which deals with so-called utpannakrama or
nispannakrama, it insists that the internal mandala should be generated

beforehand for the purification of one’s body.

pu llira ma la yar dban byed do / dsa la ndha rar lonis spyod do / o di ya
na du hjug go / dsa la ndha rar dban byed do / o di ya na du lons spyod
do / a rbu dar hjug go / o di ya na du dban byed do / a rbu dar lo-ns
spyod do / go da ba rir hjug go / a vbu dar dban byed do / ... / ma ru-hi
yul du hjug go / si ndhur dban byed do / ma ruhi yul du lons spyod do
/ ku lu tar hjug go / ma ruli yul du dban byed do / ku lu tar lons spyod
do / yan lag thams cad la hjug go // gnas hdi dag thams cad du de bshin
gSegs pa rnams kyi bde ba chen pohi ve Ses ji ltar bde bar rim pa ji lta ba
bshin du chos dan lons spyod rdsogs pa dan sprul pahi skuhi ran bshin
skye shin gnas pa hjig paho // (Toh. 357a6-b6/ Ota. 392a5-h7.)
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“[It enters Pulliramalaya. It enjoys Pulliramalaya. It enters Ja-
landhara.]® It governs Pulliramalaya. It enjoys Jalandhara. It enters
Odyana. It governs Jalandhara. It enjoys Odyana. It enters Arbuda. It
governs Odyana. It enjoys Arbuda. It enters Godavari. It governs
Arbuda. ... It enters the district [called] Maru. It governs Sindhu. It en-
joys the district [called] Maru. It enters Kulata. It governs the district
[called] Maru. It enjoys Kulata. It enters all parts (= all twenty-four
seats). On all of these seats, the wisdom of the great pleasure of ia-
thagatas is produced, rests, and is dissolved as it likes in order in the

nature of dharma-body, sambhoga-body and nirmana-body.”

The Olicatustayavibhanga, a commentary on the above text and also
attribuled to the same author, explains the above lines concisely as fol-

lows:

pu lli ra ma la yar ni mgo zug go ces bya ba ni yan lag thams cad la thim
mo shes bya bahi bar gyis ni / gont du bsad pahi gnas ni Su rtsa bshi por
byan chub kyi sems shes bya bahi lus kyi khams sku gsum gyi lshul gyis
mgo zug pa dan lons spyod pa dan thim pa ni gnas #i Su risa bshi po re
re la yan gsum gsum du bltaho // (Toh. 363b1-b2/ Ota. 400a8-bl.)

“With the line beginning with ‘It enters Pulliramalaya’ and ending
with ‘It is dissolved in all parts, [it is taught that] three by three on
each of the twenty-four seats he should observe an ingredient called
bodhicitta enter, enjoy, and be dissolved in the twenty-four seats men-
tioned above, in accordance with the nature of the three bodies (¢7i-

kaya).”
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The intention is clear. The practitioner contemplates the wisdom-like
bodhicitta which enters each of the twenty-four seats through its corre-
sponding vessel, enjoys (= stays on) the seat, and is dissolved in (= gov-
erns) it. Through this contemplation, he makes his progress through the
dasabhiimi and dasaparamita. These three actions of bodhiciita (= entering,
enjoying, and being dissolved) have the meaning of the three aspects of
the Buddha’'s body (irikava). The text implies that ‘entering’ corresponds
to the dharmakava, ‘enjoying’ is the sambhogakaya and ‘being dissolved’ is
the nirmanakava. The bodhicitia is thought to be conveyed by the internal
wind, and the Samvarodavatanira connects three kinds of wind’s actions
with the trikaya in the same way: entering is the dharmakaya, staying is
the sambhogakaya, and going out is the nirmanakaya.'? (However, accord-
ing to another work by Krsnacarya called the Samvaravvakhya, which
gives the same instructions as the Olicatustava, ‘entering’ corresponds to
the nirmanakava, ‘enjoying’ is the sambhogakayva, and ‘being dissolved’ is
the dharmakava. Therefore, there might have been two ways of under-
standings on this matter.)3® This voga, which I would like to call ‘three
actions of bodhicitta, differs from ‘settling seed-syllables’ (bijanyasa) men-
tioned before in three respects: (1) it does not need seed-syllables such as
PU[M], JAIM], and so on; (ii) vessels actually play a certain role; and (i)
no external forms of the deities are contemplated in one’s body. Although
ol course the combining of the ‘three actions of bodhicitia’ with the ‘settl
ing sced-syllables” may occur, the meditation ‘three actions of bodhicitia’
expounded in Krsnacarya's texts has in itself nothing to do with seed-

syllables and the cxternal forms of deities.

— 265 — (168)



Five Types of Internal Mandala Described in the Cakrasamvara Buddhist Literature

The second type shares with the first type its structure such that the
dasabhumi and daSaparamita are accomplished through the practice of in-
ternal districts. We should not, however, ignore differences between them,
for in these differences the significance of the second type can be found.

First, in the system of the first type, each of the three circles
(tricakra) and the group of yoginis in each circle are unnamed. On the other
hand, in the system of the second type, they are given names. Each of the
tricakra is named cittacakra ‘circle of the mind, vakcakra ‘circle of the
word, and kayacakra ‘circle of the body,” and each group of voginis in the
tricakra is called khecari ‘woman going in the sky, bhiicari ‘woman going
on the ground, and patalavasini ‘woman living underground.’

Second, although the need for the meditation on the internal mandala
is asserted in the first type, no concrete method for its actual practice is
explained: it does not clarify which parts of one’s body the internal
twenty-four districts are. No seed-syllable to cultivate the internal ma-
ndala is given, either. On the other hand, texts of the second type give in-
structions for these. Besides, the method is not always the same, that it to
say, two kinds are proposed. One is ‘scttling seed-syllables’ and the other
is ‘three actions of bodhicitta’

Finally, unlike the second type, the notion of a set of vessels and in-
gredients in one’s body is not introduced in the system of the first tvpe. In
no chapter of the Cakrasamvaratantra does this notion appear.® The ab-
sence of this notion is one of the notable characteristics of the Cakrasam-
varatantra.

Among these differences, the second and third are especially impor-

tant. What significance do the internal seats, vessels, and ingredients have
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in the system of the second type? All these internal seats, vessels, and in-
gredients are parts which have concrete forms in our body. Accordingly,
when the internal mandala is represented by them, the mandala can be re-
garded as being concrete, having a positive form in our body. As a result,
the basic philosophy of the internal mandala — that enlightenment can
be obtained through one’s body -~ becomes more vivid. This is because
a practitioner will realize that the various constituents of his body func-
tion as a way to the state of Heruka, in other words, he will realize that his
own body is effectively composed of concrete methods leading to enlight-
enment. On this point, the system of the first type differs: for lack of the
above ‘concreteness, the first type has not come to picture the innate re-
ligious merit of one’s body vividly yet. As a conclusion to this section, I
would like to state that the internal mandala of the second type, which
embodies the idealistic system of the first type, is one of the most positive

models of one’s internal gifts.

4, Internalization of thirty-seven deities and four skull-bowls
(1) : The third type

An external Heruka-mandala consisting of thirty-seven (coupled) dei-
ties and four skull-bowls appears in some works of the Cakrasamvara lit-
erature. In this mandala, the tricakra (= twenty-four districts and twenty-
four coupled deities) which we discussed in the previous section are
located between the mahdsukhacakra ‘circle of great pleasure’ and
samayacakra ‘circle of vows.” The mahc’zsukhacakm is the central circle of

the Heruka-mandala. There are nine seats in the mahasukhacakra. On the
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Mahasukhacakra

Tricakra

‘ Name of Deities

TABLE 3

S(zplaln’mgadbodhipdk_sikadhm?na

1 Heruka and Varahi

Dakini
Lama
Khandaroha
Ripini

o bo

SRS

- Four skull-bowls

Samayvacakra

30 Kakasya
31 Ulukasya
32 Svanasya
33 Sukarasya
34 Yamadadhi
35 Yamaditi

6-29 Coupled deities
(see Table 2)

dasabhiami

daSaparamila

36

Yamadamstrini

Yamamathani

samyaksamadhi
kayanusmytyupasthana
vedananusmytyupasthana
dharmanusmrtyupasthana
cittanusmrtyupathana

chandarddhyutpada
viryarddhyutpada
mimamsarddhyutpada
cittarddhyutpada

Sraddhendriya

viryendriya

smrtindriva

samadhindriya

prajnendriva

Sraddhdbala

viryabala

smrlibala

samadhibala

prajrabala
samadhisambodhyanga
virvasambodhyanga
pritisambodhyanga
prasrabdhisambodhyanga
dharmapravicayasambodhyanga
smyrtisambodhyanga
upeksasambodhyanga
samyagdrsti

samyaksamkalpa

samyagvdc

samyakkarmanta

samyagajiva

samyagvyayama

samyaksmyti
anutpannakuialadharmotpadana
utpannakusaladharmasamraksana

anutpannakusaladharmaprahana

anutpannakuialadharmanutpadana

262 — (171)




AR L 55 144 1)

central seat of this circle, Heruka, who embraces his consort Varahi, re-
sides. On the four seats in the four directions, four dakinis (Dakini, LLama,
Khandaroha and Ripini), who symbolize the four elements (caturbhiita),
reside. On the four seats of the intermediate quarters are placed four skull-
bowls, which are filled with pancamrta ‘immortal nectar made from five
kinds of materials.” The samayacakra is the outer circle of the Heruka-ma-
ndala and consists of eight dakinis (Kakasya, Ulukasya, Svanasya,
Stkarasya, Yamadadhi, Yamaditi, Yamadamstrini and Yamamathani),
who symbolize the eight vows.¢0

These thirty-seven dakinis of the Heruka-mandala are defined as sym-
bols or incarnations of the saptatrim$adbodhipaksikadharma, or ‘thirty-se-
ven qualities of the phases of enlightenment.” Among them, as has been
discussed, twenty-four dakinis of the tricakra (exactly saying, their
twenty-four seats) are related to thc daSabhiimi and daSaparamita.
Therefore, the Heruka-mandala embodies the significance of both the da-
Sabhumi (cquivalent to the daSaparamiia) and the saptatrimSadbodhipa-
ksikadharma. Sce Table 3.

Under these circumstances, it was natural that a shift in the motive
for internalization should occur —— a shift from the motive of internaliz-
ing twenty-four districts to a new motive of internalizing the entirc
Heruka-mandala consisting of thirty-seven deities and four skull-bowls.
Put in another way, it is a shift of the subject represented in one’s body
from the da3abhiimi (equivalent to the dasaparamita) to botlh the daSabhii-
mi {equivalent to the daSaparamita) and the saptatrim3adbodhipaksika-
dharma.

Among the works which were examined in the previous section, the
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Abhidhanottarotiaratantra, chaps.11, 12 and 14, and the Cakrasamvara-
bhisamaya by Layipada deal with the external Heruka-mandala consisting
of thirty-seven deities and four skull-bowls. Their concern with internali-
zation, however, remains at the stage of the second type. Accordingly,
seen from the viewpoint of the internal theory, a duality in meditation is
to be found in these texts: the duality that the dasSabhiimi equivalent to
the dasaparamita are to be fulfilled internally as well as externally while
the saptatrimsadbodhipaksikadharma are to be achieved only externally.

Differing from these texts, some works contain the new motive.
Accepting the idea which the second type has concerning the tricakra,
they try to overcome the duality by internalizing the thirteen deities and
four skull-bowls in the mahasukhacakra and samayacakra. Their attempts
can be classificd into three types, i.e. the third type, the fourth type, and
the fifth type. This section discusses the third type. Our sources arc the
Abhidhanottarottaratantra, chap.9, and the Cakrasamvarodayamandalopayik

a by Dhimat.

4. 1. Twenty-four vessels, twelve objects in Heruka’s hands

and his four faces

The following two quotations from the 9th chapter of the Abhidha-
notiarottaratantra show its attempts to internalize the thirteen deitics and

four skull-bowls in the mahasukhacakra and samayacakra.

vajravarahyalingitabhujadvayena panca(Tib. dgu)sukam karalavakram

vajram ghanta /(1) aparabhujadvayena ganapaticarmambaradharah /(2)
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triwyadaksinakare vajrasilam /(3) caturthe ankuSam /(4) pancame
vagjrakarttika /(5) sasthe vajradamarukam /(6) vame trtiyabhuje kapalam
arghaparipiirmam  yajnopavitavogena  vajrakhatvangam  urdhvapa-
ncasiikam karalavajraghantavalambitam vicitrapatakalambitam
madhye viSvavajrankitam adhastiad ekalitkam vajram /(7) caturthe
vagrapasam /(8) pancame brahmasivah /(9) sasthe parasum /(10) (Ms.
42a5-h4d)

1) karala-] Ms. kalala. vajram] Ms. vajra. 4) caturthe] Ms. acarthe. 5) pancame)
Ms. pancama. 6) sasthe] Ms. sastha. 7) arghaparipirnam] Ms. arjaparipiwrnna.
vajnopavitayogena] Ms. yvajnopavitam yvogena. -khalvangam| Ms. khatvanga. ka-
rala)] Ms. kalaka.

“A five-pronged (Tib. nine-pronged) vajra whose mouth is gaping (=
the prongs’ tips are wide apart) and a bell are in the two hands with
which Vajravarahi is embraced. [Ganapati’s feet] which bear the gar-
ment of Ganapati’'s skin [are grasped] with another two hands. An
adamantine spear is in the third right hand. A hook is in the fourth
hand. An adamantine [knife called] kartty is in the fifth [hand]. An
adamantine [drum called] damaru is in the sixth [hand]. In the third
left hand [are held] by [the hero| wearing a sacred thread a skull-bowl
filled with water for guests and an adamantine [staff called] khatva-
nga: A gaping five-pronged vajra and a bell are attached to the top
part [of the staff] [Further, it is] equipped with various flags. [Its]
middle region is marked with a crossed-vajra. [ And its] foot is [remod-
eled to] a one-pronged vajra. In the fourth [hand] is an adamantine
rope. Brahma’s head is in the fifth [hand]. An axe is in the sixth

[hand]”
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dakini vajre /(1) lama ghanta /(2) khandaroha rupini gajacarmamusiya
/(3) kakasya vajradile /(4) ulakasyankuse /(5) svanasya vajrakartti /(6)
sukarasya damarukam /(7) vamadadhi kapalakhatvangam /(8) yamaduti
pase /(9) yamadrastri brahmasirvasi /(10) vamamathani parasuh /(11)
bodhicittabhande caturvakirani /(12) (Ms.44a3-ab)

8) -khatvangam] Ms. kha{vanga. 11) parasuh] Ms. parasu. 12) -vaktrani] Ms. va-
ktram.

“Dakini is identical with the vajra. Lama is the bell. Khandaroha and
Ripini are [indicated] by the handles (= feet) of the elephant’s skin.
Kakasya corresponds to the adamantine spear. Ulukdsya is equiva-
lent to the hook. Svanasya is the adamantine [knife called] kartty.
Stikarasya is the [drum called] damaru. Yamadadhi is the [staff called]
khatvanga with a skull-bowl. Yamadiiti is identical with the rope.
Yamadrastri (= Yamadamstrini) corresponds to the head of Brahma.
Yamamathani is the axe. [Heruka’s] four faces are equivalent to [four]

bowls [filled with] bodhicitta.”

The first quotation enumerates the objects in Heruka’s twelve hands,
and the second quotation proclaims their correspondence to the twelve
dakinis in the mahasukhacakra and samavacakra. The four dakinis in the
mahasukhacakra are connected with the objects held by Heruka in his
first and second pairs of hands. Of the eight dakinis in the samayacakra,
the dakinis of the four directions are equivalent to the objects in his other
right hands and those of the four intermediate quarters are related to the

objects in his other left hands. Further, line 12 of the second quotation
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TABLE 4
(MAHASUKHACAKRA)
1 Heruka : Heruka himself
Varahi : Varahi herself
2 Dakini : Five-pronged vajra in Heruka’s first right hand
3 Lama : Bell in Heruka’s first left hand
4 Khandaroha : One of the handles of the elephant’s skin in Heruka's
right or left second hand
5 Ripini : One of the handles of the elephant’s skin in Heruka's

right or left second hand
Four skull-bowls: Heruka’s four faces

(TRICAKRA>)
Twenty-four dakinis and viras: Identical with the second type.

(SAMAYACAKRA>

6 Kikasya : Spear in Heruka’s third right hand

7 Ultkasya : Hook in Heruka’s fourth right hand

8 Svanasya : Knile (karttr) in Heruka’s fifth right hand

9 Soikarasya : Drum (damaru) in Heruka’s sixth right hand

10 Yamadadhi : Staff (khatvanga) with a skull-bowl in Heruka's third left hand
11 Yamadati : Rope in Heruka’s fourth left hand

12 Yamadamstrini : Brahma’s head in Heruka's fifth left hand
13 Yamamathani : Axe in Heruka's sixth left hand

reveals that the four skull-bowls correspond to the four faces of Heruka.

Table 4 summarizes the contents of the above quotations.

1. 2. Twenty-four vessels and Ieruka’s four faces

The Cakrasamvarodavamandalopayikd by Dhimat tries to internalize

the mahasukhacakra and samayacakra as [ollows:

dakini purvavaktre tu lama vamasuvaktraga /

prsthasye khandaroha vai ripini daksinanane //(1)
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ekanekasvabhavih paramasukhakarah $asvatadisvaripas
catvaro ye kapald amytaripavarah Sanyatottha vicilrah /
sarvanandaikasaras tribhuvanajanakah padmakinjalkakone
nyastavyds te 'pi nityam sahajasvajanitah savvabuddhaikavirah //(2)
(Ms.6b2-b3)
9%a) paramasukhakarah] Ms. paramasukhakard. 2b) amylaripavarah] Ms. amy-
tarupavara.
“Dakini is on the front face [of Heruka]. .ama is on the left good face.
Khandaroha is on the back face. Rupini is on the right face. Besides,
the four skull-bowls, which have the nature of singleness and much-
ness, produce the highest pleasure, possess the nature of eternity and
so on, are excellent for having the appearance of immortality, rise in
Emptiness, and are charming, should always be placed in the corner
of the filament of the lotus. [These four skull-bowls] are in the essence
of the unity of all pleasures, generate the three worlds, were engen-
dered of themselves from the Innate, and are like the hero who is the

unity ol all buddhas.”

kakoliikamukhe devyau Svanasya Siakaranand /

vaktranvasah samuddistas caturmukhavisuddhitah //(1)

yamadadhim yamadutim ca yamadrastrim lathaiva ca /

yamamanthya samayukiam bhavayet kone samsthitam / /(2) (Ms.8b3-b4)
1a) devyau] Ms. devyo. 1c) samuddistas] Ms. samudistas.

“There are two goddesses: The face of a crow and that of an owl

There is [a goddess] with a dog’s face and [also a goddess] with the

face of a wild boar. Setting [them] on the faces [of Heruka] is declared
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from [the viewpoint of] the purity of [his] four faces. He should con-
template Yamadadhi, Yamadiiti and Yamadrastri (= Yamadamstrini)
together with Yamamanthi (= Yamamathani), who stand in the cor-

ners [of the circle of vows].”

The first quotation mentions that the four dakinis in the maha-
sukhacakra are set on the four faces of Heruka and the four skull-bowls in
the same circle are placed in the four corners of the filament of the lotus.
What is this lotus? Where is it? Considering that this sentence appears in
the context of explaining the internal mandala, this lotus may exist in the
practitioner’s body, although its accurate identification is not possible
from the description. The expression “in the four corners of the filament
of the lotus,” however, sounds like a phrase explaining something exter-
nal. Therefore, it would seem better to understand it as follows. The
author Dhimat intended to collect all the dakinis of the mahasukhacakra in
the body of the central god Heruka and attempted to connect them with
Heruka’s faces. Certainly, he was successful in linking the four dakinis to
these faces. However, since Heruka had only four faces, and so long as his
attention was focussed on Heruka’s faces, he could not but refrain from
defining the internal counterparts of the four skull-bowls by borrowing
such an expression from some other text.

The second quotation suggests that the four dakinis of the four direc-
tions in the samayacakra should be set on the four faces of Heruka.
Although it is not specified which face each of them is to be set on, it is to
be inferred that the locations of the seats of these dakinis are in accor-

dance with their respective directions (e.g. Kakasya, who sits on the
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eastern seat of the external circle, is contemplated on the front face of
Heruka). This is because the same pattern is also seen in the case of the
dakinis in the mahasukhacakra. As for the other four dakinis, i.e. Yama-
dadhi and so on, locations of their internal seats are not mentioned.
However, taking into consideration the fact that these lines are given in
the context of the internal mandala, we should understand that they also
take up places in or on the body. Although it is not impossible to interpret
the word “kona” in the quotation (2d) as their internal seats, the word
would seem to refer to something external. Therefore, this matter should
be understood in the same way as the case of the four skull-bowls dis-
cussed in the previous paragraph.

Our discussion can be summarized as shown in Table b.

TABLE 5

MAHASUKHACAKRA)
1 Heruka : Heruka himself

Varahi : Varahi herself
2 Dakini : Front face of Heruka
3 Lama : Left face of Heruka
4 Khandaroha : Back face of Heruka
5 Riipini : Right face of Heruka

Four skull-bowls: Undefined

(TRICAKRA>
Twenty-four dakinis and viras: Identical with the second type.

(SAMAYACAKRA)

6 Kakasya : Front face of Heruka
7 Ulukasya : Left face of Heruka
8 Svanasya : Back face of Heruka
9 Stkarasya : Right face of Heruka

10-13 Four dakinis of intermediate quarters: Undefined
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4. 3. Comparison

Letl us compare the systems of the Abhidhanottiarottaratantra, chap.9,
and the Cakrasamvarodayamandalopayikad by Dhimat and examine their
significance. The Abhidhanottarottaratantra connects the dakinis and
skull-bowls in the mahasukhacakra and samayacakra with the objects held
by Heruka in his twelve hands and with his four faces. Dhimat, who notes
the nature of Heruka's {our faces, relates the dakinis of the four directions
in the mahasukhacakra and samayacakra to these faces, refraining from
defining on which parts of the body the four skull-bowls and the four
dakinis of the intermediate quarters reside. The above ideas observed in
both works may not be regarded as the complete internalization of the en-
tire Heruka-mandala, which is because the objects held by Heruka in his
hands are not physical parts of Heruka in a strict sense, and there are
some unclear points in Dhimat’s system. Further, apart from this, both
systems have one common problem for perfect internalization: Heruka
and his consort Varahi still remain in an external state. In short, all of the
thirteen deities and four skull-bowls do not function as organ-deilies in
both works. Therefore, precisely speaking, we should consider that the in-
tention of both works is to collect (rather than to internalize) the dakinis
and skull-bowls of the external mahasukhacakra and samayacakra into the
external central couple. Nevertheless, because of this nature of the central
couple, a practitioner who is none other than external Heruka embracing
exlernal Varahi can, at least in theory, experience on and in his body the
saptatrimiadbodhipaksikadharma, which structurally contain the dalabhii-

mt corresponding to the daSaparamita. In other words, the duality which
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lies in the systems of the Abhidhanottarottaratantra, chaps.11, 12 and 14,
and the Cakrasamvarabhisamaya by Luyipada has been dissolved on the
surface of and inside the practitioner’s body. On this point, the system of
the third type should be distinguished from that of the second type, and
can be considered to have been on the way to the perfect internalization
of the thirty-seven deities and four skull-bowls which the fourth and fifth
types realized. Besides, the association of the dakinis with Heruka’s hands
seen in the third type is also observed in the system of the Cakrasam-

varasadhana by Darikapada, which is classified as the [ifth type.

5. Internalization of thirty-seven deities and four skull-bowls

(2): The fourth type

Our main sources for the study of the fourth type are the
Abhisamayavibhanga by Dipankarasrijnana, the Abhisamayapanjika by
Prajnaraksita, the Abhisamayavrtti by Tathagatavajra, and the Cakrasam-
varabhisamaya by Abhayakaragupta. Except the last work, they are com-
mentaries on the Cakrasamvarabhisamavae by Luyipada. And the last
work’s scheme for the internal mandala seems to have a deep relation to
those of the others.

In a strict sense, the above litle of this section is not accurate, for the
four skull-bowls are not internalized in the system of this type, in other
words, the above works belonging to this type are not concerned with
their internalization.

The Yoginisamcaratantra, chap.b, which also states that the entire

Heruka-mandala should be contemplated in the body as well as outside it,
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may be able to be classified as belonging to the fourth type, because it is
possible to find some factors peculiar to the fourth type. However, since
this tantra’s explanation of the internal mandala is too brief to apprise us

of their details, I will not take it up here.U

5. 1. Twenty-four vessels, four principal circles and eight

gates of the body

The Abhisamayavibhanga gives instructions of the meditation on the

internal thirteen deities as follows.

de nas lus kyi dkyil hkhor bsgoms te / gsan bahi pa dmar phag mo / spyi
gtsug la he ru kaho / snin gar mkhah hgro ma / mgrin par la ma / lte bar
kha nda ro ha / dpral bar gzugs can ma / mgo bo la sogs pa gnas ni su
rtsa bshir rab tu gtum mo la sogs pa bsgom par bvaho / kha la khwa gdo-
nma / sna gvas par hug pahi gdon can / b3ad lam du khyi gdon ma /
sna g'von par phag gdon ma / rna ba g'von par gsin rje brtan ma / g'va-
s par pho na ma / mig g'yas par mche ba ma / g'von par hjoms ma bsam
par byaho // (Toh 197al-a3/ Ota 197b4-b7)

“Then, the bodily mandala is contemplated. Varahi is in the lotus of
the secret [organ] (= the genital area). Heruka is in the top of the head.
Dakini is in the heart. I.ama is in the throat. Khandaroha is in the
navel. Rapini is in the forehead. He should cultivate [the twenty-four
dakinis such as] Pracanda and so on in the twenty-four seats i.e. the
head and so on. Kakasya is in the mouth. Ultkasya is in the right nos-

tril. Svanasya is in the anus. Stkarasya is in the left nostril. Yama-
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dadhi is in the lelt ear. Yamadutiis in the right [ear]. Yamadamstrini

is in the right eye. Yamamathani is in the left eye.”

The four dakinis of the mahasukhacakra, who symbolize the four ele-
ments, are placed in four parts of the body. i.e. the heart, throat, navel and
forehead respectively. As is well-known, there are four principal circles,
namely, the dharmacakra, sambhogacakra, nirmanacakra and maha-
sukhacakra in these parts. They are characterized by the four elements,
which I suppose is the reason for the distribution mentioned above.

Lines insist that Heruka should reside in the top of the head, while in
works of the fifth type Heruka is the letter HUM which reside in the heart
as will be discussed later. The Abhisamayavibhanga’s view is thought to
derive from the idea that the top circle located in the head is the origin of
bodhicitta, which is frequently identical with Heruka. (In the Cakrasam-
vara literature, the letter HUM, which symbolizes the cognition [vijndnal,
is Heruka, and bodhicitia is also regarded as Heruka.)

Here, six bodily lotuses are referred to, i.e. the four lotuses of the four
principal circles in which the four dakinis reside, and the lotus of the top
of the head in which Heruka, and the lotus of the secret organ in which
Varahi rests. These six lotuses might have some relation to the idea of the
‘six principal circles’ introduced in the Kalacakratantra (and its commen-
tary, the Vimalaprabha). Since in the Abhisamayavibhanga the six lotuses
are connected with the core five goddesses and one god in the Heruka-
mandala, it is possible to regard them as principal circles. Futher, these six
lotuses are located in the same parts of the body as the six principal cir-

cles in the Kalacakratantra. However, we cannot jump to a conclusion that
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there was a direct association between the Abhisamavavibhanga and the
Kalacakratantra. The number of petals of the forehead-lotus is sixteen and
that of petals of the throat-lotus is thirty-two in the Kalacakratantra.(?2
The Abhisamayavibhanga, however, tells nothing about them. In the
Cakrasamuvara literature, the former is thirty-two and the latter is sixteen
in genaral, which does not coincide with the view in the Kalacakratantra.

The eight dakinis of the samayacakra are connected with the eight
gates of the body. This is thought to derive from the fact that four of the
eight dakinis are gate-keepers in the external Heruka-mandala.

Let us examine another work which belongs to the fourth type. The

Abhisamayapanjika explains the internal thirteen deities as follows.

kha dan sna bug g'von pa dan bsad bahi lam dan sna bug g'yas bahi sgo
rnams su rim pa bshin du khwa gdon ma la sogs pahi sgo skyon ma
rnams so / rna ba g'vas pa dan g'von pa dan mig g'vas pa dan gvon pa
rnams su gsin rje brtan ma la sogs pa rnams so // siin ga dan mgrin ma
dan lte ba dan dpral bahi pa dmahi ze hbru rnams la mkhah hgro ma la
sogs pa bhiho // rje bisun dan rje btsun mahi gnas rnams man nag las
Ses par bva ste ... (Toh 41a6-bl/ Ota 51a6-a8)

“At the [bodily] gates which are the mouth, left nostril, anus and right
nostril Kakasya [reside four] gate-keepers such as Kakasya and so on
respectively. In the right ear, left [ear], right eye and left [eye] [reside
four dakinis such as] Yamadadhi and so on [respectively]. At the an-
thers of the lotus of the heart, throat, navel and forehead [abide four
dakinis such as] Dakini and so on [respectively]. Heruka and Varahi's

seats should be known from the instruction...”
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Like the Abhisamayavibhanga, the Abhisamayapanjika connects the
four dakinis with the four principal circles. Locations of Heruka and Va-
rahi are not explained here. As the last sentence tells, they should be
known from some other instruction, supposedly, his or her teacher's in-
struction. As for the eight dakinis of the samayacakra, the Abhisamayapa-
nijika also identify their seats as the eight gates of the body, although
there are some differences in their details: the Abhisamayavibhanga re-
gards the seats of Uliikasya, Stikarasya, Yamadadhi, and Yamadti as the
left nostril, right nostril, right ear, and left ear respectively, while the
Abhisamayapanjika regards them as the right nostril, left nostril, left ear,
and right ear. The right and the left alternate in these parts.

The Abhisamayavritti puls forward the idea of the internal thirteen

deities as follows.

snin la mkhah hgro lus rjes dran / tshor dran mgo bor la ma ste /

chos dran mgrin par dum skyes ma / lie bar sems dran gzugs can maho

las mthah khwa gdon kha la gnas / hisho ba hug gdon rna[—sna) phug
gyon /

brtsol ba khyi gdon rna[—sna| phug g'vas / dran pa phag gdon bsad lam
du //

571 he ru kahi tin ne hdsin /

gs§in rje brian ma rna ba g'vas / dge chos skyed par bved paho /

skves pahi dge ba bsrun byed pa / gsin rje pho na rna ba g'von //

mi dge thams cad spon byved pa / mig g'vas gsin rje mche ba ma /

mi dge mi skyed mi skyved pa / g§in rie hjoms ma mig g'von la // (Ota.
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297a4-298al)

“Dakini, [who corresponds to] the kayanusmrtyupasthana, is in the
heart. Lama, [who corresponds to] the vedananusmyriyupasthana, is in
the head. Khandaroha, [who corresponds to] the dharmanusmyr-
tyupasthana, is in the throat. Riipini, [who corresponds to] the cilta-
nusmyriyupasthana, is in the navel. ..(Explanations of the internal
locations of the twenty-four districts where the twenty-four dakinis
reside, who have significances of twenty-four of the saptatrimsa-
dbodhipaksikadharma.).. Kakasya, [who corresponds to] the
samyakkarmanta, is in the mouth. Ultkasya, [who corresponds to] the
samyagajiva, is in the left nostril. Svanasya, [who corresponds to] the
samyaguyayama, is in the right nostril. Stikarasya[who corresponds
to] the samyaksmyti, is in the anus. Glorious Heruka [corresponds (o]
the samyaksamadhi. Yamadadhi, [who corresponds to] producing
good dharmas [unproduced], is in the right ear. Yamadiiti, [who corre-
sponds to] preserving good dharmas having been produced, is in the
left ear. Yamadamstrini, [who corresponds to] abandoning all bad
dharmas [having been produced], is the right eye. Yamamathani, [who
corresponds to] not producing bad dharmas unproduced, is in the left
eye.”

The Abhisamayavrtti also identifies the seats of the four dakinis of the

mahasukhacakra as the four principal circles. However, its details differ

from the other works of the fourth type. The Abhisamayavrtti connects

Lama with the forehead, Khandaroha with the throat, and Riipini with the

navel, while the other works relate them to the throat, navel, and forehead

respectively. Like the Abhisamayapanjika, the Abhisamayavrtti does not
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explain which part of the body Heruka and Varahi reside in.

As for the eight dakinis of the samayacakra, the Abhisamayavrtti
agrees with the Abhisamayapanjika except the idea as to where Svanasya
and Stikardsya reside: the Abhisamayavrtti insists that Syanasya should
be placed in the right nostril and Stkarasya in the anus, while the
Abhisamayapanjika relates the former to the anus and the latter to the
right nostril.

The Abhisamayavrttitika, a commentary on the Abhisamayavriti and
composed by the same author, gives another instructions of the internal

Heruka-mandala as follows.

Ji ltar phyi rol du gnas la sogs pahi fie bar gnas pahi chu bo rnams kyi
chab kyis gnas la sogs pahi gso bar byved pa de bshin du lus la yan risa
rnams kyis sen mo la sogs pa rnams bskyed pahi phyir phyi dan miam
pa nid do //(1) phyi rol du rdo riehi gnas ni byan chub chen pohi min can
gvi gnas dan chu bo ni ra idsa naho // lus la bde ba chen pohi hkhor lo
rdo rjeh gnas te dbu ma ni ra ndsa naho //(2) (Ota. 319a7-b1)

“Outside the body, [soils of the lands such as] pitha and so on become
fertile by the water in the rivers flowing through these areas.
Likewise, inside the body, the vessels grow the fingernails and so on.
Therefore, [the internal aspects] corresponds to the cxternal aspects.
Outside the body, the river [called] Niranjana [{lows through] Vajra-
sana, which is the place called Mahabodhi. Vajrasana [corresponds to]
the mahasukhacakra [= the lotus of the head] and [the river] Nirafjana

[corresponds to the vessel called] avadhiti inside the body.”
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The same lines appears in the Abhisamayapanjika. ™

These lines declarc the correspondence of the external aspects with
the internal aspects, focussing on relations among the vessels, districts
and bodily ingredients, and explain the important role of the vessels: the
vessels, which have the significance of the rivers, make the internal dis-
tricts fertile and grow their corresponding ingredients. One’s body is
indispensible for attaining enlightenment, and the vesscls nourish the
body.

Line 1 explains the fricakra (= twenty-four dakinis and twenty-four
viras), and line 2 discusses a relation of the lotus in the head and the prin-
cipal vessel called avadhiili. Here, no vessels identical with the dakinis of
the mahasukhacakra and samayacakra are referred to. The same is said of
the Abhisamavapanjika and the Abhisamayavibhanga. Indeed, in the
Abhisamayavrttitika and the Abhisamayapanjika, the avadhiiti could be
equivalent to Varahi (in this case, the lotus of the head [= forehead] corre-
sponds to the internal scat of Heruka), for some works belonging to the
fifth type regard the avadhiiti as Varahi as will be seen in the next section.
However, the Abhisamayavrttitika and the Abhisamayapanjika do not give
clear definitions.

Bu ston rin chen grub’s idea on the internal mandala may support the
above interpretation. He composed a sadhana called the hKhor lo sdom pa
hi sgrub thabs rnal hbvor bshi ldan after the manner of Liiyipada school,
and presented his scheme for the internal mandala as shown in Table 6.

Unlike the Abhisamavavibhanga, Abhismayapanjika and Abhisamaya-
vriti, Bu ston relates the dakinis of the mahasukhacakra and samayacakra

{o the vessels running through the heart. As will be seen later, these
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TABLE 6

{MAHASUKHACAKRA)

1 Heruka

Varahi
2 Dakini
3 Lama

4 Khandaroha

Rtpini

o

Four skull-bowls:

{TRICAKRA)

: (Undefind)
. Avadhiti
: Vessel running through the east petal of the heart-lotus

and conveying the water element

: Vessel running through the north petal of the heart-lotus

and conveying the wind element

: Vessel running through the west petal of the heart-lotus

and conveying the fire element

: Vessel running through the south petal of the heart-lotus

and conveying the earth element
(Undefined)

Twenty-four dakinis and viras: Identical with the second type.

(SAMAYACAKRA>
6 Kakasya

7 Ulakasya

8 Svanisya

9 Sukarasya

10 Yamadadhi

11 Yamaditi

12 Yamadamstrini

13 Yamamathani

vessels of the heart are introduced in works of the fifth type. Since the
works of the fourth type did not have the idea of the vessels identical with
the dakinis of the mahasukhacakra and samayacakra, Bu ston borrowed

the notion of these vesscls from the works of the fifth type, and linked

: Vessel running through the east petal of the heart-lotus

and leading to the navel and mouth

: Vessel running through the north petal of the heart-lotus

and leading to the left nostril

: Vessel running through the west petal of the heart-lotus

and leading to the anus

: Vessel running through the south petal of the heart-lotus

and leading to the right nostril

: Vessel running through the southeast petal of the

heart-lotus and leading to the right ear

: Vessel running through the southwest petal ol the

heart-lotus and leading to the left ear

: Vessel running through the northwest petal of the

heart-lotus and leading to the right eye

: Vessel running through the northeast petal of the

heart-lotus and leading to the left eye
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four of these vessels to the four elements which characterize the four prin-
cipal circles and the other four to the eight gates of the body.
The Cakrasamvarabhisamaya by Abhayakaragupta formulates the

idea of the internal Heruka-mandala as [ollows.

71 $u risa bshihi risa vi gehi ran bshin du gnas par bsgom par byaho //
kha dan sna g'yas sna g'von bsad lam du khwa gdon ma la sogs pa bshiho
// rna ba g'vas g'yon dan mig gnis la gSin rje brtan ma la sogs ba bshiho
// shin ga mgrin pa lte ba dpral ba dag la mkhah hgro ma la sogs pa
bshiho // ... // spvi bohi chu skyes la gnas pa yab byan chub sems ran
bshin las gsan bahi chu skyes la gnas pa a Sad kyi ran bshin phag mo
lhan cig tu hkyud cin bde ba chen pohi ran bshin skye ba hgyur ba shes
gdam nag Ses nas yons su dag pahi lus kyi dkyil hkhor yan dan yan du
bstan pahi mos pas ... (Ota. 231b6-232a2)

“He should contemplate the twenty-four vessels residing in the form
of letters [such as PUM, JAM and so onl Four [d@kinis such as] Ka-
kasya and so on [reside] in the mouth, right nostril, left nostril, and
anus [respectively]. Four [dakinis such as] Yamadadhi and so on [re-
side] in the right ear, left [ear], and eyes (= right eye and left eye) [re-
spectively . Four [dakinis such as] Dakini and so on [reside] in the
heart, throat, navel, and forehead [respectively]. ..(Explanations of
twenty-four viras in the form of bodily ingredients.)... When father
| Heruka] residing in the lotus of the top of the head from the nature
of the bodhicitla embraces fierce Varahi residing in the lotus of the se-
cret [organ], the nature of great pleasure will arise. After apprehend-

ing this instruction, by inclining himself to the completely stainless
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somatic mandala explained repeatedly, ..”

Like the commentators on Luyipada's Cakrasamvarabhisamaya,
Abhayakaragupta also relates the four dakinis of the mahasukhacakra to
the four principal circles and the eight dakinis of the samavacakra to the
eight gates of the body. His idea on the internal locations of the dakinis of
the mahasukhacakra completely agrees with the Abhisamayavibhanga and
the Abhisamayapanjika, and his view on the internal locations of the dakin
is of the samayacakra is quite similar to the Abhisamayavibhanga in its de-
tails except two points: the Abhisamayavibhanga connects Svanasya with
the anus and Stukar@sya with the left nostril, while Abhayakaragupta con-
nects them with the left nostril and the anus respectively. He regard the
internal seats of Heruka and Varahi as the lotus located in the top of the
head and the lotus of the secret organ, which coincides with the view in
the Abhisamayavibhanga. From these points, Abhayakaragupta's system
can be considered to have a close relation to the system of the

Abhisamayavibhanga.

5. 2. Comparison

The schemes for the internal thirteen deities put forward in the works
of the fourth type can be summarized as shown in Table 7.

It could be that the vessel called avadhuti is internal Varahi and the
lotus in the forehead is the internal seat of Heruka in the systems by
Prajriaraksita and Tathagatavajra.

Distinctive points of the fourth type can be summarized as follows.
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TABLE 7
) Dipankara Wrajﬁéraksita Tathagatavajra Abhayékaraguii;
1 Heruka top of the head|(undefined) |(undefined) top of the head

7 Ulukasya
8 Svanasya

right nostril

left nostril

Varahi secret organ (undefined) |(undefined) secret organ
2 Dakini heart heart heart heart
3 Lama throat throat [orehead throat
4 Khandaroha navel navel throat navel
5 Ripini forehead forchead navel forehead
6 Kakasya mouth mouth mouth mouth

left nostril

anus anus right nostril |{left nostril
9 Stkarasya left nostril right nostril |anus anus
10 Yamadadhi left ear right ear right ear right ear
11 Yamaduti iright ear left ear left ear left ear
12 Yamadamstrini| right eye right eye right eye [right] eye
13 Yamamathani |left eye left eye left eye [left] eye

right nostril

(i) Internalization of thirty-seven deities and four skull-bowls:  Although
there are unclear points in Prajnaraksita and Tathagatavajra’s systems in
their details, it can be stated that the works of the fourth type have an in-
tention lo internaliza thirty-seven deities. However, these texts do not ex-
plain the internalization of the four skull-bowls of the mahdasukhacakra.
This is probably because the four skull-bowls are not deities and function
as offerings to Heruka and Varahi

(ii) Locations of the deities: Although some slight differences are
found among the views presented by the above authors, they share the
idea that the four dakinis of the mahasukhacakra reside in the four princi-
pal circles and the eight dakinis of the samayacakra rest on the eight gates
of the body.

This seems to derive from the fact that the four dakinis of the maha-

sukhacakra, like the four principal circles, symbolize the [our elements,

and four of the eight dakinis of the samayacakra are gate-keepers.
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(iii) The number of vessels: No authors refer to the connection of the
dakinis of the mahdsukhacakra and samayacakra with specific vessels. The
system of the fourth type can be considered to be based on the notion of
the twenty-four vessels. If it is possible to interpret that Prajnaraksita and
Tathagatavajra regard the avadhuti as Varahi, the number of the vessels

is twenty-five.

By internalizing the thirty-seven deities, works of the fourth type are
successful in overcoming the duality which lies in the systems of the
Abhidhanotiarottaratanira, chaps.1l, 12 and 14, and the Cakrasamvara-
bhisamaya by Liyipada. As discussed in the previous section, the same
significance can be applied in the third type. What is the new point of the
fourth type?

Here, we should recall the position of the third type. In order to inter-
nalize the thirteen deities, the third type assigns them to the objects in
Heruka's twelve hands, his four {aces and external Varahi. These objects
and external Varahi are not physical parts of Heruka (= the practitioner),
and one’s ordinary body does not include twelve hands and four faces. On
the other hand, the fourth type does not apply them for the internaliza-
tion of the thirteen deities. It applies in its system the four principal cir-
cles and the eight gates of the body, which are included in one’s ordinary
body. In other words, the fourth type regards the thirteen deities as organ-
deities. Therefore, it can be stated that the fourth type has solved the

above problem for the perfect internalization in one’s ordinary body.
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6. Internalization of thirty-seven deities and four skull-bowls (3):

The fifth type

Our main sources for the study of the fifth type are the Cakrasam-
varasadhana by Darikapada, the Cakrasamvarasadhana by Ghantapada,
the Kayamandalabhisamaya by the same author and the Cakrasamvarasa-
dhana by Krsnacarya.®?Y Accepting the second type’s idea concerning the
tricakra, they develop new ideas on the internal thirteen deities and four

skull-bowls.

6. 1. Thirty-seven vessels

The Cakrasamvarasadhana by Darikapada makes the following state-
ment as its introduction to the internal mandala. The yoga of the internal
mandala is here called ‘the practice of enjoyment’ (lonis spyod rdsogs pahi

cho ga)_(%)

he ru ka la sogs pahi lha / risa yi gzugs kyis yan dag gnas // (Toh
200b1/ Ota 225b7)

“Deities beginning with Heruka reside in the form of vessels.”
The above line indicates an intention to organize the entire Heruka-

mandala (actually all the dakinis in the mandala) on the basis of the notion

of a ‘vessel-circle’ (nadicakra). The following lines explain its details.
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lte ba ham snin gahi rtsa bshi ni/hbyun nahi riun dan bdud rtsi hbab/
bde chen dgu vi bdag nid bsam / phyag brgvad dam ni sgo brgyad du /
las kyi rlun nam byed bdag gis / kwa gdog g5in rje la sogs brgyad //(1)
(Toh.201a5--201a6, Ota.226b8--227al)

“The four vessels [which rest] in the navel or the heart convey both
the wind of the four elements and pancamrta (literally, ‘the wind of
the five elements and amrta’).? He should contemplate the nature of
the nine sections of great pleasure. In eight hands or on the eight
gates [of the body]@? eight [goddesses such as] Kakasya, female
Yama, and so on [reside] with the wind of action, in other words, what

brings motion by nature.”

Four vessels residing in the navel or the heart which convey the wind
of the four elements and pancamrta (1ab) are thought to be the vessels
identical with the four dakinis and four skull-bowls in the maha-
sukhacakra, which is because these dakinis are the goddesses symbolizing
the four elements and the skull-bowls are filled with pancamyrta. There are
two notable points here: (i) The vessels identical with the four dakinis and
those identical with the four skull-bowls are not distinguished in this sys-
tem.®® It is to be conjectured that from the viewpoint of the nature of the
four dakinis these vessels deliver the wind of the four elements and in
terms of the nature of the four skull-bowls they convey pancamria. (ii) It
is not specified whether the navel or the heart is the seat of these vessels.
How should the word “or” be comprehended? It seems most likely that it
should be understood as follows. There were two kinds of interpretations

of these four vessels. One asserted that these vessels rested on the lotus of
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one'’s heart and the other insisted that the same vessels resided on the
lotus of one’s navel. Darikapada considered both ideas to be acceptable.
Hence, he introduced both of them in his work, expressing his agreement
by the word “or.” In short, “or” means the existence of two kinds of accept-
able ideas regarding the seat of these vessels.

The verse 1d-f deals with eight dakinis on samayacakra. So far as the
statement of the first quotation that every deity (actually dakini) has the
form of vessel must be trusted, it seems to be a correct reading of the
verse 1d that eight vessels running in the eight hands of /Heruka or eight
vessels leading to the eight gates of the body (particulars of the gates are
not given) are the forms of those internal dakinis. This interpretation is
supported by the words “the wind of action” (1e) which generally blows in
vessels. Eight hands or eight gates should be considered as the seats
where vessels identical with those ddkinis reside.

More attention should be paid to Darikapada’s view on the identifica-
tion of the internal samayacakra. Its relation to Heruka's hands reminds us
of the Abhidhanottarottaratanira, chap.9, which connects the twelve hands
of Heruka (or, more precisely, the objects in his twelve hands) with the d
akinis. (Of course, at the same time, we should not ignore differences be-
tween them: first, the Cakrasamvarasadhana connects the dakinis of the
samayacakra with ‘vessels’ running in Heruka’s hands while the Abhidha-
nottarottaratantra associates them with ‘objects’ in Heruka's hands.) The
connection of these dakinis with the eight gates of the body can also be
observed in the texts belonging to the fourth type as discussed before, and
Rahasyadipika (to be examined later), which suggests that this connection

is comparatively popular in the Cakrasamuvara literature. Therefore, it can
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be stated that the Cakrasamvaerasadhana’s view includes two kinds of in-

terpretations of the vessels of the samayacakra: one is of Heruka’s hands

and the other is of the bodily gates. Both are acceptable for Darikapada,

whose agreement is indicated by the word “or” (1d).

Table 8 summarizes the system formulated by Darikapada.

(MAHASUKHACAKRA)
1 Heruka

Varaht
2-b Four dakinis and skulls

(TRICAKRA>

TABLE 8

: (Undefind)
: Some vessel (undefined)
: Four vessels residing in the navel or the heart which

conrey the wind of the four elements and pancamrta;
in terms of the nature of the four dakinis, these vessels
deliver the wind of the four elements, and in terms of
the nature of the four skull-howls, they deliver
pancamrta.

Twenty-four dakinis and viras: Identical with the second type.

(SAMAYACAKRA>
6-13 Eight dakinis

Eight vessels running through and residing in Heruka’s
eight hands

or
eight vessels leading to and residing in the eight gates
of the body.

The number of vessels is thirty-seven in total. The seed-syllables of

the thirteen deities and the skull-bowls are not given. Hence, how to con-

template them is not clear.

6. 2. Forty-one vessels (1)

Ghantapada, the founder of the Ghantapada school, formulated a
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system of the internal mandala on the basis of the notion of a ‘vessel-cir
cle’ as did Darikapada. Concerning the interpretation of the internal mah
asukhacakra and samayacakra, however, some differences are found be-
tween them. Here are two quotations from two works attributed to Gha-
ntapada. The former is from the Cakrasamvarasadhana‘®® and the latter is
from the Kayvamandalabhisamaya. For the purposes of analyzing the posi-
tion of his school, it is helpful to examine these two texts together because

they supplement each other with regard to ambiguous points.

thugs su a wa dhii 11 hitm / ma bcos nan gi bdag nid do /

mkhah hgro la ma dum skyes ma / gzugs can ma ste bshi rnams kyan /
shal mdog dan mtshuns kha twam snod / gri dan phyag lna yis brgyan
//(1)

mchod pa bshi yi ran bshin risa / phyogs bral bde chen hkhor lo ste /
mam lam pam tam hiom brgyad kyan / dam tshig cig car bsad pa yin //(2)
(Toh. 223a5-a7/ Ota. 258b7-b8)

“Avadhiiti and the letter HUM on the heart are of the nature of non-
artificiality and internality. [ The colors of] the four [goddesses] Daki-
ni, Lam3a, Khandaroha and Ripini are also in accordance with the col-
ors of [Heruka's] faces. They hold a [staff called] khatvanga, a [skull-
Tbowl and a [knife called] karttr and are adorned with five symbolic
ornaments.®” The vessels that have the nature of the four offerings
[reside on the four lotus-petals of] the intermediate quarters. [ This is]
the [internal form of the external] circle of great pleasure (maha-
sukhacakra). MAM, LAM, PAM and TAM [are the seeds of these four

offerings]. At the same time, eight HOM[-letters] are explained as [the
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”

seeds of the eight goddesses in] the circle of vows (samayacakra)

chos kyi hkhor lor hdam ma bshi / mdog gsal hum las lte ba ru /

thabs dan Ses rab bdag nid bsam / phyogs hdab rigs kyi sa bon las /
siin pohi rnal hbyor ma bshi bskyed / sten hog lus kyi cha 3as la //(1)
pu ja la sogs ni Su bshis / hkhor lo gsum gyi bdag nid dran /

chos hkhor phyi vi hdab brgyad la / rin pohi hiim las khro mo brgyad
//(2)

de ltar Tha rnams thams cad ni / me lon nan gi gzugs brnan bshin /
Dphvi vi dkyil hkhor lta bur dmigs / mi gsal rtsa yig thams cad la // (3)
dag pahi lha nid mos $in dran / .. (4) (Toh.227a4-a7/ 263b3-bb)

“The circle of dharma (dharmacakra) has four petals. From a clear-
colored letter HUM (on the circle) towards his navel, he should con-
template [the vessel called avadhiitt] which possesses the nature of
both means and wisdom. He should cultivate four voginis of the heart
from the seeds of [four] lineages on the petals of the [four] directions.
He should contemplate [Heruka] consisting of three circles (tricakra)
from twenty-four [letters] beginning with PU and JA on each portion
of his body from the top to the bottom. [He should cultivate] eight
wrathful women from [eight] long HUM [-letters] on the eight outer
petals of the circle of dharma. Thus, he should contemplate all the dei-
ties (in his body) in the same form as the external mandala like a re-
flected image in a mirror. Believing and pondering the taintless
divinity in all syllables [mentioned above which have the significance

of] invisible vessels, ..”
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Verse 3d of the second quotation implies that syllables have the same
function as vessels in the present meditation. These syllables are said in
verses 1-2 to be the seed-syllables of the deities and skull-bowls of the
Heruka-mandala. Hence, it can be stated that all deities (actually dakinis)
and skull-bowls are in the form of vessels.

Verse lab of the first quotation and lbc of the second tell us that
Heruka is the letter HUM on the lotus of the heart (= dharmacakra) and his
consort Varahi resides in the same place in the form of the principal vessel
called avadhiti. From verse lc-f of the first quotation and lde of the sec-
ond quotation, it is to be inferred that the vessels identical with the four
dakinis reside on the four petals in the four directions on the lotus of the
heart. Their seed-syllables are those of the four lineages. These lineages
are thought to refer to those of four of the five tathagatas, i.e. Vairocana (=
OM), Ratnasambhava (= TRAM), Amitabha (= HRIH) and Amoghasiddhi
(= KHAM), which is because the central letter HUM on the heart is concor-
dant with the seed-syllable of the Vajra lineage, from which the rest are
deduced.®V

Verses 2a-c of the first quotation states that vessels identical with the
four skull-bowls reside on the four petals of the intermediate quarters on
the heart and their seed-syllables are MAM, LAM, PAM and TAM. These
seeds seem to be derived from those of the four vidyas, i.e. Mamaki (=
MAM), Locana (= LAM), Pandaravasini (= PAM) and Tara (= TAM). These
vidyas have in common with the four skull-bowls the fact that they are lo-
cated on seats in the intermediate quarters.32

According to verse 2cd of the first quotation and 2cd of the second,

eight vessels identical with the eight dakinis of the samavacakra reside on
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TABLE 9
(MAHASUKHACAKRA)
1 Heruka : Letter HOM on dharmacakra.
Varahi : Vessel called avadhiiti residing on dharmacakra.
2-5 Four dakinis : Vessels residing on (our inner petals of four directions

on dharmacakra;
their seed-syllables = seeds of four lineages
(OM TRAM HRIM KHAM).
Four skull-bowls : Vessels residing on four inner petals of intermediate
quarters on dharmacakra;
their seed-syllables = MAM LAM PAM TAM
(derived from seeds of four vidyas).

{TRICAKRA)
Twenty-four dakinis and viras: Identical with the second type.

(SAMAYACAKRA>
6-13 Eight dakinis : Vessels residing on eight outer petals on dharmacakra;
their seed-syllables are all HUM.

the eight petals of the lotus of the heart and all their seed-syllables are
HUM. Verse 2cd of the second quotation informs us that the lotus of the
heart, dharmacakra, is double-structured: there are eight inner petals sur-
rounded by eight outer petals.®® The external mahasukhacakra is repre-
sented by the inner petals and the external samayacakra by the outer
petals.

Table 9 summarizes the above explanation. In this system. there is
clearly shown a structure in which all the deities and skull-bowls of the
mahasukhacakra and samayacakra reside on the lotus of the heart
(dharmacakra) and the internal {ricakra surrounds this lotus.

The number of vessels is forty-one in total.
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6. 3. Forty-one vessels (2)

Krsnacarya, the founder of the Krsnacarya school, develops his ideas
on the internal mandala consisting of thirty-seven deities and four skull-
bowls in works such as the Cakrasamvarasidhana and Vasantatilaka. Like
other authors, his distinctiveness is found in his ideas on the thirteen dei-
ties and skull-bowls. The following quotation is from the Cakrasamuvara-

sadhana.

svahrnmadhyagatam padmam astiapattram sakarnikam /

tasya madhye sthita nadi tailavahnisvarapika //(1)
kadalipuspasamkasa lambamanda v adhomukhi /

tasya madhye sthito virah sarsapasthilamatrakah //(2)

hiimkaro ‘nahato byyam sravantam/= sravat] tusarasannibham /
vasanla itt vikhyato dehinam hyrdi nandanah //(3)

vadavanalaripa tu varahi tilaka mata /

karmamarutanirdhata jvalanti nabhimandale //(4)

vasantam prapya samiusia samapattya vyavasthiia /

esa Sriheruko viro vasantatilaka mata //(5) (48-52.)

“The lotus in the middle of one’s heart has eight petals and a pericarp.
At its center resides a vessel in the form of the fire of sesamum oil. It
has the appearance of the flower of the plantain tree, hangs down, and
faces downwards. At the center of it (= the lotus) stands a hero who is
the size of a large mustard-seed. He is the immortal letter HOM, a seed

dripping like a dewdrop. He is called Vasanta. He is of the pleasure in
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the heart of those who have a body. Varahi is regarded as a tilaka
with the appearance of a mare’s fire. Having been fanned by the wind
of action, she blazes in the circle of the navel. Having obtained
Vasanta, she who lies in union [with him] is in a state of satisfaction.
He is the hero [named] glorious Heruka. She [who is in union with

him] is recognized as Vasantatilaka.”

The internal forms of Heruka and Varahi are explained here. The vira
residing on the heart-lotus (dharmacakra) who is called Vasanta (2¢cd, 3cd)
refers to Heruka (5¢). He is the letter HUM (3a). On this point, Krsnacarya’s
view is in accord with Ghantapada. Verse 1-2b states that there is a vessel
running through the center of the lotus of one’s heart. This vessel can be
interpreted as avadhaiti. Although this may correspond to Varahi, the lines
say that she is a tilakad which blazes in the circle of the navel (nirma-
nacakra) (4). The tilaka is a minute dot on one point of the nirmanacakra
where three major vessels (= avadhati, laland and rasand) cross. When it is
fanned by the wind of action, it becomes the fire of wisdom, which rises
up the avadhit, obtains Vasanta (= Heruka as a letter HUM) in the heart,
and becomes Vasantatilaka (4-5).¢9

On the matter of the internal form of Varahi, Krsnacarya's other work

called the Vasantatilaka reads as follows:

ity eta vajrayoginyo nadiriipena samsthitah /
cittavagrasya yoginyah saptatrimsad udahyrtah /
brajnaparamita hy etah Sarire samvyavasthitah // (6.44)

“Thus, these adamantine yoginis reside in the form of vessels. [They
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are] proclaimed to be thirty-seven yoginis of mind-adamant. They are

the prajnaparamitas and reside in the body.”

This line suggests that the thirty-seven dakinis, who include Varahj,
have the form of vessels. This is an assertion that the internal form of
Varahi too is a vessel, as is that of the other dakinis, although the text
does not make it clear whether Varahi corresponds to the avadhiiti or not.

The dakinis and skull-bowls of the mahasukhacakra and samayacakra

are explained in the Cakrasamvarasadhana as follows.

dalanam catuskesu caturdiksu vyavasthitah /

catasro bhiitanadyas tu tailavahnisvarupam asritah //(1)

vidiksu vyavasthitda nadyas catasras tadgata api /

pancamrilavahds tas tu tatpijarupatam gaiah //(2)

catuhpijeti vikhyatas tadripa eva bhavatah /

iti dehasya hrnmadhye asta nadyo vyavasthitah //(3)

aparah kavavakcittabhedena caturvimSatih samudahytah /
pithadibhedam asritya sthane sthane samasritah /

kakasyadi vatha purvah patanyadi visuddhikah //(4) (69-62)

“The four vessels of the [four] elements residing on the four petals in
the four directions are in the form of the fire of sesamum oil
Moreover, the four vessels going to him (= Heruka) rest on [the four
petals of] the intermediate quarters. They convey pancamyia and are
in the shape of making offerings to him. They are called the four of-
ferings. They appear in that form by their nature. Thus, eight vessels

stand in the middle of the heart in the body. Twenty-four [vessels]
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different [from these] are mentioned according to the distinction of
the body, speech and mind. Depending on the distinction of pitha and
so on, they stay each on their own seats. [The eight vessels as the
eight goddesses] beginning with Kakasya are [in the body] like [the
other vessels mentioned] before.®® Taintless [vessels] as [goddesses

such as] Patani and so on are [also here].G6)”

Verse 1-3 deal with the internal form of the mahasukhacakra. These
lines refer to four vessels identical with the four dakinis and four other
vessels identical with the four skull-bowls: the former are of the four ele-
ments and reside on the petals of the four directions on the lotus of the
heart (= dharmacakra), while the latter deliver pazicamrita and reside on the
petals of the intermediate quarters in the same circle.

Verse 4e refers to vessels identical with the eight dakinis of the
samayacakra. It is impossible to know their particulars. Krsnacarya's other
work, the Vasantatilaka, which contains almost identical passages,®” does
not give details of them, either. Vanaratna’s commentary on the
Vasantatilakd, the Rahasyadipika, explains these vessels as follows; the
eight vessels of the samayacakra lead to the eight gates of the body, ie.
right eye, right ear, right nostril, left eye, left ear, left nostril, mouth, and
anus, and the names of the eight vessels agree with those of the gates
where these vessels go.0®) This view coincides with one of two interpreta-
tions of the samayacakra observed in the Cakrasamvarasdadhana by Da
rikapada as discussed before.

It is interesting that the vessels identical with goddesses such as Pa-

tani and so on are mentioned in verse 4f. Generally, Patani, Marani, Aka-
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rsani, Nartedvarl and Padmajalini are the goddesses of the pancabhuia, or
‘five elements,” and are meditated for the purification of the five elements
in the ritual context of three kinds of purification, i.e. purification of the
five elements, five components (skandha) and six senses (@yatana).®¥ In
meditation, these goddessess are contemplated in certain parts of the
body.“Y In this sense, they could be internalized in the meditational sys-
tem of the Cakrasamvara literature.

Strictly speaking, Patani and so on are not members of the Heruka-
mandala consisting of thirty-seven deities and four skull-bowls. Hence, as
far as the purpose of this paper is concerned, they will not be discussed in
detail here, although the internalization of these puriflying goddesses in

the form of vessels would be an interesting topic.“D

TABLE 10
(MAHASUKHACAKRA)
1 Heruka : Letter HUM on the lotus of the heart (= dharmacakra).
Varahi : Tilaka on the lotus of the navel (= nirmanacakra),
and at the same time, some vessel.
2-5 Four dakinis : Vessels residing on four petals of four directions

on the lotus of the heart (= dharmacakra).
Four skull-bowls : Vessels residing on four petals of intermediate quarters
on the lotus of the heart (= dharmacakra).

{TRICAKRA>
Twenty-four dakinis and viras: Identical with the second type.

(SAMAYACAKRA>
6-13 Eight dakinis : Vessels (particulars are not given).

Table 10 summarizes the system introduced by Krsnacarya.

The number of vessels is forty-one in total.
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Unlike in the case of Ghantapada, the seed-syllables of the four daki-
nis and four skull-bowls of the mahasukhacakra and of the eight dakinis of
the samayacakra are not given. Seed-syllables placed on the dharmacakra
(= the lotus of the heart) are, however, referred to in other works attrib-
uted to Krsnacarya, such as the Olicatustaya, Olicatustayavibhanga, and Sa
muvaravvakhya — Olicatustaya: HUM (center), OM TRAM JRIM KHAM
(petals of four directions), LAM MAM PAM HUM (petals of intermediate
quarters);“® Olicatustayavibhanga: HUM (center), OM TAM HAM KHAM
(petals of four directions), LAM MAM PAM TAM (petals of intermediate
quarters); ) and Samvaravyakhya: HOM (center), OM TRAM HRIM KHA
M (petals of four directions), LAM MAM PAM TAM (petals of intermedi-
ate quarters).“ Although there are some slight diffcrences among them,
it is to be inferred that these syllables are derived from those of the five
tathagatas and the four vidyas. In these texts, however, these syllables are
introduced not as the sceds of the dakinis and skull-bowls of the maha
sukhacakra but as the characteristics of the principal circle of the heart (
dharmacakra) in the context of the meditation called utpannakrama ‘the
process for accomplishment.”“» Hence, it is not certain whether the above
syllables are contemplated for the production of the internal mandala.

In relation to this, it is interesting that the seed-syllables of the
twenty-four districts do not appear in any works attributed to Krsnaca-
rya, either. What does this mean? One possible explanation is that the
‘three actions of bodhicitta’ (sec section 3) was the method employed in
Krsnacarya’s school.4® As already discussed, this method does not need

seed-syllables such as PU[M], JAIM], and so on.
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6. 4. Comparison

Common points and differences among the views put forward in the
works of the fifth type and differences between the fourth type and the

fifth type can be summarized as follows:

(1) The number of vessels: In the system of the fourth type, the number
of vessels constituting the internal mandala can be considered to be
twenty-four (or twenty-five if the avadhiiti can be regarded as Varahi),
which is because the thirteen deities of the mahdsukhacakra and
samayacakra, although they are internalized, are not connected with
particular vessels. Further, works of this type exclude the four skull-
bowls from the list of the internal mandala.

On the other hand, works of the fifth type connect these thirteen
deities and four skull-bowls with particular vessels. In the system of
Darikapaka, the vessels identical with the four dakinis who symbolize
the four elements and those identical with the four skull-bowls are
not clearly distinguished. For this reason, the number of vessels in his
system is thirty-seven. Ghantapada and Krsnacarya, however, sepa-
rate the internal four skull-bowls from the internal four dakinis.
Therefore, the number of vessels in their systems is forty-one.

(i) Locations of seats of the thirleen deities and four skull-bowls:
The works of the fourth type insist that the internal seats of the four
dakinis in the mahasukhacakra should be the four principal circles.

On the other hand, the authors belonging to the fifth type do not
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use the notion of ‘a set of four principal circles’ in their systems.
Instead, they apply ‘a set of four or eight vessels’ running through one
of these four principal circles. According to Darikapada, there are two
views as to where the seats of the vessels identical with [our dakinis
and four skull-bowls of the mahdsukhacakra are located, ie. one’s
heart or navel. Ghantapada and Krsnacarya state that the seats are
the petals of the lotus of one’s heart.

With regard to the location of the seats of the vessels of the
samayacakra, Darikapada refers to two views, ie. eight hands or eight
gates of one’s body. Krsnacarya is silent on this matter. Indeed, the
9th chapier of the Abhidhanotiarotlaratantra, which belongs to the
third type, takes note of ithe eight hands. However, the view that the
seats are located on eight gates seems more popular as observed in all
the works of the fourth type and Vanaratna's work. Ghantapada, on
the other hand, asserts that the location of the seats should be the
lotus of one’s heart. He locates all the seats of the vessels of the ma-
hasukhacakra and samavacakra in the heart. This is peculiar to him.

(iii) Seed-syllables of vessels: Works of the fourth type tell nothing
about the seed-syllables to be placed on the seats of the deities.

Ghantapada gives information on the seed-syllables of the vessels
identical with the dakinis and skull-bowls of the mahasukhacakra
while Darikapada does not. The seed-syllables of the mahasukhacakra
seem to be derived from those of the five tathagatas (HUM OM TRAM
HRIH KHAM) and four vidvas (LAM MAM PAM TAM). The former
are assigned to Heruka and the four dakinis, and the latter to the four

skull-bowls. The same syllables are introduced in some works of
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Krsnacarya. However, since the topic of these works is the
utpannakrama, it is not certain in the system of Krsnacarya whether
these syllables are applied in the meditation to produce the internal
four dakinis and four skull-bowls.
It is only Ghantapada who refers to the seed-syllables of the ves-

sels of the samayacakra. According to him, they are all HUM.

The significance of the fifth type will now be discussed. By internaliz-
ing the thirteen deities and four skull-bowls, works of this type have suc-
ceeded in overcoming the duality which the Abhidhanottarotiaratantra,
chaps.11, 12 and 14, and the Cakrasamvarabhisamaya by Luyipada have. In
this respect, the system of the fifth type has the same significance as those
of the third and fourth types. Further, the system of the fifth type is not
based on the notion of Heruka’s supernatural forms such as twelve hands,
four faces and so on. In this respect, it can be stated that the fifth type
share with the fourth type the significance of the perfect internalization
in one’s ordinary body and should be distinguished from the third type.
Then, what is the difference between the fourth type and the fifth type?

In this regard, the positions of both types should be recalled. The
fourth type, in spite of its dependence on the notion of a ‘vessel-circle’
with regard to the tricakra, connects the thirteen dakinis of the maha-
sukhacakra and samayacakra not with specific vessels but with the four
principal circles and the eight gates of the body. Here, some dakinis of the
Heruka-mandala are explained in the system of the ‘vessel-circle while
other dakinis in the same mandala are not. The fifth type, on the other

hand, organizes the entire mandala consisting of thirty-seven deities and
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four skull-bowls on the basis of the notion of the ‘vessel-circle.” Here, all
the dakinis of the Heruka-mandala are explained by means of the system
of the ‘vessel-circle.” Therefore, from the viewpoint of the system of the
‘vessel-circle,’ it can be regarded as another significance of the fifth type
that it developed theoretical consistency.

It is not correct to think that the idea put forward in the fourth type
declined after the appearance of the fifth type. As Abhayakaragupta com-
posed a work belonging to the fourth type, the system of the fourth type
was accepted also in later periods. It seems most likely that this is because
the idea of twenty-four vessels was the ‘sacred’ instruction which many
tantras gave and it was one of the basic standpoints in monasterial Layi-
pada school. Therefore, some conservative buddhists maintained the idea

of the fourth type.

7. Some minor views

The Vajrasattvasadhana, one of the works attributed to Liayipada,
deals with a Heruka-mandala consisting of only five deities and four skull-
bowls (that is to say, only the mahasukhacakra). In this regard, this work
has to be distinguished from others which we have already examined.
However, its ideas on the internal four ddkinis in the mahasukhacakra are
worth noting. The following sentence appears in the text in order to ex-

plain the nature of these four dakinis:

mkhah hgro ma rnams ni / la la na dan / ra sa na dan / a wa dhi 17 dan

/ dam rgya naho / phyag rgya bshi dan sbyar baho // (Ota.3b2/
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Toh.3a2.)
“The [four] dakinis are |identical with] lalana, rasana, avadhiiti and

dam rgva.“9D They are connected with the four mudras.”

This line tells us that the four dakinis correspond to four vessels, ie.
lalana, rasana, avadhiuti and dam rgya (= uttamamudra or the like). This
view is quite unique in that the three principal vessels (lalana, rasana and
avadhuti) are assigned to three of the four dakinis and that a vessel called
dam rgya is referred to. As has already been discussed, none of the works
of the first, second, third, fourth and fifth types explain the internal four
dakinis in this way. In these works, neither lalana nor rasana is included
in the list of the internal forms of dakinis. Avadhiiti, which appears in the
works of Ghantapada as an internal counterpart, is assigned to Varahi in
his works. Further, the vessel named dam rgya, if this is truely a name of
a vessel, is not general in Buddhist Tantrism. For these reasons, the view
found in the Vajrasattvasadhana cannot be considered to have been main-
stream. Nonetheless, this view should not be ignored since there is a pos-
sibility that it is one of the older among attempts to internalize in the
form of vessels the four dakinis of the mahasukhacakra. As is well-known,
vessels such as lalana, rasana and avadhiti had already been mentioned in
the Hevajratantra. Works of the fifth type introduce new vessels in order
to internalize the four dakinis of the mahdsukhacakra. Therefore, it is to be
inferred that the attempt of the Vajrasattvasidhana came after the
Hevajratantra and before works of the fifth type.

Next, let us investigate the view which Indrabodhi introduces in his

work called the Samputatantratika. As noted before, the petals of the lotus
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of one’s heart are often regarded as the seats of vessels identical with the
dakinis of the mahasukhacakra and sometimes of the samavacakra. Since
these dakinis are not connected with sacred districts, no petals of the lotus
of the heart correspond to external districts. However, this is not the case
in the Samputatantratika.

The Samputatantra states that there are eight sacred districts, ie.
Viraja, Konkana, Caritra, Attahasa, Devikota, Harikela, Odyana, and Ja-
landhara. These are the homes of unnamed goddesses. The abodes of the
goddesses in these districts are the ciita-tree, somavarna-tree, karanja-tree,
kadamba-tree, vata-tree, hari-tree, aSoka-tree and kanaka-tree.4®

Indrabodhi argues that the above eight districts correspond to the
eight petals of the lotus of one’s heart:49 Viraja is the east petal where the
goddess dBab chen mo dwells; Konkana is the south petal where sGyu ma
chen mo resides; Caritra is the west petal where She byed ma lives; Atta-
hasa is the north petal where Shi ba dmigs ma resides; Devikota is the
northeast petal where rNa ba mu tig ma stays; Harikela is the southeast
petal where rLun Sugs ma dwells; Odyadna is the southwest petal where
Nag mo resides; Jalandhara is the northwest petal where hBar mahi gden
ma dwells.

It goes without saying that the above eight districts are of a kind dif-
ferent from the twenty-four districts of the iricakra. It is also needless to
say that the eight goddesses whom Indrabodhi relates to these eight dis-
tricts are of a kind different from the twenty-four dakinis residing in the
tricakra. Of course confusion must be avoided. Yet, from the above exami-
nation, it can be stated that there existed in a different context an attempt

to connect the petals of the lotus of one’s heart with external districts.
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8.

Conclusion

I shall conclude by summarizing the above discussion in terms of the

following factors which constitute the internal mandala introduced in the

Cakrasamvara literature:

0

(ii)

Basic philosophy:

Somatic philosophy that enlightenment can be obtained through
one’s own body: one’s body is a means for attaining enlighten-
ment

Internalized objects:

Twenty-four sacred districts and twenty-four coupled deities (=
tricakra) (equivalent to the dasabhami identical with the daSapa-
ramita) — (i-1)

Thirty-seven deities (equivalent to the saptatrim3adbodhipaksika-
dharma including the daSabhiimi identical with the da3aparamita
in it) — (i-2)

Bodily counterparts:

Vessels (together with their corresponding ingredients) and bod-
ily parts as these vessels’ residing seats — (ii-1)

Heruka's supernatural form: objects in Heruka's twelve hands
and Heruka's four faces, and external Varahi — (ii-2)

Four principal circles and eight gates of the body — (ii-3)

(iii) Methods for actual practice
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All five types of the internal mandala have in common the fact that
they are deeply associated with the somatic philosophy (factor 0 above)
which justifies the internal practice. They show their peculiarities in their

interpretations of other factors such as i, ii and iii.

i)y (i) (iii) Number of vessels
First type i-1 (unclear) (unclear) | zero
Second type i-1 il instructed | twenty-four
Third type i-2 ii-1 and ii-2 instructed | twenty-four
Fourth type i-2 ii-1 and ii-3 instructed | twenty-four (or twenty-five)
Fifth type -2 ii-1 instructed | thirty-seven / forty-one

In the systems of the first and second types, factor i-1 is internalized.
Their aims can be regarded as the physical representation of the somatic
philosophy focussing on the dasabhiimi and daSaparamita. The first type,
however, gives no concrete explanation for ii and iii in spite of its argu-
ment that the mandala should be practised in one’s body. Put in another
way, the system of the first type, when this type is set hypothetically, can
be considered to remain idealistic. This idealistic system, however, func-
tions as a foundation for the second type, and the systems of the third
type, the fourth type and the fifth type are based on the second type with
regard to the tricakra. For this reason, the idealistic system of the first
type can be considered to have been the prototype of the internal
mandala. The second type provides this prototype with factors ii-1 and iii,
through which the second type is successful in embodying the idealistic

internal mandala. Somatic philosophy requires by its nature the
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embodiment of itself in one’s body since this philosophy has originally a
deep relation to one’s living body. The second type has satisfied this re-
quirement of somatic philosophy.

The third type, the fourth type and the fifth type internalize factor i-2.
This shift from i-1 to i-2 is thought to have been brought about by the es-
tablishment of an external Heruka-mandala consisting of thirty-seven dei-
ties and four skull-bowls. The aims of the third type, the fourth type and
the fifth type can be regarded as the physical representation of the so-
matic philosophy focussing on the saptatrimSadbodhipaksikadharma,
which includes the da3abhimi and daSaparamita.

The third type accepts the concept of ii-1 for the internalization of the
tricakra and applies ii-2 for the internalization of the mahasukhacakra and
samavacakra. (Hence, the number of vessels is twenty-four.) Since its sys-
tem is based on the concept of ii-2 (= Heruka’s supernatural forms and ex-
ternal Varahi, which are not included in one’s ordinary body) in some
phases, it has a problem for the perfect internalization of the entire
Heruka-mandala in one’s ordinary body.

The fourth type, on the other hand, introduces the concept of ii-3 (=
the four principal circles and the eight gates of the body, which are in-
cluded in one’s ordinary body, and the deities connected with these func-
tion as organ-deities) for the internalization of the mahasukhacakra and
samayacakra. Therefore, the fourth type can be considered to have real-
ized the perfect internalization of the entire Heruka-mandala in one’s ordi-
nary body, although the four skull-bowls are not internalized. (Hence, the
number of vessels is twentv-four. If the avadhiti can be regarded as

Varahi, the number of vessels is twenty-five.) The fifth type applies the
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notion of ii-1 (= the vessel-circle, which are included in one's ordinary
body, and the deities connected with this circle also function as organ-
deities) not only for the internalization of the tricakra but also for that of
the mahasukhacakra and samayacakra. (Hence, the number of vessels is
thirty-seven in some cases and forty-one in others. When the internal four
skull-howls arce distinguished from the internal four dakinis of the maha-
sukhacakra, the number of vessels is forty-one, and when they are not dis-
tinguished, the number is thirty-seven.) Therefore, it can be maintained
that the fifth type has realized the perfect internalization as well as the
fourth type, and moreover, as is the peculiarity of the fifth type, it has de-

velop theoretical consistency in terms of the system of the ‘vessel-circle.

1 Among his articles, see especially Tsuda 1971 and 1973. He deals with the in-
ternal mandalas introduced in the Hevajratantra, Samvarodayatanira, Sampu-
tatantra and Vagradakatantra in order to reconstruct the history of the external
mandala consisting of thirty-scven deities and four skull-bowls. His view is that
its history begins with the Samvarodayatantra, and in the Vajradakatantra the
mandala has been ‘theoretically’ completed. As for the internal mandala, he dis-
cusses only that of the twenty-four districts, which I would like to classify as
belonging to the second type of the internal mandala.

2 Almost identical passages appear in the Samvarodavatantra 9.22-24 (quotation
2-4b) and the Samputatantra Ms.4Tb4-48al (2-6b). Since the London Ms of the lat-
ter is quite similar, I would like to give it here for the reading of the Cakra-
samvaratantra:

pitham pramuditabhiimau upapitham vimalam tatha /
ksetram prabhakari jneya arcismatyopaksetrakam //(1)
chandoho abhimukhi vai upacchandah sudurjaya /
durangameti meldvam acalasyopamelayam /

Smasanam sadhumati caiva dharmameghopadmasanakam //(2)
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daSaparamita bhamau mlecchabhasam tu yoginyah /

3

4

b

pukaradi yathoddistam bahvadhyatme cintayet //(3)

2a) abhimukhi ] Ms. abhimukhim. 2b) upacchandah |1 Ms. upacchanda. 3d)

-dhyatme cintayet ] Ms. dhyatmim cintayeti.
It should be noted that the word “pulliradisu” of the Cakrasamvaratanira (6a) is
here replaced by the phrase “pukaradi” (3c). The letters PU and so on are placed
as the seed-syllables of the twenty-four districts. By this replacement, the
Samputatantra gives information on the concrete method for meditation on the
internal mandala which is not clear in the Cakrasamvaratanira.

According to the Cakrasamvarodayamandalopayika, both sthiracala- and $77-
herukasyanganga mean ‘heroes and yoginis' (Ms. bb6-6al): sthire viralh] samuddi-
sta yogini [= -nyah] ca cale sthitah / dvayor melapakenaiva herukangangam ucyate
/7.

The Cakrasamvaravivrti, although it insists on “avadharya” instead of “@bhis
caryam” (4c), gives almost the same instruction as follows: 8rtherukam avadha-
rva niscitya / bhumaya etafs] tadange nyasaniya ity aha — esa adhyatmabhumaya
i / ela adhyatmabhumaya ity arthah // (p.586, 1.14-15). Here, the method for the
practice is nyasa. However, its details are not given.

For example, the Hevajratantra: dehastham ca mahajnanam sarvasam-
kalpavarjitam / vyapakah sarvavastanam dehastho pi na dehajah // (1i.12), sva-
samvedyad bhaved jnanam svaparavittivarjitam // khasamam virajam Sunyam
bhavabhavatmakam param / prajropayavyatimiSram ragaragavimiSritam // sa
eva praninam pranah sa eva paramaksarah / sarvavydpi sa evdsau
sarvadehavyavasthitah // (1.x.8-10), Sraddhavegena nasto yam mahabodhisattva iti
/ dehabhave kutah saukhyam saukhyam vaktum na Sakyate / vyapyavyapakaripe-
na sukhena vvapitam jagat // (1Lii.35), etad eva mahdjnanam sarvadehe
vyavasthitam / advayam dvayariupam ca bhavabhavatmakam prabhum // (11.iii.24),
kayam vihaya cittasya nanyatra lalitam bhavet / tasmad vairocanah cittam kayam
cittena mudravet // (11iv.80), and so on. According to this fantra, great wisdom
lies in one’s own body, which is illustrated by the concept of omnipresent truth
and by the idea that pleasure, which is an indispensable factor in attaining ful-
fillment, cannot be obtained outside one’s body. In the tradition of the Cakra-

samvara, the Vajradakatantra insists on the same: bodhicittam idam vajram

—215—(218)



Five Types of Internal Mandala Described in the Cakrasamvara Buddhist Literature

sarvabuddhasvabhavatah // tasmat sarvaprayatnena pujayed visvaripinam /
jagadbandhusvabhavena vyapya visvam vyvavasthitam // aima vai sarvabuddha-
tvam sarvasauritvam eva ca / svadhidaivatayogena tasmad atmaiva sidhayet //
(1.8-10).

6 As for their connection, see verses 1 and 6a of the following quotation from
the Cakrasamvaratantra (this part of Ms is lost: Ota.87a6-b2. The restoration by
CIHTS has many problems.): thams cad bla mahi gnas la sogs / mkhah hgro mas
ni thams cad kyab / ve Ses ldan pahi ran skye gnas / yul dan yul du mnon par skye
//(1) rdo rje dkyil hkhor gtso mo yin / de rnams mkhah hgro ma ru bsad / ku lu
ta dan dgon pa dan / sin duhi yul dan gron khyer dban //(2) gser gvi glin dan sohu
ra sta / de bshin lhahi khvi ma dan ni / vi dags gron dan kha bahi gnas / kan tsi
ham lam ba kahi yul //(3) ka lin ka dan ko sa la / tri Sa ku ne o tra dan / ka ma
ru pa ma la wa / lha mohi mkhar dan ra mihi dban //(4) go da ba ri ar bu tar /
u dyan dsa la dha ra dan / pu li va ma la ya sogs //(5) yul hdi dag gi bu mo gan
/ dpah po gnis med rnal hbyor ma / de kun hdod pahi gzugs can te / vid kyi Sugs
kyis hjug pa yin //(6).

The Sanskrit text of these lines can be restored from the Vajradakatanira
(See Sugiki 2003 “A Critical Study of the Vajradakamahatantraraja (I),” Journal
of Chizan Studies 52, 18.2--b): sarvottaresu pithadi dakinyas tu sarvavyapini/=
-nyah] / deSe deSe ‘bhijavante jnanayuktah svayonisu / dakinyas tah samakhyata
vajramandalanayikah // < kulatd-maru-sindhudesa-nagara-suvarnadvipa-
sarastra - grhadevala - pretapuri- himalaya - kanci- lampdka - kalinga- kosala - trisa-
kuni - odra - kamarupa - malava - devikota - ramesvara - arbuda - odyana - jalandhara -
pulliramalayadi //>" etesu desesu ya kanva viradvayayogini / sarvah lah kama-
riupinyo manoveganivrtiayah //. 1) Not discribed in the Vajradakatantra.

The word “adi” (“sogs”) in “pulliramalayadi” suggests that Pulliramalaya is
the first district and the above districts should actually be arranged in reverse
order to the description.

7 See note 6, verse 6ab.

8 The number of dakinis (1a) and viras residing in the circle (2a) is referred to
in the following sentences (CIHTS 2.18¢c-20b, Ms.2b7-3al): dakinyas caturvimsa
varahyah kulasambhavah / cakragarbhe *tu pijayed[CIHTS, pajayet tu. Corrected
by Ms.] disasu vidisasu ca //(1) virams *caiva[CIHTS, ca. Corrected by Ms.]
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tathaiveha *cakre samsthapya pujavet{ CIHTS, cakrasamstha tu pijayet. Corrected
by Ms and Tih.] / pigayed *viram advayvam|CIHTS, advayvam viram. Corrected by
Ms.] vad icchet(— yadicchet) *siddhil= -ddhim] sadhakah{CIHTS, siddhisadhaka-
h. Corrected by the context and the vivrti's interpretation.] //(2).

The three spheres where the twenty-four dakinis are connected are men-
tioned in other parts (1-2b) of this chapter (CITHS 2.26-27, Ms.3a5-6): akase da-
kinyah sarva manasa wrdhvato nyasel / bhiirloke dakinyo vas ca mandale sarvato
nvaset //(1) patale *dakinya(— dakini) va kacit{CIHTS, dakinyo yah kascit.
Corrected by Ms.] patale *tam tu vinyasel[CIHTS, lan parinyasel. Corrected by
Ms.| / disasu matarah|= matrh)] sarva vidisasu ca nivojayet //(2). The dakinis re-
side on the seats of the (our direclions and the inlermediate quarters, which
suggests that each sub-circle connected with each ol the three spheres consists
of eight dakinis.

Commentaries on this tantra regard matrah and sarva of 2cd as the eight
goddesses of the samayacakra, and this line is the only evidence for these god-
desses’ participation in the Heruka-mandala. This interpretation, however,
seems unlikely. To read these lines in the most natural way, we should consider
verse 2cd to explain the locations of the twenty-four dakinis in each circle.
Therefore, in this tantra, there is no clear explanation of the Heruka-mandala
consisting of thirty-seven deities and four skull-bowls.

9 The names of the twenty-four dakinis are enumerated in the following way
(CIHTS 4.1-4, Ms.4b4-6): fato dakinyo bhuvanani vijrmbhavanti // mahavirya
cakravartini mahabala suvird cakravarmini / Saundini khandaroha cakravega
khaganana // hayavarna subhadra ca $vamadevi tathaiva ca / surabhaksi
vayuvegd tathda mahabhaivava // airavall drumacchaya lankesvari kharvarl tatha
/ viramail mahanasa // prabhavatl caiva candaksi pracanda ca *sadhakah(— sa-
dhikah) [ CIHTS, etah siddhas tu sadhakah. Corrected by Ms.] / *elah siddhas
[CIHTS, pracandadim. Corrected by Ms.] tu vai purvam caturvimdati[= -tir] da-
kinyah //. Here the order of the dakinis is the reverse of the usual order.
However, it is redefined in the 48th chapter. See verse 7d of the quotation in the
next note.

10 In the following lines (CIIITS 48.8-14, Ms.35a2-bl), the names of the twenty-

four viras (3c-6) appear: sarvadakinyalayam vaksye samdasan na lu wmstarat /
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likhitva parvatam divyam nanapuspaphalodayam / /(1) tasyopari bhdvayen nityam
dakinyo lamayas tathda / yoginyah khandaroha vai viranam viram eva ca //(2) ha
ha he he ti[= iti] caturvim3ativiranam dakinyalasamvaram / vajrasattvam
vairocanam padmanartesvaram tatha //(3) Srivajraherukam caiva akasagarbham
hayagrivam eva ca / ratnavajram mahdbalam virupaksam bhairavam tatha //(4)
vajrabhadram subhadram vai vajrahivmkaram eva ca / mahaviram vajrajatilam tu
*ankurikam|[CIHTS, ankurim. Corrected by Ms.] wvajradehakam //(5)
vajraprabham amilabham surdvairinam vikatadamsirinam eva ca / kankdlam
mahakankalam *khandakapalinadi[ CIHTS, khandakapalinam adi. Corrected by
Ms.] tu //(6) caturvimsativiranam sarvam vvaptam akhilam jagat / viranam daki-
nis§ caiva yoginyah pracandadayas tatha / /(7).

The word “@di” in “khandakapalinadi”(7d) suggests that the first vira is
Khandakapalin. Therefore, the twenty-four viras are actually arranged in re-
verse order to the description.

11 Chap.12 refers to the names of the twenty-four districts, their internal loca-
tions, the names of the twenty-four dakinis, and twenty-four ingredients. The
instructions given in chap.l4 are almost the same as the Cakrasamvard-
bhisamaya by Liyipada.

12 Chap.7 deals with the names of twenty-four internal seals of the vessels (na-
d7), the internal locations of these seats, and the twenty-four ingredients. Chap.9
explains the relations of pithadi to the dasaparamita.

13 Chap.5.1 mentions the correspondence of pithadi to the dasabhiimi and dasa-
paramita. Chap.6.1 gives the names of the twenty-four districts, their internal
cournterparts, the name of each circle, and that of the group of yoginls in each
circle (khacari and so on). Chap.6.2 gives the names of the twenty-four vessels
and refers to the twenty-four ingredients.

14 Four differences can be pointed out:

(i) The Vajradakatantra does not refer to the dasabhami and the daSaparami-
ta. However, it seems likely that they are implied in the tantra, because the pre-
ceding tantra, the Cakrasamvaratantra, had already discussed this matter, as has
been discussed in the previous section. The reason that this tantra does not
clearly explain them is thought to be that the tantra’s interest lies in the form

of the internal mandala, and therefore its invisible aspect, the dasabhitmi and

—212—(221)



WIESALWIR A o 144 1

dalaparamita, which represent the significance of practice or the state of mind,
are not referred to. With regard to this matter, see also Sugiki 2003 p.59-61.

(ii) Seed-syllables are not explained in the Vajradakatanira and Sam-
varodayatantra.

(iii) Neither the Samvarodayatantra nor the Samputatantra gives the names of
the twenty-four dakinis and viras. In the case of the Samvarodayatantra, the rea-
son for this is clear: the Samvarodayatantra deals with only the mandala consist-
ing of thirteen deities. (In other words, the mandala consists of only those parts
which correspond to the mahasukhacakra and samayacakra. In this tantra, these
parts are nol named.)

(iv) In the Samputatantra, unlike other works, the vessels are named after
twenty-four of the thirty-two vessels introduced in the Hevajratantra: in order,
abhedya, sitksmaripa, divya, vamd, vamini, kurmaja, bhavaki, sekd, dosavati,
mahavistha, matara, 3arvari, Silada, usma, pravand, hystavadand, svariupini,
samanya, hetudayika, viyoga, premani, siddha, pavaki and sumanah reside in in-
ternal Pulliramalaya and so on. The eight vessels lalana, rasand, avadhiiti,
trivrta, kamini, geha, candika and maradarika are excluded. As is well-known,
this is due to the stance of the Samputatanira, which was to combine the tradi-
tion of the Cakrasamvara with that of the Hevajra.

15 Apart from the works listed, the Yoginisamcaratantranibandha, a commen-
tary on the Yoginisamcaratantra, also asserts the same thing: katham bhavayed
ity aha — vinyasya caturvimdatim aksaram iti / pukaradini caturvimsatyaksarani
Sirahprabhrtisu vinvasya tattadgata nadih pracandadiripena bhavyam iti bhavah
// (9.5). Ghantapada also insists on the same idea in his work (see section 6.2).
Since both the Yoginisamcaratantranibandha and Ghantapada should be classi-
fied as belonging to the fourth type, I do not take them up in this section.

16 This part should be supplemented because these actions are neccessary be-
fore governing Pulliramalaya.

17 kayatravam ca nathasya janiyat pavandatmanah / pravisan dharmakayah syat ti-
sthan sambhogavigrahah / niryan nirmanakayakhya iti kayatrayam malam //
(0.49)

18 Toh 10a4-5/ Ota 12a8-bl. sprul pa vis ni gan du skyes / lons spyod rdsogs pahi
revu yvi gnas / chos kyi sku vi ran bshin gyis / thim par hhvyur bar the tshom med
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/. As for the whole of the practice, see Toh 10a2-a6/ Ota 12a5-b2.

19 Indeed, the word nadi appears once in the following context (CIHTS 36.4-5b,
Ms 26b4-b5): vibhajya svacchaya mantri *viparitanilCIHTS, viparitam tu. Ms,
viparitan tu. Corrected by the Cakrasamvarapanjika, the Cakrasamvaravivrti and
the Cakrasamvarasadhana by Krsnacarya.] vojavet / mnigrahanugraharthesu
karmabhavam prabhavayet / bheditas|CIHTS and Ms, bhedita. Corrected by the
Cakrasamvarapanjika and the Cakrasamuvaravivrti.] tattvabhedena nadimargesu
vojitah //(1). Verse la-d suggests that these lines explain yogic rituals for pro-
ducing benefit and harm (= $anti and so on). In this practice, maniras are set on
nadimarga. The Cakrasamvarapanjika interprets this phrase as ‘a path of vajra
and lotus’ (36.2), and the Cakrasamvaravivrti interprets as ‘a path of lotus’ (p.h34
1.6-7). This vessel seems to have nothing in particular to do with the notion of
the ‘vessel-circle’ with which we are here concerned. Sec also Sugiki 2001, p.93
and its note 10.

20 The eight vows connected with the eight dakinis in the samayacakra are ex-
plained in the Cakrasamvaratantra. For dctails, see Sugiki 2002b, pp-981-983.

21  adhvatmikam yatha jneyam bahyamandalam uttamam / .. / evam bahyadhya-
tmam avalambya vavan nirvrtigocaram // (5.2-20).“The internal [mandala] should
be apprehended in the same form as the highest external mandala. ..
(Introductions of thirty-seven deities except four skull-bowls)... [He should]
thus contemplate the external and internal [mandala] until the objects of
senses disappear.”

Indeed it is clear that this tantra intends to internalize the thirteen deities of
the mahasukhacakra and samayacakra, but its explanation of them is inadequat
as can be seen above. However, some characteristics which are peculiar 1o the
fourth type can be found in the above lines. (i) Like the other works of the
fourth type, this tantra excludes the four skull-bowls from the list of the inter-
nal mandala. (ii) This fantra does not refer to any vessels, which suggests that
the system of the internal mandala introduced in this fanira be based on the no-
tion of the twenty-four vessels. In spite of the absence of the description, it
seems likely that this tantra accepted the idea of the twenty-four vessels, for
this idea was quite general in the Cakrasamvara literature. In contrast, an idea

of vessels identical with the dakinis in the mahasukhacakra and samayacakra,
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which appeared in works of the fifty type as will be seen in the next section,
was new. If the system in the Yoginisamcaratanira had been based on this new
idea on the vessels, descriptions of them should have been given. From these
two points, I would like to suggest a possibility that the system in the Yogini-
samcaralantra can be classified as belonging to the fourth type.

Its commentary, the Yoginisamcaratantravyakhva by Alakakalaga, states that
seven of the eight dakinis in the samavacakra should be settled on both eyes,
both ears, both nostrils and the mouth (kakasyvadisaptakam caksuhSrotraghrana-
satke mukhe ca bhavaniyam 5.18).

22 Vimalaprabha, 2.2.2.46.

23 Ota.bla4-6 — ji ltar phyi rol gyi gnas la sogs pa ni chu klun gis chus gso bar byed
pa de bshin du lus la yan risa rnams kyis sen mo la sogs pa rgvas par bhed de des
na mtshuns pa nid do // phyvi rol du rdo rjehi gnas byan chub chen pohi min can
gyi gnas yin shin / ni va fidsa na ni chu klun vin pa bshin du / lus la ni bde ba chen
Dpohi hkhor lo rdo rjehi gnas so / a ba dhii ti ni nai ra ndsa naho //.

24 The Vasantatilaka by the same author also belongs to this type. Since its de-
scription of the internal mahasukhacakra and samavacakra is almost identical
with the Cakrasamvarasadhana, and the Cakrasamvarasadhana gives more de-
tails, the Cakrasamuvarasadhana is examined as the main source here.

25 Toh 200bl/ Ota 225b7. This means that the meditation on the internal
mandala corresponds to the body of enjoyment (sambhogakava). Darikapida
connects the contemplation of the external mandala with the nirmanakaya
(Toh 200b1/ Ota 225b7) and relates the nature of the mandala as the saptatrim-
Sadbodhipaksikadharma to the dharmakaya (Toh 202a2/ Ota 227b7). It is distinc-
tive of Darikapada to connect the three aspects of the mandala with the three
aspects of the Buddha’s body (irikava). This interpretation is not seen in the
works by Luyipada, Ghantapada and Krsnacarya.

26 1would like to suggest the possibility that the Tibetan text “Abyun hahi rlun
dan bdud risi hbab” -— literally, “the wind of the five elements and the immortal
nectar flow” is a mistranslation. The word “Ina (panica)” should modify “bdud
rtst (amria)” since pancamyla is mentioned in the description of the external
skull-bowls of the mahasukhacakra and the four dakinis symbolize the four ele-

ments. This is also supported by the phrase “lte ba ham siin gahi rtsa bshi
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ni,” which suggests the number of vessels is four, concordant with the number
of the four elements. (Pajica in pancamrta does not refer to the number of
amyta, as 1s widely known.)

97 The “eight gates” do not signify the gates of the external mandala but those
of the body, for the number of gates in the external mandala is four and this
line appears in the context of the internal aspect of the mandala, as was men-
tioned at the start of this section.

98 The same sort of stance can be traced in an expression in the Vasanialilaka
by Krsnacarya: “five vessels reside at the center of the heart in the body” (it
dehasya hrnmadhye pavicanddyo vyavasthitah, 6.16). Since one of these five ves-
sels is avadhiili, the number of vessels identical with surroundiag constituents
(= dakinis and skull-bowls) is four. In spite of this statement, however, the text
actually explains nine vessels. It distinguishes the vessels identical with the
four dakinis from those identical with the four skull-bowls. Vanaratna’s com-
mentary on this text tries to do away with this inconsistency by stating that
the vessels identical with the four skull-bowls should be counted together with
those of the four dakinis (p.41, line 9).

29 With regard to this text, see Sakurai 1996. He argues that Ghantapada has the
idea of thirty-seven vessels. In my view, however, the number of vessels in this
work is forty-one, which is to be examined in this subsection.

30 This part informs us that these dakinis are contemplated internally in their
external forms. Apart from this, having finished explaining the internal ma-
ndala, the present text begins to discuss the forms of all deities who should be
cultivated in the internal mandala. Their forms arc the same as their external
forms (Toh. 223h6-224a1/ Ota. 259b1-b4). It is completely impossible to interpret
these lines as being about the external mandala, because in Ghantapada’s sys-
tem no deities except Heruka and Varahi are contemplated externally (Toh,
923al-ab/ Ota. 258b1-b7). See also Sakurai 1996, p.310. He states that the bodily
mandala which Ghantapada expounds is based on the figure of the powder ma-
ndala or drawn mandala which Ghantapada criticizes as being artificial.

31 Advayavaijra, in a work called the Purnicakara (p.123-135), gives the syllables of
the five lathagatas and four goddesses on the external lotus. He states that on

the east petal of the lotus is placed the letter OM (= Vairocanaj, on the south
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petal is TRAM (= Ratnasambhava), on the west is HRIH (= Amitabha), on the
north is KHAM (= Amoghasiddhi), on the southeast is LAM (= Locani), on the
southwest is MAM (= Mamaki), on the northwest is PAM (= Pandaravasini) and
on the northeast is TAM (= Tara).

The connection of the lords of the five families with the deities of the maha-
sukhacakra is clearly described in another work by Ghantapada, the Cakra-
samvarasadhanaratnacintamani: dkyil hkhor gtso la rdo rje sems dpahi rgya / rdo
7je rnal hbyor ma la mi bskyod pa / mkhah hgro 1@ ma dum skyes gzugs can ma /
rtag pa don grub dpag med rin chen hbyun / (Toh 236al/ Ota 274b3-4). This work
describes a yogic method for the completion of the mahasukhacakra.

32 As for the syllables of the four vidyas, see also the previous note.

33 The Samwvarodayalantra explains the form of the dharmacakra differently:
there are many small lotuses above the lotus of the heart (XXXI-25).

34 Details of this process are explained in the 10th chapter of the Vasantatilaka
and also in the 15th chapter of the Vajradakatantra. See Sugiki 1999 and 2002a,
p.112.

35 Parvah (plural, feminine) is thought to indicate the vessels (= nadyah). This is
obvious because these lines are for explaining the vessels identical with the
dakinis.

36 Visuddhikah (plural, feminine) is considered to indicate the vessels (nadvah)
for the same reason mentioned in the previous note.

37 616 for the first quotation and 6.13-17 for the second quotation. The
Vasantatilaka does not have the line ‘kakdsyadi vatha pirvah patanyadi
visuddhikah.

38 The Rahasyadipika, p.46 lines 8-10 (.. kayadvaram tasmim3 caksurdadinadyo
stau daksinesu caksuhSrotraghranesu vamesu ca vaktragudayos ca tannamna
brasiddha eva samayacakrastha jnatavyah). Here, kayadvaram means the instruc-
tion on one support (stambha) and nine opening parts of the body, which is one
of the topics of the 3rd chapter of the Vasaniatilaka (3.2-3b).

39 For details, see Sugiki 2002a, p.84.

40 For example, the Abhisamayavrititika by Tathagatavajra connects these four
goddesses with the four principal circles — lte ba sfiin ga mgrin pa dpral bahi pa

dma dan zla ba rnams la lam mam pam tam las byun bahi sans ryas spyan ma ma
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ki gos dkar mo sgrol mahi ran bshin ltun byed ma gsod byed ma hgugs byed ma
dan gar gyi dban phyug ma rnams ... (Ota. 314b7-8.) The Cakrasamvarabhisamaya
by Abhayakaragupta also insists on the same meditation, but its details differs
from those of the Abhisamayavrititika — de las lte ba dan siin ga mgrin pa spyi
bor padma dan zla ba la lam mam pam tam las byun bahi ltun byed ma gsod byed
ma hgugs byed ma gar gyi dban phyug ma ste spyan ma ma ma ki gos dkar sgrol
mahi ran bshin /. (Ota. 227a5--6.)

41 In the Bodhicittavalokamala by Kalakapada, a sadhana extracted from the
Vajradakatantra, Patani and so on are members of the mandala: Patani, Maran
1, Akarsani and Nartesvari reside in the mahdsukhacakra instead of Dakini and
so on. They share their nature as the four elements. Therefore, theoretically
they can be interchanged. Further, this work was composed under the strong
influence of the Cakrasamvarasadhana by Krsnacarya (See Sugiki 2000, p.47).
Exactly the same phrase stating that the vessels are identical with Patani and
so on appears in this work (Ota 283ab). Indeed, in light of these points, it would
seem possible to argue that the Cakrasamvarasadhana’s phrase “Patani and so
on” signifies the four dakinis of the mahasukhacakra. However, we should not
ignore the fact that those four dakinis have already been explained in the sec-
ond quotation from the Cakrasamvarasadhana.

42, Toh 3562/0ta 390b3. For TRAM, Ota TRAM; For JRIM, Ota JRIM; For KHA-
M, Ota VAM.

43 Toh 360a3-4/ Ota 395b7-8.

44 Toh 9a5-6/ Ota 11a6. For TRAM, Ota TRI; For HRIII, Ota HRI; For LAM MAM
PAM TAM, Ota LAM MAM PAM TAM.

45 Krsnacarya himself does not use the word utpannakrama. However, the prac-
tice expounded in these texts corresponds to this. Krsnacarya calls this prac-
tice olicatustaya yoga consisting of] a set of four steps.” The four steps are
called tantroli, mantroli, jnanoli and guhyoli respectively. For details, see Sugiki
1999.

46 It may occur to us that Krsnacarya did not know their seed-syllables. This
view, however, seems unlikely. Our major source in this section, the Cakra-
samvarasadhana by Krsnacarya, has something to do with a work called the
Herukabhidhanapanjika by Kambalapada (see Sugiki 2000, pp.46-47.). The latter
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can be assumed to have been composed earlier than the former, which is be-
cause the internal mandala which it explains remains at the stage of the second
type. The latter mentions the seed-syllables of the twenty-four districts. This
means that the seed-syllables had been defined before the Cakrasamvarasa-
dhana was composed. The same can be said of Krsnacarya's Vasantatilaka in re-
lation to the Samputatantra.

47 The letter “na” in “dam rgya na” should be read as a locative particle.

48  atha sthanadhivasanavidhim vaksye — viraje cittavasastha tu konkane somava-
ruika / caritre tu karanjastha attahase kadambam ca // devikotyo (te) vatasthd tu
harikele haristha tu / odifyjavane aSokastha tu jalandhare kanakadrumasthd tu //
(Ms.47h2-b4). See Sugiki 2003.

49 de la rdul bral shes pa ni Sar gyi hdab ma laho / dehi rgya mishohi min can pu
rna gi rir tsit lahi $in la gnas pa dbab chen moho // de bshin du lhohi hdab ma la
ko ko ner so ma kha li nkra shes pa a Swa tthahi 5in la gnas pa sgyu ma chen moho
// de bshin du wan nub tu tsa vi vi du ka ra idsahi $in la gnas pa shi byed maho
// de bshin du byun di a ta ha ra sa ka dam bahi 517 la gnas pa shi ba dmigs maho
// de bshin du dban ldan du de bi ko tar ba {ahi $in la gnas pa rna ba mu tig maho
// de bshin du mer ha ri ke lir §in ha vi ham pa rga ti la gnas pa rlun Sugs maho
// bden bral du o tya na du a So kahi §in la gnas pa lha mo nag moho // riun du

dsa la ndha rar gser §in la gnas pa hbar mahi gden maho // (Ota 271b4-272a).

< Abbreviations and Sources >

Ms: Sanskrit manuscript.

Tib: Tibetan translation.

Abhidhanottarottaratantra: Abhidhanottarottaratanira, Ms, Tokyo Matsunami 10.

Abhisamayapaiijika: Abhisamayanamapanjika by Prajnaraksita, Tib, Toh 1465/
Ota 2182.

Abhisamayavibhanga: Abhisamayavibhanga by Dipankarasrijnana, Tib, Toh 1490/
Ota 2205.

Abhisamayavriti: Luyipadabhisamayavrttisamvarodayanama by Tathagatavajra,
Tib Ota 2224.

Abhisamayavrititika: LuyipadabhisamayavyttitikaviSesadyotanama by Tathagata-
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vajra, Tib Ota 2225.

Bodhicittavalokamala: Srivajradakanamamahatantrarajoddhrtasadhanopavika bo-
dhicittavalokamala of Kalakapada, Tib, Ota 2218.

Cakrasamvarabhisamaya by Abhayakaragupta: Sricakrasamvardbhisamaya by
Abhayakaragupta, Tib Ota 2213.

Cakrasamvarabhisamaya by Liuyipada: Cakrasamvarabhisamaya by Liiyipada, ed.
Munenobu Sakurai, Journal of Chizan Studies 47, 1998, p.1-32.

Cakrasamvarapanjika: Sricakrasamvarapasijika by Jayabhadra, Ms, Kathumandu
Reel B30/41, B30/43, ed.(rough draft) Tsunehiko Sugiki, Journal of Chizan
Studies 50, 2001, p.105-141.

Cakrasamvarasddhana by Darikapada: Sricakrasamvarasadhanatattvasamgraha by
Darikapada, Tib Toh 1429/ Ota 2145.

Cakrasamvarasadhana by Ghantapada: Sricakrasamvarasadhana by Ghantapada,
Tib Toh 1432/ Ota 2149.

Cakrasamvarasddhana by Krsnacarya: Sricakrasamvarasadhana by Krsnacarya,
ed. Tsunehiko Sugiki, “Krsnacarya's Sricakrasamvarasadhana,” Journal of
Chizan Studies 49, 2000, p.45-62.

Cakrasamvarasiadhanaratnacintamani: ~ Sribhagavaccakrasamvarasadhanaratnaci-
ntamant by Ghantapada, Tib Toh 1437/ Ota 2154.

Cakrasamuvaralanira:  Cakrasamvaratantra=Herukabhidhanatantra=Tantrarajasri-
laghusamuvara, ed. Junardan Shastri Pandey, Sriherukabhidhanam Cakrasam-
varataniram with the Vivrti Commentary of Bhavabhatta vol.l and 2, CIHTS,
Sarnath, 2002./ Ms, Baroda Acc 13290.

Cakrasamvaravivrti:  Sricakrasamvaravivrti by Bhavabatta, see Cakrasam-
varalantra.

Cakrasamvarodayamandalopavika: Sricakrasamvarodayo nama mandalopayika
by Dhimat, Ms, Tokyo, Matsunami 450.

Hevajratantra: Hevajratantra, ed. D.L.Snellgrove, The Hevajratantra: A Critical
studies II, London, 1959.

Herukabhidhanapanjika: Sriherukabhidhanasadhananidhipanjikd by Kambalapa-
da, Ms Kathmandu Reel B31/20.

Kalacakratantra: Srilaghukalacakratantraraja, ed. Jagannatha Upadhyaya, Sri-
laghukalacakratantrarajattka Vimalaprabha I, CTHTS, Sarnath, 1986.
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Kavamandalabhisamava: UpadeSakayamandalabhisamaya by Ghantapada, Tib
Toh 1434/ Ota 2151

hKhor lo sdom pahi sgrub thabs rnal hbyor bshi ldan: dPal hkhor lo sdom pahi sgrub
thabs rnal hbyor bshi ldan by Bu ston rin chen grub, Satapitaka series vol.47,
1-48.

Olicatustaya: Olicatustaya by Krsnacarya, Tib Toh 1451/ Ota 2168.

Olicatustayavibhanga: Olicatustayavibhanga by Krsnacarya, Tib Toh 14562/ Ota
2169.

Pancakara: Pancakara by Advayavajra, ed. Nobuo Otsuka, “Advayavajrasamgra-
ha— New Critical Edition with Japanese Translation (Il),” Annual of the
Institute for Comprehensive Studies of Buddhism Taisho University 11, p.(86)-
(145).

Rahasyadipika: Rahasyadipika by Vanaratna. See Vasantatilaka.

Samputatantra: Samputodbhavatanira, Ms, London, Cowell&Eggeling 37.

Samputatantratika: Srisamputatilakanamayoginitantrarajasya tikasmytisamdarsa-
nalokanama by Indrabodhi, Tib Ota 2327.

Samvaravyakhya: Samvaravyakhyd by Krsnacarya, Tib Toh 1460/ Ota 2177.

Samvarodayatantra: Samvarodayatantra, ed. Shin'ichi Tsuda, The Samvarodaya-
tantra: Selected Chapters, The Hokuseido Press, 1974, Tokyo.

Vajradakatantra: Vajradakamahatantrardja, ed. Tsunehiko Sugiki (chaps.1, 7, 8, 14,
18, 22, 36, 38, 42), Journal of Chizan Studies 51 (p.81-115, 2002) and 52 (p.53-106,
2003)./ Ms, Calcutta Sastri 72/ Tokyo Matsunami 343.

Vajrasattvasadhana: Vajrasattvasadhana by Liuyipada, Tib Toh 1454/0ta 2171.

Vasantatilaka: Vasantatilaka by Krsnacarya, ed. Samdhong Rinpoche and
Vrajvallabh Dwivedi, Vasantatilaka by Carvavrati SriKrsnacarya with
Commentary: Rahasyadipika by Vanaratna, CIHTS, Sarnath, 1990.

Vimalaprabha: Vimalaprabha by Kalki Sripundarika, see Kalacakratantra.

Yoginisamcaratantra: Yoginisamcaratantra, ed. Janardan Shastri Pandey, Yoginisa-
nearatantram with Nibandha by Tathagataraksita and UpadeSanusarini
Vyakhya by Alakakalasa, CIHTS, Sarnath, 1998.

Yoginisamcaratantranibandha: Yoginisamcaratantranibandha by Tathagatara-
ksita, see Yoginisamcaratantra.

Yoginisamcaratantravyakhya:. Upadesanusarini vyakhya by Alakakala3a, see Yogi-
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nisamcaratanira.
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