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Preface

This monograph is a sequel to my previous publication titled The Ocean of Heroes: Critical
Edition, Translation, and Analysis of the Dakarnava, Chapter 15, and Jayasena’s Meditation Manual
(Basel: MDPI 2022), and continues to focus on the Buddhist tantra called Dakarnava (“Ocean of
Dakas”). The word daka indicates a male deity and practitioner. It is a masculine form of dakint
and a synonym for vira or “hero,” which also refers to a male deity and practitioner. “Heroine’
(virD) is another term for dakini, meaning a female deity and practitioner or female partner of
a male practitioner. Buddhist tantras in the early medieval age include many discourses on
“secret signs” (choma, mudri, and equivalent) which a male practitioner and his female partner,
or a male or female practitioner alone, use for various purposes such as communicating
with each other to perform tantric practices in a ritual assembly (ganacakra, “the circle of the
assembly”).

This monograph presents the first critical edition of the Sanskrit text of Chapters 26
to 37 of the Dakarnava (hereinafter, referred to as Dakarnava 26-37), along with its English
translation and annotations. The main subject dealt with in these chapters is the secret
signs. As supporting material, I provide a Sanskrit edition of the chapters on secret signs in
another Buddhist tantra called Abhidhanottara (“Continuation of the Discourse”), specifically
its Chapter 3 (verses 78c-88), and Chapters 38 to 45 (hereinafter, referred to as Abhidhanottara 3.
78c-88 and 38-45), along with its English translation and annotations. These chapters of the
Abhidhanottara are one of the important sources of the chapters on secret signs in the Dakarnava.
Among the nine chapters of the Abhidhanottara, Kalff (1979) published a critical edition of
the Sanskrit text of Chapters 39, 40, 41, and 42 along with its translation and annotations.
Kalff’s edition and annotated translation of those chapters of the Abhidhanottara is definitely a
brilliant work and worthy of reference. However, it was published in 1979, when no one was
fully aware of the existence of older Sanskrit manuscripts of that tantra and when no Sanskrit
edition of other tantras that contain parallel passages had been published. It is meaningful
to provide a new critical edition and translation of those four chapters and the first critical
edition and translation of the other five chapters of the Sanskrit text of the Abhidhanottara.

The full title of the Dakarnava, according to its colophon, is Sridakarnavam nama
mahayoginitantrarajam (“the great king of Yoginitantras named ‘Glorious Ocean of Dakas’”: for
more details of the colophon, see footnote 293 of this monograph). Although its early version
(or another text by the same name) may have existed in some form in the early eleventh century
in India, it seems that the basic text of the extant version of the Dakarnava was compiled in
around the early twelfth century in Bengal or Nepal, and was studied and utilized the most
in Nepal, particularly in Kathmandu (Sugiki 2022a: 9-20). It is one of the most recent tantras
that belong to the Buddhist Samvara (samvara) scriptural cycle. Padmavajra’s Bohita (“Ship”:
for the word bohita, see footnote 294 of this monograph and Sugiki 2022a, p. 3, footnote 3), an
extensive commentary on the Dakdrnava, was composed in the first half of the twelfth century.

The Abhidhanottara has another name that is important, i.e., Abhidhanottarottara
(“The Discourse That Is Superior to the Superior”, rather than “Continuation of the
Abhidhanottara”). 1 discuss the issue of the names of this tantra in detail in Chapter 3.6
of this monograph. The full title of this tantra according to the Sanskrit manuscripts I used is
(SrE-) Abhidhanottarottara-nama-mahatantraraja (“the great king of tantras named ‘the (Glorious)

’
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Discourse That Is Superior to the Superior’”). The Abhidhanottara was composed in the tenth
century (and completed by the early eleventh century at the latest), and it also belongs to the
Buddhist Samvara cycle. SGramgavajra’s Abhidhanottaravrtti, an extensive commentary on the
Abhidhanottara, was compiled around the first quarter of the eleventh century (see footnote 83
of this monograph).

The chronology of the major tantras of the Buddhist Samvara cycle may be tentatively
summarized as follows (for details, see Sugiki 2022b, pp. 8, 10, and 11-12, which is a review
article on the chronology of the Buddhist tantras, and footnote 2 of this monograph). The
earliest tantra of this scriptural cycle is the Cakrasamvara (“Circle’s Samuvara”), also called
Herukabhidhana (“Discourse of Heruka”), Laghvabhidhana (“Small Discourse”), or Laghusamvara
(“Small Samvara”). It was composed initially around the late eighth to late ninth century and
was completed sometime in the tenth century. After the Cakrasamvara, several tantras, most of
which were more elaborate, were compiled in the tenth century, such as the Herukabhyudaya
(“Realization of Heruka,” probably the second oldest in the Samvara tradition), Abhidhanottara,
Caturyoginisamputa (“The Union of the Four Yoginis), Yoginisamcara (“Yoginis” Rotation”),
Vajradaka (“Vajradaka” or “Adamantine Hero”), and Varahyabhyudaya (“Realization of Varahi”).
The Samputodbhava (“Emergence from the Union”), which contains many elements of the
Samvara tradition, was completed around the late tenth century. After the early eleventh
century, when the Kalacakra-tantra (“Wheel of Time” Tantra) appeared, the latest tantras of
the Samvara cycle were compiled, such as the Dakarnava (its extant version), Samvarodaya
(“Emergence of the Supreme Bliss”), Varahikalpa (“Ritual of Varahi”), Yoginijala (“Web of
Yoginis”), and Jiianodaya (“Emergence of Gnosis”). Most (or all) of those latest tantras were
composed in Nepal. The Dakarnava and Samvarodaya most likely antedated the Varahikalpa,
Yoginijala, and [fianodaya. As Sanderson (1995; 2001; and 2009, etc.) pointed out, the Buddhist
Samvara tradition was strongly influenced by the Saiva tantras that belong to the Vidyapitha
tradition when it was created.

In the Buddhist Samvara tradition, the word samuvara exegetically has various meanings,
and most of them are derived from the two old etymologies of that term, namely (i) sam+vara
(“supreme bliss”) and (ii) sam-+/vr (“conceal” and so on). Whichever meaning it may have, the
word has been normally spelled as samuvara (or samvara: m is not an anusvara), most likely from
the beginning of the history of the Samvara tradition. Below are five evidences with regard to
the word samuvara:

(1) The sounds § and s are phonetically equivalent in east India and Nepal.

(2) In the available Sanskrit manuscripts of the Samvara literature, which were produced
in and after the early twelfth century, the word in question is spelled as samvara and
hardly ever as samvara.

(8) In his Cakrasamvaravivrti (around the tenth century), Bhavabhatta said that the word
samvara was conventionally used in the sense of Samvara or “supreme bliss” (Skt ed.
(Bang 2019), p. 160, 3.4.2; Skt ed. (Pandey 2002), p. 6, 1. 10-1. 11).

(4) In his Cakrasamvarapafijiki (possibly around the late ninth century), the oldest
commentary on the Cakrasamvara, Jayabhadra explained the meaning of the word
in question as follows: samvarah samvaranam gopanam ity arthah (“[the word] samvara
[of dakinijalasamvara] comes from the verb sam-+/vr, meaning ‘to guard (or conceal)’,”
Skt ed. (Sugiki 2001), 1.5). This is the only explanation of the word which Jayabhdara

explicitly gave, which suggests that the word in question was spelled exclusively as
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samvara and not Samvara in the version of the Cakrasamvara (namely an older version of

that tantra not extant) that Jayabhadra used.
(5) The composition of the tantra titled Sarvabuddhasamayogadakinijalasamvara (or -samvara)

antedates those of the tantras of the Samvara tradition, and its concept of
dakintjalasamvara (which is the last few words of its title) was incorporated into the
Samvara tantras as an important one. In his Jingang ding jing yuqie shibahui zhigui (%
M TEAS H i+ /\ & $§ 8%, sometime between 746 and 771 CE, (Giebel 1995: 108-109)),
Amoghavajra translated the title of that tantra Sarvabuddhasamayogadakinijalasamoara
(or -samuvara) as “— VIS G EH BRI~ (T 869, 286c9; Giebel 1995, pp. 179-180).
Here, the word in question was translated into Chinese as “38”” which is a translation
of -samvara, rather than -Samuvara.

The secret sign is a major topic in Saiva and Buddhist tantras in early medieval India
and Nepal. The tantras belonging to the Buddhist Samvara tradition contain more discourses
on secret signs than do other Buddhist traditions: they teach more than five hundred secret
signs. The Dakarnava 26-37, one of the most recent tantras in the Samvara tradition, teaches
the version of secret signs that is most extensive and organized.

Most important tantras of the various Buddhist traditions were already present when
the later tantras, such as the Kalacakra and Dakarnava, were composed. As with the Kalacakra,
the Dakarnava was developed as an encompassing scripture that presented an inclusive tantric
system into which various ideas and discourses from previous traditions were integrated and
reorganized (although it is possible to say that the Kalacakra’s system is more sophisticated
than that of the Dakdrnava). In (Sugiki 2022a), I clarified an aspect of the Dakarnava’s system’s
inclusiveness with a focus on its main mandala, namely the thirteenfold mandala of the
supreme deity Heruka. This monograph elucidates another aspect of its inclusiveness, focusing
on its teaching of secret signs.

This monograph comprises three parts and four appendices. Part 1 contains three
chapters. Chapter 1 provides a short analysis of the discourses of secret signs presented in the
Buddhist Samvara and other related traditions and elucidates the significance of that teaching
in the Dakarnava. Chapter 2 presents an outline of the contents of the Dakarnava 26-37 and
indicates important parallel passages found in other texts. A list of parallel passages between
the Abhidhanottara 3. 78c-88 and 38-45 and other texts is also provided. The Dakarnava 26-37
contains some other important topics, such as the etymology of some Buddhist terms (e.g.,
names of the Buddhist deities and doctrines assigned to them), the rotation (samcara) of yoginis,
and the yoga of death (utkrantiyoga). One of the distinctive characteristics of the Dakarnava
is that it includes many etymological teachings. Chapter 3 introduces the materials I used in
editing and analyzes the peculiarities of the language used in the Dakarnava 26-37. It explains
the editorial policy based on these linguistic peculiarities. I also explain the materials used in
editing the Abhidhanottara 3. 78c-88 and 38—45 and its editorial policy.

Part 2 provides the Sanskrit edition of the Dakarnava 26-37 and its English translation
with annotations. I have edited and presented the text of its Tibetan translation by Jayasena
and Dharma yon tan (mid-twelfth century) as supporting material. Part 3 presents the
Sanskrit edition of the Abhidhanottara 3 (vv. 78¢c-88) and 3845 and its English translation with
annotations as supporting material. The text of its Tibetan translation by Dipamkarasrijiiana
and Rin chen bzang po (the first half of the eleventh century) has also been edited and
provided.
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Appendix A presents an outline of the fivefold mandala of Heruka. Appendix B provides
an outline of the thirteenfold mandala of Heruka and the weapons that Heruka in this mandala
holds in his hands. Appendix C presents some principal mantras in the Dakarnava. Based on
these, Appendix D outlines the structure of the Dakarnava as a whole, namely the relationship
of its chapters with deities and their mantras. The above appendices from A to D are essential
to understanding the contents of the whole text of the Dakdrnava, including is Chapters 26
to 37. Without knowledge of them, it would be impossible to decipher this tantra, which is
written in a "barbarous" language.

Among those whose Sanskrit manuscript(s) are available, Sanskrit editions of the chapters
of the Hevajra (Snellgrove 1959), Vajradaka (Sugiki 2003), Siitakamelapaka (Wedemeyer 2007),
Cakrasamvara (Gray 2012), and Samputodbhava (Dharmachakra Translation Committee [2020]
2021) that teach secret signs have already been published. By this monograph (which provides
a Sanskrit edition of the chapters of the Abhidhanottara and Dakarnava), Sanskrit editions of
most chapters of the Buddhist texts that teach secret signs become available.

I will provide a critical edition and translation of some of the other chapters of the
Dakarnava in the near future.

Tsunehiko Sugiki
Author
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PART I
Introduction and Editorial Policy



1. Introduction: Secret Signs in the Buddhist Samvara
Literature!

1.1. On the Terms for “Secret Signs”

The main materials in this chapter are the tantras that Indo-Tibetan exegetical
traditions often classified as belonging to the Buddhist Samvara scriptural cycle,
such as the Cakrasamvara, Herukabhyudaya, Vajradaka, Abhidhanottara, Dakarnava, and
Samuvarodaya, and their commentaries and ritual manuals (the tentative chronology of
the major Samvara tantras are mentioned in the Preface to this monograph).? I
also deal with some related texts from other Buddhist traditions, such as the
Sarvakalpasamuccaya (around the late eighth century),® Catuspitha (around the
late ninth century),* Aryadeva’s Sitakamelapaka (around the late ninth century),’
Hevajra (late ninth or early tenth cen’rury),6 Samputodbhava (end of the tenth century),7

(Sugiki 2005) is a draft version of this chapter.
Here, I note some previous studies on the dates of compilations of the Samvara tantras. The
Cakrasamvara was compiled in around the late eighth century (Davidson 1981, pp. 7-8; Gray 2007,
pp. 11-14); the second half of its Chapter 50 and entire Chapter 51 are new parts of the Cakrasamvara
(Sugiki 2001, pp. 91-99; Sanderson 2009, pp. 159-60); the Cakrasamvara was compiled in around
the late ninth century (Sanderson 2009, pp. 158-65; Gray 2012, pp. 3-19); and the new parts were
incorporated sometime in the tenth century at the latest (Sugiki 2022a, p. 5). The Herukabhyudaya,
Abhidhanottara, Caturyoginisamputa, Yoginisamcara, Vajradaka, and Varahyabhyudaya were composed in
the tenth century, before they were translated into Tibetan in the eleventh century at the latest (Sugiki
2007, pp. 1-17 and 19; Sanderson 2009, p. 158). Sanderson says that the Herukabhyudaya is earlier
than the Cakrasamvara (Sanderson 2009, pp. 213-14). The Dakirnava was completed in around the
early twelfth century after the Kalacakra and was studied and practiced mostly in Nepal (Sugiki 2022a,
pp- 9-20). The composition of the Samvarodaya postdates the Kalacakra, and the place of composition is
Nepal (Isaacson and Sferra 2015b, p. 315). The Varahikalpa and Yoginijala were compiled in Nepal after
the Dakarnava and Samvarodaya (Sugiki 2022b, p. 12). The Jiianodaya is also one of the latest tantras
(Sugiki 2007, pp. 17-18); it was composed in Nepal (Isaacson and Sferra 2015b, p. 316).
For the date of compilation of the Sarvakalpasamuccaya, see (Szént6 and Griffiths 2015, p. 368) and
(Sugiki 2022b, p. 7).
4 For the date of composition of the Catuspitha, see (Szant6 2012a, pp. 35-54) and (Szant6 2015a, p. 320).
An outline of the secret signs in the Catuspitha is given in (Szént6 2012a, pp. 364-66).
5 For the date of Aryadeva, see (Isaacson and Sferra 2015b, p. 308).
For the date of composition of the Hevajra, see (Davidson 2004, p. 41).
7" For the date of composition of the Samputodbhava, see (Sugiki 2007, pp. 15-17 and 19), (Szant6 2012a,
pp- 50-51), (Szant6 2016, pp. 402-3), and (Dharmachakra Translation Committee [2020] 2021).



Mahamudratilaka(mid- to late eleventh century),® and some Saiva sources.” Although
the exegetes often classified them as belonging to the Hevajra scriptural cycle, the
Samputodbhava and Mahamudratilaka contain many discourses that were derived from
the Samvara literature such as those of secret signs.

The Cakrasamuvara is the earliest tantra in the Samvara literature. Many secret
signs present in other tantras of the Samvara tradition are derived in some form
from the secret signs taught in the Cakrasamuvara. In his series of studies on the
textual relations between the Saiva and Buddhist tantras, Sanderson argued that
nearly a third of the contents of the Cakrasamvara, including the chapters on secret
signs (Chapters 15-24), could be seen to be similar or related (if not precisely
parallel) to tantras of the Saiva Vidyapitha tradition, namely the Brahmayamala,
Jayadrathayamala, Tantrasadbhava, Nisisamcara, and Sidhayogesvarimata (Sanderson
2001, pp. 41-47; 2009, pp. 187-221; etc.). The correspondences of the chapters on
secret signs of the Cakrasamovara and those in the Saiva tantras according to Sanderson
(2001, pp. 42-43) are as follows: Chapters 15-17 of the Cakrasamvara are similar to the
Samaydcaracestavidhana chapter of the Yoginisamcara section of the third Satka of the
Jayadrathayamala (vv. 116-148); Chapter 18 of the Cakrasamuvara is related to Chapter
16 (Yoginilaksanadhikara) of the Tantrasadbhava'®; Chapter 19 of the Cakrasamvara is
similar to Chapter 29 (unnamed) of the Siddhayogesvarimata (vv. 23c-52)!1; and there
are no precise parallels of Chapters 20-24 of the Cakrasamuvara, but related passages
can be found in the Tantrasadbhava and the Brahmayamala (Sanderson did not note

8 For the date of composition of the Mahamudratilaka, see (Szant6 2015b, p. 10). Chapters 13, 14, 15,
and 23 of the Mahamudratilaka, which focus on secret signs, contain many passages that resemble
those found in the Hevajra and the tantras that belong to the Samvara tradition. A comment must
be made on the parallel passages in the Mahamudratilaka. The only available Sanskrit manuscript
of the Mahamudratilaka (Staatsbibliothek zu Berlin no. Hs or 8711) is a recent paper manuscript,
copied in the nineteenth century (NS 947). It is readable. However, as Szant6 pointed out (“When
compared to the Tibetan translation, it is very clear that we are dealing with at least two recensions
of the Mahamudratilaka.”: Szant6 2015b, p. 4), the difference between this Sanskrit manuscript and
the Tibetan translation of the Mahamudratilaka is not small. Surprisingly, the parallel passages can be
found mostly in its Tibetan translation, and not in its Sanskrit version copied in nineteenth century.
There is a possibility that the version of the Mahamudratilaka used for the Tibetan translation was more
widely used than the version preserved in the Sanskrit manuscript available.

For the Saiva sources, T used Torzsok’s Siddhayogesvarimata (Torzsok 1999), Hatley’s Bralmayamala
(Hatley 2007), etc. T relied on the analyses of the secret signs in the Saiva Vidyapitha tantras in (Térzsok
1999), (Sanderson 2001), and (Hatley 2016).

This corresponds to Dyczkowski’s provisional edition of Chapter 16 of the Tantrasadbhava on line in
2006 (Skt ed. 16.1-371), which is currently unavailable. The E-text in question was once uploaded on:
Muktabodha Indological Research Institute Digital Library. It was published there (became available
on line) in 2005, and I used the version revised in 2006.

This corresponds to Torzsok’s edition of Chapter 22 of the Siddhayogesvarimata (Skt ed. (Torzsok
1999), 29.22-51). See also Section 1.8 of this chapter of this monograph, where I compare the similar
discourses on the festures of yoginis in the Siddhayogesvarimata, Cakrasamvara, Abhidhanottara, and
Mahamudratilaka.

10

11



their chapter and verse numbers).!? In addition to these, Bang points out that the
secret signs taught in Cakrasamuvara (Skt ed., Gray 2012) 20.2cd, 20.3ab, 20.3cd, 20.9¢d,
and 24.2.1 resemble those in the Tantrasadbhava (Skt ed., Bang 2018) 18.6cd, 18.8ab,
18.7cd, 18.7ab, and 18.7ab, respectively (Bang 2018, pp. 81, 442, and footnotes of
those verses.).

In this monograph, I use the concept “secret sign(s)” as an analytical tool to
systematically understand the forms and functions of certain ideas and practices
mentioned below. I have coined the analytical concept based on the terms inherent
in the Buddhist tantras, which indicate all or a part of those ideas and practices.
The most important among those terms are (1) choma (cchoma, cchommaka, and
equivalent,'® “secret code”), used in the form of compounds such as kayachoma
and vikchoma in some texts; (2) mudrd (“seal” and “gesture”), sometimes forming
compounds with other words such as hastamudra and angamudra; (3) samketa
(“agreement,” “convention,” and “sign”), often used in compounds such as
mudrasamketa (“what is agreed-upon as a gesture” or “gesture sign”);!* and (4) laksana
(“feature”), always appearing in forms with the words yogini, dakini, or diit7 such as
yoginilaksana (“yogini’s feature”).

The terms mudra, samketa, and laksana are Sanskrit. The term choma is a
Middle Indic word which, according to Sheth’s Paia-sadda-mahannavo, derives from

” o

a7

chadman (from the verb chad), which means “covering,
”15 in other words, keeping something a secret from others. The secret signs
are used as a communication tool between a male practitioner (“yogin”) and a female
partner (yogini, dakini, diit, mudrd, and so on; hereafter “yogini”). The communication
between a yogini and yogin must be kept secret from outsiders: Therefore, they use
the secret signs that have been agreed upon in their tradition and that can only be
learned by those initiated into that tradition.

veiling,” “disguising,” and
“deceit;

12 In this article (Sanderson 2001, pp- 42—44), Sanderson further provides a list of parallels of

Chapters 26-29, 41, and 49 of the Cakrasanvara with some chapters of the Saiva Brahmayamala,
Jayadrathayamala, and Tantrasadbhava. He also gives a list of parallels of Chapters 15-24 and 26-27
of the Cakrasamuvara with chapters of other Buddhist tantras, namely the Hevajra, the Abhidhanottara,
Vajradaka, Samputodbhava, and Mahamudratilaka.

This word is chummaka or chummaki in the Kashmiri recension of the Saiva tantra Svacchanda (Skt ed.
(Dvivedi 1985), 15.1¢c; Hatley 2007, p. 151). Except for mamsam ca balivardhanam (Skt ed. (Dvivedi
1985), 15.4b), which means “[The code word] balavardhana [signifies] ‘flesh’” and which is similar to
the Buddhist code word bala meaning “flesh” (Hevajra, Skt ed. (Snellgrove 1959), 11.3.56a, etc.), the
Svacchanda does not contain a significant parallel teaching of secret signs.

I'would like to thank one of the reviewers of this monograph who suggested the importance of the
term samketa in considering the tantric secret signs. Formerly, I had thought that term to be both a
technical and general word, meaning “what is agreed-upon”, for it was often used in compounds with
other words that represented some forms of secret signs, particularly with the word mudra. There are
cases in which the term samketa is used alone and is most likely equivalent to the other words (choma
and mudra in certain contexts) that mean “secret sign”.

15 See PH (Sheth [1963] 1986).
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The secret signs have multiple functions. The most common function of the
secret signs that the tantras and related texts indicate is that they allow a yogini
and yogin to identify each other as members of the same lineage (kula) or tradition
and exclude outsiders.!® Another function that the texts often describe is that, by
the secret signs, the yogin can attain accomplishment (sidhyati or equivalent).!”
Generally, this does not mean that the yogin can attain siddhi or accomplishment
only by performing the secret signs. The performance of secret signs is an entrance:
By using them, a yogin can communicate with a yogini. Together, they can perform
tantric practices, which helps him achieving things, such as supernatural powers.
Aryadeva’s Sittakamelapaka defines the secret signs as a practice that belongs to the
level of “being with linguistic proliferation” or phenomenal plurality (prapaficata),
which is effective in attaining the state of vajra-holder (vajradhara).'®

In the Cakrasamvara and Abhidhanottara, in essence, the word choma means
gestures and jargon that deliver specific messages such as “eating” and “I go,”"’
and the word mudra is used for gestures that are exchanged between a yogin and
yogini and that do not deliver specific messages.?’ The key difference between choma
and mudra lies in whether it is designed to deliver a specific message. However,
such usage and distinction of the words choma and mudra are not always the case
in the other tantras, not even in the Cakrasamvara and Abhidhanottara themselves.?!
The words choma and mudra are interchangeable (or their distinction is not strict) in

16 For example, the Cakrasamuvara (Skt ed., 20.1): athanyatamam vaksye vamahastam tu cchomakam / yena

vijiiayate samyag bhrata ca bhagini tatha // (“Now, I shall explain another, the secret sign of the left hand,

by which the brother as well as the sister is correctly recognized.”). See also the Saiva Brahmayamala

(Skt ed. (Hatley 2007), 55.101): §rnu devi pravaksyami cchomakanam tu laksanam / yena vijiiayate bhrata

bhagini va mahesvart // (“Listen! O you goddess! I shall explain the characteristics of the secret signs,

by which the brother or the sister is recognized. O you the great mistress!”)

For example, the Cakrasamvara (Skt ed., 15.1cd): cchomakan yo janati tattvena sa sidhyati na samsayah

(“One who knows the secret signs is accomplished, no doubt.”).

Chapter 9 of the Siitakamelapaka explains the outline of the three levels of Tantric practices (Skt ed.

(Wedemeyer 2007), pp. 465, 1. 15-p. 466, 1. 3), and mentions the performance of the secret signs

as an element that constitutes the practice with linguistic proliferation (Skt ed., p. 474, L. 1-p. 477,

L. 6). The three levels of Tantric practices are beings (i) with linguistic proliferation (praparicata), (ii)

without linguistic proliferation (nispraparicata), and (iii) completely without linguistic proliferation

(atyantanisprapaficata). All practices belonging to these levels are considered effective in attaining the

great state of vajra-holder (mahavajradharapada).

19 Chapters 15 and 24.1-2 (2.14) of the Cakrasamvara and Chapters 38 and 45.10-11 of the Abhidhanottara
teach jargon that deliver specific messages. Chapter 20 of the Cakrasamvara and Chapter 42 of the
Abhidhanottara explain gestures that deliver specific messages. These practices are called chomaka (and
equivalent) in the chapters of both tantras.

20 Chapters 21 and 22 of the Cakrasamuvara and Chapters 43 and 44 of the Abhidhanottara teach forms of

angamudrd, which are practices of exchanging gestures that do not deliver specific messages.

In Chapter 20 of the Cakrasamvara, the gestures that deliver specific messages are called both

vamahastam chomakam (“left-hand chomaka”, 20.1) and hastamudra (“hand-mudra”, chapter title). In the

Cakrasamuvara (Skt ed. (Gray 2012), 31.5¢c-14) and Abhidhanottara (Skt ed., 3.78¢-87b), choma or chommaka

is most likely used to indicate the deities visualized on the left hand of a yogin (i.e., hastacchoma or

hastapiija), which is discussed in detail below.
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certain discourses.?? Choma and mudra indicate things other than gestures and forms
of jargon in some of the discourses examined below.

Both in the Cakrasamvara and Abhidhanottara, the following sentence appears
at the end of their successive chapters on secret signs (i.e.,, Chapters 15-24 of
the Cakrasamvara and Chapters 38-45 of the Abhidhanottara): “[These] are the
characteristics of the four groups, [namely] (1) gestures (mudra), (2) response gestures
(pratimudra), (3) secret codes (guhyacchomaka), and (4) heroes’ wives (virabharya).”?®
This is the classification of secret signs that the Cakrasamvara and Abhidhanottara
themselves state. From an examination of the contents of their successive chapters on
secret signs, it is most likely that (1) “gestures” indicate those that a yogini shows and
that do not deliver a specific message; (2) “response-gestures” are those that a yogin
shows in response to a yogini’s gestures and that do not deliver any specific message;
(3) “secret codes” mean forms of jargon and gestures with specific messages; and
(4) “heroes’ wives” indicate features of yoginis such as their physical features, lineage
marks, and so on. However, this classification does not cover all forms of secret signs
found in the tantras of the Samvara tradition.

In this chapter, I extract some basic types of secret signs in the Samvara tradition,
examine the basic ways of practicing them, and elucidate the peculiarities and
historical significance of the discourses of secret signs included in the Dakarnava.
Over five hundred secret signs are taught in the texts of the Samvara tradition. This
suggests that the secret sign is one of the most important topics in the Samvara
literature. There are many points to discuss on the secret signs. Various perspectives
can be applied while studying them. Some may expect this chapter to provide a
comparative study of the entire discourses of secret signs of Saiva Vidyapitha and
Buddhist Samvara traditions. Some may hope this chapter to clarify the historical
yogini-worship that existed behind the development of the doctrine of secret signs
in Buddhism.?* Some may wish a comprehensive study of the ganacakra (“the circle
of the assembly”) or tantric assembly rituals in early medieval Buddhism in which
secret signs were used.”> However, it is impossible to accomplish all of this in this
chapter, and it is beyond my ability to do so in the first place. As the main subject of

22 For example, the Hevajra (Skt ed. (Snellgrove 1959), 1.7.1-7) teaches a practice of exchanging gestures

that do not deliver specific messages and calls it “choma.” The Vajradaka (Skt ed. (Sugiki 2003), 22.1-25)
teaches gestures that deliver specific messages and calls them “mudravakya” and “vakyamudrasamketa.”
The Samputodbhava calls all or some of the jargon in Skt ed. (Dharmachakra Translation Committee
[2020] 2021), 7.1.1-7.1.18 “vagmudra” (7.1.1b). The Samvarodaya (Skt ed. (Tsuda 1974), 9.1-7) explains
the chomaka by use of the left hand, which is, for the most part, a practice of exchanging gestures that
do not deliver specific messages.

mudrapratimudraguhyacchommakavirabharyacaturvarganam laksanam (Cakrasamvara, Skt ed. (Gray 2012),
24.2.14, and Abhidhanottara, Skt ed., 45.11).

(Hatley 2007, pp. 31-189) is an analysis of the historical yogini-woship that may have existed behind
the development of the doctrine on yoginis in Saivism.

(Shizuka 2007) is a comprehensive study of the ganacakra rituals in Buddhism.
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this monograph is the system of secret signs of the Dakdrnava, I focus on clarifying
what the Dakarnava’s system is, and, for this sake, drawing an outline of the entire
system of secret signs in the Samvara literature (i.e., extracting the basic types and
ways of practice). The basic types and ways of practice that I extracted will also be of
some use for analyzing the secret signs of the Saiva tantras in an organized manner.
However, this is not the purpose of this monograph.

1.2. Basic Types of Secret Signs and Ways of Practicing Them

It is possible to roughly classify the secret signs in the Samvara tradition into
five types based on their differing forms, as seen in the outline below. Dividing the
types this way seems most faithful to the texts of the Samvara tradition.

(1) Gesture signs:

A yogini and yogin communicate with each other through gestures. They show
particular parts of their bodies or things that exist around them by indicating them
with their hands. Alternatively, they symbolically demonstrate particular objects
with their hands and other limbs.

(2) Jargon signs:

A yogini and yogin communicate with each other by uttering jargon (code
language).

(8) Features of yoginis:

Yoginis have the physical features, mental dispositions, marks of their lineages,
and other features characteristic of their respective classes, among other things.

(4) Hand sign or worship:

This type of secret sign is called the “hand sign” (hastacchoma or “deities on
the hand”) in the Cakrasamovara®® and “hand worship” (hastapiija) in many texts
composed after it. As discussed later, the Abhidhanottara uses the terms chommaka (Skt
ed., 3.78c) and chommayed (Skt ed., 3.86¢c) and the Dakarnava uses the terms mudra (Skt
ed., 37.1d), choma (Skt. 37.3a), and chomayet (Skt ed., 37.8¢) to indicate this practice.
This is a meditation of visualizing female and male deities on one’s left hand and is
intended to purify or sacralize it. When it designates this practice, the term choma
indicates the deities a yogin visualizes on his left hand.

26 The term hastacchoma appears in the title of Chapter 31 of the Cakrasamovara, where this is the main topic.



(5) Things that must be kept secret:

The term choma and its equivalents, which have the meaning of “covering” or
“veiling,” are used to indicate various things that must be kept secret, such as the
fivefold nectar (paficamrta, which generally indicates the five impure things, namely
semen, blood, excrement, urine, and human flesh).?” The Dakarnava also designates
through chommaka and mudra the Buddhist concepts that express the truth, such
as sahaja (“the innate”), and the psychophysiological elements that constitute the
subtle-body system,?® such as an inner fire called Candali and inner channels (nadi)
in the body. The Dakarnava attaches great importance to this aspect of secret signs.

Types (1), (2), and (3) are the means for a yogini and yogin to recognize and
communicate with each other in a secret manner. Originally, and in many Buddhist
discourses on secret signs, the terms choma and mudra are used to indicate those
that fall into types (1) and (2). The general term that designates type (3) is laksana.?’
However, the usage of the terms choma and mudra was expanded, and they also came
to mean types (4) and (5), which are not themselves immediate tools for a yogini and
yogin to recognize and communicate with each other. Types (4) and (5), as well as the
other types, are definitely important in understanding the system of secret signs in
the Dakarnava. From these five basic types, the eight ways of practicing secret signs
can be drawn, as follows:

(1) Gestures that are exchanged (from type 1);

(2) Gestures that deliver specific messages (from type 1);

(3) Jargon that delivers specific messages (from type 2);

(4) Jargon that is exchanged (from type 2).

(5) Exchanging gestures and jargon (from types 1 and 2);

(6) Recognizing the features of yoginis (from type 3; some practices contain types
1 and 3);

(7) Hand sign or worship (from type 4);

(8) Contemplating what is kept secret (from type 5).

27 For examples of the word choma that clearly designate the fivefold nectar, see Jayabhadra’s
Cakrasamvarapafijika (Skt ed., 31.5: cchommakah paficeti vinmitradayah pafica, “The five cchommakas
mean the five [impure things] such as excrement and urine.”) and Bhavabhatta’s Cakrasamvaraviorti
(Skt ed. (Pandey 2002), vol. 2, p. 517, 1. 24-25: paficamrtam api chommakabhidhanam iti jiieyam, “The
fivefold nectar should also be known as being called chommaka.”).
The texts of the Samvara tradition rarely use the term “subtle body” (sitksmasarira). The expression
“yoga of the subtle” (sitksmayoga) is often used to indicate certain forms of the yoga centered on the
inner fire and channels in the body, but it is not always used. I use the term “subtle body” for the sake
of convenience because there is no term that inherently encompasses all forms of the yoga centered on
the inner fire and channels.
2 In Chapter 73, titled “Section of the Secret Signs” (chommadhikara), the Saiva Brahmayamala (Skt ed.
(Hatley 2007), 73.40-77) expounds the features of yoginis. Here, the word chomma appears to be used
to designate the features of yoginis.
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These are examined in Sections 1.3-1.10 in order, through which I clarify the
peculiarities and historical significance of the discourses on secret signs of the
Dakarnava.

1.3. Way (1): Gestures That Are Exchanged

Exchange is the basic principle of this form of gestural performance. A yogini
shows an agreed-upon gesture to a yogin. The yogin responds by showing another
gesture that is also agreed upon in their tradition. For example, “He (a yogin) should
indicate [his] head to the woman (yogini) who touches the top of [her] head” .30 In
this secret communication, touching the top of the head is the yogini’s gesture, and
showing the head is the yogin’s response gesture. “He should indicate the sky to
the [woman] who indicates the ground.”31 In this communication, indicating the
ground and sky with the hand is the yogini’s gesture and yogin’s response gesture,
respectively. The general Sanskrit terms for the yogini’s gesture and yogin’s response
gesture are mudrd and pratimudra, respectively.

The Sarvakalpasamuccaya (Chapter 22, D 367, 210r6—v3) is one of the earliest
Buddhist tantras that explicitly teaches secret signs in the form of gesture exchange.
However, the secret signs or gestures included in the Sarvakalpasamuccaya are not
very similar to those taught in the Samvara tantras, although they use some words
in common.

The Cakrasamvara (Skt ed. (Gray 2012), 21.1b-9) teaches seventeen pairs of
gestures and response gestures. The significance of the number seventeen is not
clear. The Abhidhanottara (Skt ed., 43.1b-9) also preaches the same seventeen pairs of
gestures and response gestures, whereas the Vajradaka (Skt ed. (Sugiki 2003), 7.1b-7b),
Samputodbhava (Skt ed. (Dharmachakra Translation Committee [2020] 2021), 4.4.1b-8),
and Mahamudratilaka (14.1c=13)?? include similar discourses with minor differences.
These gestures are called hastamudra (“hand gesture”) in the Vajradaka and angamudra
(“the gesture by [use of] the body parts,” hereafter “body-part gesture”) in the other
tantras mentioned here. The tantras teach several other pairs of gestures and response
ges’cures.‘o’3

30 Cakrasamvara, Skt ed. (Gray 2012), 21.1cd: ya spréate Sikham nari $iras tasyah pradarsayet.

81 Cakrasamvara, Skt ed. (Gray 2012), 21.8cd: bhiimim pradarsayed ya tu akasam tasyah pradaréayet.

32 The Mahamudratilaka 14.1c-13 (D 420, 77r2—v1; Skt ms., 26r1-v2), a discourse of the twenty-five pairs
of the body-part gestures (yan lag phyag rgya; angamudrd), is a mixture of the two discourses derived
from (1) the Hevajra (Skt ed. (Snellgrove 1959), 1.7.2-6), Cakrasamvara (Skt ed. (Gray 2012), 22.2-8),
Abhidhanottara (Skt ed., 44.2-8), and Samputodbhava (Skt ed. (Dharmachakra Translation Committee
[2020] 2021), 4.4.9) and (2) the Cakrasamvara (Skt ed. (Gray 2012), 21.1b-9) and so on that we are
discussing herein, respectively.

3 For example, the Cakrasamvara (Skt ed. (Gray 2012), 22.5-8) and Abhidhanottara (Skt ed., 44.5-8) also
teach another eight pairs of gestures and response gestures. (However, nine pairs of gestures and
response gestures are taught in the Tibetan translation and the version of the text of the Abhidhanottara
44.5-8 that Stiramgavajra used in his Abhidhanottaravrtti, a commentary on the Abhidhanottara.) A



The only information conveyed by these gestures is that the yogini and yogin
can show them intentionally and have knowledge of them that only the members of
the tradition do. Therefore, the basic function of this form of gesture performance
is to show oneself and recognize the other as members who belong to the same
tradition. As the Hevajra and other tantras say, a yogin and yogini normally exchange
these gestures when they first meet each other for the sake of joining a tantric feast
ritual (ganacakra, “circle of the assembly”), or to perform any practice that enables
attainment of the meditative state of nonduality through a sexual relationship at a
holy site.3* This is important because holy sites are places where many practitioners
of various traditions gather. Discerning other members of the same tradition
is crucial.

In his Abhidhanottaravrtti (D 1414, 206r4-15), a commentary on the Abhidhanottara,
Stramgavajra interprets the nine pairs of gestures and response gestures in the
Abhidhanottara (Skt ed., 44.5-8) as follows: The yoginis who show the nine gestures
are equivalent to Vajravarahi and the twenty-four yoginis who reside in the fivefold
mandala of Heruka of the Samvara tradition (see Appendix A for details of this
mandala). Vajravarahi is the chief yogini located at the center of the fivefold mandala.
The twenty-four yoginis are situated in the Mind, Speech, and Body Circles that
constitute another part of the fivefold mandala. The first gesture (showing the middle
finger) is perfomed by Vajravarahi. The other eight gestures are performed first by
the eight yoginis in the Mind Circle, then by the eight yoginis in the Speech Circle,
and finally by the eight yoginis in the Body Circle. Through answering to their
gestures by his response gestures, the yogin can recognize them as the yoginis of the
Samvara tradition. As will continue to be clarified below, associating the practice
of secret signs with the structure of a particular mandala is not explicitly taught in
the tantras (scriptures) before the Dakarnava, but in their commentaries, and this
association becomes an important element in the Dakarnava.

1.4. Way (2): Gestures That Deliver Specific Messages

The Hevajra states, “If [yoginis] show a garland in the hand, they mean ‘let us
meet at that place’”.3® By the gesture of showing a garland in her hand, the yogini
can silently deliver her message of invitation to the yogin. Delivering a specific
message is the basic principle of this form of gesture performance. It is characterized
by the combination of a gesture with a particular message, and exchanging gestures
is not required. Using these gestures, which deliver specific messages, a yogini and
yogin can create particular flows of and contexts for communication.

similar list of gestures with some differences is found in the Samuvarodaya (Skt ed. (Tsuda 1974), 9.3-6)
and Hevajra (Skt ed. (Snellgrove 1959), 1.7.3-8).

3 Hevajra, Skt ed. (Snellgrove 1959), 1.7.1-22.

%5 Hevajra, Skt ed. (Snellgrove 1959), 1.7.8cd: yadi malahastam darsayanti tatra militavyam iti kathayanti.
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The Stitakamelapaka teaches this form of gesture performance with specific
messages and calls it kayacchoma (“code by [use of] the body”).36 Among the tantras
belonging to the Samvara cycle, the Cakrasamuvara (Skt ed. (Gray 2012), 20.2-7b and
9¢-13), Abhidhanottara (Skt ed., 42.2-7 and 10-14b), and Vajradika (Skt ed., 8.1-6)
contain discourses that deal with this form of gesture performance.?” For example,
a yogini’s gesture of slapping her belly delivers the message, “We are hungry”.38
The yogini’s gesture of showing her forehead delivers the message, “I came from the
sky.”® This form of gesture performance with specific messages is called chomaka
(and equivalent, “secret code”) in those tantras, and in the Cakrasamvara (Skt ed.
(Gray 2012), the title of Chapter 20), it is also called hastamudra (“hand gesture”). In
his Abhidhanottaravrtti (D 1414, 205v1-v3), SGramgavajra associates the twenty-four
gesture practices of Abhidhanottara 42.2-14b* with the twenty-four pairs of heroes
and yoginis who reside in the Mind, Speech, and Body Circles of the fivefold mandala
of Heruka (Appendix A).

1.5. Way (3): Jargon That Delivers Specific Messages

It is possible to divide the jargon signs into two groups according to their
differing forms, namely “code words” (vikcchomi and equivalent) and “code
syllables” (aksaracchoma and equivalent). However, this distinction is less important
for our purpose. The classification into jargon that (i) is exchanged and (ii) delivers
specific messages is more important. Here, I discuss the jargon that falls into the
latter category. The Hevajra calls the jargon that delivers specific messages “twilight

36 Satakamelapaka, Skt ed. (Wedemeyer 2007), p. 476, 1. 8.

37 The Cakrasamovara teaches 20 gestures. The Abhidhanottara teach 20 (Sanskrit manuscripts) or 21
(Tibetan translation) gestures, and they are almost the same as the 20 gestures in the Cakrasamvara.
The Vajradaka does not contain 8 of the 20 gestures of the Cakrasamuvara.

38 Cakrasamvara, Skt ed. (Gray 2012), 20.3ab = Abhidhanottara, Skt ed., 42.3ab: udaram tadayed ya tu

bubhuksita vayam ity uktam bhavati (“If [a yogini] slaps the belly, it means “We are hungry.””). Vajradaka,

Skt ed. (Sugiki 2003), 8.2ab: udaram tadayed yas tu bubhuksitam ity uktam bhavati (“If [a yogin] slaps the

belly, it means ‘I am hungry.””).

Cakrasamuvara, Skt ed. (Gray 2012), 20.3cd: lalatam darsayed ya tu akasad agatam ity uktam bhavati (“If [a

yogini] shows the forehead, it means ‘I came from the sky.””). The Abhidhanottara, Skt ed., 42.3cd, is

almost identical to that.

For Stramgavajra, the Abhidhanottara 42.2-7 and 10-14b teaches twenty gestures with specific

messages. The Abhidhanottara 42.8-9 preaches four pairs of gestures and response gestures. Therefore,

twenty-four gesture performances are taught in the Abhidhanottara 42.2-14b.
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4

language” (sandhyabhasa).*! Generally, the Samvara tantras call them “verbal signs’
(vakcchoma, vakyacchoma, and equivalent), as does the Siitakamelapaka (vakcchoma).*?

A major list of jargon that delivers specific messages can be found in the
Cakrasamvara (26 items: Skt ed., 15.2-8ab), Abhidhanottara (42 items: Skt ed., 38.2),
and Samputodbhava (25 and another 50 items: Skt ed., 7.1.13 and 4.1.9, respectively).*3
For example, di is jargon or a code syllable that means “man”. Therefore, when a
yogini or yogin utters da, they can deliver the message, “man”. The items d7, pu, su,
md, and yo deliver the messages “woman,” “ eating,” “mother,” and

a i

paralyzing,
“wife,” respectively.

Another major list of items of jargon that deliver specific messages are present
in the Cakrasamuvara (66 items: Skt ed., 24.2.1-13), Abhidhanottara (67 or 68 items: Skt
ed., 45.10), Herukabhyudaya (74 items: D 374, Chapter 25, 18v5-1917), Vajradaka (61
items: Skt ed., 8.7), Samputodbhava (67 and 64 items: Skt ed., 4.1.11 and 7.1.16¢-18,
respectively), and Dakarnava (64 items: Skt ed., 33.2c-14b).** Further, 7 of the 95 items
that the Mahamudratilaka (13.7d-8a, 9d-10, and 16¢ from the whole 13th chapter)

41 Hevajra (Skt ed. (Snellgrove 1959), 11.3.1b), Mahamudratilaka (the title of Chapter 13, Skt ms., 26r1 and
gsang ba’i skad D 420, 77r1), etc. Here, I must eliminate any possible confusion and misunderstanding
that the readers may have. The term sandhyabhasa (“twilight language”) may remind some of similar
terms found in the Buddhist Mahayana texts, such as the samdhabhasya in the Saddharmapundarikasiitra
and samdhyavacana in the Bodhisattvabhiimi. However, they must be distinguished because they are
different systems, although there is a possibility that the term samdhyabhasa itself (and not its contents)
in the tantras is superficially derived from those in the Mahayana texts. The samdhyabhasa in the
Hevajra and other tantras ultimately means verbal codes, ciphers, or passwords by means of which
a yogini and yogin communicate with each other, while the samdhabhasya and equivalents in the
Mahayana scriptures generally refer to a way of the Buddha'’s skillful preaching. Next, by the term
“twilight language”, some may expect me to present an analysis of tantric symbolism and meditation
as Bucknell and Stuart-Fox did in their monograph titled The Twilight Languages: Explorations in
Buddhist Meditation and Symbolism (Bucknell and Stuart-Fox 1986). However, I will not perform such an
analysis because this approach is inadequate. Bucknell and Stuart-Fox’s monograph is not an analysis
focusing on the actual “twilight language”, as Jackson criticized: “... they use the term ‘twilight
language” quite imprecisely. If we grant for the sake of argument that this is an adequate translation for
samdha-bhasa, it nevertheless remains the case that the authors seem to take the term as synonymous
with ‘tantric symbolism.” ...” (Jackson 1988, p. 128). The “twilight language” and equivalent terms,
which I collectively call “jargon” in this monograph, means a code language essentially used as a
communication tool and not a tantric symbolic system in general.

42 The Siitakamelapaka, Skt ed. (Wedemeyer 2007), p. 476, 1. 1.

43 The 26 items in the Cakrasamovara are mostly identical to 26 of the 41 items in the Abhidhanottara

and 25 items and the first 26 of the 50 items in the Samputodbhava. The remaining 24 items in the

Samputodbhava are the initial letters of the 24 holy sites (such as Pulliramalaya or Parnagiri, Jalandhara,

and Odyana). In the Sanskrit edition of the Samputodbhava, what I indicate by “the remaining 24”

items are pra / ja, o, a, go, rd, de, ma, ka, tri, ko, ka, la, ka, hi, mre(?), $ri, sau, su / na, si, ma, ku / (in the

edition, a question mark is attached to mre). They are most likely corruptions of pu (or pi), ja, o, a, go,
rd, de, ma, ka, o, tri, ko, ka, la, ka, hi, pre, gr, sau, su, na, si, ma, and ku, which are the initial letters of the
names of the 24 holy sites in the Samvara tradition.

Although there are some differences, those lists of jargon in the Abhidhanottara, Herukabhidhana,

Vajradaka, Samputodbhava, and Dakarnava can be considered to have been derived from the list in the

Cakrasamvara. As for the list of jargon in the Dakarnava and its translation, see Part 2 (Sanskrit text

and translation of 33.2c-14b) in this monograph. For the Samputodbhava, passage 4.1.11 presents only

67 items and does not teach their meanings. Passage 7.1.16-18 (64 items) presents almost the same
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teaches are most likely derived from that list.*> For example, the jargon or code word

potangt (and equivalents potanga, potanga, potanigi, and potangi) is a greeting. When a
yogin utters potang, its message of greeting is delivered to the yogini in his presence.
PotangT can be used as a response to the greeting.*® The jargon gamu delivers the
message “I shall go” whereas lumba shares the message “I shall come”.

Just as the gestures deliver specific messages, this form of jargon performance is
characterized by a combination of jargon with a specific message or meaning. What
is the major difference between how the gestures and jargon each deliver specific
messages? Many messages delivered by the gestures indicate particular actions
or conditions (such as “I am hungry,” “I came from the sky,” and “I shall eat”).
However, many messages delivered by the jargon are single nouns (such as “hero,”
“arm,” and “bell”). I interpret this difference as follows: Gestures are performative.
They are actions performed with the hands or other limbs of the body. Thus, many
gestures deliver messages whose contents are actions. The jargon comprises words
and letters rather than actions, meaning that they convey single nouns as messages.
Based on this, it may be assumed that the gestures, which normally deliver action
messages, and the jargon, which mainly deliver single-noun messages, would have
supplemented each other and diversified the secret communications among members
of a given tradition, to a certain degree.

1.6. Way (4): Jargon That Is Exchanged

This form of jargon performance is characterized by the combination of a jargon
with another jargon that is uttered in response. Perhaps the most typical example
of exchanging jargon, which appears in both Saiva and Buddhist tantras, is that
of greeting, that is, uttering the word potariga and equivalents as a greeting, and
responding with the same word. (As discussed in Section 1.5, the word potariga can
be classified as belonging to the jargon that delivers a specific message. It has two
aspects.) It may be that only the Dakarnava teaches a number of exchanged jargon
that forms groups, that is, three groups of thirty-six pairs of jargon and response

jargon and its meanings. The number of jargon differs in the former and latter passages, which is

probably transmissional.
4 Mahamudratilaka, 13.7d-8a, 9d-10, and 16¢ (D 420, 7616, 7617, and 76v3; Skt ms., 24v2-v3, 24v4, and
25r3). Another 14 items in Chapter 13 of the Mahamudratilaka (13.2c-5: D 420, 76r4-76r5; Skt ms.,
24r3-v1) are derived from those found in the Hevajra (Skt ed. (Snellgrove 1959), 11.3.56-60b).
Cakrasamvara, Skt ed. (Gray 2012), 24.2.1: potangy abhivadanam / pratipotangT pratyabhivadanam /
(“PotangT is a respectful greeting. Response potangT is a respectful greeting in return.”). According to
the Brahmayamala (Skt ed. (Hatley 2007), 55.103) and (Hatley 2007, p. 379), potatiga (or potariga) and
potariga in response are greetings a yogin utters to a yogini when encountering her, and the greeting
and greeting in return that a yogin uses for another yogin when meeting him are narisa and response
narisa, respectively.
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jargon. I examine one of them in this subsection (Dakarnava, Skt ed., 28.1-5b).4” The
following are some examples from the list. If a yogini pronounces the code syllable
da, a yogin responds to her by uttering the code word purusa (“man”). If a yogini
utters the code word dalika, a yogin responds to her by saying the word yogini. The
jargon in response to n4 is nari (“woman”). The jargon in response to madana is madya
(“liquor”). A yogini thus speaks the jargon that is agreed upon first, and the yogin
responds to her with the word that is also agreed upon.

Many of the items of jargon that constitute the Dakarnava’s thirty-six pairs
of jargon and response jargon can also be found in the previous tantras such
as the Cakrasamvara, Hevajra, Abhidhanottara, Vajradaka, Samputodbhava, and
Mahamudratilaka.*® Tt seems that the compilers of the Dakarnava gathered various
jargon from the previous tantras and reorganized them into thirty-six pairs of jargon
and response jargon. In doing so, they reshaped the forms of the jargon. The words
that a yogin utters in response to a yogini’s jargon in the Dakarnava were messages or
meanings that the jargon deliver in the lists before the Dakarnava. For example, in the
Dakarnava, a yogin pronounces the word purusa (“man”) in response to the jargon da
uttered by a yogini. However, in the previous tantras, the word purusa (“man”) was
solely taught as a meaning of the jargon 44, and not as a word that a yogin speaks in
response. The words yogini (“yogini”), nari (“woman”), and madya (“liquor”) were
taught as meanings of the items of jargon dalika, na, and madana, respectively, and
not as words to be pronounced in response to the items of jargon. The compilers of
the Dakarnava used words that represented the meanings of the jargon into the code
words that could be used as responses. Why are there thirty-six pairs of jargon and
response jargon? The number thirty-six constitutes another important aspect of this
practice. I discuss this in Section 1.10.2.

1.7. Way (5): Exchanging Gestures and Jargon

There is a form of secret communication carried out by exchanging gestures and
jargon. The Vajradaka (Skt ed. (Sugiki 2003), 22.1-24) presents a list of the twenty-three
pairs of gestures and jargon and calls them “gesture and speech” (mudravakya) and
“signs consisting of speech and gesture” (vakyamudrasamketa). Most likely the words
mudrd and vakya indicate “gesture” and “jargon”, respectively. Some of them are
presented below. The Vajradaka does not explicitly explain who shows the gestures

47 The other two groups are taught in Dakarnava, Skt ed., 31.1-6 and 32.1-7. I do not discuss them in

detail in this subsection. For more details on the three lists in the Dakarnava, see their Sanskrit text,
translation, and annotation in Part 2 (28.1-5b, 31.1-6, and 32.1-7) of this monograph.

48 Hevajra, Skt ed. (Snellgrove 1959), 11.3.56-60; Cakrasamuvara, Skt ed. (Gray 2012), 15.2 and 24.2.4, 10
and 11; Abhidhanottara, Skt ed., 38.2 and 45.10; Vajradaka, Skt ed. (Sugiki 2003), 8.7; Samputodbhava, Skt
ed. (Dharmachakra Translation Committee [2020] 2021), 7.1.4-9; and Mahamudratilaka, 13.2¢-5 (D 420,
76r4-r5; Skt ms., 24r3-r5).
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and who speaks the jargon. According to Bhavabhatta’s Vajradakavivrti (tenth century
or around 1000 CE),*’ a commentary on the Vajradaka, a yogini shows the gestures to
a yogin, and the yogin utters the jargon to her in response.? (I follow Bhavabhatta’s
interpretation.) The list of the twenty-three pairs of gestures and jargon in the
Vajradaka is most likely derived from the Catuspitha, which includes a list with the
same twenty-three pairs called “gesture and speech” (mudravakya) and “speech and
gesture as signs” (samketavakyamudra).>! Immediately before the twenty-three pairs
of gestures and jargon, the Catuspitha teaches an Apabhramsa verse that is most
likely used as a password a yogin intones before the doorkeepers to gain entry to the
place of tantric gathering (Szant6 2012a, pp. 362-364).5> However, that verse is not
included in the chapter of the Vajradaka. The Samputodbhava (Skt ed. (Dharmachakra
Translation Committee [2020] 2021), 4.1.8 and 7.1.10-12) teaches six pairs of gestures
and jargon, which seems a revision (or corruption) of the first six of the twenty-three
pairs of gestures and jargon mentioned above.

The Vajradaka and Catuspitha state that while performing these gestures and
jargon, “a yogin is in the right side, and for a yogini, precisely the left.”>* This
passage, which is somewhat obscure,>*
and a yogin uses his right hand. However, since what the yogin does is to utter a
jargon and not to use his hand (if the interpretation in Bhavabhatta’s Vajradakavivrti
mentioned above is right), that verse may mean that a yogini stands on the left and a
yogin stands on the right (of each other or something in the ritual space, which is
not explicitly explained). They start the performance thus: “If she puts the finger

may mean that a yogini uses her left hand

4 The date of Bhavabhatta is a controversial topic. Several different views have been presented by

different scholars (late ninth to early tenth century, mid-tenth century, tenth century, and c. 1000
CE). The authorships of the Nibandha (a commentary on the Catuspitha), the Cakrasamvaravivrti (a
commentary on the Cakrasamvara), and the Vajradakavivrti (a commentary on the Vajradaka) are all
attributed to Bhavabhatta. It also needs to be clarified whether the three authors named Bhavabhatta
are the same person or not.

Bhavabhatta’s Vajradakavivrti, D 1415, 139v4: go ku zhes bya ba ni rnal "bhor mas lag pa’i phyag rgya bstan
pa’i ‘og tu rnal "byor pas go ku zhes bya ba’i ngag gi phyag rgya brjod par bya’o / (“Ghoghu: After the yogini
shows the hand gesture, the yogin should speak the jargon-sign ghoghu.”).

51 Catuspitha, Section 4 of Chapter 2 (Parapitha), Skt mss., Kathmandu B26/23 38a3-b5, Kathmandu
A138/10 34b5-35b3, Cambridge 1704(12) 38a4-39a2. The passages are numbered as 2.4.102-153 in
Szanté’s unpublished edition according to (Szénté 2012a, p. 364).

Szanté edited the Apabhramsa verse and translated it as follows: sohai nila kodhu tuhu samayaceddhu,
panihi dharai danda manikkehi baddhu / pecchavi vira melly samsara uttara, jami duvara mella mahum joini
majju / (“Ferocious one, [holding] a dark [staff] /Nila[danda]! Your conduct [according to the] vows is
splendid as you hold in your hand a staff set with jewels. Hero! Open the gateway! I see the hub of
yoginis. Let me in! I am to go in to deliver the world.”).

Vajradaka, Skt ed. (Sugiki 2003), 22.1cd: yoginam daksine bhage yogintnam vamam eva ca (which is yoginam
daksine bhage yogini vamam eva ca in the Catuspitha).

Bhavabhatta’s comment is also obscure (Vajradakavivrti, D 1415, 139v3—v4): rnal "byor pas g-yas kyi
cha gtso bor byas nas phyag rgya bstan par bya’o / de bzhin du rnal "byor mas ni g-yon gyi cha gtso bor byas
nas bstan pa’o / (“Making the right part principle, the yogin should show the sign (jargon). Likewise,
making the left part principle, the yogini shows [the gesture-sign]”).
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into the mouth, then [it is] a mark of Dakini. [To this gesture he should respond
with a jargon,] ghoghu”.>> A yogini puts her finger into the mouth to inform the
yogin in her presence that she is equivalent to the goddess Dakini. The yogin, who
has understood the meaning of her gesture, responds by uttering the code syllables
ghoghu to show that he has acknowledged her. Similarly, if a yogini places the hands
in prayer (afijali) on top of the head, which shows that she is equivalent to the goddess
Dipini, a yogin utters gughu.>® A yogini thus shows a gesture that delivers a specific
message, and a yogin utters the jargon in response to her gesture. It seems that the
jargon is spoken only for the purpose of responding to the yogini’s gestures and does
not deliver any message other than the yogin’s acknowledgment of her message.

1.8. Way (6): Recognizing the Features of Yoginis

Yoginis are divided into several classes such as lineages (kula) of deities with
which they are associated, according to their differing features (laksana). The tantras
of the Samvara cycle and related traditions include several lists of classes of yoginis,
most of which refer to the lineages of deities to which they belong.”” They are the
lists of (1) four, (2) five, (3) seven, (4) seven, (5) seven, (6) eight, (7) thirteen, and (8)
thirty-six classes of yoginis (Table 1).58

Among them, the classifications that the Cakrasamuvara teaches, that is, lists
(2)—(6), are the oldest. List (7), the thirteen classes of yoginis, which is presented by
the Samputodbhava, is not substantially new: it is a combination of lists (6) and (2).
The Dakarnava provides list (8), which is the newer.

In every list, yoginis are classified according to their features. It is possible
to divide the yoginis’ features into four types: (A) bodily and mental features (i.e.,
physical appearances such as body colors, clothes, and smells, mental dispositions,
and/or habitual behavior); (B) symbol or mark (cihina, etc.) drawn in the house
and, in list (6), on the face as well; (C) festive date (parvani), or date on which she is
worshipped; and (D) gesture (mudra, “seal”) a yogin shows to her, and the response

5 Vajradaka, Skt ed. (Sugiki 2003), 22.2: mukhe praksipya angulya dakinyasya tu cihnika, ghoghu. The text is

ultimately the same in the Catuspitha.

Vajradaka, Skt ed. (Sugiki 2003), 22.3: afijalim mirdhni samsthapya dininyasya tu cihnika, gughu. The text
is ultimately the same in the Catuspitha.

Torzsok argues that one can distinguish among the three subcategories of yoginis: (1) divine, (2)
witch-like semi-divine, and (3) human yoginis who are said to belong to lineages or clans that bear the
names of the seven or eight mother goddesses (Torzsok 2014). The Buddhist classifications of yoginis
examined in Section 1.8 fall into the third subcategory.

There are also other classifications of yoginis from different perspectives and other minor or
miscellaneous discourses of the features of yoginis found in the Cakrasamvara (Skt ed. (Gray 2012),
23.1-9), Vajradaka (Skt ed. (Sugiki 2003), 7.17-20 and 42.35), Bhavabhatta’s interpretation of the
Cakrasamvara 16.11-18 (Cakrasamvaravivrti Skt ed. (Pandey 2002), vol. 1, p. 72,1. 19-p. 75, 1. 8), and
so on. I do not deal with them in this section. In his Cakrasamvaravivrti, Bhavabhatta says that the
Cakrasamvara 16.11-18, which are somewhat obscure verses, teach the six types (prakara) of yoginis
according to their differing habitual behaviors. For this, see (Bang 2021).
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gestures (pratimudrd, “response seal”) she shows him. Feature (D) is also an element
in the performance of exchanging gestures discussed in Section 1.3. Table 2 shows
the connections of lists (1)-(6) with these four types of features.

Table 1. Classifications of yoginis.

(1) Four classes of yoginis Samvarodaya (Skt ed. (Tsuda 1974), 31.1-17)

(2) Five classes of yoginis Cakrasamuvara (Skt ed. (Gray 2012), 19.1-24),
Abhidhanottara (Skt ed., 41.1-24), and Mahamudratilaka
(23.31-54: D 87r2-87v6; Skt ms., 49r5-51r3)

(3) Seven classes of yoginis Cakrasamvara (Skt ed. (Gray 2012), 16.3-10b) and
Abhidhanottara (Skt ed., 39.2-9)

(4) Another seven classes of Cakrasamuvara (Skt ed. (Gray 2012), 17.1-2) and

yoginis Abhidhanottara (Skt ed., 39.18¢c-19)
(5) The other seven classes of Cakrasamvara (Skt ed. (Gray 2012), 17.3-12b.);
yoginis Abhidhanottara (Skt ed., 39.20-30b); Samputodbhava (Skt

ed. (Dharmachakra Translation Committee [2020] 2021),
4.2.2-9);% and partially, Samvarodaya (Skt ed. (Tsuda
1974),9.11)

(6) Eight classes of yoginis Cakrasamuvara (Skt ed. (Gray 2012), 18.1-21),
Abhidhanottara (Skt ed., 40.1-21), and Mahamudratilaka
(15.1-18: D 77v1-78r3; Skt ms., 26v3-28r1)

(7) Thirteen classes of yoginis  Samputodbhava (Skt ed. (Dharmachakra Translation
Committee [2020] 2021), 4.3.1-1)

(8) Thirty-six classes of yoginis  Dakarnava (Skt ed., 34.1-21b)
Source: Table by author.

Table 2. Classifications of yoginis and types of features.

Lists (1) and (3) (A)
Lists (4), (5), and (6) (A)+(B)
List (2) (A)+(B)+(CO)+(D)

Source: Table by author.

The lists can be grouped into three. The tantras of the Samvara and related
Buddhist traditions do not contain any list of classes of yoginis that explicitly
comprise features (A)+(B)+(C), which the Saiva tantra has.?® List (7) is a combination
of lists (6) and (2). List (8), which the Dakarnava provides, was developed from a
different perspective, which I discuss later.

59 However, in his Amnayamafijari (Skt ms., p. 843, 1. 2-p. 849, 1. 3), Abhayakaragupta reads the discourse

in the Samputodbhava as teaching a form of the eight classes of yoginis.
The list of seven classes of yoginis presented in the Saiva Brahmayamala (Skt ed. (Hatley 2007), 73.40-77)
comprises features (A)+(B)+(C).
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Of the three groups of lists shown in Table 2, for the sake of simplifying

the argument, I select list (2), which contains all types of features of yoginis, and
examine another aspect of the Buddhist classifications of yoginis. The tantras in list
(2), namely the Cakrasamvara, Abhidhanottara, and Mahamudratilaka, teach the five
classes of yoginis. Table 3 presents the contents of the five classes of yoginis. As
Sanderson noted, the teaching in the Cakrasamvara and Abhidhanottara is derived
from, or has close relations to the teaching of the five classes of yoginis in the
Saiva Siddhayogesvarimata (Skt ed. (Torzsok 1999), 29.22-51).61 It also comprises
features (A)+(B)+(C)+(D). Torzsok states that the five classes of yoginis in the
Siddhayogesvarimata correspond to the first five of the Seven Mothers, namely
Brahmani, Mahesvari, Kaumari, Vaisnavi, and Varahi.?

Table 3. The five classes of yoginis in the Cakrasamvara, Abhidhanottara, and
Mahamudratilaka.

(A) (B) ©
First class Round-shaped face, etc. ~ Lotus (padma) Tenth lunar day
Second class Big lips, etc. Lance ($7la)®3 Eighth and fourteenth lunar
days
Third class Dimply, etc. (Not taught)/ (Not taught)/
Disk (cakra)®* Eighth and fourteenth days®
Fourth class Short in stature, etc. Vajra/ Fourteenth lunar day/
(Not taught)66 (Not ’caught)67
Fifth class Hairy, etc. Tusk (damstra) Eleventh lunar day

61
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66
67

(Sanderson 2001, p. 43). See also (Torzsok 1999, pp. 194-96).

(Torzsok 2014, p. 349). The Siddhayogesvarimata does not mention the name of Varahi, the fifth mother
goddess connected with the fifth class of yoginT. Térzsok argues that in the early Saiva tantras, the
basic typology of human yoginis lists seven types based on the names and traits of the Seven Mothers
(saptamatrka) (Torzsok 2014, pp. 348-49, 351, footnote 30). She says that the typology of yoginis is not
always based on that of the Seven Mothers (Torzsok 2014, p. 352). Hatley states that the several classes
of Buddhist yoginis are derived from the Saiva taxonomies of seven or eight deities, particularly that
of the Seven Mothers (Hatley 2016, p. 17).

In the Sanskrit manuscript of the Mahamudratilaka, her symbol is a disk (cakra). In its Tibetan translation,
her symbol is mdung rtse gsum, the original Sanskrit of which is possibly $ila. (In the Mahamudratilaka,
the word rtse gsum is sometimes used as a translation for $iila.)

For more on her symbol, see the next footnote.

Only the Sanskrit manuscript of the Mahamudratilaka includes lines that explain her symbol and festive
dates: a disk (cakra) and the eighth and fourteenth days (caturdast castami), respectively. They are not
included in its Tibetan translation of the Mahamudratilaka.

For her symbol, see the next footnote.

The Sanskrit manuscript of the Mahamudratilaka does not mention her symbol and festive date; its
Tibetan translation mentions them. This is probably because of the rewriting of the original verse
(caturdast parvani tasya vajram ca likhitam grhe or the like) into likhitva ca grhe nityam madanadyaih
prapiljayet.
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Table 3. Cont.

(D)

First class Yogin: The gestures of lotus (padma and abja) and turtle (kiirma).
Yogini: The gestures of antelope-skin (ajina) and water-jar (kamandali).%

Second class Yogin: The gesture of lance (¢iila) and a dance with his left leg bent.%
Yogini: Turning around counterclockwise.

Third class Yogin: The gestures of spear (akti) and bell (ghanti).”
Yogini: Turning around counterclockwise.

Fourth class Yogin: The gestures of disk (cakra) and conch shell (sarikha).”!
Yogini: Turning around counterclockwise.

Fifth class Yogin: The gestures of serpent god (naga) and spear (sakti).”
Yogint: Turning around counterclockwise.

Source: Table by author.
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According to Bhavabhatta’s Cakrasamvaravivrti (Skt ed. (Pandey 2002), vol. 1, p. 112, 1. 18-p. 113, 1. 2),
a commentary on the Cakrasamvara, the gesture of the lotus is a hand gesture in the form of a lotus,
which a yogin makes by bending the fingers of both hands joined in prayer. The gesture of the turtle
is a hand gesture in the form of a turtle, which is made by drawing up the stretched right hand and
placing the bent left hand on it. The hand gesture in the form of a goat-skin is the gesture of holding
with the left hand the edge of a garment draped from the left shoulder. The hand gesture in the form
of a water jar is the gesture of holding a water jar. When a yogin shows the hand gesture of a lotus, a
yogini shows the hand gesture of a goat-skin in response. When he shows the hand gesture of a turtle,
she responds with the hand gesture of a water jar. Abhayakaragupta’s explanation of the lotus, turtle,
and Victor hand gestures (jina and not ajina, “antelope-skin”) can be considered the same as that of
Bhavabhatta (Amnayamarijari, Skt ms, p. 850, 1. 2—-p. 851, 1. 2).

According to Bhavabhatta’s Cakrasamvaravivrti (Skt ed. (Pandey 2002), vol. 1, p. 113, 1. 16-1. 17), the
dance with his left leg bent means the dancing posture with his left leg bent outward and left foot
placed near the right knee (ardhaparyarikam natyam: see also Amnayamafijari, Skt ms., p. 851, 1. 3, which
is substantially the same explanation). Bhavabhatta does not explain what the hand gesture of a lance
is like. According to Abhayakaragupta’s Amnayamafijari (Skt ms., p. 851, 1. 2-1. 3), the hand gesture of
a lance in the Samputodbhava is made by placing the thumb on the little finger with the other three
fingers up (Sulamudram iti / angusthena kanistham akramya taditaranigulinam drdhvaprasaranat).
According to Bhavabhatta’s Cakrasamvaravivrti (Skt ed. (Pandey 2002), vol. 1, p. 115, 1. 10-1. 12), the
hand gesture in the form of a spear is made in this manner: a yogin places the thumb on the other
fingers, and then points the index finger up. The gesture of ringing a bell is the hand gesture of a bell.
A yogin shows one of these two and not both. Abhayakaragupta explains the spear and ring hand
gestures in the same way as does Bhavabhatta (Amnayamafijari, Skt ms., p. 852, 1. 1-1. 2).

According to Bhavabhatta’s Cakrasamvaravivrti (Skt ed. (Pandey 2002), vol. 1, p. 115, 1. 13-1. 16), the
text is mukhamudra (the gesture of a face) and not cakramudra (the gesture of a disk). The text is unclear
regarding the hand gesture in the form a conch shell. In his Amnayamafjart (Skt ms., p. 852, . 3-p. 853,
1. 3), Abhayakaragupta notes that there are variant texts that teach the face and disk hand gestures
(vaktramudra and cakramudra). The latter involves placing the thumb on the nails of the middle and
ring fingers of the stretched hand (uttanapanau madhyamanamikanakhayor upary angustham nyased iti
cakramudra /), and the hand gesture of the conch shell is made by stretching the thumb and index
fingers with a gesture of [blowing?] a conch shell after flexing the middle, ring, and little fingers
(Sanikhamudreti / madhyamanamikakaniyasih samkocya Sankhabhinayenangusthatarjaniprasaranat /).
According to Bhavabhatta’s Cakrasamvaravivrti (Skt ed. (Pandey 2002), vol. 1, p. 115, 1. 16-1. 17), the hand
gestures of a naga or serpent god are made as follows: a yogin raises the left hand, places the elbow of the
right arm on it, and hoists the thumb and index finger of the right hand. Abhayakaraguta’s explanation
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There are many minor differences between the Siddhayogesvarimata and the three
Buddhist tantras regarding the yoginis” physical features, symbols, festive dates,
and hand gestures shown to the yoginis.”®> There are also major differences that are
important in understanding the Buddhist perspective represented in the Buddhist
version of the five classes of yoginis. In the Buddhist classification, regardless of the
class that the women belong to, all yoginis are called lama.”* Whatever the origin
of this word, in the Buddhist Samvara system, ldma is the name of one of the four
principal yoginis (Lama). The five classes of yoginis are individually designated
as (1) “a woman” (stri), (2) “a mistress of the world” (lokesvari), (3) (no particular
designation), (4) “glorious Heruki” (sriheruki), and (5) “Vajravarahi” (vajmvﬁrﬁhz‘)75
and not as the first five of the Seven Mothers. It appears that their designations
gradually become hierarchically elevated, starting from the first normal “woman,” to
the second “mistress” in the mundane world, to the fourth “Heruki,” a female form
of the supreme god Heruka, and the fifth “Vahravarahi,” the supreme goddess.

The classification of yoginis examined above, which was of non-Buddhist origin,
was thus reformed in accordance with an aspect of the Buddhist pantheon or cosmos.
However, more research is needed to clarify the degree to which the reformation is
thorough, for the symbolism of the hierarchical yoginis represented in this classification,
that is, (1) the lowest “woman” with a lotus as her symbol, (2) the second lowest
“worldly mistress” with a lance, (4) the second highest “glorious Heruki” with a vajra,
and (5) the highest “Vajravarahi” with a tusk, may not be found in other Buddhist texts.
In his Abhidhanottaravrtti, Siramgavajra explains the identities of these five classes of
yoginis by using different frameworks. SGiramgavajra calls those yoginis not only lama
but tara (Tara), a name of one of the four principal yoginis in the Guhyasamaja tradition.
As shown in Table 4, he defines the five classes of yoginis as belonging to four of the
traditional five lineages of Buddhist deities and the lineage of Vajravarahi, and equates
them with the goddesses who reside in the five circles constituting the fivefold mandala

of the naga hand gesture is almost the same as that of Bhavabhatta (Amnayamaiijart, Skt ms., p. 854, 1. 1-1.
2). For Bhavabhatta’s explanation of the spear hand gesture, see the footnote of the third class of yogini.
The following are the differences regarding the yoginis’ symbols and festive dates and hand gestures
shown to the yoginis: In the Siddhayogesvarimata, (1) the second hand gesture shown to the first class
of yogini is firdhvamudra (“upper hand gesture”). (2) The festive dates of the second class of yogini are
the fourth, fifth, ninth, eleventh, and fourteenth days in both the white and black halves of a month,
the new and full moon days; the symbol of the second class of yogini is not taught. (3) The festive
date of the third class of yogini is the sixth lunar day. (4) The first and second hand gestures shown to
the fourth class of yogini are those of a conch shell ($arikha) and a disk (cakra), respectively; the festive
date of the fourth class of yogini is the twelfth lunar day. (5) The hand gestures shown to the fifth
class of yogini are those of a tusk (damstra) and a staff (danda); and the symbol and festive date of the
fifth class of yogini are not taught.

Only the Sanskrit manuscript of the Mahamudratilaka does not contain the word lama, which seems to
be the case because of the corruption or rewriting of its older version used for its Tibetan translation.
Only the Sanskrit manuscript of the Mahamudratilaka does not contain the designations (1), (2), (4),
and (5). This is most likely because of the corruption or rewriting of its older version used for the
Tibetan translation.
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of Heruka (Appendix A). Through the performance of the circle of assembly, the five
classes of yoginis bring the supernormal knowledge (mngon par shes pa) to the yogin by
giving him the words of the Buddha.”®

Table 4. Stiramgavajra’s interpretation of the five classes of yoginis.

Lineages Five Circles
First class Vajra lineage Mind Circle
Second class Lotus lineage Speech Circle
Third class Action lineage Pledge Circle
Fourth class Tathagata lineage Body Circle
Fifth class Varaht's lineage Gnosis Circle

Source: Table by author.

Aligning with some aspects of the frameworks of Buddhist cosmos is an important
characteristic of the classification of yoginis in the Dakarnava (Skt ed., 34.1-21b: (8) in
Table 1). The concept that constitutes the framework of the thirty-six classes of yoginis
in the Dakarnava is the Four Seals (caturmudrd), namely the Action (karma-), Dharma
(dharma-), Pledge (samaya-), and Great (maha-) Seals. There is no fixed definition of the
Four Seals. The Buddhist tantras teach the concept with various meanings according
to different contexts.”” In the Dakarnava, that concept is used to organize the classes
of yoginis. In this system, the word “Seal” (mudrd) of the “Four Seals” seem to mean
“woman”. (1) The Action Seal refers to nine classes of women whose features are
described particularly by their body colors and smells, such as being whitish and giving
off a lotus smell. (2) The Dharma Seal comprises another nine classes of women whose
features are explained by the castes into which they were born, such as the lowest and
highest. The word Dharma of the Dharma Seal appears to be used in the sense close to
the notion of Brahmanical dharma, according to which people are divided into several
castes in accordance with their differing births and occupation. (3) The Pledge Seal
indicates another nine classes of women. Most of them are related to the Buddhist
practices that a practitioner has pledged to observe, such as the bali offering (balipiija), the
ritual to consecrate an image or temple (pratisthi), and the initiation ritual (abhiseka).”8
(4) The Great Seal includes the nine other classes of women, most of whom are named

76 The Abhidhanottaravrtti of Sﬁramgavajra, D 1414, 204v4-v5, 204v7, 205r2, 205r3, and 205r4-r7.
However, the correspondence of (1) the vajra lineage to the symbol of lotus, (2) the lotus lineage to the
lance, (4) the tathagata lineage to the vajra, and (5) Varahi’s lineage to the tusk does not appear to
be general.

The Sarvatathagatatattvasamgraha (late seventh to eighth centuries, Horiuchi 1974) and its satellite texts
were the first to include systematic teachings of the Four Seals. Ramapala’s Sekanirdesaparijika (Isaacson
and Sferra 2014), a commentary on Maitreyanatha’s Sekanirnaya, also provides a systematic teaching of
the Four Seals according to the Hevajra’s system. The Four Seals that are used as a classification of yoginis
in the Dakarnava are entirely different.

Although it cannot be deemed a parallel passage, a discourse that connects certain yoginis to particular
Buddhist practices as being effective for such practices can be found in the Vajradaka (Skt ed. (Sugiki 2003),
42.35).
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by concepts that are more abstract and express certain states of being for women. They
are sahaja (“a woman of the innate”), ksetraja (“a field-born woman”), mantraja (“a
mantra-born woman”), lokanathaka (“a world-protector woman”), yogaja (“a yoga-born
woman”), pithaja (“a pitha-born woman”), samaya (for samayd, “a woman of the pledge”),
divyayogini (“a heavenly yogini”), and padmini (“an excellent woman”). Five of them,
namely the characteristics of sahaja, ksetraja, mantraja, yogaja, and pithaja are taught in
the Saiva Kaulajfiananirnaya (eleventh century CE).” These five classes of yoginis are
probably the origin of the nine classes of women of the Great Seal of the Dakarnava.

There are thus thirty-six classes of women. Why does the number need to be
thirty-six? I discuss this in detail in Section 1.10.2.

A yogini shows in some way the features, thus prescribed, by which a yogin
recognizes her. Then, the yogin displays a certain “bodily expression of sentiment”
(abhinaya) to her as a response seal (Dakarnava, Skt ed., 34.20c-21b). The text says that
his color and smell constitute his bodily expressions of sentiments; however, the text
stops here and does not explain what his thirty-six sentiments, colors, and smells are.
Although the details of the response seals are not given, among the Buddhist discourses
of the classification of yoginis, only those of the thirty-six classes of yoginis in the
Dakarnava and of the five classes of yoginis in the three tantras examined earlier (Table 3)
include the idea that the yogin is required to show his response gesture to the woman he
has recognized as his yogini (feature (D) in Table 2). The discourses in the three tantras
may have some influence on the composition of that in the Dakarnava on this point.

1.9. Way (7): Hand Sign or Worship

The Cakrasamuvara (Skt ed. (Gray 2012), 31.5¢-14) is the first to teach the practice of
“hand sign” (hastacchoma) or visualization of deities on the left hand. The Abhidhanottara
(Skt ed., 3.78c—87b) contains quite a similar discourse and calls this practice “secret
sign with the left hand” (chommakam ... vamahastena, 3.78cd). However, most other
tantras, commentaries, and ritual manuals that were composed after the Cakrasamovara
call this practice “hand worship” (hastapiija). With this visualization, a yogin purifies
or sacralizes his left hand. According to the texts that explicitly mention the purpose
of this practice, with this left hand, the yogin shows gestures, and performs the ritual
deeds of eating and giving food to other participants in the circle of assembly or tantric
feast ritual 8

79 The Kaulajiiananirnaya, Skt ed. (Bagchi 1934), 8.16-26. Hatley provides a revised edition of the Sanskrit

text of this part and summarizes the characteristics of the five classes of women as follows: Ksetraja
and pithaja have powers rooted in the sacred places they arise from; yogaja and mantraja attained to
divinity by dint of mastery of yoga and mantra, respectively; and sahaji women were apparently born
from the wombs of women who consumed empowered caru in ritual (Hatley 2007, pp. 159-61).

80 Cakrasamvara, Skt ed. (Gray 2012), 31.14cd; Abhidhanottara, Skt ed., 3.78c~79b and 3.86cd; Jayabhadra’s
Cakrasamvarapafijika, Skt ed., 31.3 and 31.6; Bhavabhatta’s Cakrasamuvaravivrti, Skt ed. (Pandey 2002),
vol. 2, p. 515,1. 17-1. 19 and p. 518, L. 6-1. 7; and Sﬁramgavajra’s Abhidhanottaravrtti, D 1414, 134r5-r6.
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Although they used the word choma, the compilers of the Cakrasamovara do not
seem to have counted this practice as being the same sort of practice as the secret
signs that we examined in Sections 1.3-1.8, namely the secret signs as a means for a
yogin and yogini to recognize and communicate with each other. In the Cakrasamoara,
the practice in question is taught in a chapter (i.e., Cakrasamuvara 31) that is separate
from the successive chapters on secret signs (i.e., Cakrasamuvara 15-24). However, in the
Abhidhanottara, although it is included in a separate chapter (i.e., Abhidhanottara 3) as
with the case of the Cakrasamuvara, the practice in question appears to be counted as
falling in the same category of practice as the other secret signs, for the teaching of that
practice is immediately followed by a short instruction that the yogin should speak
code language and recognize the features of yoginis (Abhidhanottara, Skt ed., 3.87c-88b).
Using the words mudra and choma, the Dakarnava (Skt ed., 37.1-9b) teaches the practice
in question in one of its successive chapters on secret signs (i.e., Dakarnava 26-37) most
likely as falling into the same category of practice. I do not think this unreasonable
because showing gestures, speaking jargon, recognizing the features of yoginis, and
visualizing the “hand sign” or deities on the left hand are elements that constitute the
practice of the circle of assembly.

Which deities does a yogin visualize? Which parts of the left hand does he
meditate on? The Cakrasamvara and Abhidhanottara explain the practice of the “hand
sign” or “secret sign with the left hand” with terms so obscure that the details are
almost impossible to understand without their commentaries.

From an examination of their commentaries and other texts composed after
the Cakrasamvara that clearly describe the details, it can be roughly stated that the
deities visualized on the left hand are generally the six male ones: (1) Vajrasattva,
(2) Vairocana, (3) Padmanartesvara, (4) Heruka, (5) Vajrastirya, and (6) Paramasva
or Hayagriva,81 and the six female ones: (1) Vajravarahi, (2) Yamini, (3) Mohani, (4)
Samcalini, (5) Trasani, and (6) Candika. They are popular deities in the Samvara
tradition. Those six pairs of male and female deities are the six pairs of the lords and
mistresses of the six lineages of Buddhist deities, namely the Vajra, Buddha, Lotus
(padma), Heruka, Jewel (ratna), and Action (karman) lineages in order. They serve as

81 The Sarvabuddhasamayogadakinijalasamvara, which was present in some form in the early eighth

century (Sanderson 2009, p. 145; Tanaka 2010, p. 332; Szant6 and Griffiths 2015, p. 367) and
was composed before the Cakrasamuvara, is the first to teach the lords of the six lineages. Normally, the
sixth deity, namely the lord of the Action lineage, is Paramasva and not Hayagriva, who belongs to
the Lotus lineage. However, as examined below, in the discourses of this practice in the Cakrasamuvara
and Abhidhanottara, the sixth deity is called Hayagriva, and the commentaries by Jayabhadra and
Bhavabhatta also use this name. It may be that the compilers of the Cakrasamvara and Abhidhanottara
used the name Hayagriva as a code word for Paramasva because both names contain the words that
mean “horse” (asva and haya).
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the six armor heroes and yoginis, whose function is protection.? The yogin purifies
or sacralizes his left hand by visualizing them on it.

I summarize the teachings of this practice from some texts in tables 5 to 9. The
tables are listed roughly in descending order of compilation. The Herukabhyudaya is
one of the oldest tantras in the Samvara tradition. Jayabhadra’s Cakrasamvarapafijika
and Bhavabhatta’s Cakrasamuvaravivrti (around the tenth century) are commentaries on
the Cakrasamuvara. As mentioned earlier, Siramgavajra’s Abhidhanottaravrtti (around
the first quarter of the eleventh century)® is a commentary on the Abhidhanottara. The
Hastapiijavidhi of Saévatavajra, another name of Prajiiaraksita (middle of the eleventh
century),® presents a relatively late version of this teaching. The versions almost
identical to it can be found in the Vajravarahisadhana of Umapatideva (around 1100
CE)® and the Abhisamayamaiijari of Sakyaraksita, Subhakaragupta, or Santaraksita
(probably the twelfth century).8

Table 5. The hand sign or worship in the Herukabhyudaya.%”

Fingers: The six lineage lords

Thumb: Vajrasattva (rdo rje sems dpa’)

Forefinger: Vairocana (rnam snang)

Middle finger: Padmanarte$vara or the like (pad ma gar dbang phyug)
Ring finger: Glorious Heruka (dpal khrag ‘thung)

Little finger: Vajrastrya (rdo rje nyi ma)

Nails: Paramasva (rta mchog)

Palm (a lotus with five petals): The great hero united with Vajrayogini (dpa’ bo che gnyis med
rdo rje’i rnal ‘byor ma)

Back of the hand: All yoginis (rnal ‘byor ma rnams kun)

Source: Table by author.

82 Generally, the six lineage lords and mistresses are visualized on the body of a male and female

deity /practitioner, respectively, to protect them. For more details of the six armor heroes and yoginis,

see (Sugiki 2021, pp. 231-36).

For the date of Sﬁramgavajra, see (Sugiki 2019, p. 37, footnote 13). Sﬁramgavajra's Abhidhanottaravrtti

(D 1414, 217r6-r7) mentions Naropa (his Dgyes pa’i rdo rje yan lag drug), Tilopa, and Ratnakarasanti (his

commentary on the Hevajratantra, the Muktdvali), and it was translated into Tibetan by 'Phags pa shes

rab following Jfianasrimitra’s words (‘phags pa shes rab kyis dznya na shri mi tra’i gsung ji lta ba bzhin

du bsgyur, D 1414, 23217). If these Ratnakarasanti and Jiiana$rimitra are identical to the well-known

Mahayana scholarly monks of the same namas, these suggest that SGramgavajra’s Abhidhanottaravrtti

was composed around the first quarter of the eleventh century.

8% For the date of Saévatavajra, see (Sakurai 2004, p. 815).

85 For the date of Umapatideva, see (English 2002, p. 13).

86 The author’s name is different according to the materials (Tsukamoto et al. 1989, p. 279). For the date
of this work, see (English 2002, p. 11). See also (English 2002, p. 207) for some other texts composed
relatively in the late periods that preach the hand worship.
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Table 6. The hand worship in Jayabhadra’s Cakrasamvarapaijika.38

Fingers: The six lineage lords

Thumb: Vajrasattva

Forefinger: Vairocana

Middle finger: Padmanarte$vara
Ring finger: Glorious Heruka
Little finger: Vajrastirya

Nails: Hayagriva

Palm (a lotus with five petals) and back of the hand: The lineage mistresses or six pairs of the lineage
lords and mistresses®

(Center) Vajravarahi alone or Vajrasattva with Vajravarahi
(East) Yamini alone or Vairocana with Yamini

(North) Mohani alone or Padmanarte$vara with Mohani
(West) Samcalini alone or Heruka with Samcalini

(South 1) Trasani alone or Vajrastirya with Trasani

(South 2) Candika alone or Paramasva with Candika

Source: Table by author.

As seen in these tables, the practice of hand signs or worship was originally a
meditation of visualizing (1) the six lineage lords (six armor heroes) on the fingers
with nails and (2) some yoginis, mostly the six lineage mistresses (six armor yoginis),
on the other parts of the left hand. Some relatively late texts, such as Bhavabhatta’s
Cakrasamvaravivrti (Table 7) and Sasvatavajra’s Hastapiijavidhi (Table 9), explicitly
incorporate into it the visualization of the five yoginis who represent the Five
Elements (Earth, Water, Fire, Wind, and Space), namely the five primal material
elements. This was probably caused by the idea that the left hand was physical
and comprised the Five Elements. According to Bhavabhatta’s Cakrasamuvaravivrti

87 The Herukabhyudaya, D 374, Chapter 40, particularly 29v5-v7. See also the chapter title. In the
Herukabhyudaya, this practice is named “hand sign” (lag pa’i brda, *hastacchoma or the like) and
“hand worship” (lag pa’i mchod pa, *hastapiija). A yogin can attain his wishes, such as becoming
rich. Kumaracandra’s Katipayaksara, a commentary on the Herukabhyudaya, calls this practice hastapiija
(Skt ed., p. 166, 1. 15). The Yoginisamcara (Skt ed. (Pandey 1998), 14.4-6) includes a more concise
description of this practice, “the hand worship” (hastapiija): a yogin visualizes on his hand “the
twelve, [namely] the six yoginis and [the heroes] starting with Vajrasattva” (sadyoginyo ... vajrasattvadi
dvadasam), which most likely indicates the six pairs of lineage lords and mistresses. By this practice,
he can attain his wishes, such as becoming rich.

Jayabhadra’s Cakrasamvarapaiijika, Skt ed., 31.3-6. In the Cakrasamvarapafijika, this practice is called
hastapiija or “hand worship” (Skt ed., 31.4).

The Cakrasamvarapaiijika contains the text locanadigrahanena dakinyadinam catasrnam / Sanyety
akasadhatuh / madhya iti tad eva / Sesam sugamam / (31.5). The text is too concise to know the details.
However, its teaching may be interpreted as follows: Vajravarahi at the center on the palm and back of
the left hand is identical to Cumbika, who represents the Space element; Yamini in the east, to Dakini
equivalent to Locana, who represents the Earth element; Mohani in the north, to Lama equivalent
to Mamaki, who represents the Water element; Samcalini in the west, to Khandaroha equivalent to
Pandara, who represents the Fire element; and Trasani or Candika, to Rapini equivalent to Tara, who
represents the Wind element.
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(Table 7), a yogin is required to visualize only five of the six lineage mistresses. The
six lineage mistresses do not appear to be a point of focus for Bhavabhatta.

Table 7. The hand worship in Bhavabhatta’s Cakrasamvaravivrti.”

Fingers: The six lineage lords

Thumb: Vajrasattva

Forefinger: Vairocana

Middle finger: Padmanarte$vara
Ring finger: Glorious Heruka
Little finger: Vajrastirya

Nails: Hayagriva

Palm (a lotus with eight petals) and back of the hand:

(Center) Heruka and Vajravarahi equivalent to Cumbika, who represents emptiness (or Space) and
the Perfection of Meditation (dhyanaparamita)

(East) Dakini equivalent to Locana, who represents the Earth element and the Perfection of Giving
(dana-)

(North) Lama equivalent to Mamaki, who represents the Water element and the Perfection of
Morality ($7la-)

(West) Khandaroha equivalent to Pandara, who represents the Fire element and the Perfection of
Patience (ksanti-)

(South) Rapini equivalent to Tara, who represents the Wind element and the Perfection of Vigor
(virya-)

(Northeast) Yamini

(Southeast) Mohani

(Southwest) Samcalani

(Northwest) Trasani’!

Source: Table by author.

Table 8. The hand worship in SGramgavajra’s Abhidhanottaravrtti.”?

Fingers: The six lineage lords

Palm (a lotus with five petals) of the hand: The six female messengers (pho nya drug), who are most
likely the six lineage mistresses”

Back of the hand: A celestial palace (gzhal yas khang)

Source: Table by author.

%0 Bhavabhatta’s Cakrasamvaravivrti, Skt ed. (Pandey 2002), vol. 2, p. 515, 1. 17-p. 517, 1. 8. In the
Cakrasamvaravivrti, this practice is named hastapiija or “hand worship” (Skt ed. (Pandey 2002), vol. 2,
p- 516,1.9).

%1 Among the six armor yoginis, Candika is not included in this visualization according to the
Cakrasamvaravivrti.

92 Sﬁramgavajra’s Abhidhanottaravrtti, D 1414, 134r5-v2. In the Abhidhanottaravrtti, this practice is named
*hastapiija.

9 Abhidhanottaravrtti, D 1414, 134v1: lag pa’i mthil du pho nya drug dbus dang ‘dab ma Inga ‘dus pa la bsgoms
la go cha bgo na ... (“If one is armored after having visualized the six female messengers gathering at
the center and the five petals [of a lotus] on the palm of the hand, ...”).

26



Table 9. The hand worship in Sasvatavajra’s Hastapijavidhi.’*

Fingers: The six lineage lords

Thumb: Vajrasattva (visualized in the form of white letters om ha)
Forefinger: Vairocana (yellow [normally white] nama hi)

Middle finger: Amitabha (red svaha hu)

Ring finger: Aksobhya (black vausat he)

Little finger: Ratnasambhava (red [normally yallow] hiim hiim ho)
Nails: Amoghasiddhi (green phat ham)

Palm (a lotus with five petals):

(Center) Vajravarahi (red om vam)

(East petal) Yamini (dark blue ham yom)

(Next petal counterclockwise) Mohani (white hr7im morn)
(Next petal) Samcalini (yellow hrem hrim)

(Next petal) Samtrasani (green hiim hiin)

(Next petal) Candika (gray phat phat)

Back of the hand:

The same six goddesses as those on the palm or the Triple Circle®

The Five Elements that constitute the hand:

Earth is contemplated to have the nature of the goddess Patani.
Water, to have the nature of Marani.

Fire, to have the nature of Akarsani.

Wind, to have the nature of Narte$vari.

Space, to have the nature of Padmajalini.

Source: Table by author.

In the Dakarnava (Skt ed., 37.1-9b), the groups of deities that a yogin visualizes
on the left hand are more enlarged and assume the thirty-six pairs of male and female
deities. They are called mudradeva (“seal deities”) and are referred to as cchoma.
Table 10 shows the details. The text that explains the three groups of six female
deities is partially obscure, and the Bohiti commentary does not comment on it.
However, it is possible to interpret the text in two ways.

A yogin also visualizes the same groups of female and male deities on the opposite
side of the hand. Therefore, there are thirty-six pairs of female and male deities on
the left hand of the yogin. I clarify the significance of the number being thirty-six in
Section 1.10.2. The thirty-six female deities described above include Locana, Mamaki,
Pandara, Tara, and Cumbika, who represent the Five Elements. The six lineage lords
are contained in the thirty-six male deities. However, if Interpretation 2 is right, the

94 Séévatavajra’s Hastapiijavidhi, Skt ed. (Meisezahl 1985), pp. 29-30. Similar passages can be found in

Umapatideva’s Vajravarahisadhana (Skt ed. (English 2002), pp. 46-50) and the AbhisamayamarijarT (Skt
ed., (Meisezahl 1985), pp. 39—40). They also teach that a yogin visualizes the six pairs of armor heroes
and yoginis on the left hand. However, Umapatideva’s Vajravarahisadhana does not contain a passage
that explains the visualization of the five goddesses who represent the Five Elements of the left hand.
The Triple Circle indicates the Mind, Speech, and Mind Circles where twenty-four pairs of male and
female deities reside. The Triple Circle is a part of the fivefold mandala of Heruka in the Samvara
tradition (Appendix A).
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thirty-six female deities do not include the six lineage mistresses. A similar attitude
can also be found in the discourse of hand worship in Bhavabhatta’s Cakrasamovaravivrti
summarized earlier (Table 7), in which the six lineage mistresses is not a point of focus.

Table 10. The hand sign in the Dakarnava.

The three groups of six female deities (Interpretation 1):%°

(1) Vajravarahi, Yamini, Mohani, Samcalini, Samtrasani, and Candika on the back of the hand
(prsthahasta-).

(2) Cumbika, Lama, Dakini, Rapini, Paravrtta, and Anuvartini’’ on the middle joint
(madhyasandhau), namely the bases of the five fingers.%

(3) Locana, Mamaki, Tard, Pandara, Nairatmya, and Vaj1radhﬁ’cviévari99 on the bracelet (kataka).

The three groups of six female deities (Interpretation 2):1%

(1) Cumbika, Lama, Dakini, Rapini, Paravrtta, and Anuvartini on the back of the hand
(prsthahasta-).

(2) Locana, Mamaki, Tara, Pandara, Nairatmya, and Vajradhatvisvarl
(madhyasandhau), the bases of the five fingers.

(3) The Six Paramitas (Danaparamita, Silaparamita, Ksantiparamita, Viryaparamita,
Dhyanaparamita, and Prajfiaparamita) on the bracelet (kataka).

101 on the middle joint
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The text shows that there are three groups of six female deities. However, it mentions only the names
of the female deities who constitute two groups. Interpretation 1 is based on the following reading of
the text: although the text does not refer to the first group (Vajravarahi, Yamini, Mohani, Samcalini,
Samtrasani, and Candika) explicitly, their existence is intended because they are normally visualized
in the practice of hand worship as I argued earlier.

The five (Cumbika, Lama, Rapini, Paravrtta, and Anuvartini) of these six dakinis are identical to, or
derived from, the five (Rapika, Cumbika, Lama, Paravrttam and Anivartika or Anivarti) of the seven
classes of yoginis in the discourses of the features of yoginis in the Cakrasamvara (Skt ed. (Gray 2012),
17.3), the Abhidhanottara (Skt ed., 39.20), and the Samputodbhava (Skt ed. (Dharmachakra Translation
Committee [2020] 2021), 4.2.2).

Neither the Dakarnava nor Bohitd explains which part of the left hand the “middle joint” indicates. It
seems to indicate the metacarpophalangeal joints, namely the bases of the five fingers located around
the middle of the hand.

These six yoginis comprise some of the principal yoginis originally from the Hevajra (Nairatmya) and
Guhyasamdja (the others).

Interpretation 2 is based on the following reading of the text: the words sat paramitas (the Six Perfections)
in verse 37.5d are used to indicate the six goddesses (Danaparamita, Silaparamita, Ksantiparamita,
Viryaparamita, Dhyanaparamita, and Prajfiaparamita) and not to explain the nature of the former group
of six female deities (Locana, Mamaki, Tara, Pandara, Nairatmya, and Vajradhatvisvari).

These six yoginis comprise the principal yoginis originally from the Hevajra (Nairatmya) and
Guhyasamaja (the others).
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Table 10. Cont.

The three groups of six male deities

(1) Vairocana, Vajrasattva, Vajrastirya, Arolik (Padmanartesvara), Paramasva, and Heruka on the
fingers (angulisu).

(2) The six bodhisattvas such as Khitigarbha (used as Ksitigarbha) on the palm (talahaste).102

(3) The six leaders such as Daka on the nails (nakha).10

Source: Table by author.

1.10. Way (8): Contemplating What Is Kept Secret, and the Dakarnava’s
Peculiarities

The Dakarnava has new ideas on organizing the secret signs. I have already
discussed some of them (however, minor): It developed the jargon that is exchanged
(Section 1.6), and organized the classes of yoginis by use of the concept of the Four
Seals (Section 1.8). The three other new ideas are discussed below: associating the
secret signs (1) with the form of Heruka and (2) his mandala, and (3) internalizing
the secret signs. The eighth of the eight ways of practicing secret signs put forward
in Section 1, namely contemplating what is kept secret, is deeply related to (3)
internalizing the secret signs.

1.10.1. Associating the Secret Signs with the Form of Heruka

The Dakarnava (Skt ed., 29.1-10b) introduces the thirty-six pairs of secret signs
concerning weapons (astracchomaka).'®* A yogini and a yogin exchange both the
thirty-six secret signs and thirty-six response signs that assume the form of the
weapons in the hands of Heruka, the supreme deity in the Dakarnava. According to
Chapter 15, Heruka has seventy-six hands. He holds the peeled skin of an elephant
with his first left and right hands. He makes a “womb” hand gesture (yonimudra)
with his second left and right hands. With the rest of his left and right hands, he
holds seventy-two objects, such as a bell (ghanta), shield (kheta), and tusk (danta) in
the left, and such as a vajra (vajra), sword (asi), and lance (kunda) in the right (for the
objects that Heruka holds, see Appendix B), respectively. The thirty-six objects in the
left hand of Heruka are identical to the secret signs of weapons that a yogini shows,

102 Neither the Dakarnava nor Bohita clarifies who the rest of the five bodhisattvas are. It is mostly likely

that they are Khitigarbha (Ksitigarbha), Khagarbha, Vajrapani, Lokanatha, Sarvanivaranaviskambhin,
and Samantabhadra (cf. Dakarnava, 15.75d-76b).
103 According to the Bohita (D 1419, 231r6), the six leaders indicate Vajradaka, Mohadaka, Ratnadaka,
Padmadaka, Visvadaka, and Jianadaka.
For more details, see the Sanskrit text, its translation, and annotations in Part 2 (29.1-10b) of this
monograph. Some objects may not appear as weapons. However, in the Buddhist tantras, the objects
that a tantric deity holds in their hand(s) are often called “weapon”, regardless of what the object is.
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and the thirty-six objects in the right hand of Heruka correspond to the secret signs
of weapons that a yogin gives in response.!®®

According to the commentary in the Bohita (D 1419, 205r5-207r7), although
Heruka holds real objects in his hands, the secret and response signs that a yogini
and yogin exchange are not real objects: they are hand gestures (mudra) in the form
of the objects, made by the yogini and yogin. The table below shows details of the
first three pairs of hand and response gestures. Signs (a) and (b) refer to the hand

gestures that a yogini and yogin show in response, respectively.

(1) The left and right third hands of Heruka
(@)  Ghanta (“bell”): She puts the tips of the index and middle fingers on the first and second
joints of the thumb, respectively, places the ring finger on the base of the nail of the middle
finger, and stretches the little finger.
(b)  Vajra (“vajra”): He locates the middle finger at the center and the remaining four fingers at
the four directions (which represent the five prongs of a vajra).
(2) The left and right fourth hands of Heruka
(a)  Kheta (“shield”): She stretches the arm and makes a fist.
(b)  Asi(“sword”): He locates the index finger above the remaining four fingers and makes a fist
with the four fingers, by which he assumes the form of holding a sword.
(3) The left and right fifth hands of Heruka
(@)  Danta (“teeth”): She makes a fist and lets the index finger assume the form of ko re ba (a
cup?).
(b)  Kunta (“lance”): He makes a fist and stretches the middle finger.

These gestures and response gestures are organized following the outer
appearance (the weapons in the hands) of Heruka, which none of the previous
Buddhist discourses of tantras explicitly employed. It might mean this: through the
performance of the thirty-six exchanges of hand gestures with a yogini, a yogin can
not only show himself as a member of the same tradition, but symbolically realize
the manifestation of Heruka in the ritual space, or have a sense of unity with Heruka.
However, the text does not explicitly mention that sort of effect of this practice.

1.10.2. Associating the Secret Signs with the Mandala of Heruka

The Dakarnava teaches the twelve lists of secret signs in the twelve chapters from
26 to 37. The elements that constitute most parts of the twelve lists of secret signs
can be found in the Hevajra, Cakrasamvara, Abhidhanottara, Herukabhyudaya, Vajradaka,
Samputodbhava, Mahamudratilaka, and Samvarodaya.'® However, most parts of the
twelve lists of secret signs of the Dakarnava are not mere replicated versions of the
teachings in the previous tantras.

195 For the outer form of Heruka in Chapter 15 of the Dakarnava, see (Sugiki 2020).
196 For the parallel passages found in the those tantras and some others, see Chapter 2 of this monograph.
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Chapter 26 in the Dakarnava (Skt ed., 26.6-43) deals with the thirty-six pairs
of body gestures that a yoginT and yogin exchange. Chapter 27 (Skt ed., 27.1-9)
deals with the thirty-six pairs of eye gestures. Chapter 28 (Skt ed., 28.1-5b) concerns
the thirty-six pairs of code syllables and code words in response (see Section 1.6).
Chapter 29 (Skt ed., 29.1-10b) deals with the thirty-six pairs of the hand gestures
representing Heruka’s weapons (see Section 2.8.1). Chapter 30 (Skt ed., 30.1-9b)
deals with another thirty-six pairs of body gestures. Chapter 31 (Skt ed., 31.1-6)
addresses the thirty-six pairs of the syllables of the Sanskrit alphabet. Chapter 32 (Skt
ed., 32.1-7) deals with the thirty-six pairs of jargon, namely the terms that express
the thirty-six aspects of the knowledge of existence and their initial letters. Chapter
33 (Skt ed., 33.1-18) concerns sixty-four pieces of jargon (see also Section 1.5) and
thirty-six pieces of jargon uttered in response. The sixty-four pieces of jargon are
probably divided into thirty-six groups. Chapter 34 (Skt ed., 34.1-21b) deals with the
features that the thirty-six classes of women show and the thirty-six sentiments that
a yogin expresses in response (see Section 1.8). Chapter 35 (Skt ed., 35.1-6) focuses
on internal aspects of the external secret signs, which is presented as the core essence
of all external forms of secret signs and response signs. Chapter 36 (Skt ed., 36.1-11)
focuses on an interiorized form of secret signs, namely the thirty-six color visions,
which may be sorted into twelve groups, and the twelve color visions for response.
Chapter 37 (Skt ed., 37.1-9b) preaches the visualization of the thirty-six pairs of
female and male deities on the left hand (see Section 1.9).!%” The twelve chapters of
the Dakarnava thus deal with thirty-six pairs of secret signs.

Chapter 15 of the Dakarnava expounds a large-scale mandala of the supreme
deity Heruka. It comprises thirteen circles, namely a lotus at the center and, outside
it, the twelve concentric circles beginning with the Adamantine Circle (vajracakra).
On every circle, there are thirty-six pairs of female and male deities (see Table 11
and Appendix B). The twelve lists of secret signs in Chapters 26-37 of the Dakarnava
described above are defined as the practices of the thirty-six pairs of female and
male deities in those twelve concentric circles.!® This explains why the number of

107 Eor more details of the above secret signs, see the Sanskrit text, translation, and annotation of the

verses in the 12 chapters in question in Part 2 of this monograph.

Chapter 26 includes the following passage: “The thirty-six [pairs of] seals and response seals are thus
to be understood as the practice of the brothers and sisters in the Adamantine Circle” (Dakarnava, Skt
ed., 26.43: evam sattrim$a mudrd tu pratimudrds tathd para / bhratrbhaginicaram tu vijiieya vajracakrake /
/). This passage appears after the one that explains the thirty-six pairs of body gestures exchanged
by a yogini and yogin. Thus, the word “thus” (evam) indicates exchanging the thirty-six pairs of
body gestures, and the word “seals” (mudra) and “response seals” (pratimudras) refer to showing
the body gestures and response body gestures, respectively. The words “the brothers and sisters in
the Adamantine Circle” (bhratrbhagini... vajracakrake) mean the thirty-six pairs of female and male
deities in the Adamantine Circle or a yogini and yogin who identify themselves thusly. Therefore, it is
possible to read the passage in question as implying the following: Exchanging the thirty-six pairs of
body gestures is a practice of the thirty-six pairs of the female and male deities in the Adamantine
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pairs of secret signs is ultimately thirty-six in the twelve chapters in the Dakarnava.
Table 11 shows the correspondence. It also classifies the chapters into the eight ways
of practicing secret signs (Section 1).

Of the eight ways of practicing secret sings, ways (2), (3), and (5) are not in this
list. However, of these, the absence of ways (2) and (3) is not unnatural at all. Ways (2)
and (3), which are to show gestures and speak jargon that deliver specific messages,
respectively, do not have exchanging signs as an element. In the system of the
Dakarnava, all external practices of secret signs assume the form of exchanging signs
and response signs between thirty-six pairs of female and male deities. Therefore, all
gestures and jargon incorporated from the discourses by ways (2) and (3) in previous
tantras were reshaped into those by ways (1) and (4) in the Dakarnava.

Table 11. The twelve circles and the twelve discourses of the secret signs.

Twelve Circles

1) Adamantine Circle (vajracakra) Secret signs in Chapter 26 Way (1)
2) Heart Circle (hrdayacakra) Secret signs in Chapter 27 Way (1)
3) Merit Circle (gunacakra) Secret signs in Chapter 28 Way (4)
4) Space Circle (akasacakra) Secret signs in Chapter 29 Way (1)
(5) Wind Circle (vayucakra) Secret signs in Chapter 30 Way (1)
6) Earth Circle (medinicakra) Secret signs in Chapter 31 Way (4)
7) Fire Circle (agnicakra) Secret signs in Chapter 32 Way (4)
8) Water Circle (udakacakra) Secret signs in Chapter 33 Way (4)
) Knowledge Circle (jiianacakra) Secret signs in Chapter 34 Ways (1) and (6)
(10) Mind Circle (cittacakra) Secret signs in Chapter 35 Way (8)
(11) Speech Circle (viakcakra) Secret signs in Chapter 36 Way (8)
(12) Body Circle (kayacakra) Secret signs in Chapter 37 Way (7)

Source: Table by author.

It seems possible to state that the compilers of the Dakdrnava attempted to
reorganize the discourses of secret signs present in the previous tantras into the
system that was shaped in accordance with the thirteenfold mandala of Heruka’s
structure, which contains the twelve circles that each comprise thirty-six pairs of
female and male deities. As we have seen (Sections 1.3, 1.4, 1.8 and 1.9), attempts to
link practices of secret signs to the structures of specific mandalas can be found in
some texts prior to the Dakarnava. For example, Stiramgavajra’s Abhidhanottaravrtti
defined some groups of secret signs in the Abhidhanottara as being shown by yoginis
who are equated with the goddesses of the fivefold mandala of Heruka (Sections 1.3,

Circle. Every chapter contains similar passages that connect each of the thirty-six pairs of secret signs
with the respective circle.
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14 and 1.8). In many texts, including the Abhidhanottaravrtti, the practices of
“hand sign” and “hand worship” were explained as a visualization of the lords
and mistresses of the six lineages of Buddhist deities (Section 1.9). However, in every
text prior to the Dakarnava, there was no uniformity as to which mandala each group
of secret signs was linked to, and there were groups of secret signs that were not
connected with any mandala. It is probable that the compilers of the Dakarnava were
the first to place all kinds of secret signs within the structure of a single mandala
of Heruka.

However, this does not seem to mean that in the system of the Dakarnava, there
are women who are equated with the four hundred and thirty-two goddesses (twelve
circles x thirty-six yoginis) residing in the twelve circles of the thirteenfold mandala
of Heruka, and that a yogin or yogins exchange secret signs with them in the ritual
space. As mentioned earlier, Chapters 35 and 36 of the Dakarnava teach only internal
or meditational forms of secret signs, and the practice of secret signs in Chapter
37 is a visualization of deities on the left hand. Neither of them are a practice of
exchanging external forms of secret signs. However, it could be the case that in this
system, there were women who were equivalent to the goddesses in one or some
circles (and not all circles) of the thirteenfold mandala of Heruka, and in the ritual
space, a yogin or yogins exchanged with them the secret signs connected with those
circles. It may also be speculated that in this system, through practicing the secret
signs of Chapters 26-34 externally and Chapters of 35-37 by meditation separately in
a day or over several days, a yogin can symbolically realize the manifestation of the
entire mandala of Heruka around himself, or have a sense of unity with it; although,
in this case, too, the text does not explicitly refer to such an effect of practice.

1.10.3. Internalizing the Secret Signs: Contemplating What Is Kept Secret

Internalizing the secret signs, or teaching the symbolic correspondences between
external secret signs and parts or aspects of one’s body and mind, is the other
distinctive characteristic of the discourses on secret signs in the Dakarnava. All twelve
chapters, which deal with various forms of secret signs as outlined earlier, contain
teachings on the inner aspects or interiorized forms of the external secret signs.
Chapters 35 and 36 teach only the internal forms of secret signs. Table 12 shows some
of the details from Chapter 26.1% In the table, explanations given after the numbers
((1), (2), ...) describe the inner aspect of the external secret signs (gestures) indicated
by (a) and (b). Items (a) and (b) refer to the gestures, which a yogini shows, and the
response gestures, which a yogin presents, respectively.

199 For more details on all the internal aspects of the external secret signs that are taught in Chapter 26,
see the Sanskrit text, translation, and annotation in Part 2 (26.6—43) of this monograph.
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Table 12. The internalized forms of some secret signs in the Dakarnava 26.

(1) All inner channels (14d7) are joined together at the tips and bases.
(a) Showing a finger.
(b) Showing both thumbs with their tips and bases aligned.

(2) (No explanation)110

(a) Showing the little finger.
(b) Staying together.

(3) The right and left inner channels reside on the lotus in the heart.
(a) Showing the ring finger.
(b) Showing the forefinger.

(4

=

Through the union of a vajra and lotus, pleasure (sukha) is raised upward.
(a) Showing the forefinger.
(b) Showing the middle finger.

G

=

Pleasure, which is to be known self-reflectively, originates in the form of the bodily fluid in the
chakra around the forehead.
(a) Showing the forehead.
(b) Showing the hand gesture that represents patfsa (for pattisa) spear or a turban on
the head.

(6) One should move the pleasure from the chakra in the forehead toward the chakra in the navel
area by controlling the movement of the prana and apana winds in the body.
(a) Showing a disk.
(b) Indicating the surface of the ground.

(7) One sees the luminous (prabhdsvara) by way of one’s sensory faculties divine in meditation.
(a) Showing the eyes.
(b) Showing a mirror.

@

=

The Eightfold Consciousness, which has the nature of the Dharma Sphere (dharmadhatu), shine.
(a) Slapping the belly.
(b) Showing the navel.

(9) One sees emptiness (siinyata) and mercy (karund) rightly in the union of inner channels.
(a) Indicating the sky.
(b) Indicating the sun.

Source: Table by author.

Gesture exchanges (1) and (3) correspond to some aspects of the inner channels.
Gesture exchanges from (4) to (9) are equivalent to the rising and movements of the
bodily fluid in the body, which represent the pleasure (sukha) and meditative states or
effects attained through them. The next seven gesture exchanges are equated with the
movements of an inner fire, nectar (amrta), letters, and winds in the inner channels.
The next six gesture exchanges refer to the internal origin of the phenomenal world
and the flow of nectar. The next ten gesture exchanges are equated with Buddhist
doctrines, the view of truth, and some internal prac:tices.111

10" According to the Bohita (D 1419, 194v5-v6), the inner aspects of this external gesture exchange is to
remain in the seats of all inner channels.
1 Dakarnava, Skt ed., 26.6-43.
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As mentioned earlier, the other eleven chapters also explain inner forms or
aspects of the external secret signs.!!? They explain the inner forms in various ways.
However, it is possible to state that most inner forms are represented by elements that
constitute the practice of subtle-body yoga (such as inner channels, chakras, an inner
fire, the bodily fluids that represent the mind of awakening or the nectar, the vital
wind or inhaled and exhaled air, the letters visualized in the body, and any elements
that move in the body) and any Buddhist doctrines or concepts expressive of the
truth (such as nairatmya or selflessness) that may be attained through such yoga.

These ways of internalization or spiritualization in the Dakarnava are never
unreasonable. The elements that constitute the subtle-body yoga have been traditionally
taught to represent the female and male principles and the nondual union of them
(for example, the inner channels and fire are interiorized forms of yoginis, and the
bodily fluid that represents the mind of awakening is equivalent to the male deity
and practitioner). Therefore, in theory, it is possible that the subtle-body yoga, during
which the elements representing female and male principles are associated in the body
and mind of the yogin, is an interiorized form of the external communication through
secret signs between a yogini and yogin.

1.11. Conclusions

Whether or not the Dakarnava engaged in “systematization” depends on how we
define this. If we understand systematization as the effort to establish relationships
between ostensibly discrete things and to order them according to a consistent logic,
thereby making them more meaningful to those invested in the categories, it can
be stated that the Dakarnava certainly promoted its own systematization of secret
signs. Having gathered the discourses of secret signs from the previous Buddhist
tantras, the compilers of the Dakarnava reorganized the secret signs into a new system
in accordance with the tantra’s own Buddhist cosmology, namely the structures of
the mandala of Heruka and of each individual’s body and mind in terms of the
subtle-body system. By this, it may be meant that through the performance of secret
signs externally or internally in accordance with their forms, the yogin, together with
a yogini, could experience a sense of manifesting Heruka and his mandala in the
ritual space. Through the meditation on the internalized form of all the secret signs,
the yogin, alone or with his yogini (his female partner of sex yoga), could perceive
the inner manifestation of Heruka and his mandala.

The following viewpoint is important in understanding the Dakarnava’s secret
signs. As I discussed in (Sugiki 2022a), the mandala of Heruka comprising thirteen

112 For this, see Section 2.1 of this monograph, the outline of the Dakarnava 26-37, where I have provided
a summary of the tantra’s explanations of the inner aspects and Bohita’s comments on them: lines
26.1-5, 26.6-43, 27.10-12, 28.6c-7, 29.10c, 30.20c-22b, 31.7-9, 32.1-7, 34.1-21b, 35.1-6, 36.1-11, and
37.1-%b.
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circles, which is the principal mandala in the Dakarnava, serves as an inclusive system
in which various ideas and discourses in the previous tantras are incorporated to
constitute its parts and give it meanings. (As will be described in Chapter 2.1
and Appendix D of this monograph, the fivefold mandala of Heruka has the same
function.) The structure of the mandala is not the only framework that creates
the Dakarnava’s system’s inclusiveness. The subtle-body framework, namely the
psychophysiological structure of the human person, is also a place of doctrinal
integration in the Dakarnava (I plan to discuss the Dakarnava’s subtle-body system
more in detail using other chapters in a forthcoming publication). Taking these
factors into consideration, it seems possible to say that the discourses of secret signs
in the Dakarnava were, in a way, presented as exegeses to explain aspects of the
inclusiveness of the mandala of Heruka and the subtle-body structure of one’s body
and mind.

I do not mean that the discourses of secret signs in the Buddhist texts before the
Dakarnava lack any system. They would also have had their own systems. However,
it is not our purpose here to clarify every text’s system in detail. The Dakarnava has
its own systematization in which the secret signs are no longer merely the means for
a yogin and yogini to recognize and communicate with each other externally, as I
have elucidated.
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2. Outline and Parallel Passages

2.1. Dakarnava, Chapters 26-37

Most chapters of the Dakarnava have their corresponding deities, and the
contents of the chapters are taught to be attributed to those deities (Appendix D).
Chapters 26-37 include various topics, such as the secret signs, and they are defined
as belonging to the first twelve goddesses in the Triple Circle that constitute the
fivefold mandala of Heruka (Appendix A).!!3 The twelve goddesses reside in their
respective holy sites. They have the natures of twelve of the Thirty-Seven Qualities
Related to Awakening (bodhipaksikadharma). The twelve goddesses are also defined
as relating to the twelve circles that constitute the thirteenfold mandala of Heruka
(Appendix B). Table 13 shows those correspondences. The numbers 26-38 indicate
the chapter numbers.

Table 13. Correspondence of the twelve chapters and goddesses, etc.

Qualities Related to

Goddesses Holy Sites Awakening Circles
The Basis of the Psychic Adamantine
26 Pracanda Piirnagiri Power of Aspiration Circle
(chandarddhipada) (vajracakra)
The Basis of Psychic Power of .
27 Candaksi Jalandhara Effort (}Pllf;;t;;ﬁ;)
(viryarddhipada) raay
o o The Ba.sis .Of Psychic Power of Merit Circle
28 Prabhavati Odiyana Investigation snacakra)
(mimamsarddhipada) (gu1
The Basis of the Psychic S Cirdl
29 Mahanasa Arbuda Power of the Mind (a’}z;gaecakncz)e
(cittarddhipada)
- - s The Faculty of Faith Wind Circle
30 Viramati Godavari Sraddhendriya vayucakra
Y 4
31 Kharvari Ramesvara Fa_culty qf Energy Earth €1rcle
(viryendriya) (medinicakra)
0 Lankesvari Devikota The F_acu}ty of Mindfulness Fire Clrcle
: (smrtindriya) (agnicakra)
- - The Faculty of Concentration =~ Water Circle
33 Drumacchaya Malava (samadhindriya) (udakacakra)
R - _ The Faculty of Wisdom Kpowledge
34 Airavati Kamartipa (prajiendriya) Circle
Py Y (jianacakra)

113 In other words, the first twelve goddesses in the Triple Circle are the eight goddesses in the Mind

Circle and the first four goddesses in the Speech Circle of the fivefold mandala of Heruka.
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Table 13. Cont.

Qualities Related to

Goddesses Holy Sites Awakening Circles
= The Power of Faith Mind Circle
% Mahabhairava Odra ($raddhabala) (cittacakra)
= - Trisakuna The Power of Energy Speech Circle
36 Vayuvega (Trisakuni) (viryabala) (vakcakra)
37 Surabhakst Kausala The Power of Mindfulness Bodhi Circle
urabhaks (Kosala) (smrtibala) (kayacakra)

Source: Table by author.

The following is a summary (with concise analysis when it is necessary) of each
passage in Chapters 26-37 with a list of parallel passages found in other tantras
whose Sanskrit manuscripts are extant. The chapters contain many euphemistic and
technical expressions and may be difficult to understand fully even with an annotated
English translation of the text. The summary will be useful in comprehending the
outline of all the chapters. Part of this summary was used as a reference in Chapter 1
of this monograph.

2.1.1. Dakarnava, Chapter 26

Passages 26.1-5:

The Blessed One teaches the thirty-six inner channels in the body. The inner
channels are called “seals” (mudri) of those who practice the innate (sahaja). The
thirty-six inner channels consist of the thirty-two inner channels (those from the
abhedya to the maradarika channels), which are first explicitly taught in the Hevajra,
and the other four (the candra, stirya, agni, and rahuka channels), which are probably
named after the four planets (the moon, sun, Kalagni, and Rahu) found in the
Kalacakra. These thirty-six inner channels constitute, or have some relation to, the
inner aspects of the secret signs that are expounded in Chapters 26 to 37.

Passages 26.6—43:

These lines expound upon the external and internal forms of the thirty-six pairs
of secret signs and response signs, by which the thirty-six pairs of female and male
deities in the Adamantine Circle communicate with each other. Body gestures are
the external signs and response signs, and some aspects of the meditation centered
on the subtle-body system are mentioned as their internal forms.

Most of the passages that describe the body gestures are derived from
those included in other Samvara tantras, namely the Cakrasamuvara, Abhidhanottara,
Vajradaka, Samputodbhava, and the Samvarodaya. These are shown in Table 14.
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Table 14. Dakarnava 26 and parallel passages.

Dakarnava (26.2-5a) ~ Hevajra (1.1.16-18)'"* and Samputodbhava (1.2.37-39).115

Dakarnava (26.6¢d)

Vajradaka (7.7cd);'1® and somewhat similar passages are the Brahmayamala
(55.104ab),'"” Tantrasadbhava (18.19ab),''® Cakrasamovara (22.2),1'° Hevajra
(1.7.2),'2° Abhidhanottara (44.2),'*' Samputodbhava (4.4.9),'%> Mahamudratilaka
(14.1),% and Samvarodaya (9.2ab).1?*

May be a revision of the versions found in the Cakrasamovara (22.5),'2° Hevajra

Dakarnava (26.9ab) (1.7.3),126 Abhidhanottara (44.5),'%” Mahamudratilaka (14.2),'® and Samvarodaya

(9.3).129

Dakarnava (26.10ab)

May be a revision of the versions in the Cakrasamvara (22.5ab), Hevajra (1.7.3cd),
Abhidhanottara (44.5ab), Mahamudratilaka (14.2ab), and Samvarodaya (9.3cd).’3

114

115

116
117
118
119
120

121
122

123

124
125

126

127
128

129

130

Hevajra, Skt ed. (Snellgrove 1959), 1.1.16-18: abhedya sfiksmartipa ca divya vama tu vamini / kiirmaja
bhavaki seka dosa vista ca matarl // Savari $itada cosma lalanavadhiiti rasana / pravana krsnavarna
ca surtipini samanya hetudayika // viyoga premani siddha pavaki sumanas tatha / traivrtta kamini
geha candika maradarika //

Samputodbhava, Skt ed. (Dharmachakra Translation Committee [2020] 2021), 1.2.37-39: abhedya
stiksmartipa ca divya vama tu vamini / kiirmaja bhavaki seka dosa vista ca matari / $arvari $itada
usma ca lalana rasana avadhaitl ca / pravana hrsta varna ca surtipini samanya hetudayika / viyoga
ca premanti siddha ca pavaki sumanas tatha / trivrtta kamini geha candika maradarika //

Vajradaka, Skt ed. (Sugiki 2003), 7.7cd: ekangulim darsayed ya tu dvyangulim tasyah pradarsayet //
Brahmayamala, Skt ed. (Hatley 2007), 55.104ab: ekangulidarsanat svagatam dvabhyam susvagatam /
Tantrasadbhava, Skt ed. (Bang 2018), 18.19ab: ekangulidaréanat svagatam dvabhyam susvagatam /
Cakrasamvara, Skt ed. (Gray 2012), 22.2: ekangulim darsayed ya tu svagatam ity uktam bhavati /
dvayor angulyor dar$ane susvagatam ity uktam bhavati /

Hevajra, Skt ed. (Snellgrove 1959), 1.7.2: angulim darSayed yas tu agatam ity uktam bhavet / dvabhyam
susvagato bhavet /

Abhidhanottara, Skt ed., 44.2 (see my edition in Part 3 of this monograph).

Samputodbhava, Skt ed. (Dharmachakra Translation Committee [2020] 2021), 4.4.9: ekangulim darsayed
ya tu svagatam ity uktam bhavati / dvayor angulim darsayed ya tu susvagatam ity uktam bhavati /
Mahamudratilaka 14.1 (D 420, 77r2): / gang zhig sor mo gcig ni ston // bsnyun rmed pa zhes spyan
‘dren no // sor mo gnyis ni bstan pa yis // legs par bsnyun lan Idon pa yin //; the Sanskrit manuscripts
(26r2-13) reads as ya ekangulam darSanya tam angam / yonisvarasya syankanatham svagatam karoti
/ sopitasamangulidvayadarsanat ta sukhagata [a blank space for two letters] yeto /

Samvarodaya, Skt ed. (Tsuda 1974), 9.2ab: ekangulim darsayed yas tu dvabhyam susvagato bhavet /
Cakrasamuvara, Skt ed. (Gray 2012), 22.5: madhyamam daréayed ya tu pradesinim tasyah pradarsayet /
anamikam darsayed ya tu jihvam tasyah pradarsayet //

Hevajra, Skt ed. (Snellgrove 1959), 1.7.3: anamikam tu yo dadyad dadyat tasya kanisthikam /
madhyamam darsayed yas tu dadyat tasya pradesikam //

Abhidhanottara, Skt ed., 44.5 (see my edition in Part 3 of this monograph).

Mahamudratilaka 14.1 (D 420, 77r2-r3): / gang zhig gung mo ston byed pa // de la srin lag bstan par
bya // gang zhig srin lag ston byed pa // de la Ice ni bstan par bya //; the Sanskrit manuscript (26r3)
reads as yo madhyama darsati tasya anama darsayiya / anamam dardayet tasya [a blank space for
two letters] ma [a blank space for three letters] 1a darsayitavya /

Samvarodaya, Skt ed. (Tsuda 1974), 9.3: anamikam tu yo dadyad dadyat tasya kanisthakam /
madhyamam darsayed yas tu dadyat tasya pradesikam //

For these passages in Cakrasamvara (22.5ab), Hevajra (1.7.3cd), Abhidhanottara (44.5ab), Mahamudratilaka
(14.2ab), and Samvarodaya (9.3cd), see footnotes 125 to 129.
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Table 14. Cont.

May be a revision of the versions in the Cakrasamuvara (20.7d and 22.6a),131

Dakarnava (26.11ab)  Hevajra (Skt ed. (Snellgrove 1959), 1.7.4cd),'3? Abhidhanottara (42.7b and

44.6a),13% Mahamudratilaka (14.3),13* and Samvarodaya (9.4¢).1%

Dakarnava (26.12ab)

May be a revision of the versions found in the Cakrasamovara (22.7ab),13¢
Hevajra (1.7.5¢d),'%” Abhidhanottara (44.7ab),'3® and Samvarodaya (9.5¢d).!>

May be a revision of the versions found in the Cakrasamuvara (20.3a and

Dakarnava (26.14ab)  21.5¢d),*0 Abhidhanottara (42.3a and 43.5cd),'*! Vajradaka (7.3ab and 8.2a),142

and Samputodbhava (4.4.4ab).143

Dakarnava (26.15ab)

Cakrasamovara (21.9ab),1** Abhidhanottara (43.9ab),'*> Vajradaka (7.6cd),140
Samputodbhava (4.4.8ab),'*” and Mahamudratilaka (14.10cd).148

Dakarnava (26.16ab)

Cakrasamovara (22.7cd),'*° Abhidhanottara (44.7cd),">° Mahamudratilaka
(14.11cd)'!; and a somewhat similar passage is the Samvarodaya (9.6ab).1>2

131

132

133
134

135
136
137
138
139
140

141
142

143

144

145

146

147

148

149

150

151

152

Cakrasamuvara, Skt ed. (Gray 2012), 20.7d: pattiSam tasyah pradarsayet / and 22.6a: pattiSam darsayed
ya tu.

Hevajra, Skt ed. (Snellgrove 1959), 1.7.4cd: patam samdarsayed yas tu tri$tilam tasya darsayet (pata for
pattisa = patisa) / stanam darsayed yas tu siman tasya pradarsayet /

Abhidhanottara, Skt ed., 42.8b and 44.6a (see my edition in Part 3 of this monograph).
Mahamudratilaka 14.3 (D 420, 77r3): / gang zhig gzhibs pa ston byad pa // de la rtse gsum bstan
par bya // gang zhig gtsug phud ston byed pa // de la mtshog ma bstan par bya //; the Sanskrit
manuscript (26r3-r4) reads as ya *patti (pattika ac.) mudram darsayet tasyas tristila darsayeta / ya
ikham dar$ayet tasyangapradhanam darsayet / ya §ikham darsayet tasyangapradhanam darsayet //
Samvarodaya, Skt ed. (Tsuda 1974), 9.4c: patisam darsayed yas tu.

Cakrasamvara, Skt ed. (Gray 2012), 22.7ab: medinim darsayed ya tu vaktram tasyah pradarsayet /
Hevajra, Skt ed. (Snellgrove 1959), 1.7.5cd: medinim darsayed yas tu cakram tasya pradarsayet /
Abhidhanottara, Skt ed., 44.7ab (see my edition in Part 3 of this monograph).

Samvarodaya, Skt ed. (Tsuda 1974), 9.5c¢d: medinim darsayed yas tu cakram tasya pradarsayet //
Cakrasamuvara, Skt ed. (Gray 2012), 20.3a: udaram tadayed ya tu, and 21.5cd: udaram daréayed ya tu
nabhim tasyah pradarsayet //

Abhidhanottara, Skt ed., 42.3a and 43.5cd (see my edition in Part 3 of this monograph).

Vajradaka, Skt ed. (Sugiki 2003), 7.3ab: udaram darsayed ya tu nabhim tasyah pradarsayet / and 8.2a:
udaram tadayed yas tu.

Samputodbhava, Skt ed. (Dharmachakra Translation Committee [2020] 2021), 4.4.4ab: udaram darsayed
ya tu nabhim tasyah pradarsayet /

Cakrasamvara, Skt ed. (Gray 2012), 21.9ab: akasam dardayed ya tu stiryam tasyah pradarsayet /
Abhidhanottara, Skt ed., 43.9ab (see my edition in Part 3 of this monograph).

Vajradaka, Skt ed. (Sugiki 2003), 7.6cd: akasam darsayed ya tu stiryam tasyah pradarsayet //
Samputodbhava, Skt ed. (Dharmachakra Translation Committee [2020] 2021), 4.4.8ab: akasam darsayed
ya tu stiryam tasyah pradarsayet /

Mahamudratilaka 14.10cd (D 420, 7716): / gang zhig nam mkha’ ston byed pa / de la nyi ma bstan par
bya //; the Sanskrit manuscript does not contain this verse.

Cakrasamvara, Skt ed. (Gray 2012), 22.7cd: bhrkutim darsayed ya tu simantam [tasyah pradarsayet] //
Abhidhanottara, Skt ed., 44.7cd (see my edition in Part 3 of this monograph).

Mahamudratilaka,14.11cd (D 420, 77r7): / gang zhig khro gnyer ston byed pa / de la mtshams ni bstan
par bya //; the Sanskrit manuscript does not contain this verse.

Samvarodaya, Skt ed. (Tsuda 1974), 9.6ab: bhrkutim darsayed yas tu $ikham tasya tu darsayet /
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Table 14. Cont.

Dakarnava (26.17ab)

Cakrasamovara (21.9¢d),'>® Abhidhanottara (43.9cd),'>* Vajradaka (7.7ab),'%
Samputodbhava (4.4.8cd),'%° and Mahamudratilaka (14.10ab).1>

May be a revision of the versions found in the Cakrasamovara (21.7),158

Dakarnava (26.18ab)  Abhidhanottara (43.7),'%° Vajradaka (7.4c=5),'%0 Samputodbhava (4.4.5¢-6),'°' and

Mahamudratilaka (14.9ab).162

May be a revision of the versions found in the Hevajra (1.7.5ab),163

Dakarnava (26.19ab)  Cakrasamvara (21.5ab),'* Abhidhanottara (43.5ab),'%> and Samvarodaya

(9.5ab).166

May be a revision of the versions found in the Cakrasamovara (21.4ab),'%

Dakarnava (26.20ab)  Abhidhanottara (43.4ab),'%® Vajradaka (7.5ab),'% Samputodbhava (4.4.6ab),'”? and

Mahamudratilaka (14.5ab).17!

Dakarnava (26.21ab)

May be a revision of the versions found in the Cakrasamovara (21.6),17?
Abhidhanottara (43.6),73 Vajradaka (7.12cd),'”* and Mahamudratilaka (14.8).17°

153
154
155
156

157

158

159
160

161

162

163
164
165
166
167
168
169
170

171

172

173

174
175

Cakrasamvara, Skt ed. (Gray 2012), 21.9cd: nadim darsayed ya tu samudram tasyah pradarsayet //
Abhidhanottara, Skt ed., 43.9cd (see my edition in Part 3 of this monograph).

Vajradaka, Skt ed. (Sugiki 2003), 7.7ab: nadim darsayed ya tu samudram tasyah pradarsayet /
Samputodbhava, Skt ed. (Dharmachakra Translation Committee [2020] 2021), 4.4.8cd: nadim darsayed
ya tu samudram tasyah pradarsayet /

Mahamudratilaka 14.10ab (D 420, 77r6): / gang zhig gtsang po ston byed pa // de la rgya mtsho bstan
par bya /; the Sanskrit manuscript does not contain this verse.

Cakrasamuvara, Skt ed. (Gray 2012), 21.7: janum darsayed ya tu jangham tasyah pradarsayet / padau
darsayed ya tu padatalam tasyah pradarsayet /

Abhidhanottara, Skt ed., 43.7 (see my edition in Part 3 of this monograph).

Vajradaka, Skt ed. (Sugiki 2003), 7.4c-5: janu darsayed ya tu jangham tasyah pradarsayet / hastam
darsayed ya tu bahum tasyah pradarsayet / padam darsayed ya tu talam tasyah pradarsayet //
Samputodbhava, Skt ed. (Dharmachakra Translation Committee [2020] 2021), 4.4.5¢c-6: janum darsayed
ya tu jangham tasyah pradarsayet / hastam dardayed ya tu bahum tasyah pradarsayet / padam
darsayed ya tu talam tasyah pradarsayet /

Mahamudratilaka 14.9ab (D 420, 77r5-16): / gang zhig rkang pa ston byed pa // de la rkang mthil bstan
par bya /; the Sanskrit manuscripts do not contain this verse.

Hevajra, Skt ed. (Snellgrove 1959), 1.7 .5ab: stanam darsayed yas tu siman tasya pradarsayet /
Cakrasamvara, Skt ed. (Gray 2012), 21.5ab: stanau darsayed ya tu cibukam tasyah pradarsayet /
Abhidhanottara, Skt ed., 43.5ab (see my edition in Part 3 of this monograph).

Samvarodaya, Skt ed. (Tsuda 1974), 9.5ab: stanam darsayed yas tu simam tasya pradarsayet /
Cakrasamvara, Skt ed. (Gray 2012), 21.4ab: hastau dar$ayed ya tu bahum tasyah pradarsayet /
Abhidhanottara, Skt ed., 43.4ab (see my edition in Part 3 of this monograph).

Vajradaka, Skt ed. (Sugiki 2003), 7.5ab: hastam darsayed ya tu bahum tasyah pradarsayet /
Samputodbhava, Skt ed. (Dharmachakra Translation Committee [2020] 2021), 4.4.6ab: hastam darsayed
ya tu bahum tasyah pradarsayet /

Mahamudratilaka 14.5ab (D 420, 77r4): / gang zhig lag gnyis ston byed pa // de la lag ngar bstan par
bya /; the Sanskrit masnuscrpt (26r5) reads as ya hastau darsayed tasyah bu.a darsayitavyo /
Cakrasamuvara, Skt ed. (Gray 2012), 21.6: guhyam darsayed ya tu lingam tasyah pradarsayet / trum
darsayed ya tu apanam tasyah pradarsayet /

Abhidhanottara, Skt ed., 43.6 (see my edition in Part 3 of this monograph).

Vajradaka, Skt ed. (Sugiki 2003), 7.12cd: Girum darsayed ya tu padam tasyah pradarsayet /
Mahamudratilaka 14.8 (D 420, 7715): / gang zhig gsang ba ston byed pa // de la ling ga bstan par bya //
gang zhig brla ni ston byed pa // de la gzhang ni bstan par bya //; the Sanskrit manuscript does not
contain this verse.
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Table 14. Cont.

Dakarnava (26.22ab)

May be a revision of the versions found in the Bralmayamala (55.111a),7®
Tantrasadbhava (18.37¢),77 Cakrasamvara (21.2cd),'”® Abhidhanottara (43.2cd),'”?
Vajradaka (7.2ab),'80 Samputodbhava (4.4.2cd),'8' and Mahamudratilaka
(14.6cd).182

Dakarnava (26.23ab)

Cakrasamovara (21.3ab),'83 Abhidhanottara (43.3ab),'8* Vajradaka (7.2¢d),'®
Samputodbhava (4.4.3ab),'8 and Mahamudratilaka (6ab).'8

May be a revision of the versions found in the Cakrasamvara (21.8ab),'38

Dakarnava (26.24ab)  Abhidhanottara (43.8ab),'®® Vajradaka (7.6ab),'*® Samputodbhava (4.4.7ab),'°! and

Mahamudratilaka (14.9cd).12

Dakarnava (26.26a)

Brahmayamala (55.107a),1% Tuntrasadbhava (18.33a),'%* and Vajradaka (7.15a)'%
(the former is slightly different).

May be a revision of the versions found in the Cakrasamuvara (21.9ab),

Dakarnava (26.28ab)  Abhidhanottara (43.9ab), Vajradaka (7.6¢cd), Samputodbhava (4.4.8ab), and

Mahamudratilaka (14.10cd).1%¢

176
177
178
179
180
181

182

183
184
185
186

187

188
189
190
191

192

193
194
195
196

Brahmayamala, Skt ed. (Hatley 2007), 55.111a: jihvam darsayate ya tu.

Tantrasadbhava, Skt ed (Bang 2018), 18.37¢: jihvam tu darsayate ya tu.

Cakrasamvara, Skt ed. (Gray 2012), 21.2cd: dasanam daréayed ya tu jihvam tasyah pradarsayet //
Abhidhanottara, Skt ed., 43.2cd (see my edition in Part 3 of this monograph).

Vajradaka, Skt ed. (Sugiki 2003), 7.2ab: dasanam darsayed ya tu jihvam tasyah pradarsayet /
Samputodbhava, Skt ed. (Dharmachakra Translation Committee [2020] 2021), 4.4.2cd: dasanam
darsayed ya tu jihvam tasyah pradarsayet //

Mahamudratilaka 14.6¢d (D 420, 77r4-15): / gang zhig so ni ston byed pa // de la Ice ni bstan par bya //;
the Sanskrit manuscript (26v1) reads as ya dasanam darsayet tasyapy adharam darsayitavyam //
Cakrasamvara, Skt ed. (Gray 2012), 21.3ab: osthau darsayed ya tu cibukam tasyah pradarsayet /
Abhidhanottara, Skt ed., 43.3ab (see my edition in Part 3 of this monograph).

Vajradaka, Skt ed. (Sugiki 2003), 7.2cd: osthau spréate ya tu cibukam tasyah pradarsayet //
Samputodbhava, Skt ed. (Dharmachakra Translation Committee [2020] 2021), 4.4.3ab: ostham sprsate
ya tu cibukam tasyah pradarsayet /

Mahamudratilaka 6ab (D 420, 77r4): / gang zhig ma mchu ston byed pa // de la kos ko bstan par bya /;
the Sanskrit manuscript (26v1) reads as ya caustau sprsati tasya vasya cibukam darsaniya /
Cakrasamvara, Skt ed. (Gray 2012), 21.8ab: angulim darsayed ya tu nakham tasyah pradarsayet /
Abhidhanottara, Skt ed., 43.8ab (see my edition in Part 3 of this monograph).

Vajradaka, Skt ed. (Sugiki 2003), 7.6ab: angulim darsayed ya tu nakham tasyah pradarsayet /
Samputodbhava, Skt ed. (Dharmachakra Translation Committee [2020] 2021), 4.4.7ab: angulim darsayed
ya tu nakham tasyah pradarsayet /

Mahamudratilaka 14.9cd (D 420, 7716): / gang zhig sor mo ston byed pa // de la sen mo bstan par bya /
/; the Sanskrit manuscript does not contain this verse.

Brahmayamala, Skt ed. (Hatley 2007), 55.107a: §ikham darsayate ya tu.

Tantrasadbhava, Skt ed. (Bang 2018), 18.33a: Sikham pradarsayed ya tu.

Vajradaka, Skt ed. (Sugiki 2003), 7.15a: $ikham darsayed ya tu.

For the texts of the Cakrasamvara (21.9ab), Abhidhanottara (43.9ab), Vajradaka (7.6cd), Samputodbhava
(4.4.8ab), and Mahamudratilaka (14.10cd), see footnotes 145 to 149.
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Table 14. Cont.

May be a revision of the versions found in the Hevajra (1.7.5¢ and 7a),”

Dakarnava (26.29ab)  Cakrasamvara (21.7cd and 22.7a),'% Abhidhanottara (43.7cd and 44.7a),'%

Vajradaka (7.5¢d), 2% Mahamudratilaka (14.9ab),?°! and Samvarodaya (9.5¢).202

Dakarnava (26.30a)

Cakrasamovara (21.2b),2% Abhidhanottara (43.2b),2% Vajradaka (7.1d),205
Samputodbhava (4.4.2b),2%° and Mahamudratilaka (14.4b).27

May be a revision of the versions found in the Cakrasamovara (21.6ab),?%

Dakarnava (26.31ab)  Abhidhanottara (43.6ab),?* Vajradaka (7.4ab),?'° Samputodbhava (4.4.5ab),*!! and

Mahamudratilaka (14.8ab).?12

May be a revision of the versions found in the Cakrasamovara (19.4c-5a),213

Dakarnava (26.32ab)  Abhidhanottara (41.4c-5a),2'* Samputodbhava (4.3.20c-21a),%'> and

Mahamudratilaka (23.34c-35a).216

Dakarnava (26.33a)

May be a revision of the versions found in the Cakrasanvara (20.10c),?!”
Abhidhanottara (42.11a),?'® and Vajradaka (8.6c).?'
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Hevajra, Skt ed. (Snellgrove 1959), 1.7.5¢c and 7a: medinim darSayed yas tu and padatalam daréayed yas tu.
Cakrasamuvara, Skt ed. (Gray 2012), 21.7cd and 22.7a: padau dardayed ya tu talam tasyah pradarsayet //
and medinim darsayed ya tu.

Abhidhanottara, Skt ed., 43.7cd and 44.7a (see my edition in Part 3 of this monograph).

Vajradaka, Skt ed. (Sugiki 2003), 7.5c¢d: padam darsayed ya tu talam tasyah pradarsayet //
Mahamudratilaka 14.9ab (D 420, 77r5-16): / gang zhig rkang pa ston byed pa // de la rkang mthil bstan
par bya /; the Sanskrit manuscript does not contain this verse.

Samvarodaya, Skt ed. (Tsuda 1974), 9.5¢: medinim darsayed yas tu.

Cakrasamvara, Skt ed. (Gray 2012), 21.2b: tasya gandam darsayet /

Abhidhanottara, Skt ed., 43.2b (see my edition in Part 3 of this monograph).

Vajradaka, Skt ed. (Sugiki 2003), 7.1d: gandam tasyah pradarsayet //

Samputodbhava, Skt ed. (Dharmachakra Translation Committee [2020] 2021), 4.4.2b: gandam tasya
pradarsayet /

Mahamudratilaka 14.4b (D 420, 77r3): / de la mkhur tshos bstan par bya /; the Sanskrit manuscript
(26r4-15) reads as tasya navagandam prakati kartavyam /

Cakrasamvara, Skt ed. (Gray 2012), 21.6ab: guhyam darsayed ya tu lingam tasyah pradarsayet /
Abhidhanottara, Skt ed., 43.6ab (see my edition in Part 3 of this monograph).

Vajradaka, Skt ed. (Sugiki 2003), 7.4ab: yonau darsayed ya tu lingam tasyah pradarsayet /
Samputodbhava, Skt ed. (Dharmachakra Translation Committee [2020] 2021), 4.4.5ab: guhyam darsayed
ya tu lingam tasyah pradarsayet /

Mahamudratilaka 14.8ab (D 420, 77r5): / gang zhig brla ni ston byed pa // de la gzhang ni bstan par
bya //; the Sanskrit manuscript does not contain this verse.

Cakrasamvara, Skt ed. (Gray 2012), 19.4c-5a: ajinam kamandalum caiva pratimudra vidhiyate //
dasami parvani tasyah. (“Parvani” may be the source of “parvatam”.)

Abhidhanottara, Skt ed., 41.4c-5a (see my edition in Part 3 of this monograph).

Samputodbhava, Skt ed. (Dharmachakra Translation Committee [2020] 2021), 4.3.20c—21a: arcayet sa
kamandalum caiva pratimudra vidhiyate / daSami parvani tasyah.

Mahamudratilaka 23.34c-35a (D 420, 87r4): / pags pa bum pa spyi blugs nyid / phyag rgya’i lan
du shes par bya // / de ni tshes bcu'i res dag la /; the Sanskrit manuscript (49v2) reads as ajinam
kamundalufi caiva pratimudrabhidhiyate / dasami samayas tasyah.

Cakrasamvara, Skt ed. (Gray 2012), 20.10c: karnam spréate ya tu.

Abhidhanottara, Skt ed., 42.11a (see my edition in Part 3 of this monograph).

Vajradaka, Skt ed. (Sugiki 2003), 8.6¢: karnam tadayed yas tu.
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Table 14. Cont.

May be a revision of the versions found in the Cakrasamuvara (20.6a and
Dakarnava (26.35ab)  22.8ab),?2% Abhidhanottara (42.6a and 44.8ab),??! Vajradaka (8.4a and 7.11ab),??
and Mahamudratilaka (14.12ab).2?3

May be a revision of the versions found in the Cakrasamvara (20.4cd),??*

Abhidhanottara (42.4cd),?® and Vajradaka (22.17).2%6
Source: Table by author.

Dakarnava (26.36ab)

Passages 26.44-45:
The Blessed One explains an etymology of the name of the goddess Pracanda.
Passages 46—-47:

Pracanda has the nature of the Basis of the Psychic Power of Aspiration
(chandarddhipada).

Passages 26.48-50:

The Blessed One gives concise instructions of the mandala comprising the
thirty-seven seats and an aspect of the wheel of time associated with that mandala.

The text is concise; therefore, it is not clear which mandala “the mandala consisting
of the thirty-seven seats” indicates. There are two possibilities, and I consider that the
text implies both: (1) The mandala consisting of the thirty-seven seats indicates the
Adamantine Circle, which consists of the thirty-six pairs of female and male deities
(Appendix B) and where Pracanda resides at the center with her male consort (perhaps)
Heruka alias Dakarnava. (2) As Padmavajra’s Bohitd, a commentary on the Dakarnava
says, the mandala consisting of the thirty-seven seats refers to the fivefold mandala of
Heruka (Appendix A). Normally, Heruka’s consort goddess who resides at the center of
the mandala is Vajravarahi. However, in this system, the consort goddess is Pracanda
(who is normally a goddess in the Mind Circle of the fivefold mandala).

The four goddesses on the Great Pleasure Circle and the eight goddesses on the
Pledge Circle of the fivefold mandala of Heruka (Appendix A) are associated with
the twelve lagnas of the twelve zodiac signs such as Makara. The text also mentions

220 Cakrasamuvara, Skt ed. (Gray 2012), 20.6a and 22.8ab: dantam kitikitayate ya tu and dantan darsayed
ya tu ostham tasyah pradarsayet /

221 Abhidhanottara, Skt ed., 42.6a and 44.8ab (see my edition in Part 3 of this monograph).

222 Vajradaka, Skt ed. (Sugiki 2003), 8.4a and 7.11ab: dantam kitakitayate yas tu and ostham daréayed ya
tu dantam tasyah pradarsayet /

223 Mahamudratilaka 14.12ab (D 420, 7717): / gang zhig so ni ston byed pa / de la mchu ni bstan par bya
/; the Sanskrit manuscript does not contain this verse.

224 Cakrasamoara, Skt ed. (Gray 2012), 20.4cd: jihvam lalayed ya tu bhukto ‘smity uktam bhavati //

225 Abhidhanottara, Skt ed., 42.4cd (see my edition in Part 3 of this monograph).

226 Vajradaka, Skt ed. (Sugiki 2003), 22.17: jihvam lalayati mrtasi sampratam /
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several divisions of time, such as ksana and lava, which are used to describe how the
deities move from one place to another in the mandala. Generally, this practice is called
“rotation” (samcara). It is an important concept in the Buddhist Yoginitantra literature.
This rotation has the following meaning: the deities move in order from one place to
another for the purpose of having sexual relations with different deities of the opposite
sex in the mandala until they return to their original place in the mandala.

Passages 26.51-54:

The Blessed One teaches how to reckon the lengths of time taken for the deities
to rotate in the mandala. In this system, the mandala refers to the thirteenfold
mandala of Heruka expounded in the Dakarnava 15 (Appendix B). That mandala
contains twelve circles such as the Adamantine Circle. Every yogini moves from
one seat to another in the mandala. One year has 21,600 ghati (therefore, 1 ghati is 24
min). During the rotation, every yogini stays at a seat for five ghatis (2 h) and has
sexual intercourse with the male deity residing at that seat. It takes 185 ghatis (74
h) for Vajravarahi (who, at the beginning of the rotation, resides at the center of the
mandala) and the thirty-six yoginis in the Adamantine Circle to complete a rotation
in that circle. It takes 2220 ghatis (37 days) for Vajravarahi and the yoginis on the
twelve circles to complete a rotation in those circles. It takes 66,600 ghatis (37 months)
for the same yoginis to complete 30 rotations in those circles. It takes 799,200 ghatis
(37 years) for the same yoginis to complete 360 rotations in those circles.

Passage 26.55-56:

Passage 26.55 describes how to make a pair of main mantras for each of Chapters
26 to 37. Passage 26.56 presents the pair of main mantras associated with Pracanda. The
mantras that constitute the pair are (1) a mixed mantra composed by combining the
two successive parts of the forty-eight parts of Heruka’s root mantra (mialamantra)®?’
and (2) a mantra of the dakini who is related to each chapter. The root mantra of
Heruka contains the forty-eight phrases that express Heruka’s forty-eight features. The
mixed mantra associated with Pracanda is composed of the first and second of the
forty-eight parts of Heruka’s root mantra. The first and second parts are (1) namah
Srivajradakamahaviravirisvaraya and (2) tribhuvanakampakampavanaya, respectively. Both
parts have the letters hiim hiim phat phat svaha at the end. Then, the letters that constitute
the two parts are arranged in the order of tri (the first letter of the second part), na (the
first letter of the first part), bhu (the second letter of the second part), mah (the second
letter of the first part), va (the third letter of the second part), and $r7 (the third letter of

227 Appendix C of this monograph presents Heruka’s root mantra with forty-eight parts. This mantra is
expounded in Chapter 16 and Section 15 of Chapter 50 in the Dakarnava (my unpublished edition of
those chapters).
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the first part). Finally, the letter om is placed in the beginning. The mixed mantra for
Pracanda is thus developed: om tri na bhu mah va s$rt na va kam jra pa da kam ka pa ma va
ha na vi ya ra hitm vt hitm 17 pha Sva t ra pha ya t hitm soa hitm ha phat phat svaha. After
the mixed mantra, Pracanda’s own mantra (om pracande hiim hiim phat phat svaha) is
presented. All pairs of the main mantras associated with the other yoginis are made in
the same way. They are taught in Chapters 27 to 37.

Passages 26.57-58b:
These lines describe the physical feature of Pracanda, such as having four arms.
Passages 26.58¢—60:

The Blessed One explains another etymology of the name of the goddess
Pracanda.

Passages 26.61-64:

The Blessed One gives short teachings to close this chapter, such as the effect of
the practice with the yoginis and advice to consult the books of pramana (means of
knowledge) to examine the relation between cause and effect.

Passage 26.65:

This is a formulaic verse to end the chapter, which tells that the Blessed One
taught all the contents of this chapter.

2.1.2. Dakarnava, Chapter 27

Passages 27.1-9:

The Blessed One teaches the eye gestures (caksus, drsti, or equivalent) as secret
signs. Passages 27.2-5b present the thirty-six eye gestures, which a yogini displays
before the yogin, such as closing the eyes, opening the eyes, and eyes looking straight.
Passages 27.5c-9 deal with the thirty-six eye gestures in response, which the yogin
gives to the yogini, such as eyes looking at a mirror (i.e., looking at her as if he sees a
reflection in a mirror), eyes looking at water, and eyes looking at offerings.

A version of the teaching of eye gesture (whose Sanskrit is netramudri) is taught
concisely in the Cakrasamvara (Skt ed. (Gray 2012), 22.3c—4) and the Abhidhanottara
(Skt ed., 22.3c—4), which, however, does not appear to have close relation to the
version of that taught in the Dakarnava.

Passages 27.10-12:

The Blessed One explains the intrinsic nature (svabhava), or inner aspect, of
the eye gestures in the following two ways. (1) The thirty-six pairs of eye gestures
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are internally equivalent to the movement of the prana wind in the body; it carries
the thirty-six drops of semen, which represent the mind of awakening, through the
left channel lalana. As the Bohita comments, it is also possible to interpret the text
as teaching that the yogini’s thirty-six eye gestures and the yogin’s thirty-six eye
gestures in response correspond to the prana wind’s movements in the left (lalana)
and right (rasana) channels, respectively. (2) The vyana wind circulates in the body
through the thirty-six inner channels such as abhedya (see 26.2-5). Performing the
thirty-six eye gestures and the thirty-six eye gestures in response are equivalent to
the downward and upward movements of the vyana wind, respectively.

Passages 27.14-15:

The Basis of Psychic Power of Effort (viryarddhipada) constitutes the nature of
Candaksi. She is violent (candi) to all concepts and eats them as the eyes (aksi) see.
An etymology of her name is thus explained.

Passages 27.16-17:

The Blessed One explains another etymology of the name of the goddess
Candaksi.

Passages 27.18-19:

Then, he teaches the mandala consisting of the thirty-seven seats, where
Candaksi resides with her male consort at the center. It is probable that the mandala
refers to the fivefold mandala of Heruka (Appendix A), the Heart Circle in the
thirteenfold mandala of Heruka (Appendix B), or both of them.

Passage 27.20:

The yoginis, such as Pracanda and Candaksi, are present in the letters that
constitute their mantras. The letters rotate through the inner channels in the body.
Being in the letters, the yoginis have the same colors and shapes as those of their
external forms.

Passage 27.21:

The Blessed One presents the pair of mantras associated with Candaksi. The
mixed mantra, which is one of the pair, is composed of the third and fourth of the
forty-eight parts of Heruka’s root mantra.??8

228 For how to combine the third and the fourth parts of the root mantra (Appendix C), see my explanation
of 26.55-56.
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Passages 27.22-24:

The yoginis, such as Pracanda and Candaksi, reside in the holy sites in the
Samvara tradition. Pracanda is in Pirnagiri, and Candaksi is in Jalandhara. The text
also explains the etymology of the names of Piirnagiri and Jalandhara.

Passages 27.25-27:

The thirty-six pairs of eye gestures are performed by the thirty-six pairs of female
and male deities who reside in the “Heart” Circle (hrdayacakra) of the thirteenfold
mandala of Heruka (Appendix B). The text also describes briefly the practice centered
on Candaksi and his male consort in the form of the subtle yoga centered on an inner
fire; the inner fire flames up toward the “heart” (hrdaya) (a play on words).

Passage 27.28:

This is the same formulaic verse to end the chapter.

2.1.3. Dakarnava, Chapter 28
Passages 28.1-5b:

The Blessed One teaches the code syllables (cchomaksara). Passages 28.2-3
present the thirty-six code syllables, such as da, dalika, and ni, which a yogini utters to
a yogin face-to-face. Passages 28.4-5b provide the list of the thirty-six response codes
(praticchomaka) or code words to return, such as purusa (“male”), yogint (“yogini”),
and nar7 (“female”). The code syllables and words, the latter of which are called
“response codes” in this chapter, can also be found in the tantras belonging to the
Hevajra and Samvara traditions as shown in Table 15.

In the parallel passages in those tantras, the words, which the Dakarnava defines
as the “response codes,” are presented as the meanings of the code syllables (e.g.,
purusa or “man” is the meaning of the code syllable da) and not as code words spoken
in response to the uttered code syllables.

Passages 28.5¢—6b:

A brief explanation of the yoginis is presented. The yoginis, with whom the
yogin communicates by means of the code syllables and response codes mentioned
above, are born in their respective countries and provide the knowledge about
reincarnation and salvation to him.
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Table 15. Dakarnava 28 and Parallel Passages.

Cakrasamovara (15.2)%° and (24.2.4, 10 and 11);?%0 Hevajra
(I1.3.56-60);%3! Abhidhanottara (38.2 and 45.10);%32 Vajradaka (8.7);23

Dakarnava (28.2 and 4) Samputodbhava (7.1.4-9);3* Mahamudratilaka (13.2c-5);?%° and the

concepts of the fivefold lamp (paficapradipa) and the fivefold nectar
(paficamrta) found in many tantras.

Source: Table by author.

Passages 28.6¢-7:

The Blessed One explains some inner forms of the thirty-six pairs of code syllables

and response codes. They are equivalent to the following three sets of thirty-six bodily
constituents or concepts: the thirty-six drops of semen, which represent the mind
of awakening, in the body; the Six Elements (Earth, Water, Fire, Wind, Space, and
Knowledge), each of which is inclusive of the entire Six Elements (therefore, 6 X 6 =
36 Elements in total); and the Six Aggregates that constitute an individual sentient
being (the Five Aggregates [i.e., the Form, Sensation, Representation, Formation, and
Cognition Aggregates] and the Knowledge Aggregates), each of which is inclusive of
the entire Six Aggregates (6 X 6 = 36 Aggregates).

229
230

231

232

233

234

235

236

Cakrasamvara, Skt ed. (Gray 2012), 15.2: da iti purusah smrtah di iti strinam tatah /... /
Cakrasamvara, Skt ed. (Gray 2012), 24.2.4: ... / talika dakinyah / ... / amukam $§masanam / ... /;
24.2.10: ... / rajikajihva /... /;and 24.2.11: ... / samam catuspatham / ... /

Hevajra, Skt ed. (Snellgrove 1959), 11.3.56-60: madanam madyam balam mamsam ... /... Savah
§rayo ... // ... krpitam damarukam matam / ... bhavyam kalifijjaram matam // ... /... vyafijjanam
malatindhanam // gatham catuhsamam proktam matram kasttirika smrta / svayambh sihlakam
jiieyam $ukram karpfirakam matam / mahamamsam salijam proktam dvindriyayogam kundurum /
vajram bolakam khyatam padmam kakkolakam matam //

Abhidhanottara, Skt ed., 38.2: da iti purusah smrtah / diiti strinam tatah /... / and 45.10: ... / talika
dakinyah / ... / amukam $masanam / ... / rajikajihva /... / samam catuspatham /... /
Vajradaka, Skt ed. (Sugiki 2003), 8.7: talika dakini / ... / rajikajihva /... / nanarah /... / apyaka
rajapurusah /

Samputodbhava, Skt ed. (Dharmachakra Translation Committee [2020] 2021), 7.1.4-9: madanam
madyam balam mamsam ... // ... Savah érayah... /... krpitam damarukam matam // ... bhavyam
kalifijaram matam / ... /... vyafjanam malatindhanam / vida$ catuhsamam proktam matram
kasttirika smrta / svayambhii sihlakam jieyam $ukram karptirakam matam / mahamamsam $alijam
proktam dvayendriyayogam tu kunduram // vajram bolakam khyatam padmam kakkolakam matam
/

Mahamudratilaka 13.2¢-5 (D 420, 76r4-r5): / ma dana chang palasha /... roshraba... / kunturu
ni dbang po sbyor // ... / kalid dza ra skal Idan gshug / ... / dri chen bzhi mnyam yin par bstan
// dri chu gla rtsi dran pa’o / ... / khu ba ga bur bstan pa ste / sha chen sali dza ru dran //; the
Sanskrit manuscript (24r3-r5) reads as sambadhakam surapanam ... (no equivalent to ro shra ba) ...
samputam dvindriyayogena ... yogyam sam$ikam ... $ukram tusara vijieyam miitram kasttirika
smrtam ... (not equivalent to / khu ba ga bur bstan pa ste // sha chen sa li dza ru dran //).

The initial letters of the fivefold lamps (go, ku, da, ha, na) and the fivefold nectar (vi, md, $u, ra,

nou

ma) are the code syllables and their contents (“cow”, “dog”, “elephant”, “horse”, and “human”, and

” o u o

“feces”, “urine”, “semen”, “blood”, and “flesh” are the response codes, respectively.
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Passages 28.8-9:

The code syllables consist of designation (e.g., di), meaning (e.g., “male”), and
speaker (e.g., the one uttering “da”), and Prabhavati is present in them. Prabhavati
assumes the form of an inner fire in the body. In this connection, an etymology of her
name is explained.

Passages 28.10-11:
The Blessed One explains another etymology of her name.
Passages 28.12ab:

Prabhavatl has the nature of the Basis of Psychic Power of Investigation
(mimamsarddhipada) and is in Odiyana.

Passages 28.12c-15b:

The Blessed One relates the mandala consisting of the thirty-seven seats, where
Prabhavati resides with her male consort at the center. The mandala probably
indicates the fivefold mandala of Heruka (Appendix A), the Merit Circle in the
thirteenfold mandala of Heruka (Appendix B), or both. Passage 28.14 presents
the pair of mantras associated with Prabhavatl. The mixed mantra is created by
combining the fifth and sixth of the forty-eight parts of Heruka’s root mantra.?¥”

Passages 28.15c¢-17:

The Blessed One explains the etymology of the name of the holy site Odiyana,
which Prabhavati inhabits.

Passage 28.18:

Then, he explains the etymology of the word mimamsa of the mimamsarddhipada or
the Basis of Psychic Power of Investigation, which constitutes the nature of Prabhavati.

Passages 28.19:

The thirty-six code syllables and response codes are performed by the thirty-six
pairs of female and male deities in the Merit Circle (Appendix B). Those codes are
empty and meritorious.

237 For how to combine the fifth and the sixth parts of the root mantra (Appendix C), see my explanation
of 26.55-56.
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Passage 28.20:

This is the same formulaic verse to end the chapter.

2.1.4. Dakarnava, Chapter 29

Passages 29.1-10b:

The Blessed One teaches the secret sign of weapons (astracchomaka). They are

hand gestures, which represent the seventy-two objects in the hands of Heruka
described in Chapters 10 and 15 of the Dakarnava (Appendix B). Table 16 shows the
parallel passages present in Chapters 10 and 15 of the Dakarnava.

Table 16. Dakarnava 29 and parallel passages.

Dakarnava (29.2-5) Dakarnava (10.45-48)238 and (15.39¢-43b)%°

Dakarnava (29.6c-10b) Dakarnava (10.41-44)%*0 and (15.35¢-39b)?41

Source: Table by author.

Passages 29.2-5 teach the secret sign of thirty-six weapons (objects), such as a bell,

a kheta shield, and a tusk, which a yogini shows to a yogin. A yogini makes these signs
with the left hand. These weapons are identical to the thirty-six weapons that Heruka
holds in thirty-six of his thirty-eight left hands (the third to thirty-eighth left hands).

Passages 29.6-10b explain the response seals (pratimudra). They are another

thirty-six hand gestures representing another thirty-six weapons (objects), such as a
vajra, an asi sword, and a kunta lance. The yogin shows them to the yoginT in order to

238

239

240

241

Dakarnava, Skt ed. 10.45-48: vame ghantakhetadantam musalapasakapalakam /
dhanukhatvangapustan tu pittani tarjaniva ca / ghughuramala érmkhalam §ila $masanadhlikam /
bhokam dukkardracarmmari ca lambitakacadorika // codanacitikasthi ca sila phar tu mastakam /
kankalam dandika caiva netrabukagunavarttinim // $aniScaram kilakafi ca bijaptiramkapattram /
sticis tu kayacarmmafi ca meghavrstivrksa’sikam //

Dakarnava, Skt ed. 15.39c—43b: vame ghanta khetadantam musalam pasakapalakam //
dhanukhatvangapustan tu pittani tarjaniva ca / ghurghuramala $rnkhala $ila $masanadhalika /
/ bhokan dakardracarmari ca lambitakacadorika / codanacitikasthi ca guda phari tu mastakam //
kankalaratrika caiva netrabukkagunavartika / $aniScaram kilakar ca bjjaptrakapattrakam // sticis tu
kayacarman ca meghavrstivrksankusam /

Dakarnava, Skt ed., 10.41—44: aksine sastravrndani ca vajrasikuntastilakam / parasukarttibanan ca
$tlabhinnan tu mudgaram // cakradamarucchurika dandabhindipalakam / sSamkhakalahadandika
maytrapicchika tatha // kakapaksa kiicika ca agnikundi tu parvatam / lagudadarpanavina /
gulphapanis tu phupphusam // antrardhunigadas tu hadidurbhisajalika / kabandham jvalatailafi ca
bhairavartipam tu kramat //

Dakarnava, Skt ed., 15.35¢-39b: vajrasikuntatri§tlan daksine tu yathakramat / parasum karttibanam
ca $tlabhinnan tu mudgaram / cakradamarucchurika dandabhindipalakam // $ankhakahaladandika
mayftrapicchika tatha / kakapaksa-m-kiicika ca agnikundi tu parvatam // laguda darpanam vina
gulphapanis tu phupphusam / antrarahunigadas tu hadim dubhfisajalika // kabandhajvalatailafi ca
bhairavartipan tu kramat /
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respond to her hand gestures mentioned above. Although it is not explicitly stated
in the text, the yogin most likely makes the hand gestures with the right hand. These
weapons are the same as the thirty-six weapons that Heruka holds in thirty-six of his
thirty-eight right hands (the third to thirty-eighth right hands).

Passage 29.10c:

It seems that the Blessed One mentions briefly the inner aspect of the hand
gestures of weapons: they are equated with the movement of the wind (or inhaled
air, vayu) in the body.

Passages 29.10d-11:

A yogin should discern yoginis and their lineages by their physical features and
the marks that they draw in their houses. Details of them are not explained in this
chapter. The Dakarnava deals with this topic in detail in Chapter 34.

Passages 29.12-13b:

The Blessed One explains another inner meaning of the hand gestures of
weapons. The thirty-six hand gestures, which a yogini shows, correspond to
the Eighteen Aspects of Emptiness (astddasasiinyati) and the Eighteen Aspects of
Compassion (karuna) (18 + 18 = 36); and the thirty-six hand gestures to return,
which a yogin shows, to the Eighteen Distinct Characteristics of the Buddha (venika
buddhadharma used for avenika buddhadharmah) and the Eighteen Elements of cognition
(dhatur astadasan used for dhatavo ‘stadasa) (18 + 18 = 36).

Passages 29.13-16:

An explanation is given of the etymology of the name of the goddess Mahanasa.
The Four Seals, namely the Dharma, Action (karma-), Pledge (samaya-), and Great
Seals (mahamudra), also constitute the nature of the four letters, Ma, ha, na, and
sd, respectively.

Passages 29.17-18b:

The Blessed One gives some instructions: Mahanasa is in the holy site Arbuda,
which is spelled as Sambuddha in the text; the Basis of the Psychic Power of the
Mind (cittarddhipada) constitutes her nature; the thirty-six pairs of the hand gestures
of weapons and the hand gestures to return are performed by the thirty-six pairs
of female and male deities in the Space Circle (Appendix B); and a yogin should
visualize the mandala consisting of the thirty-seven seats, where Mahanasa resides
at the center with her male consort.
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Passages 29.18c-21:

The Blessed one teaches the etymologies of Arbuda or Sambuddha and explains
what the Basis of the Psychic Power of the Mind is.

Passages 29.22-23:

A yogin is taught to visualize Mahanasa at the center of her mandala, the
mandala most likely comprises the thirty-seven seats. It seems to indicate the fivefold
mandala of Heruka (Appendix A), the Space Circle in the thirteenfold mandala of
Heruka (Appendix B), or both of them.

Passage 29.24:

The pair of mantras for Mahanasa is taught. The mixed mantra is composed of
the seventh and eighth of the forty-eight parts of Heruka’s root mantra.?#?

Passage 29.25:

This is the same formulaic verse to end the chapter.

2.1.5. Dakarnava, Chapter 30

Passages 30.1-9b:

The Blessed One teaches the body secret signs (kayacchomaka). They are body
gestures made in the way explained below.

Passages 30.2-5b deal with the thirty-six body gestures that a yogin shows to a
yogin. The text lists the thirty-six body parts such as the head, the top of the head,
and the forehead. According to the Bohita, a yogini touches these parts of her body
with the left hand. Twenty-four of the thirty-six body parts appears to be identical to
the twenty-four body parts that are traditionally taught to be the interiorized forms
of the twenty-four holy sites (pithadi) in the Samvara tradition.

Passages 30.5c-9b describe the thirty-six body gestures to return, such as “a
flute,” “a lute,” and “a bell-metal instrument,” which the yogin shows to the yogini
in response to her body gestures. The Bohitd explains that a yogin assumes the form
of those articles such as a flute, probably using his right hand or both hands.

Passages 30.9c-10b:

Viramati is in Godavari. The Faculty of Faith ($raddhendriya) constitutes her nature.

242 For how to combine the seventh and the eighth parts of the root mantra (Appendix C), see my
explanation of 26.55-56.
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Passages 30.10c-14b:

The Blessed One explains the etymology of the name of the goddess Viramati.
Passages 30.14c-16:

Subsequently, he teaches the etymology of the name of the holy site Godavari.
Passages 30.17-18b:

A yogin is instructed to visualize the mandala consisting of the thirty-seven
seats, where Viramati resides at the center with her male consort. The mandala
probably refers to the fivefold mandala of Heruka (Appendix A), the Wind Circle in
the thirteenfold mandala of Heruka (Appendix B), or both.

Passage 30.18:

The pair of mantras for Viramatl is taught. The mixed mantra is composed of
the ninth and tenth of the forty-eight parts of Heruka’s root mantra.?*3

Passages 30.19-20b:
The Blessed One teaches another etymology of the name of Viramati.
Passages 30.20c-22b:

The Blessed One explains briefly the interiorized form of the communication
between a yogini and a yogin by means of the body gestures. The text is obscure.
According to the Bohitd, the yogini’'s body gestures are equivalent to an inner fire in
the body. The yogin’s response body gestures probably internally assume the form
of the drops of semen representing the mind of awakening, which are secreted by
the heat of the inner fire.

Passages 30.22¢-24b:

A general instruction is given to attain the state of buddha: one should be
clear-minded and devoted to good knowledge and action.

Passages 30.24c-25:

The yoginis in the Wind Circle are powerful. Through the faithful devotion to them,
a yogin can attain longevity and good health. They are ultimately absorbed into the mind.

243 For how to combine together the ninth and the tenth parts of the root mantra (Appendix C), see my
explanation of 26.55-56.
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Passage 30.26:

This is the same formulaic verse to end the chapter.

2.1.6. Dakarnava, Chapter 31

Passages 31.1-6:

The Blessed One preaches the secret signs of moras (matra) of the Sanskrit
alphabet. Passages 31.4-5 list the thirty-six syllables of the alphabet starting with
ka, most of which are the consonants with a short vowel a. A yogini utters these
syllables to a yogin. Passage 31.6 presents the response seals (pratimudra). They
are the thirty-six syllables of the alphabet starting with k, most of which are the
consonants with a long vowel 4. The yogin utters these to the yogini. The syllables
$a, sa, sa, and ksa are included neither in the alphabet nor the alphabet in response.

Passages 31.7-9:

The Blessed One explains the inner aspects of the thirty-six pairs of syllables and
response syllables of the alphabet. It seems the most reasonable to interpret the text as
follows: The nine openings of one’s physical body (see 31.16-22b), the nine fourfold
concepts (4 x 9 = 36), and the thirty-six pairs of syllables and response syllables of the
alphabet are related together. The nine fourfold concepts are (1) the Four Moments
(ksana), (2) the Four Truths (satya), (3) the Four Realities (tattva), (4) the Four Pleasures
(ananda), (5) the Four Minds (citta), (6) the Four Sects (nikaya), (7) the Four Chakras
(cakra), (8) the four letters e vam ma ya, and (9) the Four Bodies (kaya).

Passages 31.10-12:
The Blessed One teaches the etymology of the name of the goddess Kharvari.
Passages 31.13a-15:

Kharvarl is in Rame$vara and has the nature of the Faculty of Energy
(viryendriya). The etymology of the name of the holy site, Rames$vara, is explained.

Passage 31.16:

The Blessed One states that one’s physical body has the nine gates (dvara) or
openings. There are four seats in each of the nine gates; therefore, there are thirty-six
seats (sthana). According to the Bohita, the thirty-six seats are linked with the thirty-six
inner channels taught in Chapter 26 (see 26.1-5).
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Passages 31.17-22b:

The Blessed One preaches a practice that a yogin performs at the time of death,

which is generally called the death yoga (utkrantiyoga, often translated as “yogic
suicide” by modern scholars).?* Several tantric texts in Buddhism teach the death
yoga. Table 17 shows the texts that contain parallel discourses.

Table 17. Dakarnava 31 and parallel passages.

Dakarnava (31.17¢c-22b)

The earliest version can be found in Jianapada’s Mukhagama (D 1853,
14v1-v4),2#® and among the tantras, parallel passages appear in the
Catuspitha (4.3.36-40),%% Vajradaka (21.27-30),” Samputodbhava
(8.3.3-7),8 Samvarodaya (19.35-38),2* and Varahikalpa (18.70c-73).2%0

Source: Table by author.
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It is probable that many scholars have discussed the utkranti or death yoga in their published papers,
closed meetings, or university lectures. Among them, the published handouts, articles, and book
chapters on the Buddhist utkrantiyoga that I know are (Tanaka 1997, pp. 208-9), (Tanemura 2004, p.
30), (Sugiki 2007, pp. 336-43), (Szant6 2014), and (Bang and Kuranishi 2021).

Mukhagama, D 1853, 14v1-v4: / gang zhig dus ni phyi zhig la // ‘chi ba’i mtshan ma bdag gis mthong
// ‘chi bar gyur pa’i dus byung na / nad kyis yang dag ma rnyogs par / ‘pho ba’i sbyor ba yang dag
bya // dpral ba dang ni Ite ba dang // spyi gtsug dang ni mig dang ni / rna ba dang ni sna dag dang /
/ chu yi gnas dang chu min gnas // kha yi gnas dang ye shes kyi / ‘gro ‘ong gis ni rtags shes bya //
dpral ba gzugs kyi khams kyi ni // rtags skyes pa ru shes par bya // lte bar ‘dod khams lha rnams
kyi // rtags byung de ru skye bar nges // spyi gtsug gzugs med khams rnams kyi // rtags byung de
ru skye bar ‘gyur // rna gnyis ye shes ‘pho ba na // gnod sbyin gnas su skye bar ‘gyur // sna gnyis
rig pa ‘dzin pa yi / gnas su nges par ‘gro ba’o / mig gnyis mi rnams rgal por ‘gyur // rtags ni yang
dag skye bar ‘gyur // kha ru ye shes ‘pho ba na // yi dags rtags su shes par bya // chu gnas dud ‘gro
rnams kyini // rtags su yang dag rab shes bya // chu min bu gar ye shes ‘gro / dmyal ba’i rtags su
shes par bya //

Catuspitha, Skt ed. (Szant6 2012b), 4.3.36—40: Sérnu samyak prayogasya pramanam cyutikalatah
/ sumarge $obhanam sthanam amarga bhava dosatah / bindu nabhasya trdhvanam
caksunasadikarnayoh / panapanasya dvarasya navadvaram tu laksanam // nabhe kamikasvargasya
binduna rtipa dehinam / Grdhva Grdhvakasthanasya gatya tasyaparitavatah // yaksa bhavasya
nasanam karnabhyam siddhadevata / caksu yadi gate jianam naranam nrpavartinam //
bhavadvarasya pretanam miitre tiryakas tatha / astau narakajatanam apane jhana $ighratah //
Vajradaka, Skt ed., 21.27-30: érnu devi mahamaya gamanam dvara éobhanam / yena gatena bhaven
moksam aparam siddhidayakam / uttamadhamabhedena kathayami samasatah // nabhi kamikam
svargasya binduna rapadehinah / Girdhva tirdhvagatam devi $ighrafi ca gatibheditam // yakso
bhavati nasanam karnabhyam kinnaras tatha / caksur yadi gatam devi naranan nrpavartinam //
bhavadvarasya pretanam miitre tiryakas tatha / apane narakam yanti moksanam gatir anyatha //
Samputodbhava, Skt ed. (Dharmachakra Translation Committee [2020] 2021), 8.3.3-7: $rnu
samyakprayogam pramanam cyutikalatah / sumarge Sobhanam sthanam amarge bhavadosatah
// bindunabhasya firdhvanam caksurnasadikarnayoh / panapanadvarasya navadvarasya laksanam //
nabhe kamikam svargam binduna riipadehinah / tirdhva Girdhvakasthanasya gatyagatih parikirtitah
// yaksa bhavantu nasanam karnabhyam siddhadevatah / caksur yadi gatam jfianam naranam
nrpavartinam // bhavadvarasya pretanam mitre tiryaficas tatha / astau narakabhaganam apane
evam kulaputra bhavasamkrantilaksanam //

Samuvarodaya, Skt ed. (Tsuda 1974), 19.35-38:

Varahikalpa, Skt ed., 18.70c-73: uttamadhamabhedena kathyate §rnu guhyakah / nabhi kamikasvargasya
binduna rpadehinah / tirdhvanartpadhatus ca Subham tam paribheditam / yanto bhavati masanam
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There are some other texts (ritual manuals) composed in relatively late periods
that deal with this yoga, such as the Kriyasamuccaya and Stnyasamadhivajra’s
Mrtasugatiniyojana.®>! Among the texts that I listed in Table 17, the versions found in
the Catuspitha and Samputodbhava are the most similar to the version in the Dakarnava.
What determines whether one attains a wholesome state of existence after death?
In this system, it is a determinative factor which gate or opening of the body one’s
consciousness goes out from at the time of death. In the Dakarnava, when dying, (1)
if one’s consciousness goes out from the navel, one is reborn in the Desire Realm;
(2) from between the eyebrows, the Form Realm; (3) from the top of the head, the
Formless Realm; (4) from the nostrils, one is reborn as a yaksa; (5) from the ears, a
siddha god; (6) from the eyes, a king of people; (7) from the mouth, a preta; (8) from
the urethra, a beast; and (9) from the anus, he is reborn in the eight hells.22 The
states of existence dealt with in this system are not exhaustive.

Passages 31.22¢-23:

From a different perspective, there are three gates in each of the nine gates
(9 x 3 =27), and these twenty-seven gates are connected with the twenty-seven lunar
mansions starting with Krttika.

Passages 31.24-25:

A yogin is instructed to visualize the mandala consisting of the thirty-seven seats,
where Kharvari resides at the center with her male consort. The mandala seems
to indicate the fivefold mandala of Heruka (Appendix A), the Earth Circle in the
thirteenfold mandala of Heruka (Appendix B), or both of them. The yogin is also
taught to visualize the seed letters of Vajri, Gaur, and so on, probably at the gates
of the mandala mentioned above and at the gates of his body when he performs the
death yoga.

karnabhyam kinnaran tatha / caksubhyam yadi gate devi nararajye bhavisyati / vaktradvarasya

pretanam miitrena tiryakas tatha / apane narakam yanti moksanam gatir anyatha /

Kriyasamuccaya (Matsunami no. 111, 299v1-v5) and Stinyasamadhivajra’s Mrtasugatiniyojana (Skt

ed., Tanemura 2013, pp. 104-7). See also (Sugiki 2007, pp. 336—43), in which I used Tanemura’s

unpublished draft edition of the Mrtasugatiniyojana.

252 Although it is not the death yoga, the Asokavarnavadana (Divyavadana 11, Skt ed. (Vaidya 1959), p. 85,
L 6-p. 88, L. 30) includes a discourse that relates the body parts to the states of existence attained
after death as follows. The rays of light emitted from the Buddha’s smiling mouth come back and
disappear into the soles of his feet when he predicts the target being’s rebirth into hell; into his heels
when an animal; into his big toes when a hungry ghost (preta); into his knee when a human; into the
palm of his left hand when a military wheel-turner (balacakravartirajya); into the palm of his right hand
when a wheel-turner (cakravartirdjya); into his navel when a god; into his mouth when reaching the
enlightenment of the sravakas; into his brow when acquiring the enlightenment of the pratyekabuddhas;
and into the top of his head when attaining the perfect enlightenment. This may have any relation
to Buddhist discourses of the death yoga. I thank one of the reviewers, who reminded me of the
discourse in the Asokavarnavadana.
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Passages 31.26-28:

The Blessed One teaches the pair of mantras associated with Kharvari. The
mixed mantra is developed by combining together the eleventh and twelfth of the
forty-eight parts of Heruka’s root mantra.?>

Passage 31.29:

This is the same formulaic verse to end the chapter.

2.1.7. Dakarnava, Chapter 32

Passages 32.1-7:

The Blessed One teaches the thirty-six seals of the knowledge about existence
(bhavajianesu mudram) and the thirty-six response seals (praticchomaka). The thirty-six
seals are also called secret signs assuming the form of synonyms (paryaya cchomaka);
they are words that express the thirty-six aspects of the reality of existence or the
Buddhist truth, such as the innate (sahaja), pleasure (sukha), and emptiness (Siinya).
The response seals are the initial letters of those words, such as sa for sahaja (the
innate), su for sukha (pleasure), and $i for $iinya (emptiness). It seems that a yogini
utters the words, and a yogin, who understands the meanings of those words,
pronounces the initial letters of them in response to her words.

Passages 32.8-10:
Two etymologies are presented of the name of the goddess Lankesvari.
Passages 32.11-14:

Lankes$vart is in Devikota, and the Faculty of Mindfulness (smrtindriya)
constitutes her nature (32.11ab). The text teaches the etymology of Devikota
(32.11c-13b) and explains the meaning of the Faculty of Mindfulness (32.13c-14b).

Passages 32.15-17b:

A general advice is given: One should abandon the dichotomy of subject and
object and understand the non-conceptual reality based on one’s teacher’s instruction.

253 For how to combine the eleventh and twelfth parts of the root mantra (Appendix C), see my
explanation of 26.55-56.
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Passages 32.17cd-18:

A yogin is taught to visualize the mandala consisting of the thirty-seven seats,
where Lankesvari resides at the center with her male consort. The mandala seems
to indicate the fivefold mandala of Heruka (Appendix A), the Fire Circle in the
thirteenfold mandala of Heruka (Appendix B), or both of them.

Passages 32.19-20:

The Blessed One presents the pair of mantras associated with Lanke$vari and
explains the effect of practicing it. The mixed mantra is composed of the thirteenth

and fourteenth of the forty-eight parts of Heruka’s root mantra.?>*

Passages 32.21-26:

The Blessed One teaches the twenty-eight lunar mansions and the eight planets
(28 + 8 = 36). It seems that they are associated with the thirty-six pairs of secret signs
and response signs taught in this chapter (32.1-7) and the thirty-six pairs of female
and male deities in the Fire Circle.

Passage 32.27:

This is the same formulaic verse to end the chapter.

2.1.8. Dakarnava, Chapter 33
Passages 33.1-2b:

The Blessed One teaches the resultant and causal seals (karyakaranamudraka).
The resultant seals indicate the response signs that a yogin shows, and the causal
seals refer to the secret signs that a yogini shows (see 33.15ab). A yogini shows the
signs at the times of the lunar and solar eclipses. According to the Bohita, it means
that a yogin in the form of an inner fire flames upward when a yogin stops the
movements of the wind in the left (lunar) and right (solar) channels.

Passages 33.2c-14b:

These present the sixty-four code words which deliver specific meanings and
which a yogini shows to a yogin, such as potariga (meaning respectful greeting), gamu
(“I go”), and lumba (“I come”). The similar secret signs can be found in the major

254 For how to combine the thirteenth and the fourteenth parts of the root mantra (Appendix C), see my
explanation of 26.55-56.
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tantras belonging to the Samvara tradition. Table 18 shows the tantras that contain
the parallel passages.

In these tantras, the secret signs in question are called “verbal secret signs” or

“code words” (vakchoma, etc.). Originally, both a yogini and a yogin could use these
code words. However, in the Dakarnava, they were incorporated as words which
were only spoken by a yogini and to which a yogin responded through the use of
another one of the code words described below (33.14c-18). There are sixty-four
code words rather than thirty-six. It is possible that they could be divided into
thirty-six groups of code words, but the text does not explicitly explain how they
could be divided.

Table 18. Dakarnava 33 and parallel passages.

Brahmayamala (55.103ab);?>® Tantrasadbhava (18.18cd);?>® Cakrasamvara
(24.2.1-13);%7 Abhidhanottara (45.10);2%® Vajradaka (8.7);?>°

Dakarnava (33.2c-13) Samputodbhava (4.1.11 and 7.1.16c-18);2%0 and Mahamudratilaka

(13.7d-8a, 9d-10, and l6c).261 Of them, the versions in the Vajradaka
and the Samputodbhava are the most similar.

Source: Table by author.
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Brahmayamala, Skt ed.  (Hatley 2007), 55.103ab: potangety abhivadanam pratipotange
pratyabhivadanam /

Tantrasadbhava, Skt ed. (Bang 2018), 18.18cd: pottungety abhivadanam pratyottunge pratikrtam /
Cakrasamuvara, Skt ed. (Gray 2012), 24.2.1-13: potangy abhivadanam / pratipotangT pratyabhivadanam
/ gamu gacchamity uktam bhavati / lumba dgacchamity uktam bhavati / deham nagaram ity uktam
[bhavati] / grhanam catukam ity uktam bhavati / viranam hrdayam caiva / kaurava maranam //
ghanta ca karnika / $iro ‘lih / karanam udaram / varaham kesah / éravano karnau / amrtasthanam
manthanam / samagamo narah / talika dakinyah / narakam mandalam / amukam $masanam /
kakhila dvaram // $vasanam brahmanah / paridhi ksatriyah / virati vai§yah / krarah $tadrah /
antasthas candalah / grham pangulika / bhagini dakini / medakam udakam / grhani mudranam //
jihvaya dantan spréati bubhuksita / trsna gandhavahini / kuta agamanam amukasthanat // kiranam
puspam / hasyam tulamba / daro dantam / vrsti nirodhanam / trptir vijiiaptih / dhuryur bahih
/ megha dhtimapriya / sanuh parvata / sarito nadyah // anguly avayavah / vadanam mukham /
rajika jihva / adana dantah // pankti dhvajam / chando mala / calo vayuh / pasu mrga / yanti
mandalam / samam catuspatham / janah phalgusam / mahasavam mahaksaram // ga cchagalam /
na iti naram / go iti balivardam / ma iti mahisam / bha iti bhaksanam / ha iti paryayah / adhyaka
iti rajapurusah // [urahspar$ane] vanam sthititi / mukhasparso bhukta iti / dantasparsane trpta iti
/ ho iti paryayah kvacit / hri lajja / $tinyaspar$ane maithunam kurusveti / Girusparéane tirdhvena
evam iti adhastad nasti /

Abhidhanottara, Skt ed., 45.10.

Vajradaka, Skt ed. (Sugiki 2003), 8.7 (I have partially corrected based on its Sanskrit manuscripts):
potangabhivadanam / pratipotangi pratyabhivadanam / gamu gacchami / lumba agacchamity evam /
dehi nigaram / catukam grhana / hrdayam viram / kauravam maranam / karnika ghanta / alikarana
irah / varaha kesah / éravano karnah / manthanam amrtam / naro samagama / talika dakini /
narakam mandalam / amukam $masanam / kakhila dvaram / $§vasana brahmanah / paridhi ksatriyah
/ virati vai§yah / krtira §tidrah / anta$ candalah / alikam pasuh / dakini bhagini / mudaka medah /
dantasparso jihva bubhuksita / trsna gandhavasini / agamaneti kutah / sthanad amukatah / kirano
puspah / lambodaro danta hasyam / nirodho vistih / vijiiapti trptih / dhimra meghah dhiimrapriyah
/ parvatah sanu / sarito nadyah / angulyavayavah / vadano mukham / rajika jihva / adana dantah
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Passages 33.14c-18:

These list the thirty-six response code words such as utpatti (“birth”), bhavayoga

(“being amid existence,” namely the cycle of death and rebirth), viyoga (“separation”
from it), and samsara (“the cycle of death and rebirth”). The yogin speaks these words
in response to the code words that the yogini uttered.

Passages 33.19-20b:

Drumacchaya is in Malava and has the nature of the Faculty of Concentration

(samadhindriya).

Passages 33.20c-22b:

The Blessed One explains the etymology of the name of the holy site Malava.
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/ pankti dhvajah / chando mala / calo vayuh / mrgapati pasuh / mandalam samam / $vasam
catuspatham / janah phalgusam / mahaksara mahapasuh / ccha cchagalah / na narah / ba balivardah
/ ma mahisah / bha bhaksanam / apyaka rajapurusah / stha sthitih / mukhasparsane bhuktam /
dantaspar$ane trptam / hrilajja / §tGnyasparsane mithuna / Gruspar$ane evam kuru sampratam //
Samputodbhava, Skt ed. (Dharmachakra Translation Committee [2020] 2021), 4.1.11: potamgT, pratipotamgi,
gamu, lumba, nigara, catuka, hrdaya, kaurava, karnika, alikarana, varaha, sravana, manthana, nara,
talika, naraka, amuka, kakhila, §vasana, paridhi, virati, kriirah, anta, alika, bhagini, mudaka, grhana,
mudra, dantasparsa, gandhavahini, agamanam, sthanat, kiranau, lambo, dantau, nirodha, vijiapti,
dhtimra, dhtimrapriya, sanu, sarito, angulya, vadana, rajika, adana, pankti, chando, calo, mrgapati,
mandala, sama, phalgusa, mahaksara, ccha, na, go, ma, bha, ha, arpaka iti / stha iti / mukhasparsane,
dantasparsane, hrika, $tinyasparsane, Grusparsane, adhastat / mudra pratimudra vidhiyate //; and
7.1.16c-18: potangy abhivadanam pratipotangi pratyabhivadanam // gamur gacchamity uktam bhavati
/ lumba agacchamity evam / nigaram dehity uktam bhavati / catukam grhanam ity uktam bhavati
/ hrdayam viram ity uktam bhavati / kauravam maranam proktam bhavati / karnika ghanta -m- ity
uktam bhavati / alikaranam §ira ity uktam bhavati / vardham keSam ity uktam bhavati / $ravanah
karnah / manthanam amrtam / narah samagamam ity uktam bhavati / talika dakini / narakam: iti
mandalam / amukam $§masanam / kakhila dvaram / §vasaneti brahmanah / paridhih ksatriyah / viratir
grhaneti kvacinmudra / dantam spréati jihvaya bubhuksitam ity uktam bhavati / trsna gandhavahini /
agamanam iti kutah / sthanam ity amukah / kiranah puspam / lambodarah / dantahasyam ity uktam
bhavati / nirodho vrstih / vijiiaptis trptih / dhtimra megha dhtimrapriyah / parvatah sanu / sarito
nadyah / angulyo ‘vayavah / vadano mukham / rajika jihva / adana dantah / panktir dhvajah / chando
mala / calo vayuh / mrgapatih pasuh / mandalam samam / $vasa$ catuspatham / janam phalgusam /
mahaksaram mahapasuh // cha chagalam / na iti narah / go iti balivardah / ma iti mahisah / bha iti
bhaksanam kvacit / ha iti paryayah / apyaka iti rajapurusah / stha iti sthitih / mukhasparsane bhukta
iti / dantasparsane trpta iti / ho iti kvacit paryayah / hrika lajja / $tinyasparsane maithunam kurusveti /
trusparéane evam kuru sampratam //

Mahamudratilaka 13.7d-8a, 9d-10, and 16¢ (D 420, 76r6-v3): / na ga ram ni bdag byin bshad // / bha
ta ka ni khyod khyer ‘gyur / ... / ram pa tshangs pa grags pa ste / / rgyal rigs lus su bstan pa ‘o / /
chags bral rje zhes bstan pa ste // chags pa dmangs rigs zhes byar dran // tsha nda Ii ni gzhu zhes
bshad // ... / sonia dana ru bstan /; the Sanskrit manuscript (24v2-25r3) reads as dehi me nagaram
proktam praticcha vatakam smrtam // ... brahma gaureskakah khyatah kayah ksatriyah smrtah // ...
vesa rageti vikhyatah $tidras tatpratapaksakah / candara$ capa ity uktam ... dasana adanah smrtah /

/
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Passages 33.22c-24b:
Subsequently, he teaches the etymology of the name of the goddess Drumacchaya.
Passages 33.24c-25b:

A yogin is instructed to visualize the mandala consisting of the thirty-seven
seats, where Drumacchaya resides at the center with their male consort. The mandala
probably indicates the fivefold mandala of Heruka (Appendix A), the Water Circle in
the thirteenfold mandala of Heruka (Appendix B), or both of them.

Passages 33.25-26:

The pair of mantras associated with Drumacchaya is taught. The mixed mantra
is composed of the fifteenth and sixteenth of the forty-eight parts of Heruka'’s root

mantra.26?

Passages 33.27-31:

The Blessed One explains external and internal forms of the practice that a yogin
performs with yoginis in a meeting. The chief yogini has the nature of Jfianadakini,
who is the chief goddess and the female consort of Yogambara in the Catuspitha
tradition. Yoginis are also described as having the nature of Vajravarahi, who is the
chief goddess in the Samvara tradition. Externally, the practice with the yogini(s)
who have these qualities is carried out as a sexual yoga. Internally, it is performed in
the form of a yoga centered on an inner fire in the body.

Passage 33.32:

This is the same formulaic verse to end the chapter.

2.1.9. Dakarnava, Chapter 34
Passages 34.1-21b:

After the goddess’s inquiry about the outer features of the seals (mudri) or
women to discern them, the Blessed One teaches the Four Seals (caturmudra), namely,
the Action (karma-), Dharma, Pledge (samaya-), and Great (maha-) Seals (34.1-2). In this
system, the Four Seals indicate the thirty-six classes of women. For their details, see
Chapter 1.8 of this monograph, where I summarized their contents. The yogin, who
has recognized them, shows thirty-six bodily expressions of sentiments (abhinaya) to

262 For how to combine together the fifteenth and sixteenth parts of the root mantra (Appendix C), see
my explanation of 26.55-56.
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them as response gestures. The Dakarnava does not explain in detail how the yogin
makes those expressions of sentiments. Table 19 shows parallel passages.

Table 19. Dakarnava 34 and parallel passages.

Dakarnava (34.3a) Cakrasamuvara (16.3a) and Abhidhanottara (39.2a)?%3

Dakarnava (34.3b)

Cakrasamuvara (18.2b), Abhidhanottara (40.2b),20% and
Mahamudritilaka (15.1d)265

Dakarnava (34.4a) Cakrasamuvara (16.4c)?%° and Abhidhanottara (39.4a)%7

Dakarnava (34.4d) Cakrasamuvara (16.6a) and Abhidhanottara (39.5¢)68

Dakarnava (34.5¢)

Relatively similar to the Cakrasamuvara (16.5a), Abhidhanottara
(39.4¢),29° and Mahamudratilaka (15.4a).27°

Dakarnava (34.6a) Cakrasamuvara (16.7¢)*’" and Abhidhanottara (39.7a)>"

Dakarnava (34.8a)

Cakrasamuvara (16.3c), Abhidhanottara (39.3a),%”% and
Samputodbhava (4.3.2¢)%74

Siddhayogesvartmata (29.29d), Cakrasamvara (19.8d),

Dakarnava (34.10b) Abhidhanottara (41.8d), Samputodbhava (4.3.24b), 275 and

Mahamudratilaka (15.38d).276

Dakarnava (34.19) Kaulajiiananirnaya (8.16-26).277

Source: Table by author.
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Cakrasamvara, Skt ed. (Gray 2012), 16.3a, and Abhidhanottara, Skt ed., 39.2a: mrnalagaura tu ya nari.
Cakrasamvara, Skt ed. (Gray 2012), 18.2b, and Abhidhanottara, Skt ed., 40.2b: padmagandham vimuficati /
Mahamudratilaka 15.1d (D 420, 77v2): / pa dma’i dri ni rnam par gtong //; the Sanskrit manuscript
(26v3) reads as T bhasankampetta + vigraha.

Cakrasamvara, Skt ed. (Gray 2012), 16.4c: jaticampakagandha ca.

Abhidhanottara, Skt ed., 39.4a.

Cakrasamuvara, Skt ed. (Gray 2012), 16.6a, and Abhidhanottara, Skt ed., 39.5¢c: ya nari pundarikadalacchavir.
Cakrasamvara, Skt ed. (Gray 2012), 16.5a, and Abhidhanottara, Skt ed., 39.4c: ya ca indivara§yama.
Mahamudratilaka 15.4a, the Sanskrit manuscript’s reading (26b5) is more similar: ya r indivaravarnabhati;
the Tibetan translation (D 420, 77v3) reads as smin mtshams par na rtse gsum yod.

Cakrasamvara, Skt ed. (Gray 2012), 16.7c: mallikotpalagandha ca.

Abhidhanottara, Skt ed., 39.7a.

Cakrasamvara, Skt ed. (Gray 2012), 16.3c, and Abhidhanottara, Skt ed., 39.3a: saugatagosthirata caiva.
Samputodbhava, Skt ed. (Dharmachakra Translation Committee [2020] 2021), 4.3.2¢c: saugatagosthirata
ca.

Siddhayogesvarimata, Skt ed. (Torzsok 1999), 29.29d, Cakrasamvara, Skt ed. (Gray 2012), 19.8d,
Abhidhanottara, Skt ed., 41.8d, and Samputodbhava, Skt ed. (Dharmachakra Translation Committee
[2020] 2021), 4.3.24b: kathasu ramate sada /

Mahamudratilaka 15.38d (D 420, 87r6): / gtam dag la ni rtag tu dga’ //; the Sanskrit manuscript (50r1)
reads as satatam $rnute katham //

Kaulajiiananirnaya (Skt ed. (Bagchi 1934), 8.16-26) teaches characteristics of five classes of women,
whose names are the same as five of the nine classes of women of the Great Seal in the Dakarnava. For
details, see Chapter 1.8 of this monograph.
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Externally, all of the thirty-six classes of women are physical women. The
Dakarnava does not explain their interiorized forms explicitly. However, they are
most likely silently acknowledged in this tantra because, in this tantra, internalization
constitutes the essential aspect of all forms of external secret signs (Dakarnava
35.1-6).78 The Bohita has a view that the thirty-six classes of women described
in this chapter are the thirty-six inner channels in the practitioner’s body, rather than
external women with certain physical features. The thirty-six inner channels are nine
inner channels running in the chakra in the navel; another nine channels in the heart;
another nine channels in the throat; and the final nine channels in the head (9 x 4 =
36). Moreover, the Bohita says that the internal form of the thirty-six expressions of
sentiments, which the yogin shows to the yogini, is to perform certain meditations
on the thirty-six inner channels.

Passages 34.21c-22b:

Airavati is in Kamarfipa, and the Faculty of Wisdom (prajfiendriya) constitutes
her nature.

Passages 34.22¢-27:

The Blessed One explains the etymologies of the name of the goddess Airavati
and the name of the holy site Kdmariipa, and explains the meaning of the Faculty
of Wisdom.

Passage 34.28:

Then, he mentions the connection of Airavati with the Knowledge Circle and a
visualization of the mandala, where she resides at the center with her male consort.
The mandala seems to indicate the fivefold mandala of Heruka (Appendix A), the
Knowledge Circle in the thirteenfold mandala of Heruka (Appendix B), or both
of them.

Passages 34.29-30:

The pair of mantras for Airavati is taught. The mixed mantra is created
by combining together the seventeenth and eighteenth of the forty-eight parts of
Heruka’s root mantra.?”?

278 Among the Saiva tantras, the Tantrasadbhava and Kaulajfiananirnaya teach the internalization of this
sort of yoginis or ritual consorts, which is absent from the Brahmayamala and Siddhayogesvarimata
(Hatley 2007, p. 159).

279 For how to combine the seventeenth and eighteenth parts of the root mantra (Appendix C), see my
explanation of 26.55-56.
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Passage 34.31:

This is the same formulaic verse to end the chapter.

2.1.10. Dakarnava, Chapter 35

Passages 35.1-6:

After the goddess’s inquiry about “the secret sign that is the truth of all”
(sarvasadbhavacchomaka), the Blessed One says “All seals are internally present”
(sarvamudrantare gatam) and speaks only about the internal form of secret signs
and response signs. He does not teach their external form, as the title of this chapter
(antarmudrd or “internal seal”) shows. In this chapter, the secret signs and response
signs represent the two inner aspects or principles that constitute one’s existence,
that is, the left and right channels (the lalana and rasani channels), the mind and
mental factors, the vowels and consonants, the short and long syllables, and wisdom
and means. These two principles are united in the middle channel avadhiit7, where
an inner fire flames upward. The internal form of secret signs and response signs
thus explained are defined as “the secret sign that is the truth of all” (see above) and
“like an ocean of essence” (sarasamudri). It seems that the internal form is taught here
as the core essence of all external forms of secret signs and response signs. This is
not contradictory to the teachings of secret signs in other chapters. Those chapters
also explain the internal aspects of secret signs and response signs, using the concept
of the left and right channels and similar ideas. However, Chapter 35 is the first to
explicitly set forth the internal aspect as the essence or core aspect of all secret signs
and response signs.

Passages 35.7-9b:
The etymology of the name of the goddess Mahabhairava is explained.
Passages 35.9¢-11:

Mahabhairava is in Odra, and the Power of Faith (§raddhabala) constitutes her
nature (35.9cd). The Blessed One also teaches the etymology of the name of the holy
site Odra (35.10-11b) and explains the meaning of the Power of Faith (35.11cd).

Passage 35.12:

A yogin is instructed to eat human flesh and drink blood mentally (and not
physically). The goddess Mahabhairava at the root of the navel in the body serves as
the means to become Heruka.
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Passage 35.13:

The text mentions a meditational visualization of Mahabhairava in the mandala.
The mandala probably means the fivefold mandala of Heruka (Appendix A), the
Mind Circle in the thirteenfold mandala of Heruka (Appendix B), or both.

Passages 35.14-15:

The pair of mantras associated with Mahabhairava is taught. The mixed mantra
is composed of the nineteenth and twentieth of the forty-eight parts of Heruka'’s root

mantra.280

Passage 35.16:

This is the same formulaic verse to end the chapter.

2.1.11. Dakarnava, Chapter 36
Passages 36.1-11:

The Blessed One teaches a form of secret communication between a yogini
and yogin, which a yogin performs only internally in the form of the yoga centered
on the subtle-body system. A yogini is (probably an inner fire or light) at the root
of the navel, which shines with light in thirty-six colors such as black, white, and
red. These colors are deemed to be the secret signs that a yogini (inner light) shows
(36.2-7). A yogin is present in the form of the twelve constituent elements of the body
(dhatu), which are, according to the Bohitd, the semen, marrow, blood, and the other
nine. They shine in the lights with their respective colors that resemble the colors
of the twelve metals such as gold, silver, and red copper. The word dhatu has both
meanings of “constituent elements of the body” and “metal”; therefore, the twelve
bodily elements shine in the same colors as the twelve metals. These colors are the
response signs that a yogin (the twelve bodily elements) shows (36.8-9). Perhaps,
the yogin’s thirty-six color signs are divided into three groups (36 + 3 = 12), and the
yogin’s twelve response-color signs are connected with them. Through this practice,
a yogin attains a great superhuman power (maharddhi).

Passages 36.12-17:

Vayuvega is in TriSakuna (used as TriSakuni), and she has the nature of the
Power of Energy (viryabala) (36.12). The Blessed One explains the etymologies of the
names of the goddess Vayuvega and the holy site TriSakuna (¢ri or three; sama or

280 For how to combine the nineteenth and twentieth parts of the root mantra (Appendix C), see my
explanation of 26.55-56.
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equality; kumbhaka or retaining; and na or no; 36.15-16) and clarifies the meaning of
the word viryabala (or the Power of Energy: 36.17).

Passages 36.18-21:

The Blessed One mentions a visualization of the mandala consisting of the
thirty-seven seats, where Vayuvega resides at the center with her male consort.
The manda seems to indicate the fivefold mandala of Heruka (Appendix A), the
Speech Circle in the thirteenfold mandala of Heruka (Appendix B), or both. Further,
the Blessed One teaches the pair of mantras for Vayuvega. The mixed mantra is
composed of the twenty-first and twenty-second of the forty-eight parts of Heruka's
root mantra.28!

Passage 36.22:

This is the same formulaic verse to end the chapter.

2.1.12. Dakarnava, Chapter 37
Passages 37.1-9b:

The Blessed One teaches another form of “secret sign” (cchoma), which he also
calls “seal deities” (mudradeva). It is practiced in the form of visualization, whereby
a yogin visualizes thirty-six pairs of female and male deities on his left hand. This
form was developed with much revision from some versions of the practice of “hand
worship” (hastapiija), which is taught in the several tantras and commentaries of the
Samvara tradition. For details of this practice of visualization in the Dakarnava and
the practice of “hand worship” in other texts, see Chapter 1.9 of this monograph.

The Bohita explains the internal aspect of this visualization as follows: The parts
of the left hand, where the female and the male deities reside, are connected with the
inner channels where the five vital airs move. The back of the hand and the fingers,
the middle joints, the nails, and the bracelets are linked with the navel area, the heart,
the throat, and the tip of the nose via the inner channels, respectively.

Passages 37.9c-15b:

Surabhaksi is in Kausala (for Kosala) and has the nature of the Power of
Mindfulness (smrtibala). The Blessed One explains the etymologies of the names of
the goddess Surabhaksi and the holy site Kosala.

281 For how to combine together the twenty-first and twenty-second parts of the root mantra (Appendix
C), see my explanation of 26.55-56.
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Passages 37.15¢-19b:

The Blessed One teaches the mandala consisting of the thirty-seven seats, where
Surabhaksi resides at the center with her male consort. The mandala seems to mean
the fivefold mandala of Heruka (Appendix A), the Body Circle in the thirteenfold
mandala of Heruka (Appendix B), or both. Further, the pair of mantras for Surabhakst
is taught. The mixed mantra is composed of the twenty-third and twenty-fourth of
the forty-eight parts of Heruka’s root mantra.?8? Again, it is taught that all the mixed
mantras associated with the yoginis are composed of the two successive parts of the
forty-eight parts of Heruka’s root mantra (see 26.55).

Passages 37.19¢-21:

The Blessed One says that only the all-knowing (sarvajiia), who has attained
supernatural faculties (abhijfid), is allowed to show the response signs to the yogini
because the Great Seal is inherent in her. Perhaps in this instruction, “the all-knowing”
indicates a tantric master (and not necessarily the awakened one in the traditional
Buddhist sense), who is fully initiated and trained or matured in this scriptural
tradition and, as the text states, is believed to have attained superhuman powers.

Passages 37.22-25:

The Blessed One emphasizes the importance of one’s teacher. A yogin can learn
the secret signs, related ideas, and all of the other important instructions from his
teacher. The gnosis, which he acquires based on transmissions from his teacher, is
beyond words and brings the experience of the nondual reality. The connection with
the Body Circle is also mentioned.

Passage 37.26:
This is the same formulaic verse to end the chapter.

2.2. Abhidhanottara, Chapters 3.78c-87b and 26-37

The teachings in the chapters of the Abhidhanottara edited here are not as
technical as those in the Dakarnava; one will be able to understand their contents
fully by reading the Sanskrit edition and its English translation with annotations.
Therefore, I do not present the summary of their contents. I provide only a list
of parallel passages found in other tantras whose Sanskrit manuscripts are extant
(Table 20). Among those tantras, the Cakrasamuvara is the most important. Throughout,

282 For how to combine the twenty-third and the twenty-fourth parts of the root mantra (Appendix C),
see my explanation of 26.55-56.
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the Abhidhanottara 3.78c-87b and 26-37 (i.e., the whole passages and chapters edited
here) and the Cakrasamvara 31.5c-14 and 15-24 are similar (although there are major
differences such as the one that I discussed in Chapter 1.9 of this monograph), and
the composition of the Cakrasamuvara antedates that of the Abhidhanottara. The parallel
or related passages found in the Saiva tantras and the Cakrasamovara (according to
Sanderson’s and Bang’s studies) and those found in the Abhidhanottara and Dakarnava
are indicated in Chapters 1.1 and 2.1 of this monograph, respectively.

Table 20. Abhidhanottara 3.78¢c-87b and 26-37 and parallel passages.

Cakrasamuvara, Skt ed. (Gray 2012), 31.5¢-14 (the most
similar); Herukabhyudaya, D 374, Chapter 40, particularly
29v5-v7; Yoginisamcara, Skt ed. (Pandey 1998), 14.4-6;
Abhidhanottara 3.78¢c-87b Séévatavajra’s Hastapiijavidhi, Skt ed. (Meisezahl 1985),
pp- 29-30); Umapatideva’s Vajravarahisadhana, Skt ed.
(English 2002), pp. 46-50, and Sakyaraksita’s
Abhisamayamarfijart, Skt ed. (Meisezahl 1985), pp. 39—40

Cakrasamuvara, Skt ed. (Gray 2012), 15.1-8ab+A1-A4 (the

Abhidhanottara 38.1-2 most similar) and Samputodbhava, Skt ed. (Dharmachakra
Translation Committee [2020] 2021), 7.1.13

Abhidhanottara 39.2-18b Cakrasamuvara, Skt ed. (Gray 2012), 16.3-18

Abhidhanottara 39.18¢c-31 Cakrasamvara, Skt ed. (Gray 2012), 17.1-13

Cakrasamuvara, Skt ed. (Gray 2012), 18.1-21 (the most
similar); Samputodbhava, Skt ed. (Dharmachakra
Translation Committee [2020] 2021), 4.3.1-17; and
Mahamudratilaka 15.1-18 (the version used in the Tibetan
translation, D 420, 77v1-78r3, is much more similar than
the version in the Sanskrit manuscript, 26v3-28r1)

Cakrasamuvara, Skt ed. (Gray 2012), 19.1-24 (the most
similar); Samputodbhava, Skt ed. (Dharmachakra
Translation Committee [2020] 2021), 4.3.18-38;
Mahamudratilaka 23.31-54 (the Tibetan translation, D 420,
87r2-87v6, is more similar than the Sanskrit manuscript
version, 49r5-51r3)

Cakrasamuvara, Skt ed. (Gray 2012), 20.1b—14 (the most
similar) and Vajradaka, Skt ed. (Sugiki 2003), 8.2-6

Cakrasamuvara, Skt ed. (Gray 2012), 21.1b-9 (the most
Abhidhanottara, 43.1b-9 similar) and Samputodbhava, Skt ed. (Dharmachakra
Translation Committee [2020] 2021), 4.4.1-8

Abhidhanottara 40.1-21

Abhidhanottara 41.1-24

Abhidhanottara, 42.1b-14
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Table 20. Cont.

Abhidhanottara, 44.1-9

Cakrasamuvara, Skt ed. (Gray 2012), 22.1-9 (the most
similar); Hevajra, Skt ed. (Snellgrove 1959), 1.7.1-§;
Samputodbhava, Skt ed. (Dharmachakra Translation
Committee [2020] 2021), 4.4.9; Mahamudratilaka 14.1c-13
(the Tibetan translation, D 420, 77r2—v1, is much more
similar than the Sanskrit manuscript version, 26r1-v2);
and Samuvarodaya, Skt ed. (Tsuda 1974), 9.1-7

Abhidhanottara 45.1-9

Cakrasamuvara, Skt ed. (Gray 2012), 23.1-9

Abhidhanottara 45.10-11

Cakrasamoara, Skt ed. (Gray 2012), 24.1-2 (2.14) (the most
similar); Vajradaka, Skt ed. (Sugiki 2003), 8.7;
Samputodbhava, Skt ed. (Dharmachakra Translation
Committee [2020] 2021), 4.1.10-11 and 7.1.16-18; and
Mahamudratilaka 13.7d-8a, 9d-10, and 16c¢ (the Tibetan
translation, D 420, 76r6, 76r7, and 76v3, is much more
similar than the Sanskrit manuscript version, 24v2-v3,
24v4, and 25r3

Source: Table by author.
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3. Editorial Policy, Materials, and Language

I discussed the available Sanskrit manuscripts of the Dakarnava, its language,
related texts, and the editorial policy in detail in my previous publication (Sugiki
2022a, p. xiv and pp. 21-35). The specifics of those discussions are not repeated here.
Instead, I provide a summary of those discussions, and explain the parts that deeply
relate to the Dakarnava 26-37 and some other points that I did not discuss fully in my
previous publication, in detail.

3.1. Dakarnava: Editorial Policy

Currently, twenty-two Sanskrit manuscripts of the Dakarnava are available (other
fragments are also available).?%? T have consulted digital or paper copies of all the
manuscripts. Among them, although undated, the Nepalese-German Manuscript
Preservation Project (NGMPP) A138/9 is certainly the oldest. From the analysis of
the form of the script used in it (hook-topped Newar), it may be assumed that the
manuscript was copied in the twelfth century or sometime between the twelfth and
thirteenth centuries.”* The time when NGMPP A138/9 was produced is not too far
down from the time when the extant version of the Dakarnava was compiled, namely
around the early twelfth century.

The texts in all other Sanskrit manuscripts of the Dakarnava are similar to that
of NGMPP A138/9, and there are not many variations of readings. Moreover, some

283 Except for the four Sanskrit manuscripts that I mentioned in the main text, the other eighteen Sanskrit
manuscripts that are complete (fourteen manuscripts) or almost complete (four manuscripts) are as
follows: JASWR MBB-I-66=NGMPP E1476/3; Matsunami 144; NGMPP A138/6, NGMPP A141/4;
NGMPP A1275/17; NGMPP B113/3; NGMPP B113/6; NGMPP C42/9=NGMPP C94/2; NGMPP
D15/4; NGMPP D15/6=NGMPP E1841/2; NGMPP D40/6; NGMPP E419/15; NGMPP E422/11;
NGMPP E650/16; NGMPP E1555/9; NGMPP E1729/4; NGMPP E3350/1; and NGMPP G238/16. Of
those, the last few folios are lost in NGMPP C42/9=NGMPP C94/2, NGMPP D40/6, and NGMPP
E419/15. NGMPP E422/1 does not contain folios that include some passages in Chapter 40 and the
remaining chapters.

Alternatively, the scribe of A138/9 copied the twelfth or thirteenth-century manuscript using its
twelfth or thirteenth-century script, even if the actual date of copying was delayed by one or two
centuries. (As will be discussed below, A138/9 appears to be a paper manuscript that is very old.
There are examples of the use of paper manuscripts in Nepal in the twelfth century (Konishi 1990,
pp. 147-48). However, the use of paper manuscript was not yet so common in that century.) In my
previous publication (Sugiki 2022a, p. 21), I said that NGMPP A138/9 was copied sometime between
the twelfth and fifteenth centuries. However, further research into the scripts of other Nepalese
manuscripts of the fourteenth and fifteenth centuries has led me to a somewhat different conclusion.
Above all, the form of the script used in NGMPP A138/9 is very similar to that of the twelfth-century
Nepalese manuscript of the Vajradaka (Matsunami 343, copied on the full moon day in the Phalguna
month in Samvat 291). The distinctive shapes of the letter 7 are completely identical. From the analysis
of the script used in it, Sastri stated that it could have been produced in the twelfth century (Sastri
1915, pp. 165-66). From the analysis of the grammar of the Apabhramsa passages in it, Chaudhuri
believed it could have been produced in the 13th century (Chaudhuri 1935, pp. 16-20). Now I almost
follow their conclusions.
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of the damaged parts in NGMPP A138/9 are not transcribed (and, some of them
are supplemented by words, most of which do not naturally fit the context) in the
other Sanskrit manuscripts. Therefore, all the available Sanskrit manuscripts of
the Dakarnava mentioned above are most likely direct or indirect copies of NGMPP
A138/9. Furthermore, some texts that were composed partially or entirely based
on the Dakarnava, such as the Varahikalpatantra and Ratnasena’s Mandalarcanavidhi,
contain many readings that are the same as those in NGMPP A138/9. NGMPP
A138/9 contains many words that are morphologically and orthographically peculiar.
The same peculiarities are also present in most of the parallel passages in those texts
derived from the Dakarnava.

The version of the Dakarnava text that was presented in NGMPP A138/9
was thus very influential. For these reasons, I use NGMPP A138/9 as the base
manuscript and present a critical Sanskrit edition of the version of the text preserved
in it, that is, the version that was transmitted sometime between the twelfth and
thirteenth centuries in Nepal, which is the oldest among and the origin of all other
available versions.

My purpose is not to “restore” (create) an imaginary urtext of the Dakdrnava that
was composed entirely or mostly of a standard form of Classical Sanskrit with the
assumption that there must have been such an urtext. Currently, we do not have any
evidence that shows the strong possibility of the existence of such an urtext. Instead,
I strive to provide a critical edition of the oldest and most influential version of the
Dakarnava text that is available. Therefore, I preserve most of the peculiarities of
the language in NGMPP A138/9, which can also be identified in the other available
Sanskrit manuscripts and related texts, and do not emend them unnecessarily to
create a text that better conforms to the standard form of Classical Sanskrit. I emend
only words (1) in irregular forms that cannot be commonly found in other parts in
NGMPP A138/9 and cannot be attested to in the parallel passages in other texts and
(2) that do not make sense in any way in the contexts in which they exist. I consider
most of these words scribal errors that occurred during transmission, namely those
made by the scribe of NGMPP A138/9 or of some lost Sanskrit manuscript from
which NGMPP A138/9 was derived.?85 However, as I mention in Sections 3.3 and 3.4,
I emend (3) most of the orthographical peculiarities that do not fall into (1) or (2) (and
thus, that I do not consider scribal errors) because those peculiarities may make it
difficult for readers to search for words.286 At the same time, I represent all emended

285 T did not mention these two criteria for emending the text clearly in my previous publication (Sugiki
2022a), although I used them in it.

Some may criticize whether searchability per se can really be a criterion that constitutes a policy of
orthography in the critical edition. That is a valid criticism. However, this is a critical edition provided
digitally. From the standpoint of research convenience, searchability is an important function of
digitally edited texts. This function must be ensured to the maximum extent possible. As will be
explained below, all emended letters are shown in bold with annotations. This ensures the convenience
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letters (i.e., letters that constitute the words emended according to (1), (2), and (3)) in
bold so that the readers can easily notice my emendations. This will reduce the risk
of emendation to a certain degree as it is sometimes difficult to distinguish words in
peculiar forms that fall into (1) or (2) from those that do not.

Finally, again, it may be assumed that NGMPP A138/9 is not so far from the
earliest Sanskrit manuscripts of the Dakarnava around the early twelfth century that
are not extant. As mentioned earlier, NGMPP A138/9 appears to have been produced
in sometime between the twelfth and thirteenth centuries, and NGMPP A138/9 and
related materials (i.e., Padmavajra’s Bohitd commentary and other texts that contain
major parallels) have the same words in irregular forms in common. However,
it is less likely that Padmavajra composed his Bohitd commentary (early-to-mid
twelfth century) using NGMPP A138/9 as a source material, for some differences
also exist between them.?” It is more likely for Sanskrit manuscripts whose texts
were morphologically, orthographically, and content-wise similar to that of NGMPP
A138/9 to have existed in the early-to-mid twelfth century, and for Padmavajra to
have used one or some of them. Therefore, I make a conjecture that the version of
the text preserved in NGMPP A138/9 is not so significantly different from that of the
earliest version (or one of the earliest versions) of the Dakarnava that was compiled
in around the early twelfth century.

3.2. Dakarnava: Materials Employed

To edit the Dakarnava 26-37, I used the same four Sanskrit manuscripts that I
had used in my previous publication, whereby manuscript A is the base manuscript
(Sugiki 2022a):

A: NGMPP A138/9. Paper (appearing very old), 42 folios,?®® complete. Hook-
topped Newar script. Undated (probably dating back to sometime between the
twelfth and thirteenth centuries). Each page has 12 or 13 lines. According to
the note on the top page of the microfilm of the National Archives of Nepal,
where the original manuscript is preserved, the size of each folio is 59 x 11.5
cm. Some pages contain marginal notes in the Dbu med script or running
Tibetan hand. These are mostly transcriptions of chapter titles and mantras in
the text. Chapter 26: 23r13-24r7; Chapter 27: 24r7-v3; Chapter 28: 24v3-v10;
Chapter 29: 24v10-25r6; Chapter 30: 25r6-r13; Chapter 31: 25v1-25v9; Chapter

of searching words and at the same time allows the reader to easily know what the original letters
were before the emendation.

The final -t of the cardinal numbers 30, 40, and 50 (-t of trimsat, catvarimsat, and paficasat) is frequently
omitted in NGMPP A138/9. However, it is included in the pratikas of the Bohita. I did not mention
this in (Sugiki 2022a).

According to the record on the top page of the microfilm of the National Archives of Nepal, the
number of folios is 142. However, the correct number is 42.
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32: 25v9-26r4; Chapter 33: 26r4-r13; Chapter 34: 26r13-26v9; Chapter 35:
26v9-27r1; Chapter 36: 27r1-r8; and Chapter 37: 27r8-27v3.

: 29 The library of the University of Tokyo, Tokyo, Matsunami catalogue

(Matsunami 1965) no. 145. Paper, 252 folios, complete. Newar script. Dated
Nepal sambat (NS) 779 (1658-1659 CE). Each page has six lines. Chapter 26:
117v4-121r5; Chapter 27: 121r5-123r4; Chapter 28: 123r4-124v7; Chapter 29:
125r1-126v5; Chapter 30: 126v5-128r7; Chapter 31: 128r7-130r5; Chapter 32:
130r5-131v6; Chapter 33: 131v6-134r1; Chapter 34: 134r1-136r6; Chapter 35:
136v1-137v5; Chapter 36: 137v6-139v4; and Chapter 37: 139v4-142r1.

: NGMPP A142/2. Paper, 104 folios, complete. Newar script. Dated NS 951,

jyestha, sukla 7 (1831 CE). Each page has 11 lines. The size of each folio is
32x13 cm (National Archives of Nepal). Chapter 26: 51r8-53r6; Chapter 27:
53r6-54r3; Chapter 28: 54r3-v8; Chapter 29: 54v8-55v3; Chapter 30: 55v4-56r11;
Chapter 31: 56r11-57r8; Chapter 32: 57r8-58r5; Chapter 33: 58r5-59r5; Chapter
34: 59r5-60r4; Chapter 35: 60r4—v4; Chapter 36: 60v4-61r8; and Chapter
37: 61r8-62r4.

: 20 Goshima and Noguchi (Goshima and Noguchi 1983) no. 41. Paper, 181

folios, complete. Newar script. Dated NS 986, bhadraba, sukla 8 (1865 CE).
Each page has 6 lines. Chapter 26: 89r2-92v3; Chapter 27: 92v3-94r3; Chapter
28: 94r3-95v1; Chapter 29: 95v1-96v3; Chapter 30: 96v4-98r3; Chapter 31:
98r3-99v3; Chapter 32: 99v3-101r4; Chapter 33: 101r4-103r2; Chapter 34:
103r2-104v3; Chapter 35: 104v3-105v2; Chapter 36: 105v2-106v4; and Chapter
37:106v4-108r4.

There is some uncertainly regarding the material of manuscript A. The material

is not specified by the National Archives of Nepal. The National Archives of Nepal
does not allow us to view the original manuscript in order to protect it. On the digital
copy of the microfilm of manuscript A that I have, the material appears to be a paper
that is very old. (Although not yet so common, the use of paper manuscripts already
started in early twelfth-century Nepal (Konishi 1990, pp. 147-48). However, as is
the case of palm-leaf manuscripts, each folio of manuscript A has two small holes
through which a string might have been threaded for bookbinding. This suggests

that the material of manuscript A may be a palm leaf. However, this is unlikely. The

289 NGMPP A138/6 (paper, dated “sa[m]vat 894, jyestha $ukla 10”7, in Newar script) and Matsunami no.
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144 (paper, dated “samvat 917 miti karttika krsnapaficamidine”, in Newar script) are probably direct (or
close indirect) copies of manuscript B. NGMPP A138/6 is the third oldest one in Sanskrit. However, it
contains many scribal errors and less significant variant readings than manuscripts C and D. For these
reasons, I have not used NGMPP A138/6 and Matsunami no. 144 in editing the Dakarnava, although
they are older than manuscripts C and D.

Perhaps manuscript D was directly copied from NGMPP B113/6 (paper, 147 folios, Newar script,
dated NS 983, pausa, Sukla 15), which was produced three years before manuscript D. However, some
of the folios in B113/6 are out of focus and hard to read. Therefore, I used manuscript D and not
NGMPP B113/6. There is no major textual difference between them.
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holes are much smaller than those that palm-leaf manuscripts usually have, and it
appears that only a string that is very thin can be threaded. Although the lengths
between both holes of all folios (except for some that I mention below) are equal, the
location of the holes in each folio is not the same. On the front pages of folios 1rv to
26rv, the two holes are put around the third or fourth line from the bottom, and on
the back pages, around the third or fourth line from the top. However, on the front
pages of folios 27rv to 30rv, the two holes are placed in the lower margin below the
last line, and on the back pages, in the upper margin above the top line. The two
holes are not clearly visible on folio 31rv. On both sides of folios 32rv to the last folio,
the two holes are located around the sixth or seventh lines, namely the middle lines.
Folios 23rv, 33rv, and 37rv, which we discuss below, do not have any holes. What
does all this mean? Was manuscript A, which comprises 42 folios, divided into three
(or more) parts and bound separately by threading the tiny holes? It is quite unlikely.
There are cases in which scribes of paper manuscripts copied not only texts but
also the threading holes of the palm-leaf manuscripts.?’! The holes punched in the
paper manuscripts are more likely just copies of the threading holes of the palm-leaf
manuscripts, rather than used for threading and binding. The two holes on each folio
of manuscript A seem to be just copies and not intended for use for bookbinding.
Even if analyzing the holes this way, it has not yet been explained sufficiently why
the holes are not punched in the same place on all folios of manuscript A. However,
from the above investigation, it can be stated that the material of manuscript A is
most likely paper.

Folio 23rv of manuscript A was produced by a different scribe; the original folio
23rv had been lost, and a new folio 23rv was inserted. (Folios 33rv and 37rv, which
this monograph does not use because they are not manuscripts of Chapters 26-37,
are also reproduced ones.) The handwritings on folio 23rv and the other folios are
not identical. The script used on folio 23rv is Newar that is not hook-topped. Further,
folio 23r has 15 lines and does not have two holes as mentioned earlier. The material
in folio 23rv also looks like very old paper, as old as the other folios. However, the
width of folio 23rv is a few centimeters shorter; and the ending of folio 23v and the
beginning of folio 24r do not align with each other, that is, 11 words overlap.?? In
manuscript B, which is most likely a direct copy of manuscript A as I mention below,

21 For example, each folio of NGMPP B113/4, which is a paper manuscript of the Abhidhanottara and
which is most likely a direct copy of IASWR I-100 (=NGMPP E1517/7, the oldest palm-leaf manuscript
of that tantra), has a hole. Each folio of IASWR I-100 has a threading hole for bookbinding. Each folio
of NGMPP D38/4, which is a paper manuscript of the Kriyasamgraha, also has a hole. (I thank Dr.
Ken’ichi Kuranishi for having provided NGMPP D38/4 to me as an example of a paper manuscript
with punched holes.)

For the text I edited, pracandaksaravijiieya sarvastrimayariipin / rddhipadasvabhava tu cchandam sarvesu
mudraya //(26.46ab), manuscript A reads as follows: pracandaksaravijiieya sarvvastrimayaripinikam //
rddhipadasvabhiva tu cchamda sarvva (end of 23v) vijiieyd sarvvastrimayaripinikam /| rddhipadasvabhava tu
cchandam sarvvesu mudrayd / (23v12-24r1). The words -vijiieya sarvastrimayariipin? / rddhipadasvabhava
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they do not overlap. There are two possibilities: (1) The date of insertion of the new
folio 23rv is no earlier than the mid-seventeenth century when manuscript B was
produced. The scribe of manuscript B copied the original folio 23rv before it was lost.
(2) The new folio 23rv was inserted before the mid-seventeenth century. The scribe
of manuscript B noticed the overlapping of the 11 words and emended it. The latter
seems more likely as the material of folio 23rv also looks very old and noticing the
overlap does not seem difficult.

Manuscript B is the second oldest. The text in manuscript B resembles that
in manuscript A almost entirely. Manuscript B is almost certainly a direct copy of
manuscript A or of another manuscript that is faithfully based on manuscript A.
Furthermore, although I did not point this out in (Sugiki 2022a), there is the possibility
that all the other Sanskrit manuscripts (except for manuscript A) are derived from
manuscript B. Scribal errors that occurred in manuscript B were transmitted and
present in them. For example, hrstavadana in manuscript A is wrongly transcribed
as hrstavadali in manuscripts B, C, and D (Dakarnava 26.3d). I can give many other
examples.?’> However, there are some that may be counterexamples. For instance, sa

tu cchandam sarv- overlap. The overlap occurred in manuscript A as a result of inserting a new
folio 23rv.
The colophon contains an example. Manuscript A (42r11) reads the final sentence in the colophon

as follows: iti $ridakarnna*vam(ve ac: the marginal note in Dbu med script reads as ++m)
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tulyam tantrardjam samaptam. About eight or nine letters (shown by eight “++”) are illegible because
of the damage to the leaf. (The marginal note in Dbu med script of this part is also illegible, owing
to the damage.) The letter dyam after the illegible letters may look somewhat similar to the letter
jyam. However, that letter is absolutely dyam in manuscript A. The Tibetan translation of this line
(D 372, 264r7—v1) is as follows: dpal mkha’ ‘gro rgya mtsho rnal *byor ma’i rgyud kyi rgyal po chen po
las rgya mtsho drug la sogs pa la rnal ‘byor dang ye shes dang sdom pa dang bya ba dang de kho na nyid
rgya mtshor gyur pa dang mkha’ ‘gro rgya mtsho las ‘di rnams dang mi mnyam pa’i rgyud kyi rgyal po
chen po zhes bya ba rdzogs so /. The last part, mkha’ ‘gro rgya mtsho las ‘di rnams dang mi mnyam pa’i,
is not equivalent to the reading of manuscript A (-dakarnnavadimam nama tulyam) in meaning. The
Bohita (D 1419, 317r5-r6) mentions the words 'di rnams and mnyam par. Among the variant readings
of these texts, manuscript A’s reading makes the best sense. Perhaps the compilers of the Tibetan
translation and Bohita read -dakarnnavadimam as -dakarnnavad imam and connected imam with tulyam
or atulyam. As for the other parts, there is no significant contradiction among manuscript A, the
Tibetan translation, and Bohitd. Based on manuscript A and with reference to the Tibetan translation

whose Tibetan translation is rnal ‘byor ma’i rgyud kyi rgyal po chen po las rgya mtsho drug la sogs pa
la) as mahayoginitantrardjam sadarnavadyam. 1 edited a text of the whole sentence as follows: iti
$ridakarnavam nama mahdyoginttantrarajam sadarnavadyam yogajiianasamvarakriyatattodrnava-*sita(for
-sina- or -sita-)dakarnavadimam nama tulyam tantrarajam samaptam / (rdja is used as a neuter word: “This
ends the great king of Yoginitantras named Glorious Ocean of Dakas, the first of the ‘Six Oceans,’
[namely] the king of tantras that is equivalent to the so-called ‘Ocean of Dakas,” the first that resides
on the ‘Ocean of Yoga’, ‘[Ocean of] Gnosis’, ‘[Ocean of] Restraint’, ‘[Ocean of] Actions’, and ‘[Ocean
of] Truth’”.). According to the Bohita (D 1419, 317r5-16), the ‘Ocean of Yoga’, ‘Ocean of Gnosis’,
‘Ocean of Restraint’, ‘Ocean of Actions’, and ‘Ocean of Truth’ are names of tantras (rgyud), and the
‘Ocean of Dakas,’ the title of this tantra, is the chief among them. I interpret the words sadarnavadyam
as “the first of the Six Oceans” because in the colophon, the Dakarnava (Ocean of Dakas) is defined
as the first Ocean that resides on the other five Oceans. However, the Bohitd appears to state that
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(used as s7) in manuscript A is omitted in manuscripts B and C, but it is transcribed as
sa in manuscript D (Dakarnava 26.59d). Overall, manuscript C appears to be derived
from manuscript B, and manuscript D from either manuscript A or B.

Manuscript C includes more scribal errors. However, it contains variant readings
that are more faithful to the rule of Classical Sanskrit in appearance than manuscripts
A and B. As suggested in the previous paragraph, this does not mean that older

sadarnava is another name of “the king of tantras”, namely the Dakarnava. Therefore, from the Bohita’s
viewpoint, sadarnavadyam should be translated as “’Six-Ocean,” the head” and not as “the first of
the ‘Six Oceans’”, and the translation of the whole sentence must be “This ends the great king of
Yoginitantras named Glorious Ocean of Dikas, [also called] ‘Six-Ocean,” the head, [namely] the king
of tantras that is equivalent to the so-called ‘Ocean of Dakas,” the first that resides on the ‘Ocean of
Yoga’, ‘[Ocean of] Gnosis’, [Ocean of] Restraint’, [Ocean of] Actions’, and ‘[Ocean of] Truth’”. This
also makes sense. The whole text of the Bohita’s comment (D 1419, 317r5-16) is as follows: rnal “byor
zhes bya ba ni rnal “byor rgya mtsho’o / ye shes zhes bya ba ni ye shes rgya mtsho’o [ sdom pa zhes bya ba ni
sdom ba rgya mtsho’o /bya ba zhes bya ba ni bya ba rgya mtsho’o / de kho na nyid ces bya ba ni de kho na nyid
rgya mtsho ste / ‘di rnams zhes bya ba ni rgyud Inga po ‘di rnams la mkha’ ‘gro rgya mtsho zhes bya ba ‘di
gtso bo ste / rgyud kyi rgyal po rgyud Inga dang mnyam par rgya mtsho drug por mdor bsdus pa rgyud kyi
rgyal po gzhan gyi ming can no / (The “yoga” is the Ocean of Yoga. The “gnosis” is the Ocean of Gnosis.
The “restraint” is the Ocean of Restraint. The “action” is the Ocean of Actions. The “truth” is the Ocean
of Truth. “These” means these five tantras (i.e., the Ocean of Yoga, Ocean of Gnosis, Ocean of Restraint,
Ocean of Actions, and Ocean of Truth), and of [those tantras], this [tantra] named Ocean of Dakas is the
chief. The “king of tantra” has another name; the king of tantras is collectively [called] the Six-Ocean,
equal to (or including) the five tantras.).

and the letter dyam slightly resembling jyam, appear to have affected the readings in the other
Sanskrit manuscripts. Manuscripts B, C, and D read this part as mahayoginitantrarajye or -je
(slightly blurred, B 252v2), mahayoginitantrarajye (C 104r3), and mahayoginitantraraje (D 181v4),
respectively, and not mahayoginttantrarajam sadarnavadyam. In manuscripts B, C, and D, the part of

fit the context. It is a fixed expression used with the chapter titles (e.g., “This is the twenty-sixth
chapter ... in the [glorious Dakarnava] Great Yoginitantra King”). At the end of this tantra (colophon),
what ends (samaptam) must be the [glorious Dakarnava] Great Yoginttantra King (nominative) and not
something in the [glorious Dakarnava] Great Yoginitantra King (locative). The readings from manuscripts
B, C, and D are neither in accordance with the Tibetan translation of this part (which includes the
words of rgya mtsho drug la sogs pa or *sadarnavadyam) nor the Bohitd’s comment (where the words
of rgya mtsho drug po or *sadarnava can be attested: D 1419, 31716). It is less likely that the scribes
of manuscripts B, C, and D made the same alteration of the text in manuscript A separately. The
scribe of manuscript B probably first changed dyam to jye or je to restore the lost text of eight or nine
letters as nitantrard (only four letters!), which is normally a fixed expression used in chapter titles
and with which the scribe was familiar. The scribes of manuscripts C and D may have copied the
wrong text of manuscript B. The variant readings in the other Sanskrit manuscripts that I consulted
are as follows: mahayoginitamtraraje IASWR MBB-I-66=NGMPP E1476/3, 148v1; NGMPP B113/3,
110r6; and NGMPP G238/16, 193r2-13); maha*yogini(yogita ac)tantraraja (Matsunami no. 144, 269r4);
mahayoginttantraraje (NGMPP A138/6, 208r7; NGMPP A141/4, 175v5; NGMPP A1275/17, 188r8;
NGMPP B113/6, 157r6; NGMPP D15/6=NGMPP E1841/2, 190r5; NGMPP E1555/9, 183r2; and
NGMPP E3350/1, 202v4-v5); mahayoginitamtrardje (NGMPP D15/4, 131r6; and NGMPP E1729/4,
131r6); and mahayoginitantrarajye (NGMPP E650/16, 180v6). The leaf is lost in NGMPP C42/9=NGMPP
C94/2; NGMPP D40/6; NGMPP E419/15; and NGMPP E422/1. All variant readings are the same as
(or similar to) the reading in manuscript B. There is thus a strong possibility that all other Sanskrit
manuscripts (except for manuscript A) are derived from manuscript B, which is a direct or close
indirect copy of manuscript A.
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readings are preserved in manuscript C: They are emendations, and in many cases
unnecessary or incorrect ones, made either by the scribe of manuscript C or of some
lost manuscript on which manuscript C was based.

Manuscript D, the newest among the four manuscripts, also contains variant
readings that are more faithful to the rule of Classical Sanskrit in appearance, and are
emendations by its scribe or a scribe of some lost manuscript from which manuscript
D is derived. The distinctive feature is that manuscript D contains significant
interpolations that make sense. However, the part in manuscript D that teaches
Chapters 26-37 does not contain such interpolations. As I have used manuscript D
in editing other chapters of the Dakarnava, I also used it in editing Chapters 26-37 to
standardize the used materials.

The purpose of this study is to provide an edition of the version preserved in
manuscript A. Variant readings found in manuscripts B, C, and D and the other
related materials that I have reported in the critical apparatus serve as information
on how the text preserved in manuscript A has been transmitted and transformed.

Figure 1 shows the stemma codicum that explains the relationship among the
four manuscripts. The former is more likely than the latter.

A A

/
C/\ C

B
Figure 1. The relationship among the four Sanskrit manuscripts of the Dakarnava.
Source: Figure by author.

I'have edited a text of the Tibetan translation of the Dakarnava 26-37 based on
the following two versions, wherein I used the Sde dge edition (D) as the base text:
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D: Sde dge edition, Tohoku university catalogue no. 372. Chapter 26: 199r7-201v6;
Chapter 27: 201v6-202v7; Chapter 28: 203r1-v6; Chapter 29: 203v6-204v6;
Chapter 30: 204v6-205v6; Chapter 31: 205v6-206v7; Chapter 32: 206v7-208r1;
Chapter 33: 208r1-209r4; Chapter 34: 209r4-210r7; Chapter 35: 210r7-211r3;
Chapter 36: 211r3-212r1; and Chapter 37: 212r1-213r2.

P: Peking edition, Otani University catalogue no. 19. Chapter 26: 67r4-69v5;
Chapter 27: 69v6-70v7; Chapter 28: 70v7-71v6; Chapter 29: 71v6-72v6;
Chapter 30: 72v6-73v7; Chapter 31: 73v7-75r1; Chapter 32: 75r1-76r2; Chapter
33: 76r2-77r6; Chapter 34: 77r7-78v3; Chapter 35: 78v3-79r5; Chapter 36:
791r6-80r4; and Chapter 37: 80r4-81r5.

I also consulted Padmavajra’s Bohitd (“ship” to cross over the waves of
294 2 commentary on the Dakarnava. It is probable that Padmavajra is
a teacher of Jayasena, who translated the Dakarnava into Tibetan with Dharma yon
tan, and his Bohitd was composed in around the early-to-mid-twelfth century (Sugiki
2022a, p. 19). A fragmentary Sanskrit manuscript of this work (four damaged leaves)
is extant and available, that is, NGMPP A 25/3 and A48/9.2%5 These are different
microfilms of the same Sanskrit manuscript. It is a palm leaf, written in hook-topped
Newar scripts, and does not contain the folio that mentions the date of production.
(It may date back to sometime between the twelfth and thirteenth centuries, no later
than the fifteenth century.) Each page has five or six lines. The first leaf is included in
NGMPP A 25/3 and the other three leaves are in NGMPP A 48/9. The four leaves
are as follows:

reincarnation),

(1) The first leaf, whose folio number is illegible because of the damage to the
leaf, presents a commentary on some verses of Chapter 15 (i.e., 15.259-278a).2%

(2) The second leaf, whose folio number appears as 133rv, includes a
commentary on the last verses of Chapter 22 and the opening verses of
Chapter 23.

(3) The third leaf, whose folio number is perhaps 173rv (uncertain), contains a
commentary on some verses in Section 1 of Chapter 50.

294 For the title Bohita, see (Sugiki 2022a, p. 3, footnote 3). The title is Bohitd or Vohita according to a
fragmentary Sanskrit manuscript of this work (NGMPP A48/9: the letters b and v are indiscernible)
and the transcription of the title of this work in its Tibetan translation. This work contains an etymology
of its title (D 1419, 317r6-v1), according to which the title is more likely to be Bohita than Vohita. The
word bohitd probably derives from the Sanskrit or Prakrit vahitra, bohittha, or vohitta (cf. PH) and is
closer to the New Indo-Aryan form of that term in the eastern areas of the Indian subcontinent such
as bohita (pronounced as bohit) in Hindi meaning “ship”.

2% On the NGMPP catalogue, NGMPP A 25/3 is titled Saundaranandamahakavya. It is a microfilm of a

Sanskrit manuscript of this Kavya work, but contains a damaged folio of the Bohiti by chance. Prof.

Péter D. Szant6 found this, and gave me a digital copy of it, for which I am grateful to him.

In my previous publication (Sugiki 2022a), where I provided a Sanskrit edition of Chapter 15 of the

Dakarnava, I did not use this manuscript fragment because I did not know of its existence.
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(4) The fourth leaf, whose folio number cannot be known because of the
damage to the leaf, is a commentary on most verses of Chapter 27
(ie., 27.1-23).

Although it is a fragment, a Sanskrit manuscript of the commentary to Chapter
27 is thus available. I have used it. For Chapter 26, the rest of Chapter 27 (27.24-28),
and Chapters 28-37 of the Dakarnava, I have used the Tibetan translation of the
Bohita (D 1419): Chapter 26: 194r2-198v3; Chapter 27.24-28: 200v4-201r6; Chapter
28: 201r6-204v7; Chapter 29: 204v7-209v7; Chapter 30: 209v7-213v7; Chapter
31: 213v7-216v3; Chapter 32: 216v3-218v5; Chapter 33: 218v5-221v7; Chapter
34: 222r1-226v1; Chapter 35: 226v1-229r1; Chapter 36: 229r1-230v7; and Chapter
37:230v7-233r3.

I have also consulted the Sanskrit editions and manuscripts of the texts that
contain passages similar to those in the edited chapters of the Dakarnava, such as
the Cakrasamvara (Skt ed., Gray 2012), Abhidhanottara (Chapters 3 and 3845 of my
edition in this monograph), Vajradaka (Skt ed., Sugiki 2003), Samputodbhava (Skt ed.,
Dharmachakra Translation Committee [2020] 2021), Samvarodaya (Skt ed., Tsuda
1974), Brahmayamala (Skt ed., Hatley 2007), Tantrasadbhava (Skt ed., cf. footnote 10,
and Bang 2018), and Siddhayogesvarimata (Skt ed., Térzsok 1999).

3.3. Dakarnava: The Language of Its Chapters 26-37

The Dakarnava 26-37 uses Sanskrit. However, as is common among the
Yoginitantra scriptures, the Sanskrit is hybrid, partly non-standard, and includes
many morphological and orthographical irregularities. Middle-Indic words are used
in the Sanskrit passages, and there are many verses where the metrical rule is not
followed strictly. The text contains euphemistic terms and technical expressions,
which only the specialists of this tradition seem to have been able to understand.

As I mentioned briefly in Section 3.1, in editing the text, I have retained many of
those peculiarities. I explain why this policy is reasonable below (the first, second,
and fourth reasons are mentioned in Section 3.1. of this monograph): (1) All available
Sanskrit manuscripts of the Dakarnava are most likely derived from manuscript A. (2)
The peculiarities of the language used in manuscript A can be attested in some of
the parallel passages found in other texts that antedate the Dakarnava and in many
parallel passages present in the texts that postdate it. (3) In Chapter 2 and Chapter
16 of the Dakarnava, which teach the encoding of the letters constituting the root
mantras (milamantra) of Vajravarahi and Heruka, respectively, which are very long,
the orthographical peculiarities in question are encoded. (For those mantras, see
Appendix C of this monograph.) This shows the possibility that the compilers of
the extant version of the Dakarnava acknowledged the peculiarities to a certain or
considerable degree. (4) From the Sanskrit manuscript of the Bohita (NGMPP A25/3
and A48/9), we can collect some pratikas or quotations in Sanskrit from the Dakarnava.
Most morphological peculiarities can be attested to in the pratikas, and some of these

80



peculiarities are commented on in the Bohitd. Padmavajra, the author of the Bohita,
most certainly acknowledged the peculiarities that existed in the Dakarnava. Many
peculiarities are thus most likely authorial and not transmissional in this version of
the text.

The language in the Dakarnava 26-37 is thus “barbarous” (mleccha or equivalent)
and esoteric. It is often difficult to read the text following the grammatical rule
of Classical Sanskrit. However, the peculiarities of the language have some
tendencies (although being loose) as summarized in Section 3.3.1. Further, despite the
irregularities of the language of the text, its contents are well organized and coherent
(Appendix D) and, hence, it is possible to predict to some extent what will be
preached in which chapters and verses. Thanks to that, and by referring to its Tibetan
translation, the Bohita, and related texts, it is possible to understand most passages
even when they are written in “barbarous” language. (However, put differently,
because of this method of deciphering, which is the only available means at the
current stage, the translation of some passages that are full of obscure expressions,
particularly some of the teachings of etymology of the Buddhist technical terms,
must be hypothetical.) As I had said in my previous publication of this tantra, it is
highly likely that the anonymous compilers of the Dakarnava were certainly aware
of what they were editing. They composed the text of the Dakarnava, often utilizing
transmissions whose Sanskrit was already in part broken as sources, using the
language and esoteric terms with which they were familiar, and possibly, deliberately
applying the non-standard form of Sanskrit to make the text more esoteric (Sugiki
2022a, pp. xiii—xiv).

3.3.1. Morphological and Orthographical Peculiarities

I list the morphological and orthographical peculiarities of the language in the
Dakarnava 26-37 below. They are almost the same as those in the Dakarnava 15, which
I presented in (Sugiki 2022a, pp. 26-34). Many of those peculiarities can be attested
to in other tantras of the Buddhist Yoginitantra tradition, and are similar to those
of the Aisa form of Sanskrit used in the Saiva Vidyapitha tantras. There also seems
to be some influence from the morphology and orthography of Apabhramsa. I do
not re-write its details in this monograph. Some of the peculiarities are identical to
those often found in old Nepalese or Newari-transmitted manuscripts (e.g., -jye of
tantrardjye used as -je of tantrardje, which appears in the endings of all chapters of the
Dakarnava). They are usually considered transmissional and therefore emended if the
purpose of editing the text is to restore an Indian text composed of the standard form
of Sanskrit. (In Classical Newari, -je and -jye are interchangeable, but that is not so in
Classical Sanskrit). However, our purpose is to develop an edition of the old version
circulated in Nepal, and, as mentioned in the Preface of this monograph, there is
a possibility that the original version of the Dakarnava was composed around the
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early twelfth century in Nepal. Further, the earliest surviving document of Classical
Newari is said to be dated back to the early twelfth century (1112 CE).%”

In the list of the peculiarities presented below, I have indicated those that seem
to have occurred to accommodate the meter with “m.c.” (metri causa). In editing
the text, I have emended many of the peculiarities that are marked with “e” (mostly
orthographical peculiarities), and some without that mark that I consider scribal
errors. (As for how I determine whether the word is merely a scribal error, see
Section 3.1.) I have thus emended many orthographical peculiarities. However, this
is just for the readers’ convenience in searching for words. Many of the orthographical
peculiarities are, as I mentioned earlier, probably authorial and not transmissional in
the version of the text transmitted in manuscript A.

(1) Verbs and verbals

Non-causative form used in the causative sense: viset (m.c. for vesayet, 31.7a) and

jayate (for janayate, 36.10a).

Optative: -ya and -ye endings used in the third person: dadya tu (for dadyat tu,

29.6a); sya tu (for syat tu, 30.5c and 32.21c); prakasaye jaianam (for prakasayej jiianam =

prakasayaj jianam, 31.2d: see also the “lack of the sequence of tenses” below); and

kheda sya prahara- (for khedah syat prahara-, 34.17c¢).

Gerundives: feminine singular nominative used as any gender and number or

optative: caladharmam ca vijiieya (for caladharmam ca vijfieyam or vijaniyad, 26.45a);

vijiieya paficasityadhikam Satah (for vijfieyam or vijaniyat paficasityadhikam Satam,

26.52cd); jiieya tu virah (for jiieyds tu virah, 37.6ab), etc.

The third person singular -fesu used as -te: [Tyatesu (for liyate, 30.25c) and vartantesu

(for vartante, 32.26b). It is also possible to analyze this to be another form of the

irregularity of “case-ending -esu used as -e/-ena” (see below) or to be a corruption of

ltyate tu and vartante tu.

Other peculiar forms: juhuyet (for juhuyat, 26.20d); -visam (for -vistah, 26.26d);

grahayad (a corruption of grahanad, 32.25¢), etc.

Lack of the sequence of tenses: ... ciisayed bolakam sukhat / pascat prakasaye jiianam
. abravit (for ... aciisad bolakam sukhat / pascat prakasayaj jfianam ... abravit, 31.2cd).

(2) Nouns, pronouns, relative pronouns, and adjectives

Influence by the form of the previous word: karuna of sinyata karuna ... pasyate
(for sunyatam karunam ... pasyate, 26.15cd); prsthahastam of madhyahasta spréed ya
tu prsthahastam ca darsayet (for hastamadhyam sprsed ya tu hastaprstham ca darsayet,
26.39ab: prsthahastam [whose word order is inverted] is influenced by the previous

297 (Otter 2021, p. 1).
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madhyahasta [whose word order is inverted); yadrsa yadrsah karmas tadrsas tadrsah
phalam (for yadrsam yadrsam karma tadrsam tadrsam phalam, 26.63ab: karmas tadrsas
tadrsah are influenced by yadrsah); yo yasya ... so tasya- (for yo yasya ... sa tasya-,
34.21ab: so is an Apabhramsa form of the Sanskrit pronoun sah), etc.

Stem form used as inflected form: sarvajiia gamyatam param (for sarvajiiam gamyatam
param, 26.8b); prana disyate (for prano disyate, 26.26cd); sarvabuddha prasasyate (for
sarvabuddhaih prasasyate, 27.17d); ksana catvari (m.c. for ksanani catvari, 31.8c), etc.
Inflected form used as stem form: catvaracatvaratmakam (perhaps m.c. for
catuscaturatmakam, 31.12d).

A-stem inflected as i-stem: samketayah (perhaps m.c. for samketah, 27.10b).
Omissions of final consonants:

Inflected forms (other than nominative and accusative) without final h/m/r/t:
cchedana pasyate (for cchedanat pasyate, 26.24d); -dvadasana (for -dvadasanam,
26.49a), etc.
The others (nominative and accusative)
Additions of final consonants:
Redundant final h/m/n at the end of a pada (especially an even pada): divya
vama tu vaminim (for divya vama tu vamini, 26.2b); -sambhavan (for -sambhava,
31.18d); aslesa magha caparah / (for aslesa magha capara /, 32.22b); tavah (for tava,
29.21d), etc.
Redundant final n/s before t-: astadasan tatha (m.c. for astadasa tatha, 29.12d);
-dhomukhin tatha (for -dhomukhi tatha, 29.14d), etc.
Final m/m/n and h/$/s/r used interchangeably: hrdayodbhiitam ... jiiayate (for
hrdayodbhiitah ... jAdyate, 26.28cd); dantakito darsayet (for dantakitam darsayet, 26.35b);
-drstim ucyate (for -drstir ucyate, 27.9d); jaiatavyam mantrind vidhih (for jiiatavyo mantrind
vidhih, 32.26d), etc.
Case-ending -esu used as -e/-ena: padmesu (for padme, 26.9d); paficamrtesu juhuyet
(for paficamrtena or paficamrtair juhuyat, 26.20d); pirvesu (for piirvena = piirvavat,
30.19a), etc.
Case-ending -as + tu used in the sense of -asya (genitive): viryendriyas tu (for
viryendriyasya, 31.24a); nilotpalas tu (for nilotpalasya, 34.5b), etc.
Irregular inflected forms: jantavanam (for jantinam, 26.50d); jantavam (for jantiinam,
34.15b, and for jantave, 29.13b); -bhratrnam (m.c. for -bhratfnam, 27.3b); purnagirisu
pithe (for piirnagirau pithe, 27.22a); maha of dharyamanam maha caiva (for dharyamanam
mahac caiva, 30.15a); namanam (m.c. for -namna, 30.18b), etc.
Thematization (or consonantal stems treated as vocalic): sarvajagam pasyet (for
sarvajagat pasyet, 26.27c); cchandam (for cchandah, 26.46d); vyomam (m.c. for vyomanam,
31.16b), etc.
Neuter tat and yat inflected in the manner of a-stem (a form of thematization):
-vastu tam (for -vastu tad, 26.18d); and yam yam ... -sthanam (for yad yac ... -sthanam,
29.11a).
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The feminine ending -aka used as -ika: -nadatmaka lambitadhomukhin tatha (for
-nadatmika lambitadhomukhi tatha, 29.14cd); -svabhavakam (for -svabhavika, 29.24), etc.
Exchange of <consonant + i/7 > and <consonant + yal/ya>: pracanda kulapatyam (for
pracanda kulapatni, 26.44a); candaksi yoginipatyam (for candaks? yoginipatni, 27.14a);
kharvarT ca prayogena (for kharvaryas ca prayogena, 31.10a); -varahya (for -varahi, 37.1a);
yogini (for yoginyah, 37.2d), etc.

Lengthening of the final short vowel at the end of an even pada: samudrajam // (for
samudrajam //,26.31d); ... sthanam ... -samdhikam (for ... sthanam ... -samdhikam,
27.12d); ap1 (for api, 28.10b).

Contraction of word induced metrically:

Contraction of -in stem: varti (m.c. for vartini, used as an etymology of vati,

28.9d).

Contraction of a word by the omission of the initial syllable: venika

buddhadharma (m.c. for avenika buddhadharmas, 29.12c) and titanagata- (m.c.

for atitanagata-, 34.24a).

Contraction of a word by the omission of one or more syllables from the

middle: cchati (m.c. for chadayati, used as an etymology of ccha, 33.23c).
Disagreement or confusion of number, case, and gender:
tasya (for tasyah, 26.6d, 26.11b, 26.12b, 26.13b, 26.15b, 26.16b, etc.); sarvesam tu nadinam
(for sarvasam tu nadinam, 26.7c); yas (for ya, 26.12a); asya (for asyah, 26.27c); ya of
dantenostha grhyate ya (for dantenaustho grhyate yaya, 26.35a); sarve ca ekasamkranti
(for sarvas ca ekasamkrantayah, 26.50a); $antipustis tu vasyake (for santipustyos tu
vasyake, etc., 27.9b); pratipadgatam akhyato (for pratipadgatakhyata, 27 23c); pratimudra
punar idam (for pratimudra punar iyam, 31.5); anyas trini trini dvaram (for anyani trini
trini dvarani, 31.22c); mantraksaro bijo sambhavanti varapradam (for mantraksarabijat
sambhavati varaprada, 34.30ab), etc. There are many examples that fall into this “other”
group. I do not consider it fruitful to make a full list of them because no clear
tendency can be found among them. It appears that every kind of discordance of
number, case, and gender is present in the Dakarnava.

(3) Adverbs

Omission of a final h: kuta sthanat (for kutah sthanat, 33.8b).

Addition of a final $ (before c-), s (before t-), h, t, and m (at the end of an even
pada):

yatras tu (for yatra tu, 29.21a); puram / (for pura /, 30.24b); dhunat (for adhuna, 31.3d);
kificanah (for kificana, 32.15b), etc. (Since they are rare, I have corrected yatras tu,
kificanah, and kaddcanah to yatra tu, kificana, and kaddcana, respectively.)

o The suffix -tam for -tah: -prayogatam (for -prayogatah, 33.19b).

(4) Compounds
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Divided words treated as compound words: mantrah samutpannam [kharvarim] (for
mantrasamutpannam [kharvartm] or mantrat samutpannam [kharvarim] 31.28).
Compound words treated as divided words: padarngusthasya (for padangustham asyah,
26.26Db).

Compound words whose order is inverted: madhyahasta sprsed (for hastamadhyam
sprsed, 26.39a); agrahaste (for hastagrena, 37.8c).

(5) Sandhi

-a+il- > -ii-: cadiirddha- (for cadhatirdhva, 26.7d), which is also an example of the
double sandhi (see below).

-ala+e- > -e->%8: padekakam (for padaikakam, 26.55d); kaleva (a fixed expression for kala
eva, 32.25¢c and 37.14c); dvadasete (a fixed expression for dvadasaite, 36.9b); and yukteva
(for yuktaiva, 36.14a).

-a+o0- > -o0-: dantenostha (for dantenausthah, 26.35a, and for dantenaustham, 31.2a).
Double sandhi: cadiirddha- (for cadhatirdhva, 26.7d); and kaleva (for kala eva, 32.25¢).
When the initial a follows the final 7 of the previous word, the initial a is removed
(alternatively, this is a form of the exchange of <consonant + i/7 > and <consonant +
yalya > mentioned earlier.): samayi dhunat (for samayy adhuna, 31.3d).

The other examples of the non-application of the rule of external sandhi: darsayet
ya (for darsayed ya, 26.9a), etc.

e Non-cerebralization of n: -prayogena (for -prayogena, 31.10a); trini (for trini, 31.22c).

(6) The other orthographical peculiarities

e Gemination of consonants after -r and the degemination of f before -r and -v.

e Exchange of short and long vowels: -kahala- (for -kahala- or -kahala-, 29.7d), etc.

e Exchange of aspirated and unaspirated sounds; exchange of retroflex and
non-retroflex sounds; exchange of voiced and unvoiced sounds; and exchange
of $, s, and s: Sravaty (for sravaty, 26.29¢); pisitam (for pisitam, 28.2); dalika (for talika,
28.2); kaltjjaram (for kalifijaram, 28.28.2); bindipalakam (for bhindipalakam, 29.7c); banam
(for banam, 29.20c), etc.

e Exchange of dh and ddh: rdhya (for rddhya, 29.21b) and siddhyate (for sidhyate,
36.11b).

e Exchange of su and sva: suriipa- (for svariipa-, 33.21d), etc.

o Omission of y in a <consonant + ya or y7 >: mohadvesaragersa (for mohadvesaragersya,
27.3c¢).

Exchange of ks and kh: khitigarbha- (for ksitigarbha-, 37.6¢).>%

2% See also Dakarnava 34.22 cd, in which the syllable e is evidently used as being equivalent to ai.
2% In the edited chapters, this irregularity occurs only in the case of khitigarbha, a deity’s proper name.
Indeed, the confusion between ks and kh can often be found in Newari-transmitted manuscripts.
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Exchange of a and u: kumandala (for kamandalu, 26.27d and 32a); kundaru (for kunduru,
28.2); karbhara (for karbura, 36.4d, 36.5a, 36.6a, etc.), etc.

Exchange of a single consonant and double consonants: patisam (for pattisam,
26.11b); duka- (for dhakka- or hudukka- 29.3c), etc.

The other Middle-Indic forms of Sanskrit words, including the peculiar words
that can be often found in the old Sanskrit manuscripts of other scriptures
belonging to the Samvara tradition:*"’ cosamam (for catuhsamam, 28.2); saniscaram
(for sanaiscaram, 28.5a); iirddha (for firdhva, 26.10d, etc.), etc.

Forms of words that seem peculiar to manuscript A and its transmissional
lines: -pimhi (for -bhinnam, 27 4c); drstiya (for drstih, 27.15d); adhipati (for adhipatni,
29.18a, etc.); vyabhacarayet (for vicarayet, 29.21d); yadrsam karunadvaitya (for yadrsam
karunadvaitam, 33.24a); himaropya- (for hemariipya-, 36.8c); trisakuna (for trisakuni,
36.12b), etc.

In the critical apparatus of the edited text, I have provided instructions on how
to read the peculiar words as follows: “laksana (for laksanam) ]” (in the apparatus of
26.1a). This means that the grammatically irregular “laksana” in the edited text is
used for “laksanam”. Where peculiarities were induced to accommodate the meter, I
have indicated those words with the sign “m.c.” (metri causa) in the critical apparatus.
For example, “mudra (m.c. for mudranam)” in the apparatus (26.1b) means that the
grammatically irregular “mudra” is used for “mudranam” to accommodate the meter.
Where peculiarities are seen in the external sandhi, except for some cases where I
consider as needing indication, I have not presented them with their standard sandhi
forms in the critical apparatus. As for the removal of the initial a after the final 7 (see
(5) Sandhi noted above), I have indicated the removed a- with an avagraha (“samay1
‘dhunat”) in both the main text and critical apparatus.

To reduce the risk of emendation, when any word in manuscript A is emended,
I represent the emended letters in bold (e.g., “seka”; 26.2c, in which both letters se
and ka are emendations; and “vista”; 26.2d, in which only sta is an emendation). The
letters and part of a letter that are illegible in manuscript A because of damage to the
leaf or blurring are represented in bold (e.g., “paravrtya” [26.40d], which means that
I have restored the part vr from the other source). By these, one can easily find and
verify the word in manuscript A that is noted in the critical apparatus.

However, as the deity’s name is always spelled as khitigarbha in manuscript A and since it is a proper
name, I have not emended it to ksitigarbha.

300 For those Middle-Indic (Prakrit or Apabhramséa) forms, I consulted (Tagare 1948) and the
Pdia-Sadda-Mahannavo (Sheth [1963] 1986). By “the old Sanskrit manuscripts of other scriptures
belonging to the Samvara tradition”, I indicate the palm leaf and old paper manuscripts (around
the twelfth to fifteenth century) of the Cakrasamuvara (Oriental Institute in Vadodara 13290, undated),
Abhidhanottara IASWR I-100 = NGMPP E1517/7, dated NS 258, and Asiatic Society in Kolkata G10759,
dated NS 418), and Vajradaka (Matsunami no. 343, dated NS 291, and Asiatic Society G3825).
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As for the gemination of consonants after - and the degemination of ¢ before -r
and -v, only the emended consonants are represented in bold (e.g., “-varnita” and
“-sattvah”; 26.2d and 26.65d, respectively), and manuscript A’s readings of them (e.g.,
“-varnnita” and “-satvah”) are unreported in the critical apparatus. In manuscript A,
the words mamsa, mimamsa, kamsa or kamsa, vimsa, and triméa are always spelled as
mansa, mimansa, kansa or kansa, vinsa, and trinsa, respectively. I have emended them to

7o v

“mamsa”, “mimamsa”, “kamsa” or “kamsa”, “vim$a”, and “trim$a” without report.

3.3.2. Metrical Peculiarities

I consider all verses in the edited chapter anustubh verses. Among those that are
rightly metrical in form, most verses are pathya, and the following verses are vipula:

na-vipula: 26.38cd, 26.45cd, 26.47ab, 28.18cd, 29.10cd, 33.28cd, 35.15¢cd, and
37.20cd
ma-vipula: 31.16cd
ra-vipula: 26.13cd, 26.49ab, 26.57ab, 27.8cd, 27.9ab, 29.2a, 29.5ab, 29.8¢, 29.11c,
30.1ab, 32.3cd, 32.10ab, 33.2ab, 33.9¢, 37.4a, and 37.8cd

However, it is unclear whether these were deliverately composed as vipuld or
accidentally so. Moreover, there are many verses in the edited chapter in which the
metrical rule is not strictly followed. One can find odd padas placed in one of the even
padas and vice versa, and hypermetrical, hypometrical, and other unmetrical padas in
which heavy and light syllables are incorrectly placed. The meter is relatively loose
throughout the chapters in appearance. However, for the pidas that are unmetrical in
appearance, a reciter may have skipped reciting a short syllable (syncopation), added
a short syllable, lengthened a short vowel or shortened a long vowel (see Schott’s
idea of “freedom of lengthening or shortening”),"! or recited the syllables rapidly or
slowly in pronunciation to accommodate the meter.

3.4. Dakarnava: Editorial Conventions

The sigla I used for the critical edition (both in Sanskrit and Tibetan editions)
in Part 2 of this monograph are indicated in the Abbreviation. Here, I make a few
supplementary notes. As mentioned in Section 3.3.1, in editing the Sanskrit text of
the Dakarnava 26-37, the words that are peculiar morphologically or orthographically
are indicated with instructions on how to read them in the critical apparatus (e.g.,
“laksana (for laksanam) ]”). When any word/letter in manuscript A is emended,
or when any word/letter that is illegible in manuscript A is restored from other
sources, I have represented all emended or restored letters in bold (e.g., “seka,” 26.2c,

301 (Schott 2019, p. 149).
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and “vista,” 26.2d). By all these, the critical edition can offer three kinds of texts of
the Dakarnava simultaneously: (1) a text critically edited from our perspective (in
the main text), (2) a transcribed text of manuscript A (in the main text and critical
apparatus), and (3) a text represented in the standard form of Classical Sanskrit (in
the critical apparatus).

In the critical apparatus, I have marked the accepted reading with a lemma sign
‘]’ This is followed by information on variant readings and the reason for my decision.
For example, “-stiksmartipa | AB (phra gzugs ma Tib); siksmarfipan C; §tksmartipa
D” (26.2a) means “I have accepted A and B’s reading of stiksmarfipa; I have not
accepted C and D’s readings of stiksmartipan and Stiksmartipa, respectively; and the
Tibetan translation phra gzugs ma is in accordance with the accepted reading”.

Editorial decisions were made on the division of verses. The punctuation marks
used are dandas (and double dandas in verses) in the Sanskrit text, and shads and
double shads in the Tibetan text. I have not reported conventional dandas. Unreported
orthographical variants are the gemination of consonants after -r and degemination
of t before -r and -v. However, when they appear in the apparatus, I made note of
them. I have not standardized the final -m of a word, -7 (before the initial k-class
consonants), -7 (before the initial c-class consonants), -n (before the initial f-class
consonants), -n (before the initial f-class consonants), and -m (before the initial p-class
consonants) and have preserved the forms in manuscript A. Some may think that, in
the critical edition, anusvara (-m) has been regularized as -m at the end of even padas
against the editorial principles outlined here. However, in manuscript A, they are in
fact spelled as -m (and not -m) at the end of even padas.

3.5. Abhidhanottara: Editorial Policy, Materials Employed, Language, and
Editorial Conventions

In editing Chapter 3.78c-88 and 38—45 of the Sanskrit Abhidhanottara, I used the

following four Sanskrit manuscripts:>*?

I: The Institute for the Advanced Study of World Religions (IASWR) George and
Stablein catalogue I-100. Palm leaf, 194 folios (6 of which are missing), complete.

302 In my previous edition of other chapters of the Abhidhanottara (Sugiki 2019, 2020), I used NGMPP
E695/3 (preserving between leaves 1r [the beginning] and 160r) and NGMPP E696/1 (preserving
between leaves 146v and 247v [the ending]), which are different microfilms of the same Sanskrit
manuscript (paper, 247 folios, dated NS 765, written in Newar script) that I called manuscript E.
However, in this book, I did not use this manuscript because most of manuscript E’s readings
are covered by the four Sanskrit manuscripts that I listed below. Manuscript E belongs to the
transmissional group of and is newer than manuscript C, and contains more scribal errors. I did not
use the Sanskrit manuscript reproduced by Lokesh Candra from Professor Raghuvira’s collection
(titled Abhidhanottara-Tantra: A Sanskrit Manuscript from Nepal, Sata-Pitaka Series vol. 263, New Delhi
1981) either, which scholars have often used to read the Abhidhanottara, because it also belongs to the
group of and is newer than manuscript C, and includes more scribal errors.
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Hook-topped Newar script. Dated NS 258 (1137-1138 CE). Each page has six
lines. According to the note on the top page of the microfiche of IASWR, the size
of each folio is 20 x 5 cm. The title given in its colophon is mahatantra (194v6).
NGMPP E1517/7 is a different microfilm of the same Sanskrit mar1uscript.303
According to the note on the top page of the microfilm of the National Archives
of Nepal, the size of each folio is 22.3 x 5 cm. The folio numbers of the edited
chapters are as follows: Chapter 3.78c-88: 9v6-10v1. Chapters 38 and 39: The
leaves that contain the whole chapters are missing. Chapter 40: The leaf that
contains 40.1-5d is missing; it is available from -kin7 (40.5d) to the end of the
chapter, 133r1-v6. Chapter 41: 134r1-135r5. Chapter 42: 135r5-135v7, from
the beginning of the chapter up to uktam bhava- (42.11d), is available. Folio
136rv, which contains the remaining part of this chapter, is missing. Chapter 43:
The leaves that contain the whole chapter are missing. Chapter 44: Folio 136rv,
which contains passages 44.1-3a, is missing; it is available from -tarig7 (44.3a) to
the end of the chapter, 137r1-137r5. Chapter 45: 137r5-138v5.

B: NGMPP B113/4. Paper, 198 folios, complete. Newar script. Dated NS 834
(1718-1719 CE). Each page has six lines. The size of each folio is 29 x 8.5 cm
(National Archives of Nepal). The title given in its colophon is mahatantra
(198r2). The folio numbers of the edited chapters are as follows: Chapter
3.78¢-88: 10r3—v4. Chapter 38: 127v3-128v1. Chapter 39: 128v1-130v1. Chapter
40: 130v1-131v5. Chapter 41: folios 131v5-133r5. Chapter 42: 133r5-134v1.
Chapter 43: 134v1-135r2. Chapter 44: 135r2-v3. Chapter 45: 135v3-137r3.

C: The Asiatic Society of Bengal, Kolkata (Calcutta), Sastrl catalogue (A
Descriptive Catalogue of Sanskrit Manuscripts in the Government Collection
under the Care of the Asiatic Society of Bengal, Vol. 1, 1917, Calcutta) no. 58,
Accession no. G10759. Paper, 116 folios (folio 64r is blank), complete. Newar
script. Dated NS 418 (1297-1298 CE). Each page has seven lines. According
to the note on the top page of the microfilm of the Royal Asiatic Society of
Bengal, the size of each folio is 29 x 9 cm. The title given in its colophon is
abhidhanottarottard nama mahatantrardjas (116r3). Chapter 3.78c-88: folios 7r4-v3.
Chapter 38: 81v9-82r7. Chapter 39: 82r7-83r5. Chapter 40: 83r6-83v7. Chapter
41: 83v7-84v1. Chapter 42: 84v1-84v9. Chapter 43: 84v9-85r5. Chapter 44:
85r5-19. Chapter 45: 85v1-86r4.

M: Matsunami no. 12. Paper, 245 folios. Newar script. Undated. Each page has six
lines. The title given in its colophon is §r7-abhidhanottarottaranamamahatantrarajah
(234r2). Chapter 3.78c-88: 12r2—-v4. Chapter 38: 160v5-161v5. Chapter 39:
161v5-164r3. Chapter 40: 164r3-165v4. Chapter 41: 165v4-167v2. Chapter 42:

303 Szanté (2012b, p. 227) is probably the first to have mentioned NGMPP E1517/7 as a Sanskrit
manuscript of the Abhidhanottara.
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167v2-168v4. Chapter 43: 168v4-169v1. Chapter 44: 169v1-170r3. Chapter
45:170r3-171v5.

Figure 2 presents the stemma codicum that explains the relationship among the

/\\

B M

four manuscripts.

Figure 2. The relationship among the four Sanskrit manuscripts of the Abhidhanottara.
Source: Figure by author.

The Sanskrit manuscripts of the Abhidhanottara that I used for editing can be
roughly divided into two groups: manuscripts IBC and M.3 The former can be
divided further into two: manuscripts IB and C. We thus have Sanskrit manuscripts
that belong to three different transmissional lines: IB, C, and M.

I used manuscript I, the oldest, as the base. Some of its leaves are missing.
However, manuscript B is helpful; it seems to have been copied directly from or a
very close indirect copy of manuscript 3% before the leaves were lost. Therefore,
most passages contained in the missing leaves in manuscript I can be restored from
manuscript B. However, there are more scribal errors in manuscript B.

304 As I noted in the critical apparatus of the Sanskrit edition of the Abhidhanottara in Part 3 of this
monograph, all those manuscripts had been transcribed with incorrect chapter numbers. Manuscripts
IBC have the same wrong chapter numbers, which are different from that in manuscript M.

The text in manuscript B is similar to that of manuscript I. As mentioned earlier, the title of this tantra is
wrongly transcribed as mahatantra in the colophons of both manuscripts. A threading hole is punched
at the same place in every folio of both manuscripts I and B. Different from those in manuscript A of
the Dakarnava, the holes in manuscript B of the Abhidhanottara are not tiny; the sizes of the holes in
both manuscripts I and B of the Abhidhanottara appear the same.

305
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As for the Tibetan text, I used these two versions of the Tibetan translation by
Dipamkaraérijfiana and Rin chen bzang po (both active around between the late
tenth century and the mid-eleventh century CE). I used D as the base text.

D: Tohoku University catalogue no. 369. The Kangyur division of the Sde dge
edition of the Tibetan Tripitaka. Chapter 3.78c-88: 252r4-252v2. Chapter 38:
327r3-v3. Chapter 39: 327v3-328v4. Chapter 40: 328v4-329v1. Chapter 41:
329v1-330r7. Chapter 42: 330r7—v7. Chapter 43: 330v7-331r4. Chapter 44:
331r4—v2. Chapter 45: 331v2-332r7.

P: Otani University catalogue no. 17. The Kangyur division of the Peking edition
of the Tibetan Tripitaka. Chapter 3.78c-88: 102v3-103r1. Chapter 38: 183r6—v6.
Chapter 39: 183v6-185rl. Chapter 40: 185r1-v6. Chapter 41: 185v6-186v4.
Chapter 42: 186v4-187r4. Chapter 43: 187r4—v1. Chapter 44: 187v1-v7. Chapter
45: 187v7-188v5.

I consulted Stiramgavajra’s Abhidhanottaravrtti, an extensive commentary on the
Abhidhanottara (D 1414). The Tibetan translation is the only available material of this
work; no Sanskrit manuscript is extant. The full title given at the beginning of this
work is Rtsa ba’i rgyud kyi snying po ‘dus pa nges par brjod pa’i rgyud bla ma rtsa ba rtsa
ba’i ‘grel pa (“A commentary on the root of the root, [namely] the Abhidhanottaratantra,
which summarizes the essence of the root tantra”) and its Sanskrit is transcribed
as Milatantrahrdayasamgrahabhidhanottaratantramillamiilavrtti (D 1414, 120r1). In its
colophon, this work is called (or described as) rtsa ba’i rgyud chen po man ngag thams
cad mngon zhing nges par brjod pa’i rgyud kyi ‘grel pa (“A commentary on the tantra
that explains clearly and certainly all transmissions, [namely] the root tantra, the
great”: the original Sanskrit for “the tantra that explains clearly and certainly” may
be abhidhanatantra) and bcom ldan ‘das bde mchog gi rgyud ‘bum pa chen po’i gdams ngag
de kho na nyid tshang bar bsdus pa man ngag thams cad kyi snying po nges par brjod pa’i
rgyud bla ma’i yang bla ma zhes bya ba’i ‘grel pa (“A commentary [on the tantra] titled
Abhidhanottarottara, which is the essence of all transmissions, [namely] a complete
summary of the truth that was taught in the tantra [consisting] of 100,000 [verses] by
Lord Samvara”) (D 1414, 232r6-r7). The composition of this work was completed
after Naropa (his commentary on the Hevajra, Dgyes pa’i rdo rje yan lag drug), Tilopa,
and Ratnakarasanti (his commentary on the Hevajra, the Muktavali) because they are
mentioned in it (D 1414, 217r6-17). It was translated into Tibetan by 'Phags pa shes
rab following Jiianasrimitra’s words ('phags pa shes rab kyis dznya na shri mi tra’i gsung
ji Ita ba bzhin du bsgyur, D 1414, 232r7). Therefore, if those scholarly monks (Naropa,
Ratnakarasanti, and Jfidanasrimitra) were active in the first half of the eleventh century
as is generally known among modern scholars, the Abhidhanottaravrtti was most
likely composed in the first half of the eleventh century.

According to the Abhidhanottaravrtti, the Abhidhanottara is a tantra that is a
“commentary” (bshad), “summary” (bsdus), and “continuation” (phyi) of “the root
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tantra [comprising] of 100,000 [verses]” (rtsa ba'i rgyud ‘bum pa) (D 1414, 120r2-v3).306

The Abhidhanottara does not explicitly define itself that way. Most likely, the root
tantra of 100,000 verses®" is imaginary, and Sﬁramgavajra mentioned it for the
authorization of the Abhidhanottara.

For editing the Sanskrit Abhidhanottara, I also drew on the Sanskrit manuscripts
or editions of the texts that contain major parallel passages, the Cakrasamvara (Skt
ed., Gray 2012) and so forth that I listed in Chapter 2.2. of this monograph.

As explained earlier, we have Sanskrit manuscripts of the Abhidhanottara, which
belong to three different transmissional lines. This is different from the case of the
Dakarnavara, in which only Sanskrit manuscripts that belong to the transmissional
lines derived from manuscript A are available. The Abhidhanottara was most likely
composed in the tenth century (or the early eleventh century at the latest) in East
India, and the oldest available Sanskrit manuscript was produced after about 200
years, in the twelfth century in Nepal. Therefore, in editing the Abhidhanottara, 1
adopted a more general approach: With the assumption that there may have been
an older version of the text of the Abhidhanottara that was composed mostly of the
standard form of Classical Sanskrit, I emended parts of the text of manuscripts I
and B using manuscripts C and D according to the rule of Classical Sanskrit and
parallel passages found in other texts, and kept words in irregular form only when
the meter required it, when irregularities could be attested to in the parallel passages
in other texts, and when it was difficult to explain the irregularities to be mere scribal
errors. All verses in the edited chapters are anustubh verses, and most of them are
pathya. However, the meter is relatively loose in form throughout the chapters. I
have not emended the text solely for the sake of accommodating the meter unless
the accommodation is reasonable.

I did not represent emended or restored letters in bold. While I applied the
classical rules of sandhi consistently (except for some cases in which the rules are not
applied to accommodate the meter), I did not report the non- or misapplication of
sandhi in the critical apparatus. I neither report the gemination of consonants after
-7, nor the degemination of t before -r and -v. However, when they appeared in the
apparatus, I made note of them. The other editorial conventions such as the sigla
that I applied in the edited chapters of the Abhidhanottara are the same as those that
I explained in Chapter 3.4 of this monograph. However, I, B, C, M, D, and P in the

306 This passage and the passages that follow include an interesting discourse about the two kinds of the
root tantra and their relationship to other classes of tantras, namely (1) the root tantra (rtsa ba) and the
limb tantra (yan lag) and (2) the root tantra (rtsa ba) and the commentary tantra (bshad pa). However, I
do not discuss it in this monograph.

Among the tantras that belong to the Samvara cycle, the Cakrasamuvara (the last passage in Chapter 51)
and Samvarodaya (the title of Chapter 33) say that their root tantras comprise 100,000 verses and 300,000
verses, respectively. Most likely these are also imaginary root tantras mentioned for authorization.
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critical apparatus indicate the four Sanskrit manuscripts and the two versions of the
Tibetan translation of the Abhidhanottara.

3.6. On the Name of the “Abhidhanottara”

There is some ambiguity about the name of this tantra. Both names, (1)
Abhidhanottara (i.e., abhidhana with a single uttara; mngon par brjod pa’i rgyud bla ma in
Tibetan, *abhidhanottaratantra) and (2) Abhidhanottarottara (i.e., abhidhana with double
uttara, mngon par brjod pa’i rgyud bla ma’i bla ma in Tibetan, *abhidhanottarottaratantra),
are used in the chapter titles of the available Sanskrit manuscripts and Tibetan
translation of this tantra. It differs from material to material which name is used
for any chapter.?®® Further, this tantra is called mahatantra in the colophons of
manuscripts I and B, (2) abhidhanottarottara in the colophons of manuscripts C
and M, (1) mngon par brjod pa’i rgyud bla ma (*abhidhanottara) in the title given
at the beginning of the Tibetan translation, and (2) mngon par brjod pa’i rgyud
bla ma’i bla ma (*abhidhanottarottara) in the colophon of the Tibetan translation.
Possibly, the differences in the titles occurred during transmission due to the scribes’
confusion, and the differences are not very important. Both tiles are also used in
the Tibetan translation (which is the only available material) of Stramgavajra’s
Abhidhanottaravrtti. As noted earlier, the tantra in question is called (1) nges par brjod
pa’i rgyud bla ma (*abhidhanottaratantra) in the full title given at the beginning of
it (D 1414, 120r1) and its teaching about the relationship between the root tantra
and that tantra (D 1414, 120r2—v3), and (2) nges par brjod pa’i rgyud bla ma’i yang bla
ma (*abhidhanottarottara) in its colophon (D 1414, 232r6-17). Since all the materials
mentioned above were produced in and after the first half of the eleventh century,
the confusion in the titles arose in that period at the latest, possibly shortly after the
composition of the Abhidhanottara. There is also the possibility that the confusion
in the titles occurred during the course of compiling that tantra. If that is so, the
confusion is authorial and not solely transmissional.

In the (probably earliest) period when Chapter 1 was composed, the name
of that tantra was most likely (2) Abhidhanottarottara because in the opening

308 For example, in the title of Chapter 1, the name of this tantra is scribed as (1) abhidhanottara in

manuscripts A, B, and C, (2) abhidhanottarottara in manuscript M, and (2) mngon par brjod pa’i rgyud
bla ma’i bla ma (*abhidhanottarottara) in the Tibetan translation. In Chapter 2, the name of this tantra
is (2) abhidhanottarottara in manuscript B, (1) abhidhanottara in manuscripts C and M, and (2) mngon
par brjod pa’i rgyud bla ma’i bla ma (*abhidhanottarottara) in the Tibetan translation. The leaf for the
chapter title is missing in manuscript I. In Chapter 3, the name of this tantra is (2) abhidhanottarottare
in manuscript I, (1) abhidhanottara in manuscripts B, C, and M, and (1) mngon par brjod pa’i rgyud bla
ma chen po (*mahabhidhanottara?) in the Tibetan translation. In Chapter 4, the name of this tantra is (2)
mngon par brjod pa’i rgyud bla ma’i bla ma (*abhidhanottarottara) in the Tibetan translation. The leaf for
the chapter title is missing in manuscript I, and the name of this tantra is not scribed in manuscripts B,
C, and M. In Chapter 5, the name of this tantra is (1) abhidhanottara in manuscripts I, B, C, and M, and
(1) mngon par brjod pa’i rgyud bla ma (*abhidhanottara) in the Tibetan translation.
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passages of Chapter 1 of that tantra, the audience asks the Blessed One to teach
the abhidhanottarottara as follows:

desayatu bhagavan sarvatathagatavajrakrodhadakadakintjalasamoarabhidhanottarottaram
hrdayam /... uttarad api cottaram abhidhanottarottaram dakinijalasamoaram /3%
(Abhidhanottara, Skt ed., 1.6 and 10; 1v4—v5 and 2r1 in manuscript I)

“May the blessed one teach the essence (hrdayam), [namely] the
abhidhanottarottara (“the discourse that is superior to the superior”), which
is the samvara (“the supreme bliss,” etc.) in the network of dakas and
dakinis in adamantine wrath of all tathagatas! ... and what is superior
even to the superior, [namely] the abhidhanottarottara (“the discourse that is
superior to the superior”), which is the samvara in the network of dakinis”.

The term abhidhanottarottara is a synonym for dakinijalasamovara (“the samvara
in the network of dakinis”), which is a key term in the Samvara literature and
which generally signifies aspects of the nondual reality realized in the gathering of
dakinis (external women or inner channels in one’s body). The term uttarottara of
abhidhanottarottara is analyzed to be uttarad api cottaram (“and what is superior even
to the superior”). Therefore, in the passage cited above, the translation of the term
abhidhanottarottara could be “the discourse that is superior to the superior” (literally,
“the superior of the superior among discourses”).

However, after the composition, the tantra in question seems to have been
normally cited under the name (1) Abhidhanottara, possibly in the sense of
“Continuation of the [root tantra named] Discourse”. Among the texts whose Sanskrit
manuscripts are available, Abhayakaragupta’s Amnayamaiijari (Tomabechi 2018a, p.
3; 2018b, p. 80) and the Dakarnava (Skt ed., 49.43b) refer to that tantra by the name
of (1) Abhidhanottara. Many commentaries and ritual manuals, of which only the
Tibetan translations are available, also cite the same tantra under the name (1) the
*Abhidhanottara (mngon par brjod pa’i rgyud bla ma’i bla ma, nges par brjod pa’i rgyud bla
ma, mngon par brjod pa bla ma, and nges par brjod pa bla ma).31°

Kalff (1979) used both names (1) Abhidhanottara and (2) Abhidhanottarottara to
refer to that tantra, and he translated the latter (Sri-Abhidhanottarottara) as “The
glorious more superior than superior exposition” (Kalff 1979, p. i). He was right in
these respects. However, he did not explain why and how the two different titles

309 Evidently, the passage uttarad api cottaram abhidhanottarottaram dakintjalasamoaram in the Abhidhanottara
was developed from the verse uttarad api cottaram dakinijalasamovaram in the Cakrasamovara (Skt ed. (Gray
2012), 1.2ab). To define the term abhidhanottara, the compilers of the former tantra utilized the verse in the
latter tantra.

310 To search the texts translated into Tibetan, I used the search system provided by the Department of
South Asian, Tibetan and Buddhist Studies at the University of Vienna (Resources for Kanjur and Tanjur
Studies, http:/ /www.rkts.org/index.php).
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existed. In this monograph, I use the name (1) Abhidhanottara to indicate that tantra
for convenience on the basis of the fact that it was normally referred to in other texts
by that name. However, as for the name of that tantra mentioned in the chapter
titles in the critical edition (Part 3 of this monograph), I have accepted the reading
of manuscript I, the oldest and base manuscript. As a result of it, the name of the
tantra is (1) Abhidhanottara in some chapters and (2) Abhidhanottarottara in other
chapters. I believe that this is a proper way because, as I argued earlier, the names of
this tantra included in the chapter titles were not standardized from the early stage
of transmission.
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PART I1
The Dakarnava:
Critical Edition and Translation
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Dakarnava, Chapter 26

atha kathyate laksana mudra sahajakarinam /3!

abhedya tu nadinafi ca caturadhikavarnita //26.1//%12
/ de nas phyag rgya Ihan cig skyes // byed rnams mtshan nyid bshad par bya /
/ mi phyed ma sogs rtsa rnams la'ang // bzhi yis lhag pa bshad pa yin //

Now, [I shall] explain the characteristics of the seals that are inherent in those who
practice the innate (sahaja).>'3> Among inner channels, [the thirty-two beginning with]
abhedya (“indivisible”)*!4 are explained with the addition of the [other] four:

abhedya stiksmariipa tu divya vama tu vaminim /31
kiirmaja bhavaki seka dosa vista ca matara //26.2// 316
/ mi phyed ma dang phra gzugs ma // bzang mo g-yon ma g-yon phyogs ma /

/ rus sbal skyes ma sgom pa mo /37 / dbang ma skyon ma non ma ma //3!8

[They are] (1) abhedya, (2) sitksmariipa (“subtle form”), (3) divya (“divine”), (4)
vama (“left”), (5) vamint (“ejecting”), (6) kiirmaja (“tortoise-born”), (7) bhavaki
(“visualizing”), (8) sekd (“consecration”), (9) dosa (“flaw”), (10) vista (“entered”),
(11) matara (“mother”),

samanya hetudata ca bhavaki sumanas tatha /31

311

312

313

314

315

316

317

318
319

laksana (for laksanam) ] ABCD (mtshan nyid Tib) ¢ mudra (m.c. for mudranam) | ABCD (phyag
rgya Tib)

abhedya tu | ABD; abhedyas tu C; mi phyed ma sogs Tib ¢ -adhika- | ABD (lhag pa Tib); adhika
C ¢ -varnita | ABD (bshad pa yin Tib); varnnitah C

As noted in its critical apparatus, I read verse 26.1ab as atha kathyate laksanam mudranam sahajakarinam.
Hereafter, as mentioned in Sections 3.3 and 3.4 of Part 1 of this monograph, I provide instructions
on how to read the peculiar words only in the critical apparatus of the Sanskrit edition and not in
footnotes of the English translation.

This refers to the thirty-two inner channels originally taught in the Hevajra (Skt ed. (Snellgrove
1959), 1.1.16-18). The same thirty-two inner channels can be found in the Samputodbhava (Skt ed.
(Dharmachakra Translation Committee [2020] 2021), 1.2.37-39).

stiksmartipa | AB (phra gzugs ma Tib); siksmartpan C; $tiksmartipa D ¢ vaminim (for vamini) | A
(g-yon phyogs ma Tib); vamini BD; damini C; cf. vamini Hevajra (1.1.16b) and Samputodbhava (1.2.37b)
kiirmaja ] ABD (rus sbal skyes ma Tib); kurmmaja C ¢ seka ] corr. (dbang ma Tib); meka ABC; seka
D; cf. seka Hevajra (1.1.16c) and Samputodbhava (1.2.37¢c) ¢ vista ] corr. (non ma Tib); vistha ABCD; cf.
vista Hevajra (1.1.16b) and Samputodbhava (1.2.37d)

rus sbal ] D; ru sbal P

(Last) ma ] D; mo P

samanya | ABD (spyi ma Tib); samanye C ¢ bhavaki ] ABCD (dngos ma Tib); cf. pavaki Hevajra
(I.1.18b) and Samputodbhava (1.2.39b) ¢ sumanas (for sumanas) | A (however, u of su- is tiny; it is
unclear whether this is really #: su ma na Tib); samanas BC; samanam D; cf. sumanas Hevajra (1.1.18b)
and Samputodbhava (1.2.39b)
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lalana ca rasana ca avadhati hrstavadana //26.3// 320
/ spyi ma dang ni rgyu sbyin ma /32! / dngos ma su ma na de bzhin /3?2

/ lala na dang ra sa na /323/ a ba dhi ti spro ba'i ngag //%%*

(12) samanya (“common”), (13) hetudata (“cause-provider”), (14) [again,] bhavaki
(“visualizing”),3? likewise (15) sumanas (“good-minded”), (16) lalana, (17) rasana, (18)
avadhiiti, (19) hrstavadana (“speaking with joy”),

pravana cosma siddha ca vrddha sarvajanapriya /3%
kampani sarani hamsa trivrtta kamini graha //26.4// 327
/ pra ban dro ma grub ma dang /3% / rgan mo skye bo kun mthun ma /

/ 'dar ba mo dang snying po ma // ngang pa sum skor 'dod ma klu //

(20) pravana (“sloping down,” or pravard, “chief”),3?° (21) @sma (“heat”), (22)
siddha (“accomplished”), (23) vrddha (“increased”), (24) sarvajanapriya (“loving all
creatures”), (25) kampant (“shaking”), (26) sarant (“producing a sound”), (27) hamsa
(“swan”), (28) trivrtta (“triple turn”), (29) kamini (“lover”), (30) graha (“seizing”),

candika maradarika candrastiryagnirahuka /33
sattrim$atinadinam tu ekekasya tu dvadasam //26.5//33!
/ gtum mo bdud kyi bu mo dang // zla ba nyi ma me ra hu /

/ sum cu rtsa drug rtsa rnams la /332 / re re la ni bcu gnyis te //

320
321
322
323
324
325

326

327

328

329

330

331

332

hrstavadana | A (the last letter na slightly looks like /4); hrstavadala BCD; spro ba'i ngag Tib; cf.
krsnavarna Hevajra (1.1.17c) and hrsta varna Samputodbhava (1.2.38c)

sbyin ma | D; byin ma P

sumana | D; sumaniP

lalana]D;lalanaP ¢ rasana]D;rasadangP

ngag | D; dag P

The name of the fourteenth channel, bhavaki, which is the same as that of the seventh channel, is
derived from pavaki (“fire”) in the Hevajra (1.1.18b) and Samputodbhava (1.2.39b).

pravana | em. (pra ban Tib); pravara ABD; pravala C; cf. pravana Hevajra (1.1.17c) and Samputodbhava
(1.2.38¢c) ¢ vrddha ] ABC (rgan mo Tib); mrddha D ¢ -jana- ] AD (skye bo Tib); jane BC

kampani | AD (‘dar ba mo Tib); kamkani BC ¢ sarani ] ApcBD (snying po ma Tib); sarani sarani
Aac; sarasiC ¢ hamsa | ACD (ngang pa Tib); hamsa B ¢ trivrtta | C (sum skor Tib); trivrta ABD;
cf. traivrtta Hevajra (1.1.18c) and trivrtta Samputodbhava (1.2.39c) ¢ graha ] ABCD; klu Tib; cf. geha
Hevajra (1.1.18c) and Samputodbhava (1.2.39¢)

droma ] D; dro P

All Sanskrit manuscripts read as pravara (or pravald). However, the name of this channel is pravana
according to the Tibetan translation and the parallel passages in the Hevajra (1.1.17c) and Samputodbhava
(1.2.38¢).

maradarika | ABD (bdud kyi bu mo Tib); maradarika C; cf. maradarika Hevajra (1.1.18d) ¢ -rahuka ]
ABC (rd hu Tib); rahtka D

-nadinam ] ACD (rtsa rnams la Tib); nadinam B { ekekasya (for ekaikasya) ] A (re re la Tib);
ekaikasya BCD

sum cu | D; sum bcu P
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(31) candika (“fierce”), (32) maradarika (“Mara's daughter”), (33) candra (“moon”), (34)
siirya (“sun”), (35) agni (“fire”), and (36) rahuka (“the Seizer”). However, for each of
the thirty-six inner channels, there are twelve (or alternatively, “However, each of

the twelve is [related] to the thirty-six inner channels

//).333

bhedabhinna tu sarvaf ca uddesam mudrikam punah /334

/ thams cad dbye bas phye ba ni // slar yang phyag rgya mdor bstan pa'o /

[The inner channels are] entirely distinguished according to [their] differing [natures].
Again, [I shall give] a brief explanation of the seal.

ekanguli daréayec ca tasya dvanguli darsayet //26.6//3%
adhorddhasamanakam tu angustha darsayet punah /3%

sarvesam tu nadinam tu tac cadirddhasamanakam //26.7 //3%

/ sor mo gcig ni bstan bya ste // de yi sor mo gnyis bstan bya //

/ 'og dang steng du mnyam par gnas /3 / slar yang mthe bong bstan par bya /

/ 'di mams rtsa ni thams cad rnams // 'og dang steng du mnyam rengs pa'o //

333

334

335

336

337

338

“However, for each of the thirty-six inner channels, there are twelve” is a plain reading of 26.5cd, and
the “twelve” may indicate twelve sub-channels that derive from each of the thirty-six major channels.
(I thank one of the reviewers of this monograph for suggesting this.) However, the Dakarnava does
not explain those sub-channels in detail in any part. Moreover, having considered what the number
“twelve” means in this context, I suggest the possibility that verse 26.5cd reads as “However, each of
the twelve is [related] to the thirty-six inner channels” (ekaikasya tu dvadasam is used for, or a metrical
variant of, dvadasanam ekaikam). It means the following: the “twelve” indicates the twelve circles from
the Adamantine to the Body Circles that constitute the thirteenfold Heruka mandala (Appendix B);
every circle consists of the thirty-six pairs of male and female deities; and the thirty-six inner channels
are interiorized forms of, or represent an internal aspect of, the external secret signs by means of
which the thirty-six pairs of male and female deities communicate with each other. According to the
Bohita (D 1419, 194r7), “the twelve” means the twelve chapters, from 26 to 37, which teach the secret
signs connected with the twelve circles. It seems that the Bohitd reads the verse in the same way as
I suggest.

-bhinna ] ABD (phye ba Tib); bhinnan C ¢ uddesam mudrikam (for uddeS$am mudranam) ] A (phyag
rgya mdor bstan pa Tib); uddesam mudrikim B; uddesam mudriki C; uddesa mudrikam D

ekanguli (for ekangulim) ] AB (sor mo gcig Tib); ekanguli C; ekamguriD ¢ darSayec | em. (bstan bya
Tib); darsec ABD; darse C; however, it is possible to say that darsec is better in terms of meter. ¢ tasya
(for tasya) ] ABCD (de yi Tib) ¢ dvanguli (m.c. for dvyanguli) | AB (sor mo gnyis Tib); dvangulim C;
dvamguri D

-samanakam ] em. (mnyam par gnas Tib); samanakalam AB; samanakalan C; samanakaram D; cf.
-samanakam Dakarnava (26.7d) ¢ tu] ACD;tutuB ¢ angustha (for angustham or angusthau) |
ABCD (mthe bong Tib)

sarvesam (for sarvasam) ] ABCD (thams cad Tib) ¢ nadinam ]| ACD (rtsa and rnams Tib); nadi
B ¢ tac] ABCD; 'di rnams Tib ¢ cadarddha- (for cadhatrdhva-) | AD (‘og dang steng du Tib);
ca'rddha B; cadurddha C ¢ -samanakam | ABCD; mnyam rengs pa Tib

gnas | D; ni P
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(1) Should she show one finger, he should show her two fingers. Again (punah), he

should show both thumbs, [having their] tips and bases aligned.**? This [represents

that] the upper ends and the lower ends of all inner channels are aligned.34

nanakramesu vijiieya sarvajfia gamyatam param /34!

kanisthan tasya pradarSayet samvasa kurute sa tu //26.8// 342

/ thams cad mkhyen pas 'gro bya mchog // sna tshogs rim pas shes par bya /

/ de yi mthe'u chung rab bstan bya /3#3/ de dang yang dag gnas byed pa'o //
Should [the inner channels] be recognized in various sequences [of meditation], the

excellent [state] of the all-knowing can be attained.3** (2) Should she show the little
finger to him, he stays together.3*>

anamikam darsayet ya tu tada tasya pradesini /34
vajrasiiryaherukabhyam lalana hrdi padmesu //26.9// 347
/ gang gi ming med ston pa na // de yi rab tu ston pa ster /34

/ rdo rje nyi ma he ru ka // brkyang ma snying ga'i pa dmar ro //3%
(3) His forefinger is then [shown to her] who shows the ring finger. With Vajrastirya
and Heruka,?®° the laland [channel] is in the lotus in the heart.3?!

339 That is to say, he shows her two fingers, namely both thumbs, twice. However, the role of the word

punah (again, moreover) is somewhat ambiguous. It may be that punah does not have any certain

meaning. If that is so, verse 26.6c-7b can be translated as “Should she show one finger, he should

show her two fingers, [namely] he should show [both] thumbs, [having their] tips and bases aligned”.

Generally, all inner channels are believed to originate from the chakra in the head and run toward the

chakra in the lower abdomen. These chakras are the upper and lower ends of the inner channels.

-jfia (for jiiam or m.c. for -jiiena) ] ABCD (mkhyen pas Tib)

342 kanisthan (for kanistham) ] ABCD (mthe'u chung Tib) ¢ pradaréayet ] ABD (rab bstan bya Tib);
pradarsayait C ¢ samvasa (for samvasam) | ABD (yang dag gnas Tib); sambha Cac; samvansam
Cpc ¢ satu] ABD (de dang Tib); sada C

33 deyi]D;deliP

344 According to the Tibetan translation, verse 26.8b can be translated as “An all-knowing one can

understand [it] excellently”, which also makes sense.

The text does not teach the inner meaning of this gesture. According to the Bohita (D 1419, 194v5-v6),

“stays together” means to remain in the seats of all inner channels.

346 anamikam ] A (ming med Tib); anamika BC; anamikam D

347 -herukabhyam ] AB (he ru ka Tib); herukabhamam C; hertikabhyam D ¢ hrdi ] A (snying ga'i Tib);

ghadi B; dyadi CD ¢ padmesu (for padme) ] ABD (pa dmar Tib); padmesu ca C

deyi]D;dayiorngayiP ¢ stonpa]D;stenpaP

brkyang ma ] D; rkyang ma P ¢ snying ga'i | D; snying kha'i P ¢ pa dmar | D; pad mar P

According to the Bohita (D 1419, 194v6-v7), Vajrastirya means the furious sun (rab gtum pa’i nyi ma) or

vital air (srog) of the nature of great greed, and Heruka has the nature of the triple body. This comment

is unclear. I consider that Vajrastirya and Heruka represent blood and semen, or any dichotomous
concepts connected with the right and left channels, respectively.

351 According to the Bohita (D 1419, 194v7-195r1), the lalana indicates all inner channels.

340

341

345

348
349
350
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tarjani darsayet ya tu madhyama pradarsayet /32

vajrapadmaprayogena tirddham utksipyate sukham //26.10//3%3
/ gang gi sdigs mdzub ston pa na /3%4/ gung mo rab tu bstan par bya /
/ rdo rje pa dma'i rab sbyor bas /35°/ bde ba steng du 'phang bar bya //

(4) He should show the middle finger [to her] who shows the forefinger. Through
the practice of vajra and lotus,?* the pleasure is raised upward.

lalata daréayed ya tu patisam tasya daréayet /37
svasamvedyasukham tatra bandhate mudraya yutam //26.11//3%8
/ gang gi dpral bar ston pa na // de yi dar dpyangs rab bstan bya /

/ rang gis rig pa'i bde ba der // phyag rgya dang bcas 'ching bar 'gyur //

(5) He should show a patisa (pattisa) spear® to her who shows the forehead. On
that (forehead) he binds the pleasure [that is] to be known by itself. [The pleasure is]

connected with the sea

1,360

cakram dar$ayed yas tu medini tasya pradarsayet /¢!

usnisan nabhikam yati tambhaye dvayapanina //26.12//362

3

a1

2

353

354

355

356

357

358
359

360

361

362

tarjani (for tarjanim) | ABCD (sdigs mdzub Tib) ¢ ya ] ABD (gang gi Tib); yas C ¢ madhyama (for
madhyamam) | ABD (gung mo Tib); madhyamam ca C

-prayogena ] A (rab sbyor bas Tib); prayoge na BCD ¢{ utksipyate ] ABC (‘phang bar bya Tib);
ucchipyate D ¢ sukham ] A (bde ba Tib); mukham BCD

sdigs mdzub | D; sdigs ‘jub P

padma'i ] D; pad ma'i P

According to the Bohitd, the practice of vajra and lotus means the practice of sexual yoga with
external females.

lalata (for lalatam) ] ACD (dpral bar Tib); lalata B ¢ patisam (for pattiSam) ] ABD; patisam C; dar
dpyangs Tib; cf. dar dpyangs and dar Bohitd (D 1419, 195r2-r3) and pattis$am Cakrasamvara (20.7d and
22.6a), Abhidhanottara (42.7b, whose oldest Sanskrit manuscript reads as patisan, and 44.6a), and so
on ¢ tasya (for tasya) ] ABCD (de yi Tib) ¢ darSayet | AC; pradarsayet B; bradarsayet D; rab bstan
bya Tib

svasamvedya- | ABC (rang gis rig pa'i Tib); svayamvedya D

Most likely the word pat7sa comes from pattiéa (a kind of spear or a trident, cf. Cakrasamvara, 22.6a and
so on). However, it appears that Padmavajra (the author of the Bohitd) and Jayasena (a translator of
the Dakarnava) interpreted it as coming from patta (dar dpyangs, or a cloth or turban). According to
the Bohita (D 1419, 195r2-r3), showing the turban (dar dpyangs) indicates making the form of a turban
(dar) with the forefinger and middle finger and placing it on the forehead. Perhaps this comes from
Kanha's comment on the Hevajra (Skt ed. (Snellgrove 1959), 1.7.4c). In his Yogaratnamala, Kanha also
interpreted pattisa in the sense of patta. For the confusion between pattisa and patta, see also Hatley
(2007, p. 415, footnote 112).

According to the Bohita (D 1419, 195r4), “[The pleasure is] connected with the seal” means the union
of emptiness and compassion. The seal (mudra) probably represents emptiness, and the pleasure
(sukha), compassion.

yas (for ya) | ABCD (gang gi Tib) ¢ medini (for medinim) ] ABCD (sa gzhi Tib) ¢ tasya (for tasyah)
] ABCD (de yi Tib)

usnisan | ABC (gtsug tor Tib); Gsnisan D { tambhaye (for stambhayed) ] ABCD (rengs par bya
Tib) ¢ -panina ] ACD (lag pa and kyis Tib); panino B
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/ gang gi 'khor lo ston pa na // de yi sa gzhi rab bstan bya /
/ gtsug tor dang ni lter 'gro ba // lag pa gnyis kyis rengs par bya //

(6) He should indicate [the surface of] the ground to her who shows a disk. [The

pleasure] moves from the head to the navel. He should fix [it] firmly by means of the

two hands.363

netram daréayed ya tu darpanam tasya pradarsayet /3%

prabhasvaram pasyateti divyendriyasukaranat //26.13//36

/ gang gi mig ni ston pa dang // de yi me long rab bstan bya /

/ lha rdzas dbang po rnams kyi rgyus // 'od gsal ba ni mthong bar 'gyur //
(7) He should show a mirror to her who shows the eyes. It means that he experiences
the luminous (prabhasvara) by way of [his] sensory faculties divine [in meditation].

udaram tadayed ya tu nabhi tasya pradarsayet /36

dharmadhatusvartipari ca bhati vijianam astakam //26.14// 367

/ gang gi lto bar rdeg byed pa // de yi lte bar rab bstan bya /

/ chos kyi dbyings kyi rang bzhin du // rnam shes brgyad po snang bar 'gyur //
(8) He should show the navel to her who slaps the belly. Having the nature of the
Dharma Sphere (dharmahatu), the Eightfold Consciousness shines.368

akasam darsayed ya tu siiryam tasya pradarsayet /3%

étinyata karuna samyak naliyoge ca pasyate //26.15//%7°

363 According to the Bohita (D 1419, 195r5), the two hands mean the prana and apana winds, and a
practitioner fixes the pleasure firmly on the navel area by controlling their movement.

364 netram ] ABD (mig Tib); mantram C ¢ tasya (for tasyah) ] ABCD (de yi Tib) { pradarsayet ] BD
(rab bstan bya Tib); pradarsayeta A; pradarsaye C

365 prabhasvaram ] ABC ('od gsal ba Tib); prabhasvaram D ¢ divyendriya- ] ABC (lha rdzas dbang
po rmams kyi Tib); divyandriya D ¢ sukaranat | corr.; sukaranata A; mukaranata B; makarayet C;
mukaranat D; rgyus Tib

366 tadayed ] ABD (rdeg byed pa Tib); tamdyated C ¢ ya tu (gang gi Tib) ] A; yo tra B; yatra CD ¢ nabhi
(for nabhim) ] ABD (lte bar Tib); nabhim C ¢ tasya (for tasyah) ] ABCD (de yi Tib) ¢ pradarsayet ]
BCD (rab bstan bya Tib); pradarsayeta A

367 _gvariipani ] BCD (rang bzhin Tib); svar@fi A ¢ bhati ] ABD (snang bar 'gyur Tib); bhoti C ¢ vijfianam

astakam | AB (rnam shes brgyad po Tib); vijianastakam C; vijianamastakam D

The Eightfold Consciousness is the concept originally developed in the tradition of the mind-only

philosophy in Mahayana. It refers to the eight aspects of one's consciousness, namely, the Visual,

Auditory, Olfactory, Gustatory, Tactile, Mental, Afflicted Mental, and Storehouse Consciousnesses.

darsayed ya | ABC (gang gi and ston pa na Tib); darSayecca D ¢ stryam ] ABC (nyi ma Tib); stiryya

D ¢ tasya (for tasyah) | ABCD (de yi Tib)

$tnyata (for $inyatam) ] D (stong nyid Tib); sinyata A; Sunyata B; $tnyatam C ¢ karuna (for

karunam) ] ABCD (snying rje Tib) ¢ samyak ] AB (yang dag par); samya C; sammyak D ¢ nali-] A

(rtsa yi Tib); nili BCD ¢ pasyate ] ABC (mthong Tib); pasyat D

368

369

370
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/ gang gi nam mkha' ston pa na /3’!/ de yi nyi ma rab bstan bya /

/ stong nyid snying rje yang dag par // rtsa yi rnal 'byor nyid kyis mthong //
(9) He should indicate the sun to her who indicates the sky. He sees [the union of]
emptiness and compassion rightly in the union of inner channels.

bhrkutin darsayed ya tu simantam tasya daréayet /372

kridate samyak yogatma'nubhavam jiiayate svayam //26.16//373
/ gang gi khro gnyer ston pa na // de yi mtshams kyi mtha' bstan bya /
/ bdag nyid yang dag sbyor rol cing // rang gis rjes su myong ba shes //

(10) He should show the parting of the hair (viz., top of the head) to her who shows

the furrowed brow. The one intent on yoga enjoys rightly. The experience is known

spontaneously.3’4

nadin daréayed ya tu samudram tasya daréayet /%>
ekabh@imiprayogena sarvabhtimi prasasyate //26.17//%7¢
/ gang gi chu bo ston pa na // de yi rgya mtsho rab bstan bya /3”7

/ sa gcig gi ni rab sbyor bas // thams cad sar ni rab tu bsngags //
(11) He should show an ocean to her who shows a river. All lands are proclaimed by
practicing one land.>”

janum darsayed ya tu padan tasya pradaréayet /37

sugatim gatikale tu indriyavastu tan gatah //26.18 //3%0

/ gang gi pus mo ston pa na /3! / de yi rkang pa rab bstan bya /

371 nam mkha' ] D; namkha' P

372 bhrkutin (for bhrkutim) ] ABD (khro gnyer Tib); bhrkutim C { simamtam (for simantam) ] AB

(mtshams kyi mtha' Tib); siman C; siman D; cf. simantam Cakrasamvara (22.7d) and simantatah

Abhidhanottara (44.7d) ¢ tasya (for tasya) ] ABCD (de yi Tib) ¢ darsayet | AB (bstan bya Tib);

pradaréayet CD

samyak | ABC (yang dag Tib); ssmmyak D ¢ -'nubhavam (for -'nubhavo) | ABCD (rjes su myong

ba Tib)

374 The Bohita (D 1419, 195v1) states that verses 26.16-42 are “easy to understand” (rtogs par sla’o) and
skips explaining them.

375 nadin (for nadim) ] ABD (chu bo Tib); tadifi caC ¢ ya ] ABD (gang gi Tib);s yas C ¢ tasya (for
tasya) ] ABCD (de yi Tib)

376 _prayogena ] corr. (rab sbyor bas Tib); prayogena ABCD ¢ -bhiimi (for -bh@imih) ] ABCD (sar Tib)

377 deyi]D;de'iP

378 If you perform a practice of one land, it means that you practice all lands. All lands and one land

correspond to the yogin’s ocean and the yogini’s river, respectively.

janum ] AC (pus mo Tib); jantm B;janu D ¢ ya ] ABD (gang gi Tib); yas C ¢ tasya (for tasyah) ]

ABCD (de yi Tib)

-kale ] ABC (dus su Tib); kare D ¢ tan (for tad) ] ABCD (de Tib)

gang gi | D; gang gis P

37

[

37

©

38
381

=)
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/ bde 'gror 'gro ba'i dus suni // dbang po'i dngos po de 'gro'o //

(12) He should show the foot to her who shows the knee. When going to the good
state of existence, [he will have] reached that [known] reality (-vastu tam) through
the sensory faculties.382

stanam samdarsayed ya tu pidin tasya pradarsayet /383

sukham bhogatmakam jata yavad a bhavasamplavah //26.19 /738

/ gang gi nu ma ston pa na // de yi gdan ni rab bstan bya /

/ bde ba longs spyod bdag nyid skyes // kun nas srid pa 'dzag bar du'o //
(13) He should show [the gesture of] pressing to her who shows the breast. Pleasure,
whose nature is enjoyment, is engendered until the end of transmigration.

bahum daréayed ya tu hastan tasya pradarsayet /38°

jvalita dandavad bhati paficamrtesu juhuyet //26.20//38¢
/ gang gi dpung pa ston pana // de yi lag pa rab bstan bya /
/ 'bar ba dbyug pa bzhin snang la // bdud rtsi Inga rnams bsreg par bya //
(14) He should show the hand to her who shows the arm. Flaming up in the form of

a cane, [an inner fire] shines. He should make an offering of the fivefold nectar into
[the inner] fire.

ard daréayed ya tu guhyam tasya pradarsayet /387
kodandakaraprana madhyamesu ca linakam //26.21//388
/ gang gi brla ni ston pa na // de yi gsang ba rab bstan bya /

/ gzhu yi dbyug pa'i rnam pa'i srog // dbu ma rnams su'ang thim pa 'o //

32 The Bohita does not comment on this verse. I interpret “the good state of existence” (sugati) as

indicating particularly the state of human, which was traditionally taught in Buddhism to be the best

among the five or six states of existences for making a progress in religious training.

samdarsayed ]| AC (ston pa na Tib); Sam darsayed B; darSayad D ¢ ya ] ABC (gang gi Tib); yas

D ¢ pidin (probably for pidam) | ABD; pidim C; gdan Tib; cf. simam Hevajra (1.7.5b) and Samvarodaya

(9.5b) and cibukam Cakrasamuvara (21.5b) and Abhidhanottara (43.5b) ¢ tasya (for tasyah) ] ABCD (de

yi Tib) ¢ pradarsayet | ABD (rab bstan bya Tib); pradarsaye C

384 jata (for jatam) ] ABCD (skyes Tib) ¢ yavad ] ABC (bar du Tib); javad D

385 bahum ] ABD (dpung pa Tib); bahiim ca C ¢ darsayed ] ABC (ston pa na Tib); darséayad D ¢ tasya
(for tasyah) ] ABCD (de yi Tib)

386 jvalita | ABD ('bar ba Tib); jvalita C ¢ dandavad ] ABC (dbyug pa bzhin Tib); ndavad
D ¢ paficamrtesu (for -mrtena, -mrtair, or -mrtani) ] ABCD (bdud rtsi Inga rnams Tib) ¢ juhuyet
(for juhuyat) | AB (bsreg par bya Tib); juhtiya C; juhuyat D

37 Gra ] A (brla Tib); tru B; Giraim C; uru D ¢ tasya (for tasyah) ] ABCD (de yi Tib)

388 _kara- | ABC (rnam pa'i Tib); karam D ¢ -prana (for -prananam) ] ABD (srog Tib); yat prana
C ¢ madhyamesu | ABD (dbu ma rnams su Tib); madhyesu C

383
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(15) He should show the secret (the genital organs area) to her who shows the thighs.
Vital winds shaped like a bow (viz., wind wheels) are absorbed into the middles.3%
jihva samdarsayed ya tu talum tasya pradarsayet /3%
candali sarvanadisu militva tu vyavasthita //26.22 //
/ gang gi lce ni ston pa na // de yi rkan ni rab bstan bya /3!
/ gtum mo thams cad rtsa ru ni // bsdus nas rnam par gnas pa yin //
(16) He should show the palate to her who shows the tongue. Candali (an inner fire)
comes together and remains in all inner channels.
ostham darsayed ya tu cibukam tasya pradarsayet /32
avacyasarvadharmatvam vismrti sarvam indriyam //26.23//3%
/ gang gi mchu ni ston pa na /3**/ de yi kos ko rab bstan bya /
/ thams cad chos nyid brjod med pa // dbang po kun gyi dran pa bral //
(17) He should show the chin to her who shows the lip. The inexpressible reality of
all phenomenal existences is beyond recollection through all sensory faculties.
angulyagram darsayed ya tu nakhan tasya pradarsayet /3%
bhavagre sukhartipam tu cchedana pasyate dhruvam //26.24 //3%
/ gang gi sor mo'i rtse ston pa /3% / de yi sen mo rab bstan bya /3%
/ srid pa'i rtse mor bde ba'i gzugs // gcod par nges par mthong bar 'gyur//

(18) He should show the nail to her who shows the finger tip. The embodied pleasure
is at the top of the transmigratory existence. He certainly sees [it] after cutting.>”

389 The Bohitd does not comment on this verse 26.21cd. This verse seems to mean that the vital winds

moving in the body are gathered to the wind wheel below the navel chakra to ignite an inner fire in
the middle of that from which the midddle channel avadhiit7 extends upward.
390 jihva (for jihvam) ] ABCD (lce Tib) ¢ tasya (for tasyah) ] ABCD (de yi Tib)
391 de yi]D; deiP
392 tasya (for tasyah) ] ABCD (de yi Tib) ¢ pradarsayet ] AD (rab bstan bya Tib); darsayet BC
393 sarvam indriyam (for sarvendriyanam) ] ABD (dbang po kun gyi Tib); sarvvamm indriyam C
39 ston pa ] D; stan pa P
3% angulya- ] ABD (sor mo'i Tib); angulya C ¢ tasya (for tasyah) ] ABCD (de yi Tib) ¢ nakhan ] ABC
(sen mo Tib); nasan D { pradarsayet | ABD (rab bstan bya Tib); pradarsaye C
This line is omitted in Band C. ¢ bhavagre ] A (srid pa'i rtse mor Tib); bhavage D ¢ -ripam ] A
(gzugs Tib); raivam D ¢ cchedana (for cchedanat) | AD (gcod par Tib)
gang gi | D; gang gis P
sen mo | D; son mo P
The Bohita does not comment on verse 26.24cd. I interpret the internal meanings of “the embodied
pleasure” (sukhariipa), “the top of the transmigratory existence” (bhavagra), and “cutting” (chedana)
as the nectar or mind of awakening, the chakra in the head, and cutting the movements of the vital
winds in the left and right channels, respectively.

396
397
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kacam darsayed ya tu malan tasya pradarsayet /4%
kutilam sarvavargari ca iksyate jiianartpikam //26.25// 401
/ gang gi skra ni ston pa na // de yi phreng ba rab bstan bya /

/ g-yo can sems can gyi ni ste // ye shes gzugs can du blta 'o //

(19) He should show a wreath [on the head] to her who shows the hair. All groups

402

[of letters] are seen as [moving] crookedly*”~ and having the nature of gnosis.

éikham darsayed ya tu padangusthasya pradarsayet /403

manisttravat prana diSyate madhyamavisam //26.26// 404

/ gang gi spyi gtsug ston pa na // de yi rkang mtheb rab bstan bya /

/ nor bu'i skud pa bzhin du srog // dbu mar 'ong ba mthong bar 'gyur //
(20) He should show the big toe to her who shows the top of the head. [Shaped] like
a string of pearls, the vital wind is shown entering the middle [channel avadhiiti].

kanthan daréayed ya tu grivan tasya pradarsayet /40

padmam sarvajagam pasyet kumandalamrtam yatha //26.27 //4%°

/ gang gi mgrin pa ston pa na // de yi skye ba rab bstan bya /

/ spyi blugs bdud rtsi ji Ita bar // pa dmar skye 'gro thams cad mthong //407

(21) He should show the neck to her who shows the throat. He should see the whole
world being in a lotus as nectar in a jar.

400 This line is omitted in Band C. ¢ kacam ] A (skra Tib); kavacam D ¢ malan (for malam) ] ABCD

(phreng ba Tib) ¢ tasya (for tasyah) ] ABCD (de yi Tib) ¢ pradarsayet | ABC (rab bstan bya Tib);

darsayet D

-vargan | ABC; varafi D; sems can gyi Tib { iksyate ] corr. (blta Tib); iksyate AB; icchate CD

I consider the word kutilam ([moving] crookedly) to have been derived from ak ag kutilayam gatau

/ atra sarvatogamanam kutila gatih / (“[the verbal root] ak or ag is [used] in [the sense of] ‘to move

crookedly’; here, to move crookedly [means] to be omnipresent”) in the well-known etymology of

the word dakinT (for example, Gunavati, Skt ed. (CIHTS 1992), p. 3, lines 10-15), according to which

moving crookedly means omnipresence.

sikham | ABC (spyi gtsug Tib); sikhan D ¢ padangusthasya (for -ngustham asyah) ] em. (de yi rkang

mtheb Tib); padangusthasyam AB; padangusthasya C; padagusthasyam D; cf. Tasya used as tasyah in

the previous verses. It is also possible that asya is used as asyah. Therefore, I have changed asyam to

asya.

404 prana (for prano) ] ABCD (srog Tib) ¢ madhyama- ] ACD (dbu mar Tib); madhyapa (the last letter is
not clear) B ¢ -visam (for -vistah) ] ABC (‘'ong ba Tib); pisa D; cf visa (“enter”) PH

405 kanthan ] ABD (mgrin pa Tib); kantham ca C ¢ grivan (for grivam) ] ABCD; skye ba Tib ¢ tasya

(tasyah) ] ABCD (de yi Tib)

padmam ] ABD (pa dmar Tib); padmam ca C ¢ -jagam (for -jagat) ] AD (skye 'gro Tib); jam

BC ¢ kumandala- (for kamandalva-) ] ABac (spyi blugs Tib); ksumandala Bpc; kuksumandala C;

kumanda D

pa dmar | D; pad mar P

401
402

403

407
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stiryam daréayed ya tu akasan tasya pradarsayet /408
hrdayodbhtitam sarvalokam jiiayate paramaksarat //26.28// 409
/ gang gis nyi ma ston pa na // de yi nam mkha' bstan par bya /410

/ snying ga las byung jig rten kun // mchog tu zag med las shes 'gyur //

(22) He should show the sky to her who shows the sun. The entire world is known

to be produced from the heart, [namely] from the best letter [in the heart]

411

medinin daréayed ya tu padatalam pradarsayet /412

sravaty amrtankuram t yas t tu padmapattram ivambuna //26.29 // 413

/ gang gi sa ni ston pa na // rkang pa'i mthil ni rab bstan bya /

/ pa dma'i 'dab 'dra'i chu yis ni /41*/ bdud rtsi'i myu gu 'dzag par 'gyur //

(23) He should show the sole of the foot [to her] who shows the ground. A sprout of

nectar flows as a lotus petal with water.

415

gandan darsayed ya tu kapolam tasya darsayet /410
sarvasamdhisu nadinam prabhavaty akasavasanam //26.30//4”
/ gang gi mur gong ston pa na /418/ de yi mkhur ba rab bstan bya /

/ sems can kun gyi rtsa rnams kyi // nus pas nam mkha'i gnas rnams su'o //41°

408
409

=}

410
411

412

413

414
415

416

417

418
419

stiryam ] D (nyi ma Tib); suryam AD; suryyam B; siryya C ¢ tasya (for tasyah) ] ABCD (de yi Tib)
hrdayodbhiitam (for -dbhiito) ] ABD (snying ga las byung Tib); hrdayad bhatam C ¢ -lokam (for
-loko) ] ABC (jjig rten Tib); rokam D ¢ -maksarat | ABCD; zag med las Tib

nam mkha' | D; namkha' P

The Bohitd does not comment on this verse. I interpret the best letter in the heart to be hiim, the letter
that is often taught to be visualized in the heart as representing consciousness. The whole world is
produced from one’s consciousness.

medinin (for medinim) ] ABC (sa Tib); mediniD ¢ darsayed ya ] ABpcCD (gang gi and ston pa na
Tib); darsaye bhya Bac ¢ -talam | ABC (mthil Tib); taram D ¢ pradarsayet ] ABD (rab bstan bya
Tib); pradarsaye C

sravaty | corr. ('dzag par 'gyur Tib); sravaty ABCD ¢ - tankuram t yas t ] AB; takulam yas C;
tamkulam yas D; myu gu Tib ¢ -mbuna | ACD; mbuno B

padma'i ] D; pad ma'i P

Verse 26.29cd is unclear and probably corrupted. The Bohita does not comment on this verse. The
verse may mean “[A drop of] nectar [in the form of] a sprout flows like [a drop of] water [does] on a
lotus petal”, or alternatively, the words amrtankuram yas may be a corruption of amrtamburayas (stream
of nectar). The word arikura (sprout) may have some secret meaning.

(First) darsayed ] ABD (ston pa na Tib); dasayed C ¢ kapolam ] A (mkhur ba Tib); kapalan B;
kapalam C; param D ¢ tasya (for tasya) ] ABCD (de yi Tib) ¢ darsayet ] ABC: pradarsayet D; rab
bstan bya Tib

-samdhisu ] C; samdhisu ABD; sems can Tib ¢ prabhavaty | ABpc; prabhava Bac; prabhavaty C;
prabhavady D; nus pas Tib ¢ akasa- | AbpcCD (nam mkha'i Tib); kasa Bac; ¢ -vasanam (for
-vasanam) ] AD (gnas rnams su Tib); vasanam BC

mur gong | D; mur gongs P

nam mkha'i | D; namkha'i P
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(24) He should show the cheek (kapola) to her who shows the cheek (ganda). He is
master of all junctures of the inner channels, [which] causes abiding in the sky.

lingam darsayed ya tu andam tasya pradarsayet /420

aksara ksaram ayata atrottare samudrajam //26.31// 421

/ gang gi ling ga ston pa na // de yi rlig pa rab bstan bya /

/ 'gyur med 'gyur bar 'gro 'gyur ba // de ni rlig mtshams phyag rgya skyes //
(25) He should show the testicles to her who shows the penis (or female genital).
The imperishable becomes the perishable. The ocean-born is in that and the upper
[parts].422

kumandalam daréayed ya tu parvatam tasya pradarsayet /423

sravaty amrtadhara tu parvatabhyam nadi yatha //26.32 //4%*

/ gang gi spyi blugs ston pana // ri bo de yi rab bstan bya /

/ rilas thur du chu bo bzhin // bdud rtsi'i rgyun ni 'dzag par 'gyur //
(26) He should show a mountain to her who shows a water jar. A stream of nectar
flows as a river [does] from two mountains.*%°

karnam spréati ya nari prsthavamsa pradarsayet /426

sahajasambodhi ya tu prapyate $rutigocarat //26.33 //4%
/ bud med gang zhig rna bar reg // rgyab kyi rgyud ni rab bstan bya /

420 andam ] ABC (rlig pa Tib); andam D ¢ tasya (for tasyah) ] ABCD (de yi Tib) ¢ pradarsayet ] ABC
(rab bstan bya Tib); pradarsaye D

aksara (for aksaram) ] ABC (‘'gyur med Tib); aksaram D; ¢ ksaram ] em. (‘'gyur bar Tib); ksaryam A;
ksararyyam BCD ¢ ayata | ABC ('gro 'gyur ba Tib); ayat D ¢ atrottare | ABD; astatottaran C; rlig
mtshams Tib ¢ samudrajam (for jam) | AD; sadraja B; svadraja C; de and phyag rgya skyes Tib
Iinterpret verse 26.31cd, on which the Bohita gives no comment, as follows: The imperishable truth
assumes the form of the perishable bodily fluid (semen or nectar). The ocean-born, which indicate the
semen or nectar, is in that part of the body (namely the testicles or the penis) and the upper part of the
body (that is, the chakra in the head, where the semen or nectar is produced).

kumandalam (for kamandalum) ] ABpcD (spyi blugs Tib); ksumandalam Bac; kuksumandalam
C ¢ ya] ABD (gang gi Tib); yas C ¢ tasya (for tasyah) ] ABCD (deyi Tib) ¢ pradarsayet ] ABD
(rab bstan bya Tib): prarsayet C

sravaty | corr.; sravaty ABCD (‘dzag par 'gyur Tib) ¢ amrta- | D (bdud rtsi'i Tib);, amrta
ABC ¢ parvatabhyam | ABCD; ri las thur du Tib

Perhaps the two mountains imply the left and right channels. It is also possible to interpret that
parvatabhyam (“from two mountains”) is used as singular (“from a mountain”), which internally
means the chakra in the head.

426 karnam ] ABD (rna bar Tib); karnna C ¢ spréati | ABC (reg Tib); sprsamki D ¢ ya nari] ABD
(bud med gang zhig Tib); yonadiC ¢ -vamsa (for -vams$am) ] AB (rgyud Tib); vamsam C; vamse
D ¢ pradarsayet | ABD (rab bstan bya Tib); pradarsaye C

sahaja- | ApcCD (lhan skyes Tib); trptih sarvvasukhinam tu // sahaja Aac ¢ -sambodhi (m.c. for
-sambodhir) ] ABD (rdzogs byang chub Tib); sambodhim C ¢ ya tu | AD (gang gis Tib); yo tu B;
ayatu C

421

422
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/ gang gis lhan skyes rdzogs byang chub // thos pa'i spyod yul du 'thob
' gyur //428

(27) He should show the back of the neck to a woman who touches the ear. That
which is the complete understanding of the innate is attained through perception
(hearing) with the ears.

vastram darsayed ya tu rangan tasya pradarsayet / 429

sarvadharmasvabhavesu nairatmyam pasyate ksanat //26.34//430

/ gang gi gos ni ston pa na // de yi tshon rtsi rab bstan bya /

/ chos thams cad kyi rang bzhin du // skad cig gis ni bdag med mthong //
(28) He should show the color to her who shows the clothes. Immediately he sees all
phenomenal existences being naturally devoid of their own selves.

dantenostha grhyate ya dantakito darsayet /43!

sarvabhaksan na vindet vasana balaviplava //26.35//43

/ gang zhig so yis mchu 'dzin ma // so ni krig krig bstan par bya /

/ bza' ba thams cad med pa nyid // bag chags stobs kyis rnam par 'phel //

(29) He should show gnashing [to her] who nips the lip with the teeth. Should he not

know all foods, the impression [of past experiences remaining in his mind] loses [its]

power. 433

jihva lalayed ya tu bhaksahasta pradarsayet /434
trpti sarvasukhanan tu prapyate 'moghadarsanat //26.36//4%
/ gang gi lce ni bskyod pa na // za ba'i lag pa rab bstan bya /

428 'thob | D; thob P

429 vastram ] ABD (gos Tib); vastram ca C ¢ darsayed ] ABC (ston pa na Tib); darsayad D ¢ rangan ]
ABC (tshon rtsi Tib); ramga D ¢ tasya (for tasyah) ] ABCD (de yi Tib) ¢ pradarsayet ] ABC (rab
bstan bya Tib); pradadarsrayet D

430 _dharma- | ABpcD (chos Tib); dharmma BacC ¢ svabhavesu | ABC (rang bzhin du Tib); svabhavesu
D ¢ nairatmyam ] ABC (bdag med Tib); nairatmya D ¢ ksanat ] AB (skad cig gis Tib); ksana C;
natD

41 _nostha (for -naustho) ] ABCD (mchu Tib) ¢ ya (for yaya) ] ABD (gang zhig Tib); caya C ¢ dantakito
(for -kitam) ] ABCD (so ni krig krig Tib) ¢ darSayet ] ABC (bstan par bya Tib); pradarsayet D

432 _phaksan ] ABD (bza' ba Tib); bhaksan C ¢ na vindet ] ABD; na vinde ya C; med pa nyid

Tib ¢ -viplava | ABCD; rnam par 'phel Tib

The Bohita does not comment on this verse. I interpret verse 26.35c (“Should he not know all foods”,)

as follows: “Unless he clings to objects of sensory enjoyment, ...”

jihva (for jihvam) ] ABCD (lce Tib) ¢ lalayed ] ABC (bskyod pa na Tib); lalayad D ¢ -hasta (for

-hastam) ] ABCD (lag pa Tib)

trpti (for trptih) ] ABCD (tshim pa Tib) ¢ -sukhanan ] A (bde ba Tib); mukhanan BC; mukhanam

D ¢ 'moghadarsanat | AB; moghadarsanat C; mogha darsayet D; don yod pa las Tib

433

43

iy

43

a
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/ bde ba kun gyis tshim pa ni /43¢/ don yod pa las 'thob par 'gyur //

(30) He should show the hand for [eating] foods [to her] who lolls the tongue.
Satisfaction with all pleasures is attained through the unfailing perception.
kamanin darsayed ya tu skandhan tasya pradarsayet /437
tadanam pranavaytunam kumbhakadya suyantritam //26.37 // 438
/ gang gi lag pa'i mkhrig ma ston /43?/ de yi thal gong rab bstan bya /
/ srog gi rlung rnams la brdung ba // bum can 'khrul 'khor sogs kyis so //
(31) He should show the shoulder to her who shows the wrist.**? Beating the vital

winds, through [the breath controls] such as kumbhaka (retaining the inhaled air in
the body), [there will be the state of] being well restrained.**!

nitambam daréayed ya tu kaksam tasya pradaréayet /442

antaralesu sahaja prstha karunyakesu ca //26.38//443
/ gang gi rtsib logs ston pa na /444 / de yi mchan khung rab bstan bya /445
/ nang du lhan cig skyes pa dang // snying rje la yang rig pa'o //

(32) He should show the armpit to her who shows the hips. The innate is in the

interiors [of inner channels], and the back is in compassions.446

madhyahasta spréed ya tu prsthahastafi ca daréayet /447

na janami vararohe aham parasvakayaya //26.39 //448

436 ovis | D; gyi P

437 kamanin (uncertain) | ABCD (lag pa'i mkhrig ma Tib) ¢ tasya (for tasyah) ] ABCD (de yi Tib)

438 tadanam ] AC (brdung ba Tib); tadenam BD ¢ kumbhakadya (for -dina or -dyat) ] ABC (bum can

and sogs kyis Tib); kubhakadya D ¢ suyantritam ] corr.; suyamtritam AB; susamtritam C; sya 20

yasutritam (the number is inserted) D; 'khrul 'khor Tib

mkhrig ma ] D; khrig ma P

I'am not certain of the word kamani. My translation is based on its Tibetan, lag pa'i mkhrig ma.

Beating the vital winds possibly means gathering the vital winds into the middle channel avadhiiti.

442 tasya (for tasyah) ] ABCD (de yi Tib) ¢ pradarsayet ] ABC (rab bstan bya Tib); pradarsayet trpti

sarvvamusanam tu D

antaralesu | A (nang du Tib); antaralesu B; andaralesu C; antarala D ¢ sahaja (for sahajam) ] ABD

(Ihan cig skyes pa Tib); sahajam C { prstha (for prstham) | ABCD; rig pa Tib ¢ karunyakesu ] em.

(snying rje la Tib); karukesu ABD; karukakesu C

rtsib logs | D; rtsibs logs P

mchan khung | D; mtshan khung P

I'am not certain of the meaning of 26.38d (prstha karunyakesu ca), “And the back is in compassions”. Its

Tibetan translation (snying rje la yang rig pa’o) means “And knowledge is in compassion”. The Bohita

does not comment on this verse, as mentioned earlier.

447 madhyahasta (for hastamadhyam) ] ABCD (lag pa'i dbus Tib) ¢ prsthahastaf (for hastaprstham) ]
ABCD (lag pa'i rgyab)

48 _kayaya ] ABpcC; kaya## Bac; kayama D; dus Tib

439
440
441
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/ gang gi lag pa'i dbus reg pa // lag pa'i rgyab ni bstan par bya /

/ bdag gis gzhan dang rang gi dus // mchog ma kye he mi shes pa'o //
(33) He should show the back of the hand [to her] who touches the middle of the
hand. O excellent lady! I do not recognize [myself and others] by [distinguishing]
my body from others'.

hasyam darsayed ya tu krandanam tasya pradarsayet /44

ragyavairagya nastafi ca paravrtya vedanat //26.40 /4%

/ gang girgod pa ston pa na // de yi ngu ba rab bstan bya /

/ mchog tu gnyis med zhugs pa las // 'dod chags 'dod chags bral ba'ang

nyams //
(34) He should show [the gesture of] crying to her who shows laughter. [Both] greed
and absence of greed disappear after desisting from [such] perception.

natyam darsayed ya tu gitam tasya pradarsayet /4!
tribhuvanam sarva mayam pasyate 'dvebhya bhavatah //26.41//42
/ gang gi gar ni ston pana // de yi glu ni rab bstan bya /
/ khams gsum thams cad sgyu ma ru // gnyis kyi dngos po las mthong 'gyur //
(35) He should show the act of singing to her who shows the act of dancing. He sees
the triple world wholly as an illusion from [the viewpoint of] the nondual reality.
kankalan darsayed ya tu éGlam tasya pradarsayet /433
mrtyuvaiicanam ayati naditrayesu jvalanat //26.42 /45
/ gang gi keng rus ston pana // de yi rtse mo rab bstan bya /
/ rtsa gsum po ni 'bar ba yis // 'chi ba blu bar 'ong ba yin //4%

449 hasyam | ACD (rgod pa Tib); hosyakm B { krandanam ] D (ngu ba Tib); kradanam AB; krandam
C ¢ tasya (for tasyah) ] ABCD (de yi Tib)

450 ragya- ] ABC (‘dod chags Tib); rajfia D ¢ -vairagya (m.c. for -vairagyam) ] ABCD ('dod chags bral ba
Tib) ¢ ca] ABD;cam C ¢ paravrtya vedanat | BD; para++tya vedanat A; paravrtya savedanat C;
mchog tu gnyis med zhugs pa las Tib

41 natyam ] ABD (gar Tib); nadhyam C ¢ tasya (for tasyah) ] ABCD (de yi Tib)

452 sarva (m.c. for sarvam) | ABCD (thams cad Tib) ¢ 'dvebhya (m.c. for 'dvabhyam or for 'dvaya-) |
ABCD; gnyis kyi Tib

453 kankalam ] A (keng rus Tib); kamkala B; kamkara C; kamkaram D ¢ tu] ABD;om. C ¢ $iilam ] A

(rtse mo Tib); suram B; siram C; siram D ¢ tasya (for tasyah) ] ABCD (de yi Tib) ¢ pradarsayet ]

ACD (rab bstan bya Tib); prasayet B

mrtyuvaficanam ] AB ('chi ba blu bar Tib); mrtyuvacanam C; mrtytivaficanam D ¢ jvalanat (m.c. for

jvalanat) ] ABCD ('bar ba yis Tib)

455 blu bar ] D; slu bar P

454
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(36) He should show a pike to her who shows a skeleton. He attains deceiving death
after flaming in the three inner channels.

evam sattriméa mudra tu pratimudras tatha para /4

bhratrbhaginicaram tu vijiieya vajracakrake //26.43 //457

/ de ltar phyag rgya sum cu drug /438 / phyag rgya'i lan ni de bzhin mchog /

/ spun dang sring mor spyod par ni /#*/ rdo rje'i 'khor lor shes par bya //
The thirty-six [pairs of] seals and response seals are thus to be understood as the
practice of the brothers and sisters in the Adamantine Circle.*

pracanda kulapatyan ca jiiatavyah pithinayakim /46!

/ rab gtum rigs kyi bdag mor ni // gnas kyi gtso mor shes par bya /
Pracanda, the lineage mistress, should be known as a female leader of those residing
in [the holy sites classified as] pitha.

prakarsaparyantartipa sambhavati bhavarnave //26.44 //462

caladharma# ca vijfieya yavad advayagocaram /463

dakinijalam akhilam sahajarnavamilanam //26.45//464

/ rab tu gsal ba'i mthar gyur gzugs // srid pa'i rgya mtshor 'byung bar 'gyur //

/ ji srid gnyis su med spyod yul // g-yo ba'i chos kyang shes par bya /

/ mkha' 'gro ma tshogs ma lus pa // lhan cig skyes pa'i rgya mtshor 'dus //

(The meaning of “Pra”—) Having the nature of the upper end of pre-eminence
(prakarsa), she emerges in the ocean of existences.

456 _trimsa (m.c. for -trimgan) ] ABCD (sum cu Tib) ¢ mudra (for mudras) ] ABD (phyag rgya Tib);

mudram C ¢ para (equivalent to param or for parah) | ABCD (mchog Tib)
457 bhratr- ] C (spun Tib); bhratri AB; bhratri D ¢ vajra- ] ABC (rdo rje'i Tib); cakra D
48 sum cu ] D; sum beu P
spyod par | D; spyod pa P
The Adamantine Circle (vajracakra) is the second of the circles that constitute the Heruka mandala
expounded in the Dakarnava 15. According to the Bohita (D 1419, 195v2-v3), the thirty-six pairs of
seals and respondent seals described in 26.6-42 are performed by the thirty-six pairs of heroes and
dakinis in the Adamantine Circle.
kula- ] ABC (rigs kyi Tib); kuraD ¢ -patyafi (for -patni) ] ABD (bdag mor Tib); pasvam C ¢ jiatavyah
(for jiatavya) | ABC (shes par bya Tib); jiatavya D ¢ pithi- ]| ABD (gnas kyi Tib); pithiC ¢ -nayakim
(for -nayaki) ] ABC (gtso mor Tib); nayaki D
prakarsa- ] ABCD; rab tu gsal ba'i Tib ¢ -paryanta- | em. (mthar Tib); parya A; paryya BC; prarya
D ¢ -ripa (for -ripena or -rtipa) | ABD; rapa C ¢ sambhavati | AB (byung bar 'gyur Tib); sa
sambhavati C; sambhavamti D ¢ bhavarnave ] AD (srid pa'i rgya mtshor Tib); bhavornnave B;
savarnnake C
cala- ] A (g-yo ba'i Tib); cara BCD ¢ vijiieya (for vijaniyad or vijfieyam) | ABCD (shes par bya Tib)
-milanam ] ABC ('dus Tib); malanam D

460
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=
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(The meaning of “ca[n]”—) One should understand phenomenal existences to be
perishable (cala) until [attaining] the nondual perception.

(The meaning of “da”—) The entire network of dakinis (dakini) is the gathering in
the ocean of the innate.

pracandaksaravijiieya sarvastrimayartipini /46

rddhipadasvabhava tu cchandam sarvesu mudraya //26.46//46

/ rab gtum yi ges shes par bya /4¢7 / thams cad bud med sgyu ma'i gzugs /

/ phyag rgya kun gyis 'dun pa yi // rdzu 'phrul rkang pa'i rang bzhin du //
Pracanda, who should be understood by [these] letters, assumes the illusionary form
of every female. [She] has the nature of the Basis of Psychic Power (rddhipada) of

Aspiration (chandas) out of all [Four Bases of Psychic Power], in terms of the seal (i.e.,
from the viewpoint that she seals certain Buddhist doctrines).

uktam svabhavam akhilam sa rddhipadam isyate /4%8

mudra samketaka sarva yoginyotpattilaksana //26.47 //46°

/ gsungs pa'i rang bzhin ma lus pa /47°/ de ni rdzu 'phrul rkang par 'dod /

/ phyag rgya'i brda ni ma lus pa // rnal byor ma bskyed mtshan nyid do //4"!
Her nature has been entirely stated: it is known as the Basis of Psychic Power. Every
seal is agreed upon, characterized by the appearance of a yogini.*’?

mandalacakramadhyesu parvoktalaghusamvare /473

saptatrim$atmake madhye mantrah sarvesu yoginim //26.48 /474

465 pracanda- | ABD (rab gtum Tib); pracanda C ¢ sarva- | ABD (thams cad Tib); sarva C { -maya-
(m.c. for -maya-) | A (folio 24r1) BCD (sgyu ma'i Tib); maya A (folio 23v12) ¢ -rhpini ] em. (gzugs
Tib); rapinikam A (folio 23v12); ripinikam A (folio 24r1); rapinikam B; rapinikam C; rapini D

466 cchandam (for cchandah) ] A (folio 24r1) BCD ('dun pa yi Tib); cchamda A (folio 23v12)

47 viges|P;yigeD

468 Tn this line, all neuters are used as masculine. ¢ akhilam ] ABC (ma lus pa Tib); akhiram D ¢ sa]
ABC (de Tib); om. D

469 samketaka ] ACD (brda Tib); saketaka B

470 rang bzhin ] P; de bzhin D

471 pskyed ] D; skyed P

472 The meaning of verse 26.47cd is as follows: how to show the seals or hand gestures is prescribed in
the tradition, and a practitioner undertakes the performance of the seals when he meets a yogini (in
other words, when a yogini appears in his presence).

473 _madhyesu (for -madhye) ] ABCD (dbus su Tib) ¢ parvokta- ] AD (sngon bshad Tib); ptikta Bac;
ptrvvokta BpcC ¢ -samvare | AB (bde mchog gi Tib); samvarah C; samvale D

474 _trimga- ] CD (sum cu Tib); tri+a A; tri§a B ¢ madhye ] ABC (dbus su Tib); madhya D ¢ sarvesu ]
ABCD; 'di thams cad Tib ¢ yoginim (for yogininam) ] ACD (rnal 'byor ma Tib); yoginim B
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/ sngon bshad chung ngu bde mchog gi /47°/ dkyil 'khor 'khor lo'i dbus
su ste /

/ sum cu bdun bdag nyid dbus su /47 / sngags 'di thams cad rnal 'byor
ma'o //

In the middle of the wheel of mandala from the Laghusamuvara taught earlier, [that
is,] at the center [of the mandala] comprising the thirty-seven [seats],*” there are the
mantras of the yoginis in all.*”8

dakinyadidvadasanam makaradisu lagnakam /47°

pracandadicaturvimsah kale tesiidbhavasya tu //26.49 //480

/ mkha' 'gro ma sogs bcu gnyis kyi // dus sbyor chu srin la sogs te /

/ rab gtum la sogs nyi shu bzhi // dus de rnams su 'byung ba yin //
The twelve [dakinis] starting with Dakini are [connected] with the [twelve] lagnas
481 The twenty-four

[dakinis] starting with Pracanda emerge in those divisions of time [based] on that
[system] (asya).*5?

(celestial intersections) of Makara and the other [zodiac signs].

sarve ca ekasamkranti ksana va lavadinam /453

anyata siiksmasthiilanam jantavanam tu kalaya //26.50//484

475
476
477

chung ngu ] D; chung ngu'i P

sum cu | D; sum bcu P

According to the Bohita (D 1419, 196r7), it refers to the fivefold mandala consisting of the thirty-seven

seats of deities (Appendix A), the most popular form of the mandala of Heruka in the Samvara

tradition, although the Laghusamvara does not teach that mandala explicitly. In the system explained
in 26.48, the goddess residing at the center of the mandala is most likely Pracanda, to whom all the
practices of Chapter 26 are ascribed.

Given the contents of the edited chapters, it is most likely that “the yoginis in all” refer to the twelve

yoginis who are the focus of the twelve chapters (Chapters 26-37) of the Dakarnava (such as Pracanda).

(“All” indicates all the twelve chapters.) Their respective mantras are visualized at the center of their

respective mandalas, comprising the thirty-seven seats. The yoginis are developed from their mantras

visualized at the center.

-dvadasanam ] C (bcu gnyis kyi Tib); dvadasana ABD ¢ makaradisu | ApcC (chu srin la sogs Tib);

makaradi Aac; makaradisu BD ¢ lagnakam (for lagnakam) ] ABD (dus sbyor Tib); lagnakam C

480 _catur- ] ABD (bzhi Tib); catu C ¢ -vimsah (m.c. for -vimsatih) ] AD; vvinséamh B; viméam C ¢ kale

(for kalesu) ] AC (dus Tib); kala BD ¢ test- ] AC (de rnams su Tib); tesu BD ¢ -dbhavasya (m.c. for

-dbhava asya) | ABD; bhavasya C; byung ba yin Tib

“The twelve dakinis” indicate the four dakinis on the Great Pleasure Circle (imahasukhacakra) and the

eight dakinis on the Pledge Circle (samayacakra) of the fivefold mandala of Heruka (Appendix A).

“The twenty-four dakinis” mean the twenty-four dakinis on the Mind, Speech, and Body Circles of

the fivefold mandala of Heruka (Appendix A).

483 sarve (for sarvas) ] ABCD (thams cad kyi Tib) ¢ -samkranti (for -samkrantayah) ] ApcD (‘pho ba
Tib); samkri Aac; samkrikranti B; sukridakramti C ¢ va lavadinam (for va lavadina) ] Aac; va rahur
adinam Apc; varahyaradinam B; va rajyaradinam C; varahyaradinam D; yud tsam la sogs pas Tib

484 anyata (for anyatah) ] ABCD; shin tu Tib ¢ sthalanam ] ABC (rags rnams kyi Tib); sthalanam

D ¢ jantavanam (for jantanam) ] ABCD (skye bo rnams kyi Tib) ¢ kalaya (m.c. for kalena) ]

ApcBCD (dus kyis Tib); kayalaya Aac

478

479

481

482
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/ skad cig yud tsam la sogs pas // thams cad kyi ni 'pho ba gcig /4%
/ shin tu phra dang rags rnams kyi // skye bo rnams kyi dus kyis ni //

All of the respective samkranti (transits from one place to another) are [based] on the
ksana, lava, and other [divisions of time], and the other short and long divisions of

time of living beings.

varsamasapramanesu yoginiganana sada / 486

kharadi-rtu krtva yanadvayabhir ankitam //26.51//4%”

dvebhir dasagunam krtva varse ghatim eva ca /4%

/ lor 'gyur ba yi tshad kyis ni /4% / rtag tu rnal 'byor ma rnams rtsis /
/ kha ra sogs su dus byas nas // 1dog pa gnyis dag gis ni mtshon //

/ gnyis dag bcu yis bsgre byas pa // lo yi chu tshod de bzhin no /

[The lengths of time taken for] the yoginis [to rotate] is always reckoned [using] the
measures of a year and a month.*”* Multiply 24, 6, and 6 together, divide [this] by 2
twice, and multiply [this] by 10 twice,**! [then you will obtain the exact number of]
ghatis in 1 year (thatis, 24 X 6 X 6 +2 + 2 x 10 x 10 = 21,600 ghatis = 1 year).

ghatipaficesu vijfieya paficasityadhikam $atam //26.52 /42
/ brgyad cu rtsa Ingas lhag pa'i brgya /4%%/ chu tshod Inga la shes par bya //

[During the rotation, every yogini] should be known [as staying at each seat] for
5 ghatis (= 1 samkranti). [It takes] 185 [ghatis for Vajravarahi at the center and the
thirty-six yoginis on the Adamantine Circle to complete a rotation in that circle]
(5 x 37 =185).

485
486

487

488

489
490

491

492

493

thams cad kyi | D; thams cad kyis P

varsa- | ABC (lor Tib); sarvvaD ¢ -masa- ] ABCD; 'gyur bayi Tib ¢ -ganana ] ACD (rtsis Tib); gana
nana B

yana- | BD; .na A; yam na C; ldog pa Tib { -dvayabhir | ABD (gnyis dag gis Tib); dvayabhir
C ¢ ankitam ] ABC (mtshon Tib); amkita D

dasa- ] AD (bcu yig Tib); ddesa BC ¢ varse | ABD (lo yi Tib); varsa C ¢ ghatim ] ABD; ghatitam
C ¢ evaca] ABC (de bzhin Tib); eva ra D

lor 'gyur ba yi ] D; 'khor lor 'gyur ba'i P

I'have translated verses 26.51-54 following the Bohita's comment (D 1419, 196v4-197r3), which seems
fit for the text. The mandala used in these verses is the thirteenfold mandala of Heruka expounded in
the Dakarnava 15 (and not the fivefold mandala of Heruka applied in the previous verses).

I have interpreted 26.51cd—52a as follows: “Multiply 24 (kha, which means ‘[the letters from] kha
[to ma]’), 6 (radi or ‘ra to [sa]’), and 6 (rtu or ‘seasons’) together (krtva), divide [this] by 2 twice
(yanadvayabhir ankitam or ‘marked by two courses’), and multiply [this] by 10 twice (dvebhir dasagunam
krtva), ...”.

vijiieya (for vijiieyam) | ABC (shes par bya Tib); vijyemya D ¢ paficasity- | ABD; pamcagity
C ¢ -adhikam ] ABpcD (lhag pa'i Tib); atyadhikam Bac; adhikam C ¢ $atam ] C (brgya Tib);
$atah ABD

brgyad cu | D; brgyad bcu P
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ekadivasamanafi ca akasaksikaraksikam /4%

/ nyi ma gcig gi tshad kyang ni // nam mkha' mig dang lag pa mig /

The length of “1 day (12 samkrantis)”*% is 2220 [ghatis].*%

masam ekasya manari ca khakharasarturasah //26.53// 497

/ zla ba gcig gi tshad kyang ni // mkha' mkha' ro dang dus tshod ro //

The length of “1 month (30 days)”4%8 is 66,600 [ghatis].**°

varsam ekapramanan ca khastinyaksirandhran tatha />%

randhraparvatamanan tu vijiieya sarvadakinim //26.54//%!
/ lo gcig gi ni tshad kyang ni // mkha' stong mig dang bug de bzhin /
/ bug pa dang ni ri bo 'o // mkha' 'gro ma kun shes par bya //

And the length of “1 year (12 months = 360 days)”>%? is 799,200 [ghatis].>® [For their
rotations,] all dakinis should be [thus] understood.

mantram samputayogatma milamantresu yo 'pi ca / S04

49.
49.

(S

496

497

49

®

499

500

501

502

503

504

-divasa- ] C (nyi ma Tib); disa AB; disa D

“1 day (12 samkrantis)” is not an actual 1 day but a technical term meaning the length of time taken for
Vajravarahi and the yoginis on the twelve circles to complete a rotation (1 rotation) in those circles
(185 x 12).

The phrase akasaksikaraksikam literally means “sky, eyes, hands, and eyes”, which are code words
meaning the numbers 10 (because there are the ten directions in the sky), 2 (because there are two
eyes), 2 (because there are two hands), and 2 (because there are two eyes), respectively. Therefore, it
means 2220. The number 2220 ghatis is also the total sum of 1 day (60 ghatis)x37 yoginis.

manam | AD (zla ba Tib); mafi B; masam C ¢ khakha- ] ABD (mkha' mkha' Tib); khe khaC ¢ -rtu-
] ABpcCD (dus tshod Tib); (one letter canceled and illegible) Bac ¢ -rasah | AB (ro Tib); rasa rturasah
C; rasa D

“1 month (30 days)” is not an actual 1 month but a technical term referring to the length of time taken
for Vajravarahi and the yoginis on the 12 circles to complete 30 rotations in those circles (2220 x 30).
The phrase khakharasarturasah literally means “sky, sky, [the letters from] ra to sa, seasons, and [the
letters from] ra to sa”, which mean the numbers 10, 10, 6, 6, and 6, respectively. Therefore, it means
66,600. The number 66,600 ghatis is also the total sum of 1 month (1800 ghatis) x 37 yoginis.
-pramanaii ca ] ACD (gcig gi ni tshad kyang Tib); pramanam fica B ¢ -$tnya- ] ABC (stong Tib);
sunyaD ¢ -randhran ] AB (bug Tib); randham C

-manan tu | ApcBpcD; manan ca AacBac; manam ca C; n.e. Tib { -dakinim (for -dakini or m.c. for
-dakininam) | ABC (mkha' 'gro ma Tib); dakini D

“1 year (12 months = 360 days)” is not an actual 1 year but a technical term meaning the length of time
taken for Vajravarahi and the yoginis on the 12 circles to complete 360 rotations in those circles (66,600
x 12, namely 2220 x 360).

The phrase khasinyaksirandhram tatha / randhraparvata- literally means “sky, being empty, eyes,
openings, again openings, and mountains”, which mean 10, 10, 2, 9, 9, and 7, respectively. Therefore,
it means 799,200. The number 799,200 ghatis is also the total sum of 1 year (21,600 ghatis) x 37 yoginis.
mantram | ABC (gsang sngags Tib); mantra D { samputa- | ABD (kha sbyor Tib); sampfita
C ¢ -gatma (for -gatma) ] ABCD (bdag nyid Tib) ¢ yo 'pi (for ye 'pi) ] corr.; yo pi ABD; yapi C;
yang Tib
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dve dve padasamanan tu yoginy ante padekakam /%

adhikam yad bhavet tesu varjayet hiim-phad-ityadikam //26.55//°%

/ gsang sngags kha sbyor bdag nyid de /°%7/ rtsa ba'i sngags rnams kyi ni
yang /

/ rkang pa gnyis gnyis mnyam par ni // rnal 'byor ma'i de rkang pa gcig /
/ de rnams las ni lhag gyur gang // him phat la sogs spang bar bya //

[Every] mantra is composed by combining (samputayogatma) [the successive] two
parts of the root mantra.>®® Every two feet are equated. [Every mantra is] followed
by (ante) [each] yogini’s single foot [mantra].’" He should avoid adding hiim phat
and so on to those [mantras].

om tri na bhu mah va §rT na va kam jra pa da kam ka pa ma vahana viya
ra htim vi htim 11 pha $va t ra pha ya t httm sva htim ha phat phat svaha
/%19 om pracande htim hiim phat phat svaha />!! iti mantrah /26.56/

/ om tri na bhu mah ba shri na ba kam dzra pa da kam ka pa ma ba ha na
bi ya ra htim bi ham 11 pha shwa t ra pha ya t hiim swa hiim ha phat phat
swa ha /%12 om pra tsa nde htim hiim phat phat swa ha />3 zhes bya ba
ni sngags so //

505

50
507
508

=

509

510

511
512

513

yoginy ante (m.c. for yogininam ante) ] ABCD; rnal 'byor ma'ide Tib ¢ padekakam (for padaikakam)
] ABCD (rkang pa gcig Tib)

-phad-ityadikam | ABD (phat la sogs Tib); phadadikam C

de]D;teP

Having considered how the mantras are taught in the following passages, I interpret the structure
of verse 26.55 as follows: mantram [tayoh] samputayoga*tma (for -tma) mitlamantresu *yo (for ye) 'pi ca.
The meaning of api ca (“further”) is weak. “The root mantra” (miilamantra) indicates Heruka’s root
mantra with forty-eight parts (pada or feet), which is expounded in the the Dakdrnava 16 and 50-15.
See Appendix C.

The “every two feet” (dve dve pada-) indicates every two successive parts of Heruka’s root mantra with
forty-eight parts. The “equated” (-samanam) means to place the letters of the two successive parts
alternately one by one. The “[each] yoginT’s single foot [mantra]” (literally, “a yogini [manifesting] as a
single foot [mantra]”, yoginy ... padekakam) refers to each yogini’s mantra, which is not a combination
of two successive parts of any mantra. As this passage outlines, every pair of mantras explained
below consists of (1) a combination of the two successive parts (two feet) of Heruka’s root mantra and
(2) each yogini’s mantra.

As this is a mixed mantra composed of the first and second of the forty-eight parts of Heruka’s
root mantra (Appendix C), I have edited the text accordingly. ¢ $r1na | ABCD; shri na Tib;
however, the Tibetan transcription is right (-tribhuvana- for -tribhuvana-) according to Chapter 16
of the Dakarnava. { navi] ABCD;napiTib ¢ yara] ABD (yaraTib);varaC ¢ hamri]em. (him
11 Tib); him re ABCD ¢ pha $va tra pha ya t him sva ham ha phat phat svaha ] em. (pha shwa tra
pha ya t hiim swa hiim ha phat phat swa ha Tib); phat $va phat ra phat ya sva him ha him ABCD
om ] supplemented based on Tib (om) and the other yoginis' mantras in Chapters 27-37; om. ABCD
omtrina]D;omtrinaP ¢ shrina]D;shrinaP ¢ dzrapa]D;dzayaP ¢ nabi]em.; napiD;ne
piP ¢ phashwa trad pha ya t him swa htim ha ] em.; phat shwa phat ra swa ya ha him ham D; phat
shwa phat swa ya ha ham ham P

pratsande ] P; pra tsandi D
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Om, homage to glorious Vajradaka, [who is] the great Lord of heroes and heroines,
hitm hitm phat phat svaha, to [Vajradaka, who is] delighted by shaking the triple world
repeatedly, hitm hitm phat phat svaha.>'* Om, O Pracanda, hiim him phat phat svaha.
That is the mantra.

caturbhuja krsnavarna muktakesa bhayanaka /513

prajfiopayatmika devi §esam ptirvoktalaksanam //26.57 //516

/ kha dog nag mo phyag bzhi ma // skra grol jigs par mdzad pa mo /

/ Iha mo shes rab thabs bdag nyid // lhag ma sngon bshad mtshan nyid do //°'”
[Pracanda] has four arms, is colored black, has hair untied, is terrifying, has the
nature of wisdom and means, and is a goddess. The other features are [the same as
those] mentioned earlier.

sarvesan devinam sadarnave tulyakabhih punah /'8

/ Iha mo 'di rnams thams cad ni // slar yang rtag tu rgya mtsho mnyam /
Again, in the ocean of all goddesses, [Pracanda is] always equal to them (all of the
goddesses).

pravarasukhasamprapte prayojanam samvit bahuh //26.58//°1

/ rab mchog bde ba thob pa na // dgos pa mang po yang dag rig //

(The meaning of “Pra”—) When the best (pravara) pleasure is attained, [he]
understands the purpose sufficiently.

jianacandrasvar@ipan tu udayastamgate 'dhuna />%

/ ye shes zla ba'i rang bzhin du // 'di ni 'char dang nub pa yin /

514 This mantra is composed of the first and second of the forty-eight parts of the root mantra (namah
Srtvajradakamahaviravirisvaraya and tribhuvanakampakampavanaya). For the root mantra with forty-eight
parts, see Appendix C.

515 catur- ] ABC (bzhi Tib); catu D

516 gesam ] BCD (lhag ma Tib); sesam A ¢ -laksanam ] AB (mtshan nyid Tib); raksanam C; raksana D

517 sngon | D; mngon P

518 sarvesan (for sarvasam) ] ABCD; 'di rnams thams cad Tib ¢ devinam ] ABC (lha mo Tib); devina
D ¢ sada- ] em. (rtag tu Tib); sada ABCD. In its colophon, the Dikidrnava mentions the six (sat) Arnava
Tantras. However, it does not seem likely that they are also mentioned in this verse. ¢ tulyakabhih |
ABD; tulyakabhir C; mnyam Tib ¢ punah ] ABD (slar yang); punah punah C

519 _sukha- ] ABC (bde ba Tib); sukham D ¢ -samprapte ] A (thob pa na Tib); sampra B; sampraptih C;

prapte D ¢ prayojanam (for prayojana-) ]| ABC (dgos pa Tib); prayojananam D ¢ bahuh (for bahu

or bahvi) | ABD; bahtah C

-svartipan ] em. (rang bzhin du Tib); surtipan A; stiripan B; svarupan C; surupam D { -stamgate |

em. (nub pa Tib); 'stamate ABD; 'stamate C

520

118



(The meaning of “ca”—) [The best pleasure] has the form of the moon (candra) with
[the nature of] gnosis. Now, the sunrise and sunset [occur] 521

brahmandajyotiriipam yat sa jyotidakadakinim //26.59 //5??
jyotir nama prabandhafi ca jianavahaprabhavakam /%2

/ tshangs pa'i sgo nga'i 'od gzugs gang // 'od zer mkha' 'gro mkha' 'gro ma //
/ 'od zer zhes bya rab bcings pa'ang />>*/ ye shes 'bab par rab tu nus /

(The meaning of “nda”—) Brahman's egg (or the universe) (anda), which appears
luminous, is [the collective entity of] the luminous dakas and dakinis. The continuum
named “light” has the power of bringing gnosis.>>

rekha cakasamadhyesu gamyamana svajatikam //26.60// 526
/ ri mo'ang nam mkha'i dbus rnams su /%% / bgrod bya rang gi ma las skyes //

(The meaning of “a”—) And, born of its own class of birth, the line (rekhi) advances
in the middle of the sky.>?

evam tu pracandagunam pravaradisu laksayet /
saficaram sarvakalesu jiiatavya mantrasambhavam //26.61// 529
/ de ltar rab gtum ma'i yon tan // rab mchog la sogs su mtshon bya /

/ dus thams cad du kun spyod pa // sngags las byung ba shes par bya //

521 The best pleasure in the form of the moon refers to a drop of the bodily fluid (mostly the semen)

that represents the mind of awakening or nectar. The Bohita (D 1419, 197v2) interprets udaydstamgate
(26.59b), “sunrise and sunset”, as meaning srstisamhara, “spreading and absorbing [various buddhas
with the lights]”. In the Buddhist Yoginitantra traditions, the sunrise and sunset also represent the
right and left channels, respectively.

-jyotirtipam yat (m.c. for -jyotiripam yat) | A (‘od gzugs gang Tib); om. BC; yotiripam yatD ¢ sa
(for sa) ] AD; om. BC; n.e. Tib ¢ jyoti- (for jyotir-) ] ABCD (‘od zer Tib) ¢ -dakinim (for -dakini) ]
ABCD (mkha' 'gro ma Tib)

523 jyotir ] ABC (‘od zer Tib); yoti D { -vaha- ] ABD ('bab par Tib); vahe C ¢ -prabhavakam (for
-prabhavakam) ] ABC (rab tu nus Tib); prabhavaka D

bcings pa'ang ] D; bcing ba'ang P

I interpret “the continuum named ‘light’” to indicate an inner fire shining and flaming upward
continuously. It heats the chakra in the head, where the awakening mind or gnosis in the form of a
bodily fluid is generated. Perhaps the Bohitd's interpretation (D 1419, 197v2-v3), which is somewhat
unclear, is ultimately the same as mine.

cakasamadhyesu (for cakaséamadhye) | ABD ('ang nam mkha'i dbus rnams su Tib); cakamamadhyesu
C ¢ -jatikam (for -jatika) ] ABCD (ma las skyes Tib)

rimo'ang | D; rimo riang P $ nam mkha'i ] D; namkha'i P

The Bohitd does not comment on this line. I interpret that the “line” describes an inner fire (an inner
form of yogini) flaming upward in the shape of a line. “The middle of the sky” indicates the middle
channel, avadhiiti. The word rekha (“line”) is relatively general in Buddhist discourses centered on the
inner fire and inner channels; it often indicates an inner fire (or its light), the avadhiiti channel (or other
channels), or certain others that extend from the chakra in the abdomen vertically toward the chakra
in the heart or head.

-kalesu ] ABC (dus Tib); karesu D ¢ jiatavya (for janiyat or jhatavyam) | ABCD (shes par bya
Tib) ¢ -sambhavam (for -sambhavam) ] ABD; sambhavan C
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He should understand the quality of Pracanda thus [in the verses] starting with
“best” (pravara) (26.58c—60). At all times, he should visualize the rotation produced
from the mantra (26.56).

milanam yogini proktam paramasiddhis tu karanat />

kadacit kalato jiieya svapne siddhin tu dayakam //26.62// 531
/ mchog gi dngos grub rgyu yis ni // 'du ba rnal 'byor mar rab gsungs /
/ dngos grub rmi lam du ster ma // stes na dus kyis shes par bya //
Yogini is proclaimed to be meeting.>*? Thanks to [her], the highest accomplishment

is [attained]. At some time, he will be informed in a dream that the accomplishment
is given.

yadréa yadréah karmas tadrsas tadrsah phalam /5%

phalahetukasambandhad yoginah jayate svayam //26.63 //3*

/ las ni gang dang gang 'dra ba // de dang de 'dra'i 'bras bu ste /

/ rgyu dang 'bras bu'i 'brel nyid pas // rang nyid ral 'byor pas skye 'gyur //
Whichever kind of action [he does], [he acquires] the same kind of effect. Because

of the connection of effect and cause, [that accomplishment] is brought to the yogin
spontaneously.

hetur nasti phalam nasti pratyaksapratyaksan tatha />

pramanasastrato jieya sadréam satyavadinam //26.64 //53¢
/ rgyu med cing ni 'bras bu med // mngon sum mngon sum min de bzhin /

/ 'di'dra'i bden pa smra rnams kyi // tshad ma'i bstan bcos las shes bya //

530 milanam ] ABD ('du ba Tib); malanam C ¢ yogini | ACD (rnal 'byor mar Tib); yoginiB ¢ -siddhis ]
ABD (dngos grub Tib); siddhin C

531 kalato ] ABC (dus kyis Tib); karato D ¢ jfieya (for janiyat or jfieyam) ] ABCD (shes par bya

Tib) ¢ svapne ]| AB (rmi lam du Tib); svapna CD ¢ dayakam ] ACD (ster ma Tib); dapakam B (A

may also be dapakam)

Verse 26.62a, milanam yogini proktam (“Yogini is proclaimed to be meeting (milanam, literally ‘closing

the eyes’)”), is a revision of the famous pada found in the Hevajra (Skt ed. (Snellgrove 1959), 11.3.27)

and so on, namely mandalam milanam matam (“Mandala is taught to be meeting”).

yadréa yadrsah (for yadrséam yadrsam) ] A (gang dang gang 'dra ba Tib); yadrdréamh B; yadrsam C;

yadrsam yadréah D ¢ karmas (for karma) | ABCD (las Tib) ¢ tadrsas tadrsah (for tadrsam tadrsam)

] A (de dang de 'dra'i Tib); tadréam tadréam B; tadréam tadréam yadrsam C; tadréam tadrsah D

534 _hetuka- ] ABC (rgyu Tib); hetukam D

555 hetur ] ABC (rgyu Tib); hetu D

556 pramana- | A (tshad ma'i Tib); pramanam BCD ¢ jheya (for jiieyam) | ABCD (shes bya
Tib) ¢ sadréam ] ABC ('di 'dra'i Tib); sadr$a D
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Without cause, there is no effect. [The relation of] perception and non-perception

is similar. This kind [of instruction] can be learned from a book of pramana (means of

knowledge) of those who speak truth.

ity aha bhagavan svami vajradakas tathagatah /5%

sarvavirasamayogad vajrasattvah param sukham //26.65// 538
/ dpa' bo thams cad mnyam sbyor las // rdo rje sems dpa’' bde ba'i mchog /
/ rdo rje mkha' 'gro de bzhin gshegs // bcom ldan bdag pos 'di gsungs so //>%

Thus spoke the Blessed One, the master, Vajradaka, the tathagata, Vajrasattva,

the Supreme Bliss, through the complete union with all heroes.

iti $ridakarnave mahayoginitantraraje pracandadhipatyamandale
yoginiviranam mudrasamketaviharanalaksanavidhinamagocarapatalah
sadvimsatimah /30

/ dpal mkha' 'gro rgya mtsho rnal 'byor ma'i rgyud kyi rgyal po chen po
las rab tu gtum mo bdag po'i dkyil 'khor du rnal 'byor ma dang dpa' bo
rnams kyi phyag rgya'i brda yis gnas pa'i mtshan nyid kyi cho ga zhes bya
ba'i spyod yul gyi le'u ste nyi shu rtsa drug pa'o /74!

Thus ends Chapter 26 on the attainable (gocara), titled the rule regarding the
characteristics of wandering for pleasure by [use of] the gesture signs of yoginis and
heroes in the mandala headed by Pracanda, in the glorious Dakarnava, the great king
of Yoginitantras.

537
538
539
540

541

tathagatah ] ABC (de bzhin gshegs Tib); tathatah D

-samayogad | ABC (mnyam sbyor las Tib); samayogam d D ¢ sukham ] ACD (bde ba'i Tib); suram B
gsungs so | D; gsungso P

mahayogini- ]| ACD (rnal 'byor ma'i and chen po Tib); mahayoginiB ¢ -raje ] D (rgyal po Tib); rajye
ABC ¢ -dhipatya- ] em. (bdag po'i Tib); dipatya A; dipratya BD; dipratyaksa C ¢ -mandale ] A (dkyil
'khor du Tib); mandala BCD ¢ -viranam ] BCD (dpa' bo rnams kyi Tib); viranam A ¢ -samketa- ]
ABD (brda Tib); samketa C ¢ -laksana- | AC (mtshan nyid Tib); laksa B; raksana D ¢ -nama- ] ABC
(zhes bya ba'i Tib); namah D ¢{ -gocara- ] ABD (spyod yul Tib); gocala C ¢ sadvimsatimah ] ABD
(nyi shu rtsa drug pa Tib); sattrimsatimah C

dpal mkha' 'gro ] D; dpal mkha'gro P { mtshan nyid ] D; mchog nyid P
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Dakarnava, Chapter 27

atha candaksimudra tu kathyate nanyatantratah /

caksusamketa jiidatavya idam sarvafi ca samsphutam //27.1// 542

/ de nas gtum mig ma'i phyag rgya // rgyud gzhan na med bshad par bya /
/ mig gi brdar ni shes bya ste // 'di thams cad kyang kha sbyar yin //

Now, CandaksT’s seal is explained [in this tantra] and not in the other tantras. [The
seal] should be known as eye gestures (caksusamketa), and all of these are uncovered.
milanonmilanam samam vamar ca daksine gatim /
utksepam jadantarari ca bha-iksam vastuneksakam //27.2 //543
/ btsums pa dang ni ma btsums pa // g-yas dang g-yon dang g-yas 'gro dang /
/ gyen du bskyod dang sna rtser dang // sar lta dngos po'i mig can dang //
(1) Clothing the eyes; (2) opening the eyes; (3) [eyes looking] straight, (4) [looking]

left, (5) looking right, (6) looking up, (7) [looking at] the “inside of the dull” (tip of
the nose), (8) looking at the ground, and (9) looking at a [certain] object;

krodham mandam snehanganam putrabandhavabhratrnam /%4

mohadvesaragersya tu vairagyam mana-uddhatyakam //27.3//5%

/ khro dang zhum dang mthun bud med // bu dang gnyen dang spun
rnams dang /

/ gti mug zhe sdang chags phrag dog /°%¢/ skyon dang nga rgyal cher
rlom dang //

(10) furious [eyes]; (11) low-spirited [eyes]; (12) affectionate [eyes] to women, (13)
sons, (14) relatives, and (15) brothers; (16) [eyes out of] delusion, (17) hatred, (18)
greed, (19) jealousy, (20) aversion, (21) pride, and (22) haughtiness;

542 caksu- (for caksuh-) ] ABCD (mig giTib) ¢ -samketa (m.c. for -samketa) ] ABCD (brdar Tib) ¢ sarvai
] ABD (thams cad Tib); samputa C ¢ samsphutam ] corr.; samsputam A; sampiitam Bac; samsphatam
Bpc; sarvakam C; sasphutam D; kha sbyar Tib

53 jadantaram ] ABCD (sna rtser Tib); cf. nasajadantare (sna yi rtse mo'i dbus su Tib) Hevajra
(I.11.2d) ¢ ca bha-iksam | A (sar lta Tib); ca bhiiiksam BD; cabhadidam C ¢ -neksakam ]
ABCDpc (mig can Tib); nekamksa Dac

54 krodham ] em. (khro Tib); krosam ABD; krodham C ¢ mandam ] ABC (zhum Tib); madam
D ¢ snehanganam (for snehd+anganayah)] A (mthun bud med Tib); snehangana BD; nehamgana
C; in manuscript D, the text from -na of sneharnigana appears after verse 27.9c. ¢ -bandhava- ] ACD
(gnyen Tib); bandhave B { -bhratrnam (m.c. for -bhratfnam) ] ABC (spun rnams Tib); bhabhrna D

55 _rage- ] BCD (chags Tib); rarge A ¢ -rsya ] corr. (phrag dog Tib); -rsa ABCD ¢ vairagyam ] ABC;
vairajiiam D; skyon Tib ¢ uddhatyakam ] AB (cher rlom dang Tib); uddhakam C; uddharsakam D

546 phrag dog ] D; phra dog P

122



iccha karunika jada mayavidiradrsti ca /547

gamana dhyanam ardhapimhi sarvapimhi ca harsanam //27.4 //>*
khedam rogam samgraman ca saddharmom veksana param />%

/ 'dod dang snying rje glen pa dang // sgyu mar lta dang ring du lta /

/ 'gro dang bsam gtan phyed phye dang /5°°/ thams cad phye dang dga'
ba dang //°°!

/ tshad dang nad dang g-yul ngo dang // chos dang bcas par Ita ba mchog /
(23) desirous [eyes]; (24) compassionate [eyes]; (25) dull [eyes]; (26) eyes seeing
illusions and (27) the distance; (28) [eyes in] motion; (29) [eyes in] meditation; (30)
half-opened [eyes]; (31) fully opened [eyes]; (32) joyful [eyes]; (33) exhausted [eyes];
(34) [eyes of] the sick; (35) [eyes in] battle; and (36) [eyes] observing the true dharma

ity evam yogini dadyad yadi sattriméadrstikam //27.5//>>2

tasyaiva pratimudra tu yogibhir diyate sada />

/ gal te sum cu drug lta ba /%**/ 'di nyid rnal 'byor mas ster na //

/ de nyid kyi ni phyag rgya'i lan // rnal 'byor rnams kyis rtag sbyin pa /
If a yogini gives the thirty-six eye [gestures] in this manner, a yogin always gives the

response [eye] gestures to that same [yogini].

darpane jale piijesu khadge pradipe angusthake //27.6//°%°

547 karunika ] ApcBD (snying rje Tib); karuna Aac; karuka C ¢ jada ] AD (glen po Tib); ja a B; jantu

C ¢ -vidara- ] corr. (ring du Tib); vidira A; vidire B; vicadtra C; vida D ¢ -drsti] AB; drsti CD

gamana | ABC ('gro Tib); namana D ¢ dhyanam ] AB (bsam gtan Tib); vyanam C; dyanam D ¢ ardha-

] AB (phyed Tib); arddham C; arddha D { -pimhi ] AB (phye Tib); pihim C; pihi D; cf. piha (for

prthak or bhinna, “separately”, “divided”) PH ¢ -pimhi ca ] em. (phye dang Tib); pimhiva AB;

pimhiva C; pimhive D ¢ harsanam ] CD (dga' ba Tib); harsanam A; hasanam B

549 Kkhedam ] ABCD; tshad Tib { samgramam ] ABC (g-yul ngo Tib); sagramamfiD ¢ saddharmom
(for saddharma-) ] ApcBD; saddharmmom Aac; saddharmo C; chos dang bcas par Tib ¢ veksana ] A
(lta ba Tib); veksesra B; veksmasra C; vaksanra D ¢ param (for pard) ] AD (mchog Tib); palam (or
param) B; manam C

550 phyed phye ] em.; phyed phyed D; phyed byed P

551 phye ] D; phyed P

552 evam ] ACD ('di nyid Tib); eyam B ¢ dadyad ] ABC (ster na Tib); dadya D ¢ yadi] ABD (gal te

Tib); pada C ¢ sattrimsa- (m.c. for sattrims$ad-) ]| ABCD (sum cu drug Tib) ¢ -drstikam ] ACD (lta

ba Tib); drstika B

tasyaiva (m.c. for tasya eva) | ABCD (de nyid kyi Tib) ¢ -mudra ] ABD (phyag rgya'i Tib); mudran

C ¢ yogibhir ] AB (rnal byor rnams kyis Tib); yogini C; yogibhi D

sum cu | D; sum bcu P

darpane | D (me long Tib); darppane AC; darpane B ¢ ptjesu ]| ABC (mchod pa Tib); pumjesu

D ¢ khadge ] A (ral gri Tib); Srmkha B; §rnkha C; Samkhe D ¢ angusthake ] ABC (mthe bong Tib);

amkusthake D
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akase padme kumude devanafi candrasiryake />°°

/ me long chu dang mchod pa dang // ral gri mar me mthe bong dang //5%”

/ nam mkha' pa dma kumu da / 558 / mda' dang zla ba nyi ma dang /
[Eyes looking] at (1) a mirror, (2) water, (3) offerings, (4) a sword, (5) a lamp, (6) the
thumb, (7) the sky, (8) a red lotus, (9) a white lotus, (10) gods’ [thing],559 and (11) the
moon and the sun;

manimuktipravalesu taptakaficanajalakam //27.7// 560

jvalacchaye tu karpase guru-a$vagajagarabhakam /¢!

/ nor bu mu tig byi ru dang // bzhu ba'i gser dang dra ba dang //

/ 'bar ba grib ma ras bal dang // bla ma rta glang sa ra bha /
[eyes looking] at (12) a mani jewel, (13) a mukti pearl, (14) a coral, (15) a heated gold,
(16) a net, (17) a fire, (18) a shadow, (19) a cotton, (20) a teacher, (21) a horse, (22) an
elephant, and (23) a $arabha;

bhaye trase kampane ca maithune vadasannidhau //27.8// 562

/ gar dang skrag dang 'dar ba dang // 'khrig pa rtsod smra nye bar dang //
(24) [eyes] with fear and (25) terror; (26) unsteady [eyes]; (27) [eyes] during copulation;
(28) [eyes] during quarrel;

balirekhamandalesu $antipustis tu vasyake /%0

maranoccatanabhyan ca tksanadrstim ucyate //27.9//°%

/ gtor ma ri mo dkyil 'khor dang // zhi dang rgyas dang dbang dang ni /

/ gsad pa dang ni bskrad rnams kyis /°¢°/ Ita ba ru ni bshad gyur pa //

556 padme ] AB (pa dma Tib); padma CD ¢ devanan ] ABCD; mda' Tib ¢ candra- ] AD (zla ba Tib);
ca BC

557 mthe bong ] D; mthe bo P

5% padma]D;pad maP ¢ kumuda]D; kumudang P

59 According to the Bohita (Skt ms. r2 and D 1419, 199r1), the “gods’ [thing]” indicates a liriga (penis or
some mark) and so on (lingadisu).

560 _pravalesu ] A (byi ru Tib); pravale B; pravale ca C; pravaresu D ¢ -jalakam (for jalake) ] ABCD (dra
ba Tib)

51 _cchaye ] ABC (grib ma Tib); cchaya D ¢ karpase | ABD (ras bal Tib); karppase C ¢ guru-] ACD (bla
ma Tib); guri B ¢ -asva- ] C (rta Tib); asva ABD ¢ -gaja- | ACD (glang Tib); gaje B ¢ -Sarabhakam
(for -sarabhake) | corr. (sa ra bha Tib); sarabhakam A; sarekam (or sarakam) B; sarakam C; sarabha D;
cf. sarabha (“sarabha”) PH

562 bhaye ] B; .... A;bhaya CD; gar Tib ¢ trase ] ABD (skrag Tib); trasa C { kampane ca | AB (‘'dar ba
dang Tib); kampanam ca C; kampane D

563 _rekha- ] ABC (ri mo Tib);sa D ¢ -pustis (for -pustyos) tu ] ABC (rgyas Tib); pustu D

564 iksanadrstim (for tksanadrstir) | A; iksanadrstim BC; ksanadrstim D; lta ba Tib

565 osad pa ] D; bsad pa P
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and eyes looking at (29) a bali offering, (30) a line, (31) a mandala, and [the rites of]
(32) pacitying, (33) enriching, (34) controlling, (35) killing, and (36) expelling are
taught [as the response eye gestures].

yathakramesu datavyah samketayah sattrimsakah /%%

tesu karyam pravaksyami sambandhan tattvayoginam //27.10//°¢7

/ brda ni sum cu rtsa drug po /°68/ ji Ita'i rim pas sbyin par bya /

/ 'di nyid rnal 'byor pa'i 'brel pa // de rnams dgos pa bshad par bya //
The thirty-six signs (eye gestures) should be given in order. I shall explain the aim of
them, the connection for the yogins of the truth.

candracare gatam pranam vamavahanatam param / 569

svabhavam tesu vijfieya sattrim$acittavahakam //27.11// 570

/ zla ba'i rgyu bar son pa'i srog // g-yon par rgyu ba yi ni mchog /

/ sum cu rtsa drug sems 'bab pa />”!/ de rnams ngo bor shes par bya //
The prana wind is in the course of the moon; [that channel is in] the state of running
in the left and the other [channel running in the right]; [and the channel] carries the
thirty-six minds—He should understand [these to be] the intrinsic nature of those
[eye gestures].>”?

caksusa yadréam mudra tadréam vyanam acaret /573

nadisu sthanam asadya $iradya sarvasandhikam //27.12 //574

566 samketayah (for samketah) ] ABC (brda Tib); samketayah D ¢ -trimsakah ] ABC (sum cu rtsa Tib);
triméasakah D

57 tesu ] ABD (de rnams Tib); tesi C { karyam ] ABC (dgos pa Tib); kayam D ¢ sambandhan ] AD

(‘brel pa Tib); sambandha B; samvara C ¢ tattva- ] ACD (de nyid Tib); tva B

sum cu | D; sum bcu P

vama- | ABC (g-yon par Tib); mama D ¢ -vahanatam | ABD (rgyu ba yi Tib); cihanatam C

vijfieya (for vijaniyat) ] ABCD (shes par bya Tib) ¢ -trims$a- (for -trimsac-) ] ABD (sum cu rtsa Tib);

trimsa C

sum cu | D; sum bcu P

The Bohita (Skt ms. r3-r7 and D 1419, 199r3-r7)’s comment on verse 27.11 can be summarized as

follows: “The course of the moon” and “the left” indicate the left channel, lalana, which carries the

thirty-six minds of awakening (bodhicitta). The yogini’s eye gestures should be known when the prina

wind moves in the left channel from the left nostril, and the yogin’s eye gestures for response should

be when it moves in the right channel through the right nostril. They are equivalent to wisdom and

means, respectively. The communication by means of the eye gestures between a yogini and yogin is

linked with the meeting of the left and right winds. However, in verses 27.12-13b, from a different

perspective, the thirty-six eye gestures are connected with the movement of the vyana wind in the

thirty-six inner channels such as abhedya.

573 caksusa ] AB (mig gi Tib); caksusam CD ¢ acaret | ABC (rgyu bar bya Tib); acalet D

574 siradya (for Sira-adya-) ] ABCD (mgo la sogs pa'i Tib) ¢ -sandhikam (for -samdhikam) ] AD; sandhiki
B; samdhiki C
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/ mig gi phyag rgya gang 'dra bar // de 'dra'i srog ni rgyu bar bya /
/ mgo la sogs pa'i tshigs kun du /57> / rtsa rnams gnas ni bsgrubs byas nas //>°

In the same way as [practicing] the eye gestures, he should practice the vyana wind by
moving [it] to the seats in all junctures of inner channels, starting with the [juncture
in the] head.

tatra kuryat mahadrstir abhedyadyasv adhorddhakam /77
evam dvasaptati jiieya prapyate sarvasampadam //27.13//°78
/ mi phyed ma sogs steng 'og tu // der ni blta ba chen po bya /
/ de ltar bdun cu gnyis shes bya /57 / phun sum tshogs kun 'thob par 'gyur //

In this [system], he should practice the great eye [gestures] as [the yogic practice of
moving the wind] downward and upward in [the thirty-six inner channels] such as

abhedya.>®® Should the seventy-two (that is, 36 (inner channels) x 2 (upward and

downward)) be known, every success is attained.>8!

candaksi yoginipatyam dustanigrahakarakam /°82
bodhipaksikadharmafi ca jidyate sarvayoginim //27.14// 583

/ gtum mig rnal 'byor ma'i bdag mo // sdang ba tshar gcod mdzad ma yin /
/ byang chub phyogs kyi chos su yang // rnal 'byor ma kun shes 'gyur ba //

Candaks], the mistress of yoginis, destroys evils. And every yogini is known to be
[equivalent to each of] the Qualities Related to Awakening (bodhipaksikadharma).

virya-rddhipadas caiva candaksi yogini sada /584

candi sarvavikalpesu bhaksanaksiva drstiya //27.15//°%

575 kun du ] D; kun tu P

576 bsgrubs ] D; bsgrub P

577 kuryat ] AD (bya Tib); kuryan B; kuryya C ¢ -drstir (for -drstim) ] ABCD (blta ba Tib)

578 -saptati (for -saptatir) ] ABCD (bdun cu Tib) ¢ -sampadam (m.c. for -sampat) | AB (phun sum tshogs
Tib); sampadam C; sampada D

579 bdun cu ] D; bdun bcu P

580 The thiry-six inner channels starting with the abhedya channel are taught in the Dakarnava, 26.2-5.

According to the Bohita (Skt ms. r5-r6 and D 1419, 199v1-v2), the adhorddhakam means that two

he-letters are placed both below and above the thirty-six inner channels.

According to the Bohita (Skt ms. r6 and D 1419, 199v1), “every success” (sarvasampadam) indicates

accomplishing the Great Seal (mahamudrasiddhih).

%82 _patyam (for -patni) ]| ABCD (bdag mo Tib) ¢ -nigraha- ] ApcBCD (tshar gcod Tib); nigrahaha

Aac ¢ -karakam (for -karika) ] ABD (mdzad ma yin Tib); karakarakam C

-paksika- ] A (phyogs kyi Tib); paksika BD; paksikan C ¢ -yoginim (for -yogini) ] ABCD (rnal byor

ma Tib)

584 _padas (for -pada or -padas) ] ABCD (rkang pa Tib) ¢ caiva ] ABCD; gnyis Tib ¢ yogini ] ACD
(rnal 'byor ma Tib); yogini B

585 _naksi- (for -naksini-, used as feminine) ] ABCD (mig gi Tib) ¢ -va ] ABD (ltaba Tib);caC ¢ drstiya
(for drstih; alternatively drsti ya m.c. for drstir ya) ] ABC (Ita ba Tib); drstaya D; cf. drstiyai$ and
drstiya Bohita (Skt ms. r4 and v2). It seems that the root form of this word is drstiya.

N
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/ gtum mig rnal 'byor ma rtag tu // brtson 'grus rdzu phrul rkang pa gnyis /
/ gtum mo'i rnam par rtog kun la // mig gi lta ba za ba yin //

The Bases (Basis) of Psychic Power of Effort (virya-rddhipadah)®®® always [constitutes
the nature of] the yogini Candaksi, who is violent (candi) to all concepts and eats
[them] as the eyes (aksi) see.

calaprakrticittasya bandhana caikacittaka /%"

/ g-yo ba'i sems kyi rang bzhin ni // sems gcig tu ni 'ching ba yin /
(The meaning of “Ca[n]”—) [She] binds the mind, [which is] naturally unsteady
(cala), and fixes the mind on a single point.

dambamayavilokena asana mudra dakajam //27.16//°88

/ tho co'i sgyu spyod jjig rten du // ‘joms pa phyag rgya mkha' 'gro skyes //
(The meaning of “da”—) By examining the noisy (damba = dambara) illusion [of
phenomenal existences], [she] abides as a seal generated from the daka.’®

samvrtiparamarthafi ca aksini bhaksanadvaya /°%

caksur advayam eva hi sarvabuddha prasasyate //27.17 // 591

/ kun rdzob dang ni don dam par // long med par ni gnyis med byed /

/ gnyis med mig ni 'dir de nyid // sangs rgyas kun gyis rab tu bsngags //

(The meaning of “ksi”—) With the eyes (aksini) she eats [both] the conventional and
ultimate truths and [makes them] nondual because the eyes are actually nondual.>?
[That] is praised by all buddhas.

alokaih kurute rddhih prakasam sarvanadikam />

586 The reason for this word being plural (“bases” for basis) is explained in the Bohita (Skt ms. v1 and D

1419, 199v5-v6): idam prastave sarvayogininam saptatrimsatibodhipaksikanam gaunatve virya-rddhipadah
pravartate / pramukhatve "pi virya-rddhipadas caive-ti (27.15a) tat tathoktam / (“Here, when [her nature] is
subordinated to (i.e., is just a qualitative aspect of) the Thirty-Seven Qualities Related to Awakening,
[which constitute the natures of] all yoginis, the [singular] Basis of Psychic Power of Effort
(virya-rddhipadah) proceeds [as her nature]. And when [her nature is] predominant, the [plural] “Bases
of Psychic Power of Effort also” (virya-rddhipadas caiva, 27.15a) proceed [as her nature]. Therefore, that
has been said as such (plural virya-rddhipadas).”)

587 caika- ] ABC (gcig Tib); caiva D

588 damba- (m.c. for dambara-) ] ABCD (tho co'i Tib) ¢ -vilokena dsana ] corr.; vidhamlodhe Aac; vidham
lokenasana ApcB; vilokena asana C; vidhalokenasana D; spyod jig rten du joms pa Tib ¢ mudra
(m.c. for mudra) ] ABCD (phyag rgya Tib) ¢ dakajam (for dakaja) ]| ABCD (mkha' 'gro skyes Tib)

589 According to the Bohitd (Skt ms. v2 and D 1419, 200r1), “the daka” means the innate (sahaja).

50 samvrti- ] AB (kun rdzob Tib); samvrtti C; samvrrtti D ¢ aksini (for aksivati or aksina) ] ABD;
aksini C; long med par Tib. ¢ bhaksanadvaya | A; bhaksanamvaya B; bhaksanamvaya CD; gnyis med
byed Tib

51 eva hi (m.c. for eva hi) ] ABC; eva hi D; 'dir de nyid Tib ¢ -buddha (for buddhaih) ] ABCD (sangs
rgyas Tib) ¢ prasasyate ] corr. (rab tu bsngags Tib); prasasyate ABCD

592 For “With the eyes she eats”, see the Dakarnava, 27.15d.

593 _nadikam (m.c. for -nadinam) ] ABCD (rtsa rnams Tib)
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/ rdzu 'phrul gyis ni snang ba byed // rtsa rnams thams cad rab tu ston /

The psychic power makes all inner channels clear with lights.

mandalacakramadhyesu bhavayed imam nayam //27.18 //5%
candaksim upayayuktam saptatriméatikatmakam />

taya cchomabhidhanena sarvam bodhisvartpakam //27.19// 596

/ dkyil 'khor 'khor lo'i dbus su ni // tshul 'di bsgom par bya ba yin //

/ gtum mig ma ni thabs ldan pa // sum cu rtsa bdun bdag nyid can /%7

/ de yi tshul ni mngon brjod pas // thams cad byang chub rang bzhin can //

In the middle of the wheel of mandala, he should visualize this mistress, Candaksi,
[who is] united with the means (her male consort). [The mandala] consists of the
thirty-seven [seats].>?® With her, having the name of [each one’s] secret sign, every

[deity on the mandala] has the nature of awakening.

599

mantraksaresu cotpanna saficare nadikatmikam /6%
varnariipam yatha tasya pracandayoginisu ca //27.20//%
/ sngags kyi yi ge las skyes pa /02 / kun spyod rtsa yi bdag nyid can /

/ de yijiltar kha dog gzugs // rab gtum rnal 'byor ma yi 'o //

[Candaksi] is also present in the mantra letters. During the rotation, [she] has the

nature of inner channels.®”® The [internal] yoginis beginning with Pracanda in his

594

595

596

597
598
599

600
601
602
603

-cakra- | ApcCD (’khor lo'i Tib); cakresu Aac ¢ -madhyesu (for -madhye) ] ABCD (dbus su
Tib) ¢ imam ]| ABC; yad imam D; 'di Tib ¢ nayam (m.c. for nayakim) | ABCD (tshul Tib)
candaksim ] AB (gtum mig ma Tib); candaksi C; candaksim D ¢ upayayuktam (for upayayuktam)
] ABD (thabs ldan pa Tib); samupayuktam C ¢ -trimsatika- ] AD (sum cu rtsa Tib); trim$atrika B;
trimsa C ¢ -tmakam ] AB (bdag nyid can Tib); tmakan tatha C; tmake D

cchoma- | ApcBD; cchocchoma Aac; cchosma C; tshul Tib ¢ sarvam | ABC (thams cad Tib); sarvva
D ¢{ -svartipakam ] em. (rang bzhin can Tib); suripakam A; suripakam BD; supuritam C

sum cu | D; sum bcu P

For the thirty-seven seats, see my translation and footnote of verse 26.48.

According to the Bohita (Skt ms. v3 and D 1419, 200r3), verse 27.19cd means as follows: With Candaksi,
the mistress, the thirty-six pairs of retainer goddesses and gods constitute the mandala, which has
the nature of awakening. The thirty-six pairs of retainer goddesses and gods have the names that
are identical to the names of the thirty-six eye gestures and the thirty-six response eye gestures,
respectively. The names of the thirty-six pairs of eye gestures and response eye gestures are assigned
to them in reverse order. The thirty-six goddesses are named, in reverse order, (36) Saddharmaveksana,
(35) Samgrama, (34) Roga, and the others, and the thirty-six gods are also named (36) Uccatana, (35)
Marana, (34), Vasyaka, and the others in this order.

-tmikam (for -tmika) | ABCD (bdag nyid can Tib)

varna- | BCD (kha dog Tib); var++ A ¢ pracanda- | ABCpcD (rab gtum Tib); pranda Cac

skyes pa | em.; skyas pa D

I speculate the meaning of verse 27.20b as follows: the mantra letters, where Candaksi is present,
rotates through inner channels in the body.
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(practitioner’s) [body] has the same colors and shapes as [those that their external
forms have].

om $a dam ta stro sa tka ha ta sra bhi ne sa tra na ya bhai htim ra htim va
pha ya t him pha hiim t pha sva t ha phat svaha /%% om candaksiye htim
ham phat phat svaha //27.21//%0°

/ om sha dam ta stro sa tka ha ta sra bhine sa tra na ya bhai hiim ra htim
ba pha ya t hiim pha h@im t pha swa t ha phat swa ha /%% om tsa nda kst
ye him hiim phat phat swa ha //°%7

Om, [homage] to [Vajradaka, who is] with fangs, furious, terrifying, and frightful,
hitm hiim phat phat svahd, to [Vajradaka, who has] a hundred thousand eyes, hiim hiim
phat phat svaha.®%® Om, for Candaksi, hitm hiim phat phat svaha.

Pracanda, who emerges at all times,

pirnagirisu pithe ca pracanda sarvakalajam /%

purnamasi lalate tu candrodayamahagiram //27.22 // 610

/ gang ba'i ri yi gnas su yang // rab tu gtum mo dus kun skyes /
/ zla banya la dpral ba ru // ri bo chen por zla ba 'char //

611 js in PGirnagiri among the pitha [sites]. (The

meaning of “Ptrnagiri”—) The full (piirna) moon [connected with her] is in the
forehead. [It is] on [the summit of] the great mountain (gir), [where] the moon

rises.

612

604

605

606

607
608

609

610

611

612

As this is a mixed mantra composed of the third and fourth of the forty-eight parts of Heruka’s root
mantra (Appendix C), I have edited the text accordingly. ¢ om $a dam ] corr. (om sha dam Tib); om
sa dam ABCD ¢ trana] ApcBC (trd na Tib); trd $éa Aac ¢ ham ra ham va ] ABC (him ra ham ba
Tib), humrahum vaD ¢ phayat]ABD (pha yat Tib); ya phat C ¢ ham t pha sva tha] AB (ham
ta pha swa ta ha Tib); him pha sva t C; him t phat svaha tha D ¢ phatsvaha ] em. (phat swa ha
Tib); pha svaha ABC; svaha D

This mantra is omitted in C. ¢ candaksiye (for candaksyai) ] AB (tsa nda ksi ye Tib); candaksiya
D ¢ phat phat ] AD (phat phat Tib); phat B

sha dam ta stro ] em.; sha dam ta stro D; sa dam tastoP ¢ ta sra bhine sa trd na ya | D; bra bhina
sta trana ye P

dtsa nda ksiye | D; tsan da ksiye P

This mantra is composed of the third and fourth of the forty-eight parts of Heruka’s root mantra
(damstrotkatabhisanabhairavaya and Satasahasranetrdya). See also Appendix C.

-girisu (for -girau) ] ABCD (ri yi Tib) ¢ sarvakalajam (for -ja) | A (dus kun skyes Tib); sarvvajam B;
smasanajam C; sarvvakarajam D

-masi | ABD (zla ba Tib); mali C ¢ lalate ] BCD (dpral ba Tib); lala++ A ¢ -giram (for -girah) |
ABCD (ri bo Tib)

According to the Bohita (Skt ms. v4 and D 1419, 200r6), the sarvakala or “all times” signifies the
respective natures of all sentient beings.

The full moon and the moon indicate the awakening mind or nectar emerging from the chakra in the
forehead when the chakra is burnt by the inner fire, Pracanda. Internally Ptirnagiri, or Pulliramalaya,
is located in the head (forehead) of a practitioner. The great mountain indicates Mt. Sumeru, which is
internally the backbone. Its top part (summit) is in the head, around the forehead.
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jalandhare candaksi tu rahuna kavalikrtam /613

pratipadgatam akhyato vyapadesatapanugam //27.23//614
/ 'bar ba 'dzin par gtum mig ma // ra hu yis ni zas su byas /

/ tshes gcig tu ni yang dag bshad // nyi ma'i rjes 'gror nges bshad pa'o //°1°

Candaks is in Jalandhara, swallowed by Rahu.?!® [She is] taught to be present on
the first lunar day. [She] comes after the sun heat (atapa—jvala—jala of Jalandhara),

[which is] the designation.

617

evam ekaikayoginya svaksetran nama vistaram /%8

ekaikasya caturvimsa pithopapithakam punah //27.24//61
/ de ltar rnal 'byor ma re re'i // rang gi zhing du ming rgya che /
/ re re yi yang nyi shu bzhi // slar yang gnas dang nye gnas so //

In this manner, with [the names of] the individual yoginis, names of their respective
lands are [explained] in detail. Every [land] is inclusive of the twenty-four [lands
such as] the pitha and upapitha [sites], again.

dhyanajapa na mantrafi ca aksarodbhavavarjitam /62

kalakalasvar@ipatma htimphatkare na cesyate //27.25//%%!

613

614

615
616

617

618

619

620

621

jalandhare ] ABD ('bar ba 'dzin par Tib); jagandhare tu C ¢ rahuna | ABD (ra hu yis Tib); rahtina
C O tu] ABD;om. C § kavali- | AC (zas su Tib); kavari BD ¢ -krtam (for -krta) | B (byas Tib);
krta+ A; krta CD

pratipadgatam akhyato (for pratipadgatakhyata) | AB (tshes gcig tu ni yang dag bshad Tib);
pratipadgatam akhyata C; pratipamgatam akhyata D ¢ vyapadesatapanugam (for -nuga) | con;j.
(nyi ma'i rjes 'gror nges bshad pa'o Tib); vyapadesanta canugam AB; vyapadesantavanugam C;
vyapadesanta canugam D; cf. vipadesamtabhanugam (nyi ma'i rjes 'gror nges pa) Bohitd (Skt ms. v6)
and vyapadesarthavacakam Dakarnava (28.8b)

nges | D; ngas P

According to the Bohitd (Skt ms. v5-v6 and D 200v1-v3), being swallowed by Rahu represents the
inner fire Candali’s flaming in the middle channel, and verse 27.23d also explains Rahu.

The Bohita (Skt ms. v6 and D 1419, 200v3) interprets verse 27.23d as explaining Rahu. Rahu, or eclipse
of the sun, comes after the sun heat. In this passage, Rahu indicates Candaksi in the form of an inner
fire. It also seems possible to interpret verse 27.23d as saying that the inner fire Candaksi flames up
after the generation of heat (ignition) on the navel chakra. Moreover, I interpret that the same verse
teaches an etymology of Jalandhara. The word Jalandhara is usually translated into Tibetan as ‘bar ba
"dzin (*jvalddhara = Jalandhara). There is also a possibility that it is a corruption of vyapadesarthavacaka
(see Dakarnava, 28.8b), meaning “There is a designation, meaning, and speaker.”

evam | ABCpcD (de ltar Tib); evam m Cac { -ksetran | A (zhing du Tib); ksatran B; ksetra C; ksatram
D ¢ vistaram (for vistarat) | ABD (rgya che Tib); vistare C

-vimsa (for -vimsat) ] ABCD (nyi shu Tib) ¢ -papithakam (for -papithakah) | A (nye gnas Tib);
papithakam BCD

-japa (for japau or -japam) | ABCD (bzlas pa Tib) ¢ -rodbhava- ] ABD (las byung Tib); ro bhava
C ¢ -varjitam (for -varjitam ) | ABD (spangs pa yin Tib); varjita C

kalakala- ] ABD (dus dang dus min Tib); kalakara C ¢ -svartipa- | C (ngo bo'i Tib); surtipa A; sartpa
BD ¢ -phat-] ABC (phat Tib); phat D ¢{ -kare na ] AB; kale na C; karena D; yi ges Tib; cf. -kdrau na
Hevajra (1.8.9b) and -karo na Samputodbhava (3.3.9d) ¢ cesyate | ABD ('dod par gyis Tib); resyate C
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/ bsam gtan sngags kyi bzlas pa'ang med // yi ge las byung spangs pa yin /
/ dus dang dus min ngo bo'i bdag // htim phat yi ges 'dod par gyis //

There is neither meditation, recitation, nor mantra. There is no [need of visualizing

deities] developed from letters. [The Blessed One, who] inherently has the nature
of [both] the timely and untimely (or both the black and white), is not found in the
letters hiim phat.®??

aksarodbhavapindasya hi vajramrtasambhavam /%23

bhratrcaresu ya cchoma vivrtisamvrtikarakim //27.26 /7624

/ yi ge las byung ba'i gzugs kyi // he yi rdo rje'i bdud rtsi 'byung /%%

/ spun gyi spyod par tstshum pa gang // jug dang ldog par byed pa mo //

Precisely in the lump developed from letters,®?® there is an emergence of the
adamantine nectar. The secret sign, which is [applied] during the practices of brothers
[with yoginis], constitutes [both] the ultimate and conventional [truths].

hrdayacakre jiatavya caksusvabhavaka hrdi /%7
candi jvalita nabhyorddha hrdayastha svayogini //27.27 /6?8
/ snying ga'i 'khor lor shes bya ste /%%° / mig gi rang bzhin can snying ga /%3

/ snying gar gnas rang rnal 'byor ma /%3!/ gtum mo lte ba'i steng nas 'bar //

622

623

624

625
626
627

628

629

630
631

Padas 27.25d-26a can be found in the Hevajra (Skt ed. (Snellgrove 1959), 1.8.9ab) and the Samputodbhava
(Skt ed. (Dharmachakra Translation Committee [2020] 2021), 3.3.9cd). However, the contexts are
different. Perhaps the mistress, who is Candaksi in this chapter of the Dakarnava, also indicates her
internal form, namely the avadhiiti channel or inner fire. The lord may also indicate his internal form,
that is, the awakening mind or nectar produced from the chakra in the head.

hi vajra- | ABCD; he yirdorje'i Tib ¢ -sambhavam (for -sambhavah) ] A ('byung Tib); sambhavoh
(or sambhavah) B; sambhava C; sambhavah D

bhratr- | AC (spun gyi Tib); bhatr BD ¢ -caresu | ABC (spyod par Tib); calesu D ¢ cchoma | A
(tstshum pa Tib); ++ma (however, parts of the damaged letter are legible, which are cc and ) A; (a
space for one letter)ama B; nadi C; ma D; cf. cchoma Dakarnava, Skt ms., D15/5 (paper, undated),
71r2 ¢ vivrti- | AD; vivrti B; vrtti C; jug Tib ¢ -samvrti- | ABD; samvrtti C; 1dog par Tib ¢ -karakim
(for -karaki) ] ABC (byed pa mo Tib); karaki D

rdo rje'i | D; rdo rje P

I speculate that “the lump developed from letters” indicates (possibly internal) mandala deities.
hrdaya- ] AB (snying ga'i Tib); hrdaye CD ¢ -cakre ] ABD ('khor lor Tib); cakra C ¢ caksu- (for
caksuh-) ] ABCD (mig gi Tib) ¢ hrdi ] A (snying ga Tib); hrdih BD; di C

jvalita (m.c. for jvalitd) ] ABD ('bar Tib); jvalitakam C ¢ nabhyo- | AD (lte ba'i Tib); nyabhyo B;
nyebhyo C ¢ hrdaya- | C (snying gar Tib); hrda AB; da D; cf. hrdaya- (snying ga'i) Dakdrnava
(27.27a) ¢ -yogini ] ACD (rnal 'byor ma Tib); yagini B

snying ga'i | D; snying kha'i P

snying ga | D; snying kha P

snying gar | D; snying khar P { rang | D; dang P
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[The secret sign] should be known in the “Heart” Circle.032 Having the nature of the
eyes, [it is] in the “heart.”033 [Assuming the form of a] violent [inner fire], one’s own
yogini flames upward from the navel area and stays in the “heart.”

ity aha bhagavan svami vajradakas tathagatah /%

sarvavirasamayogad vajrasatvah param sukham //27.28//
/ dpa' bo thams cad mnyam sbyor las // rdo rje sems dpa’' bde ba'i mchog /
/ rdo rje mkha' 'gro de bzhin gshegs // bcom ldan bdag pos 'di gsungs so //

Thus spoke the Blessed One, the master, Vajradaka, the tathagata, Vajrasattva, the
Supreme Bliss, through the complete union with all heroes.

iti sridakarnave mahayoginitantraraje candaksilaksanamudradhipatisvabhava-
vidhipatalah saptavimsatimah /%

/ zhes bya ba ni dpal mkha' 'gro rgya mtsho rnal 'byor ma'i rgyud kyi rgyal

po chen po las gtum mig ma'i mtshan nyid kyi phyag rgya dang bdag po'i
rang bzhin gyi cho ga zhes bya ba ste le'u nyi shu rtsa bdun pa'o //

Thus ends Chapter 27, [titled] the rule regarding the nature of the king of seals
characterized by Candaksi, in the glorious Dakarnava, the great king of Yoginitantras.

632 The Heart Circle is the third of the circles that constitute the Heruka mandala expounded in the
Dakarnava 15 (Appendix B).

633 The secret sign has the nature of the eyes and is in the heart because, I speculate, they are eye gestures
and defined as a practice related to the Heart Circle.

634 svami | ABC (bdag pos Tib); svami D

6% _rnave ] ACD (rgya mtsho Tib); ranava B ¢ -raje ] D (rgyal po Tib); rajye ABC ¢ saptavimsatimah ]
AB; saptavimsatimah CD
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Dakarnava, Chapter 28

athatah sampravaksyami cchomaksara yatha vidhih /93¢

jiatva vai mucyate ksipram yogi samsarabandhanat //28.1//%%
/ de nas yang dag bshad bya ba // ji lta'i cho gas brda'i yig ge'o /%%

/ rnal byor 'khor ba'i 'ching ba las // shes nas myur du nges par grol //

Now, I shall explain the code syllable according to rule. Having known [that] exactly,
a yogin is liberated from the bondage of reincarnation soon.

da /%% dalika /% na /%! madanam /%*? pisitam /®*3 rajika / vatah /
kipitaka / 644 di / kundaru / 645 karptram / 646 sillakam / 647 .. /048
svayambhum /%4

/ da/ dalika /na / madangnam / pisitam /%0 r3 dzi ka / ba tah /651
kipitaka/di/kunturu/ karptira / sillakam / ... / swa yam bhu /

(1) da, (2) dalika (for talika), (3) na, (4) madana, (5) pisita (for pisita), (6) rajika, (7) vata, (8)
kipitaka (for krpita), (9) di, (10) kundaru (for kunduru), (11) karpiira, (12) sillaka, [(13) no
text], (14) svayambhu,

636

637

638

639

640

641

642

643

644

645

646

647

648

649

650
651

athatah | A (de nas Tib); athata BCD ¢ sampravaksyami ] ACD (bshad bya ba Tib); sampravaksami
B ¢ cchoma- ] ABD (brda'i Tib); cchosma C  { -ksara (for -ksaram) ] ABCD (yig ge Tib) ¢ vidhih ]
ABC (cho gas Tib); vidhim D

mucyate ] AD (grol Tib); mu mucyate B; sa mucyate C ¢ ksipram | ABC (myur du Tib); cchipram
D ¢ yogi] AB (rnal 'byor Tib); yogini C; yogi D ¢ -bandhanat | ABD ('ching ba las Tib); bandhana C
cho gas | D; cho gisP ¢ yig ge'o ] D;yig go P

da] A (da Tib); do BCD; cf. da Cakrasamvara (15.2a) and Abhidhanottara (38.2)

dalika (for talika) ] A; dolika BCD; da li ka Tib; cf. talika Cakrasamvara (24.2.4), Abhidhanottara (45.10),
and Vajradaka (8.7).

na ] AD (na Tib); nama BC

madanam ]| AD; madana BC; ma dang nam Tib; madanam Hevajra (11.3.56a) and Samputodbhava (7.1.4c)
pisitam (for pisitam) | ABCD (pi si tam Tib); cf. balam Hevajra (11.3.56a) and Samputodbhava (7.1.4c)
kipitaka (for krpitam) | ABD (ki pi ta ka Tib); kipitaka C; cf. krpitam Hevajra (I1.3.57b) and
Samputodbhava (7.1.5d)

kundaru (for kunduru) ] AC; kundart B; kunduru D; kun tu ru Tib; cf. kundurum Hevajra (11.3.60b),
kunduram Samputodbhava (7.1.8d), and kundarukka (for kunduruka) PH

karptiram ] ABD (kar pt ra Tib); karpuram C; cf. karptarakam Hevajra (11.3.59d) and Samputodbhava
(7.1.8b)

sillakam ] ABCD (si 1la kam Tib); cf. sihlakam Hevajra (11.3.59¢) and Samputodbhava (7.1.8a)

One code word whose response code term is mamsaja (“fat”) is omitted both in all Sanskrit manuscripts
and the Tibetan translation. The other texts that contain parallel passages such as the Hevajra do not
have a code word whose meaning is mamsaja or fat.

svayambhum ] A (swa yam bhu Tib); svayambhu BD; svayambhu // kipitaka di kundaru karpuram
sillakam svayambhu C; cf. svayambha Hevajra (I1.3.59¢c) and Samputodbhava (7.1.8a)

pisitam | D; pi shita P

ba tah ] D; ba ta bba P

133



kastarika /992 cosamam / 653 bolam / 654 kakkolam / 655 kaljjjaram / 656 ¢311
/057 viram / 658 apyakam / pitrvanam / vyafijanam / 659 malatindhanam
/%0 ratnasambhavam / go /%! ku / da / ha / na /%2 vi / ma / $u /%% ra
/%4 ma /28.2/

/ ka stu ri ka / ha hau sa ma /% bo lla / ka kko lam /%% ka liny dza ram
/ shali / shiram / a pya kam / pi tr ba nam / 667 bya nydza nam / ma la
tin dha nam / ra tna sa mbha bam /%% go / ku / da / ha / na / bi / ma /
shu / ra / ma //

(15) kastirika, (16) cosama (for catuhsama), (17) bola, (18) kakkola, (19) kalijjara (for
kalifijara), (20) al7, (21) vira, (22) apyaka, (23) pitrvana, (24) vyafijana, (25) malatindhana,
(26) ratnasambhava, (27) go, (28) ku, (29) da, (30) ha, (31) na, (32) vi, (33) mii, (34) 5u, (35)
ra, and (36) ma.

evam yogininan tatha bhratrcaresu cchomakam /%
uccarayanti mukhesu abhipraya sa yoginim //28.3//670

/ de ltar rnal byor ma rnams kyi // de bzhin dpa' bo spun rnams brda /

652

653

654
655

656

657
658
659

660

661
662
663

664
665
666
667
668
669

670

kasttirika | ABD (ka stu ri ka Tib); kasturika C; cf. kasttirika Hevajra (11.3.59b) and Samputodbhava
(7.1.7d)

cosamam (for catuhsamam) ] ABCD; ha hau sa ma Tib; catuhsamam Hevajra (11.3.59a) and
Samputodbhava (7.1.7¢c); cf. co (for cau = catus) PH

bolam ] ABCD; bo lla Tib; cf. bolakam Hevajra (I1.3.60c) and Samputodbhava (7.1.9a)

kakkolam ] ABD (ka kko lam Tib); karkkolam C; cf. kakkolakam Hevajra (I1.3.60d) and Samputodbhava
(7.1.9b)

kalfjjaram (for kalifijaram) ] ABD; kaljjaram C; ka liny dza ram Tib; cf. kalifijaram Hevajra (11.3.57d)
and Samputodbhava (7.1.6b)

§alt ] ABCD (sha li Tib); cf. salijam Hevajra (11.3.60a) and $alijam Samputodbhava (7.1.8c)

viram | ABD; bijjam C; shi ram Tib

vyafijanam | ABD (bya ndza nam Tib); vyamjana C; cf. vyafijanam Hevajra (11.3.58d) and Samputodbhava
(7.1.7b)

malatindhanam ] ABD (ma la tin dha nam Tib); malatindhamam C; cf. malatindhanam Hevajra
(I1.3.58d) and Samputodbhava (7.1.7b)

go | BCD (go Tib); gau A; normally, the Five Lamps are go, ku, da, ha, and na.

na ] ABC (na Tib); nam D

$u | corr. (shu Tib); su ACD; st B; this must be the initial letter of sukra, a constituent of the
fivefold immortality.

ra ] corr. (ra Tib); ra ABCD; this is the initial letter of rakta, a constituent of the fivefold nectar.

ha hau sa ma ] D; hau sa ma P

ka kko lam ] D; ka kko lam P

pitr ] D;pitri P

ratna] D;rad na P

yogininan ] A (rnal 'byor ma rnams kyi Tib); yogininan BC; yoginan D ¢ bhratr- | AD; bhra BC;
dpa'bo spun rnams Tib ¢ -caresu ] ABCD; n.e. Tib ¢ cchomakam ] A (brda Tib); cchomakah BD;
cchosmatah C

uccarayanti (for uccarayati) ] ABD (rjod pa byed par 'gyur Tib); uccaranti C ¢ mukhesu ] em. (kha
yis Tib); sukhesu ABCD ¢ abhipraya (im.c. for abhiprayena) ] ABCD (dgongs pa Tib) ¢ yoginim ]
ABC (rnal 'byor ma Tib); yogini D
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/ rnal 'byor ma de'i dgongs pa ni /%”!/ kha yis rjod pa byed par 'gyur //°72

He induces the yogini to intentionlly utter those code [syllables] of yoginis
face-to-face during the practices of brothers.

purusah / 673 yogini / 674 nart / madyam / 675 mamsam / jihva / caduva
/%76 damarum / striya /%”7 maithunam / §ukram /78 raktam / mamsajam
/679 raktam / 680 strimfitram / gtthafi ca / lingam / padmam / 681

melapakabhavyam va / dvijamamsam / 682 gava /683

/ skyes bu / rnal 'byor ma / bud med / chang /% sha / Ice /%% pa du ba
/%8 cang te'u / bud med kyi / 'khrig pa / khu ba / khrag / sha las skyes /
khrag / bud med kyi gcin / bshang ba / ling ga / pa dma /%% 'dus pa'am
skal 1dan /%88 skye gnyis kyi sha /%% shiba'i ro /

(1) Purusa (“male”), (2) yogint (“yogini”), (3) nar7 (“female”), (4) madya (“liquor”),
(5) mamsa (“flesh”), (6) jihva (“tongue”), (7) caduva (uncertain), (8) damaru (“drum”),
(9) str7 (“woman”), (10) maithuna (“copulation”), (11) sukra (“semen”), (12) rakta
(“menstrual blood”), (13) mamsaja (“fat”), (14) rakta (“blood”), (15) strimiitra
“woman’s urine”), and (16) [stri-]giitha (“[woman’s] feces”), (17) liriga (“penis”), (18)
padma (“lotus”), (19) melapaka (“meeting”) or bhavya (“happy result”), (20) dvijamamsa
(“the twice-born’s flesh”), (21) sava (“corpse”),

671
672

dgongs pa ni ] D; dgongs pana P

rjod pa | D; brjod pa P

673 purusah ] ABC (skye bu Tib); purusa D

674 yogini | ACD (rnal byor ma Tib); yogini B

675 madyam ] corr. (chang Tib); madhyam ABC; madya D; cf. madyam Hevajra (I1.3.56a)
676 caduva (uncertain) | ABCD; pa du ba Tib

677 striya ] ABD (bud med kyi Tib); triya C; strinam Cakrasamuvara (15.2b)
678 gukram ] ABD (khu ba Tib); suklam C; cf. $ukram Hevajra (11.3.59d)
679 mamsajam ] ABD (sha las skyes Tib); mansam C

80 raktam ] ABD; om. C

81 padmam ] ABC (pa dma Tib); padma D

682 dvija- ] ABD (skye gnyis kyi Tib); dvije C

683 ava | corr.; sava ABD; sarva C; shi ba'i ro Tib

4 chang ] D; chud P

685 Jce | D; Ici P

86 pa duba]D;badubaP

%7 pa dma ] D; pad ma C

688 'dus pa'am ] D; 'dus pa'i ma P

89 skye ] P; skyes D
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rajapurusam / $masanam /% minamamsam /%! paksipisitam /%
samgramaraktam / 693 gava / 694 §vanam / 695 hasti / asvam / 696 naram /
vit /%7 matram / $ukram /%% raktam / majjam /28.4/%%

/ rgyal po'i skyes bu / dur khrod / nya'i sha / bya'i sha /7% g-yul ngo'i
khrag / ba lang / khyi / glang po che / rta / mi / bshang ba / gciba /
khu ba / khrag / rkang mar //

(22) rajapurusa (“prince”), (23) smasana (“charnel ground”), (24) minamamsa (“fish
flesh”), (25) paksipisita (for paksipisita, “bird’s flesh”), (26) samgramarakta (“blood in
battle”), (27) go (“cow™), (28) $vana (“dog”), (29) hasti (“elephant”), (30) asva (“horse”),
(31) nara (“human”), (32) vis (“feces”), (33) miitra (“urine”), (34) sukra (“semen”), (35)
rakta (“menstrual blood”),”*! and (36) majjan (“marrow”).

evari ca praticchomaka jiiatavyam mantrina sada /72

/ de ltar yang ni brda yi lan // sngags pas rtag tu shes par bya /
The mantra practitioner should always know the response code [syllables] to be thus.
utpatti sarvakalesu yoginam bhavajfianakah //28.5// 703
ksetre ksetresu jayante nirmanam sattvottaranam / 704
/ 1nal 'byor dngos po shes rnams kyi // dus rnams kun tu bskyed pa ni //
/ sprul pa sems can sgrol ba po // zhing dang zhing du skye bar 'gyur /
Appearing at all times, [yoginis] teach what transmigratory existences are to yogins.

[Yoginis] are born in [their] respective fields. [Their] manifestation rescues sentient
beings.705

690
691

$masanam ] D (dur khrod Tib); smasanam ABD

minamamsam ] AD (nya'i sha Tib); milamansam Bac; milamansam BpcC

692 _pisitam (for -pisitam) ] ABD (sha Tib); sitam C

693 _raktam | A (khrag Tib); rakta BCD

69 ozva (for gauh or gavah) ] ABCD (ba lang Tib)

9 gvanam ] corr. (kyi Tib); svanam ABCD

69 agvam ] C (rta Tib); asvam ABD

97 vit ] BCD (bshang ba Tib); vita A

098 gukram | A (khu ba Tib); $ukla B; suklam CD

099 majjam (for majja) ] AB (rkang mar Tib); marjja C; marjjam D

700 bya'i ] D; pya'i P

701 Sukra (“semen”) and rakta (“menstrual blood”) thus appear twice in this list of jargon signs ((11)(12)
and (34)(35)).

702 _cchomaka ] AB (brda yi Tib); cchosmaka C; cchamaka D ¢ jiiatavyam (for jiatavya) ] ABCD (shes
parbya Tib) ¢ mantrina ] A (sngags pas Tib); mantrinam BCD ¢ sada ] AD (rtag tu Tib); om. BC

703 _kalesu ] ABC (dus Tib); karesu D ¢ yoginam ] ABC (rnal 'byor Tib); yogininam D

704 ksetre ] AB (zhing Tib); ksetra C; ksatre D { ksetresu (m.c. for ksetre) | ABC (zhing du Tib); ksatresu

D ¢ sattvottaranam ]| ABC (sems can sgrol ba po Tib); satvataranam D

I'have supplemented “yoginis” as the subjects of the verbs in verse 28.5c—6a. It also seems possible

that the subjects are “the response code syllables” (praticchomakah) in the previous verse 28.5ab.

705
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bodhicitte dravadhatuh sattrim$a samkhyayapi ca //28.6// 706

prthivyaptejovayus ca akasajfianadhatukah /7%

te 'pi satsaddhatuh syabhiriipa jianantakam //28.7//7%8

/ byang chub sems ni zhu ba'i khams // sum cu rtsa drug grangs kyang ni //

/ sa dang chu dang me dang rlung // nam mkha' dang ni ye shes khams /

/ de'l yang khams ni drug drug 'gyur / mngon pa'i gzugs sogs shes mthar ro //
The mind of awakening contains the fluid (Water) element (that is, the mind of
awakening assumes the form of fluid), and there are thirty-six [fluid drops that
represent the mind of awakening] in total. There are the Earth, Water, Fire, Wind,

Space, and Knowledge Elements. They each are also inclusive of the Six Elements
(6 x 6 = 36 elements). They are also [the Six Aggregates] from Form to Knowledge.”"

svabhavam cchomaka jiieya vyapadesarthavacakam /710

ekaikasyantare devi prabhavati jianartapakam //28.8// 711
/ nges par bshad don smra ba po'i // rang bzhin gyi ni brdar shes bya /
/ re re'i bar du lha mo ni // 'od ldan ye shes gzugs can no //”1?
The code [syllables] should be known as naturally [consisting of] designation,

meaning, and speaker.713 The goddess Prabhavati, [who is] gnosis embodied, is
present in every [code syllable].

dhatuh sattrim$akanan tu udayakala tu khecart /714

sa prabha jianam asadya varti sarvasukhalayi //28.9 /715

706 _citte ] ACD (sems Tib); citta B () -trimsa (for -trimsat) ] ABCD (sum cu rtsa Tib)

707 prthivyap- ] ABD (sa dang chu Tib); prthvivyap C ¢ -tejo- ] AB (me Tib); teja CD ¢ akasa- ] CD
(nam mkha' Tib); akasa AB

708 'pi | B (yang Tib); pi ACD ¢ sat- ] ABD (drug Tib); sastha C ¢ -sad- ] ABC (drug Tib); yad

D ¢ -dhatuh (for -dhatavah) ] ABCD (khams Tib) ¢ syabhi- (m.c. for syad abhi- from syur abhi-;

abhi- may be a corruption of api) ] ABCD ('gyur and mngon pa'i Tib) ¢ -rapa ] ApcBCD; pa Aac;

gzugs sogs Tib { -ntakam (for -ntakah) | ABCD (mthar Tib)

Verse 28.7d may be literally translated as “They should be pleasing, ending with (or putting an end

to?) knowledge.” However, -abhi- in syabhiriipa may be a corruption of api. Referring to the Bohita’s

comment (D 1419, 201v6), I have interpreted syabhiriipa as syur api riipadi- (or riipaj). According

to the Bohitd, this verse mentions the Six Aggregates, which refer to the Five Aggregates with the

Knowledge Aggregates.

710 cchomaka ] ABD (brdar Tib); cchosmaka C ¢ -vacakam (for -vacakah) ] ABCD (smra ba po'i Tib)

711 _syantare ] em. (bar du Tib); syattare AB; syottaram C; syottare D ¢ -riipakam (for -riipika) ] ABCD
(gzugs can Tib)

712 no | D; ni P

713 For example, “da” is the designation; “male” is its meaning; and the one uttering da is the speaker
(Bohita, D 1419, 201v7-202r1).

714 dhatuh (for dhatanam or dhatu-) ] ABCD (khams Tib) ¢ -kala tu ] AB; kalan tu C; kara tu D; dus

mtha' Tib ¢ khecari ] ApcD (mkha' spyod ma Tib); ##carl Aac; khecarim B; khecarim C

prabha ] ABC (‘od zer Tib); prabha vaD ¢ varti (m.c. for vartini) | AB (bzhugs Tib); vartti C; vatti D

70

°
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/ sum cu rtsa drug khams rnams kyi // 'char ba'i dus mtha' mkha' spyod ma /
/ ye shes 'od zer de bsgrubs nas // bde ba kun gyi gnas la bzhugs //

Among the thirty-six elements, [Prabhavati, who is at] the time of rise, goes in the

sky.716 That light (prabha) reaches the gnosis and remains (vartt = vartini used for vati)

in the abode of all pleasures.”!”

preksana marmamarmesu kapatasthantamad api /718

/ gos kyi mtha' nas bzung nas ni // gnad dang gnad du rtse bar bya /

(The meaning of “Pra”—) [In the body, she] sees (preksana) every juncture and lastly
stays in a door (viz., some opening part of the body).

bhavanapi vikalpatma jianam samvrtivarjanat //28.10// 719
ye shes kun rdzob spangs pa las // bsgom pa'ang rnam rtog bdag nyid do //

(The meaning of “bha”—) Although visualization (bhavana) involves mental
constructs, gnosis is [attainable through it] after abandoning the conventional.

vajrapatalayogatma bhedayet sarvanadikam /
/ rdo rje sa 'og sbyor bdag nyid // rtsa thams cad ni gzhig par bya //

(The meaning of “va”—) [A yogin] intent on the yoga of Vajrapatala (“adamantine

underground”) should discern all inner channels.”?

tivradahanayogatma prabhavatyaksaram viduh //28.11//72!
/ rnon por sreg pa'i sbyor bdag nyid // mkhas pas 'od Idan yi ge 'o //

(The meaning of “t1”—) [The yogin] is intent on the yoga of the violent (t7vra) fire.
[Sages] know the letters of Pra bha va t1 [in this manner].

mimamsa-rddhipada tu odiyanapithe tatha /722

716 Tinterpret this line as follows: assuming the form of an inner fire, Prabhavati goes upward through

the avadhiiti channel in the body.

“That light,” “the gnosis,” and “the abode of all pleasures” seem to mean the light of the inner fire, the

awakening mind in the chakra in the head, and the chakra in the navel area, respectively.

718 preksana ] ABCD; rtse bar bya Tib { kapatastha- ] ABC; kasata D; gos kyi Tib ¢ -ntamad ] ABD
(mtha' nas Tib); ntamod C { api (for api) ] ABCD: bzung nas Tib

719 vikalpatma (m.c. for -tmika) | ABCD (rnam rtog bdag nyid Tib) ¢ samvrti- | ApcB (rdzob Tib);

samvrti Aac; samvrtti CD

According to the Bohita (D 1419, 202v3-v5), “Vajrapatala” (the adamantine underground) means drops

of the awakening mind or nectar flowing downward from the chakra in the head.

721 tivra- ] ACD (rnon por Tib); trivra B { -dahana- ] ABD (sreg pa'i Tib); dhahana C ¢ prabhavatya- ]

BC ('od ldan Tib); prabhavat++ A; prabhavapraty D

The words pada tu odiyana pithe tatha are blurred in B. { mimamsa- (for mimamsa-) ]| ABCD

(dpyod pa'i Tib) ¢ -pada ] AD (rkang pa Tib); made C ¢ odiyana- ] AD (au dyan Tib); odiyana

C ¢ pithe ] A (gnas su Tib); pithi C; pithan D

717

720
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mandalacakramadhyesu bhavayed devati vara //28.12// 723

/ dpyod pa'i rdzu 'phrul rkang pa ste // au dyan gnas su de bzhin du'o /74

/ dkyil 'khor 'khor lo'i dbus su ni // lha yi bdag mo mchog bsgom bya //

[Prabhavati has the nature of] the Basis of Psychic Power of Investigation
(mimamsarddhipada) and is in Odiyana, a pitha [site]. He should visualize [her] at the
center of a wheel of mandala; [she is] an excellent goddess.

mantrasadbhavayogatma nanaksaresu madhyagam /

prajfiopayatmakafi caiva saptatrimsatidevata //28.13//7%

/ gsang sngags bden pa'i sbyor bdag nyid // sna tshogs yi ge rnams dbus son /
/ sum cu rtsa bdun lha rnams ni // shes rab thabs kyi bdag nyid nyid //

[A yogin] intent on the yoga of the truth of mantra [should visualize her] present in

the middles of various syllables. The thirty-seven deities have the nature of wisdom

and means.

om kam vi ki da la yu ma ta 13 ji bha ha ra va na ya u hiim gra hiim ya pha
hiim t him pha pha t t sva pha ha t svaha /72 om prabhavatiye hiim hiim
phat phat svaha /28.14 /7%

/ om kam bi ka da la yu ma ta la dzi bha ha ra ba na ya u htim gra hiim ya
pha hiim t hiim pha pha t t swa pha ha t swa ha /7?® om pra bha wa ti ye
hiim htim phat phat swa ha //7%

Om, [homage] to [Vajradaka, whose] tongue is [like] a flashing thunderbolt, hiim
hitm phat phat svaha, to [Vajradaka, who is] horrible with an ornament of a wreath of
skeletons, hitm hiim phat phat svaha.”>® Om, for Prabhavati, hitm hiim phat phat svaha.

723

724
725

726

727

728

729
730

-madhyesu (for -madhye Tib) ] ABD (dbus su Tib); madhye tu C ¢ bhavayed (bsgom bya Tib) | AD;
bhavayad B; bhavaye C

audyan | D; u rgyan P

prajiopaya- | ABD (shes rab thabs kyi Tib); prajiiotpaya C ¢ -tmakan (for -tmika) | AB (bdag nyid
nyid Tib); tmakas C; tmakas D ¢ -trimsSati- ] ABD (sum cu rtsa Tib); trimsadi C

As this is a mixed mantra composed of the fifth and sixth of the forty-eight parts of Heruka’s root
mantra (Appendix C), I have edited the text accordingly. ¢ bha ha ] ABC (bha ha Tib); bha pha
D ¢ yau]D (yauTib); yaom ABC ¢ ham gra him ya pha him t hiim pha pha t t sva phahat
svaha ] em. (him gra him ya pha htim t hGim pha pha t t sva pha ha t svaha Tib); htim gra him pha
ya t hiim pha him t pha sva t ha phat svaha A; him gra htim pha ya t htim pha htim t pha sva ta ha
phat svaha BC; him gra hium pha ya t him pha htim t hGim pha him t pha svaha Dac; him gra ham
pha ya t hiim phat pha sva t ha phat svaha Dpc

prabhavatiye (for prabhavatyai) | ABCD (pra bha wa tiye Tib) ¢ phat phat ] ABC (phat phat Tib);
phat D

banayau]D;panayaomP ¢ yaphahtm th@im pha phattswaphahat]em.; yaphat htim pha
hiim t pha swa t ha phat D; pha ya t him pha htim t pha swa t ha phat P

pra bha wa ti ye ] D; pra bhawa ti ye P

This mantra is a mixture of the fifth and sixth of the forty-eight parts of Heruka’s root mantra
(vidyutajihvaya and kamkalamalabharanograya). See also Appendix C.
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varnar@ipan tu piirvavad yogasiddhi svayam prabha /73!

/ kha dog gzugs ni sngon bzhin no // rang gi 'od kyis rnal 'byor 'grub /
[Prabhavati’s] color and shape are the same as [those mentioned] earlier. [She is]
spontaneously the splendor (prabha) of the accomplishment of yoga.

omkaramatrbhfitatma pranavayucalamcalah //73?

/ om yig phyi mo 'byung ba'i bdag // srog gi rlung ni bskyod cing bskyod //
(The meaning of “O”—) The letter om is naturally a mother.”33 The prana wind moves
to and fro [in the body].

udupati sarvajiianam indriyas cadyavarjitam /734

/ skar ma'i bdag po kun mkhyen rnams // dbang po sogs kyi'ang spangs

payin /

(The meaning of “di”—) [The mind of awakening] of the all-knowing, [which
appears] like the moon (udupati),”®® is free from [the dichotomy of] the sensory
faculties and others (viz., the sensory objects).

yakarakarakam rpam a padantesu mastakam //28.16//73¢

/ yayig dang ni a yig gzugs // rkang pa'i mtha' dang mgo bo can //

o =1

(The meaning of “ya”—) The phenomenal appearance in the form of the letter ya
(viz., the vital wind) is [in the body] from the head to () the feet.

nadamatrasritam sarvam svayambhudharmasangitikam /7%

/ na da tsam la thams cad brten /7/ rang 'byung chos brjod pa yin no /

731 piarvavad ] C; piirvvad AB; piirvved D ¢ yoga- ] ApcBCD (rnal 'byor Tib); yogi Aac ¢ -siddhi (for

-siddheh or -siddhih) ] ACD ('grub Tib); siddhim B

-karamatr- | A (yig phyi mo Tib); kiram adya BC; karadya D ¢ prana- | C (srog gi Tib); prana
ABD ¢ -calah ] ABC (bskyod Tib); caloh D

“Being naturally a mother” is unclear. According to the Bohita (D 1419, 203v1-v2), the “mother”
indicates the indestructible gnosis, or clear light (‘od gsal=*prabhasvara), which becomes firm by
controlling the movements of the prana winds in the body.

udupati | em. (skar ma'i bdag po Tib); utpatti ABCD; cf. di'i yi ge gsungs pa / skar ma' bdag po
zhes bya ba la sogs pa ste / skar ma'i bdag po ni zla ba ste Bohita (D 1419, 203v2) ¢ -jiianam | ABD
(mkhyen rnams Tib); jiiananam C ¢ indriyas cadyavarjitam (for indriyadyavarjitam) ] ABC (dbang
po sogs kyi'ang spangs pa yin Tib); indriyas cadyavarjjitam D

To appear like the moon means to assume the form of the semen. Udupati is an emendation based on
the Tibetan translation and Bohitia’s comment. All Sanskrit manuscript read as utpatti (neuter), which
also makes sense (“[The mind of awakening or semen (neuter)] arising in the omniscient ones is free
from ...”). However, utpatti does not seem to explain the letter di.

a padantesu mastakam (for -ntam mastakat) | ABCD; rkang pa'i mtha' dang mgo bo can Tib

sarvam | ABC (thams cad Tib); sarvva D { svayambhu- | AB (rang byung Tib); svayambha
CD ¢ -samgitikam (for -gitikam) ] ABD (brjod pa yin Tib); samgitik+m C; sam- is odd metrically.
738 prten ] D; rten P

732

733

734

735

736
737
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(The meaning of “na”—) All rests on the mere sound (ndda). [It is] a chanting of the
teaching of the Self-Arising One.

evar caturaksarani kayadharmadikani ca //28.17//7%

/ de ltar yi ge bzhi rnams ni // chos kyi sku la sogs pa'ang yin //

The four letters thus [explained] are the body dharma and so on.”40

mi ca manas tasyamsako jianah sa casti mimamsah /74!

rddhipado viharanam lokamadhye babhtiva ca //28.18 /742

/ mini yid de'i cha'i ye shes // de yod pas ni dpyod pa ste /

/ 'jig rten dbus dang sa la ni /7#3/ rdzu 'phrul rkang pas spyod lam byed /
/

(The meaning of “Mimamsarddhipada”—) M1 is the mind (manas), and its aspect
(amsaka = am$aka) is knowledge; that is the “investigation” (mimamsa). [A yogin
with] the Basis of Psychic Power (rddhipada) has become [capable of] wandering for
pleasure in the middle of the world.

sarvagunacakre ca diyate moksahetuna /744

nanyopayo 'sti samsare sarvagunatmastnyata //28.19//74

/ yon tan kun gyi 'khor lor yang // thar pa'i rgyu yis ster bar 'gyur /

/ yon tan kun bdag stong pa nyid // 'khor bar 'di las thabs gzhan med //74¢
[The code syllables] are given in the Entire Merit Circle’#

liberation. No other means exists in the transmigratory world. Emptiness embodies
all merits.

for the purpose of

ity aha bhagavan svami vajradakas tathagatah /748

73 evam | AB (de ltar Tib); evam ca C; evam§ D { -raksarani ] ABpcD (yi ge Tib); raka Bac

740 According to the Bohita (D 1419, 204r2-13), verse 28.17cd teaches that the four letters o, di, yi, and
na correspond to the fourfold body of the Buddha, namely the Emanation, Dharma, Enjoyment, and
Innate Bodies, respectively.

741 manas ] AD (yid Tib); mas BC ¢ tasyamsako (for tasyamsako) ] ABCD (de'i cha'i Tib) ¢ sa] ABD
(de Tib); sam C ¢ casti ]| A (yod pas Tib); castri B; castri CD

742 _pado ] ABD (rkang pas Tib); pada C ¢ babhiiva ] AB; ca bhiiva C; ca bhiipra D sa la Tib

743 sala]D;salasP

74 This line is omitted in Aac. ¢ -hetuna ] ApcCD (rgyu yis Tib); hetuno (or hetuna) B

745 This line is omitted in Aac. ¢ -payo 'sti ] corr. (thabs Tib); payo sti AB; payasti C; payasti D

746 'khor bar | D; 'khor ba P

747 The Merit Circle is the fourth of the circles that constitute the Heruka mandala expounded in Chapter
15 of the Dakarnava (Appendix B).

748 svami | ABC (bdag pos Tib); svami D
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sarvavirasamayogad vajrasattvah param sukham //28.20// 749

/ dpa’ bo thams cad mnyam sbyor las /7" / rdo rje sems dpa' bde ba'i
mchog /

/ rdo rje mkha' 'gro de bzhin gshegs // bcom ldan bdag pos 'di gsungs so //

Thus spoke the Blessed One, the master, Vajradaka, the tathagata, Vajrasattva, the
Supreme Bliss, through the complete union with all heroes.

iti ridakarnave mahayoginitantraraje prabhavatilaksanamudravidhipatala
astavimsatimah /7!

/ dpal mkha' 'gro rgya mtsho rnal 'byor ma'i rgyud kyi rgyal po chen po
las 'od ldan ma'i mtshan nyid kyi phyag rgya'i cho ga zhes bya ba ste le'u
nyi shu rtsa brgyad pa'o //

Thus ends Chapter 28, [titled] the rule regarding the seals characterized by Prabhavati,
in the glorious Dakdrnava, the great king of Yoginitantras.

7% samayogad ] B (mnyam sbyor las Tib); samayod A; samadyogad C; samayogad D ¢ -sattvah ] ABC
(sems dpa' Tib); satva D

750 sbyor ] D; sbyar P

751 _daka- ] ACD (mkha' 'gro Tib); da B ¢ -raje ] D (rgyal po Tib); rajye ABC ¢ -vidhi- ] em. (cho ga Tib);
ca vidhi A; ca vidhih BD; vidhih C { -patala | AB (le'u Tib); patalah C; patalar D
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Dakarnava, Chapter 29

atha yogavaram $restham vaksyate astracchomakam /72
mahanasaprayogena pranayamasvabhavakam //29.1//7>3
/ de nas rnal 'byor ma mchog gtso /7>*/ mtshon cha'i brda ni bshad bya ste /

/ sna chen ma yi rab sbyor bas /7>°/ srog dang rtsol ba'i rang bzhin can //

Now, the highest yoga, the best, is explained: [I explain] the secret sign of weapons,
[which], by the application of Mahanasa, has the nature of breath control.”>

atra ghanta khetadantam musalam pasakapalakam /77

dhanukhatvangapustan tu pittani tarjaniva ca //29.2//7°8
/ 'di la dril bu phub mche ba /7*?/ gtun shing zhags pa thod pa dang /
/ gzhu dang kha twam ga po ti // phub chung dang ni sdigs mdzub dang //

In this regard, there are’® [the hand gestures of] (1) bell,”®! (2) kheta shield,”®?
(3) tusk,”®3 (4) pestle,764 (5) noose,” (6) skull bowl,”®® (7) bow,”” (8) skull staff,”68

752
753

754
755
756

757
758
759
760

761

762

763

764
765

766

767

768

astracchomakam ] AB (mtshon cha'i brda Tib); antacchosmakam C; antracchomaka D

-nasa- | ABC (sna Tib); nasa D ¢ -prayogena ] corr. (rab sbyor bas Tib); prayogena ABCD
¢ -svabhavakam ] em. (rang bzhin can Tib); +vabhavakam (most likely appearing as svabhavakam) A;
prabhavakam B; prabhavakam CD

gtso | D; gtso bo P

sna chen ma yi | D; sna chen ma'i P

The “yoga” indicates both the external and internal forms of this practice. The “secret sign of weapon”
means the hand gestures that assume the form of weapons. “Has the nature of breath control” means
that breath control is an important element that constitutes this practice.

kheta- ] ABC (phub Tib); heta D ¢ -kapalakam ] AD (thod pa Tib); kapalakam B; kapalakam C
-khatvanga- | ABC (kha twam ga Tib); satvamga D

phub | D; phug P

The hand gestures listed below are identical to the objects that Heruka (also called Dakarnava) has in
his left hands at the center of his mandala expounded in the Dakarnava 15 (Appendix B). A yogini
makes these gestures with the left hand.

The bell hand gesture is made by putting the tips of the index and middle fingers on the first and
second joints of the thumb, respectively, placing the ring finger on the base of the nail of the middle
finger, and stretching the little finger (Bohita, D 1419, 205r5-16).

The kheta shield hand gesture is made by stretching the arm and making a fist (Bohita, D 1419, 205r6).
The tusk hand gesture is made by making a fist and letting the index finger assume the form of ko re
ba (a cup?) (Bohitd, D 1419, 205r6).

The pestle hand gesture is made by raising the fist and putting the thumb on it (Bohita, D 1419, 205r6-17).
The noose hand gesture is made by bending the middle and ring fingers, holding the thumb with
them, and stretching the index and little fingers (Bohita, D 1419, 205r7).

The skull bowl hand gesture is made by opening the five fingers, stretching them, and then drawing
their tips (Bohita, D 1419, 205r7-v1).

The bow hand gesture is made by making the arm shaped like drawing a bow, stretching the index
finger and the thumb, and placing the tips the remaining fingers in the middle of the palm (Bohita, D
1419, 205v1-v2).

The skull staff hand gesture is made by placing the tip of the middle finger on the (perhaps second) joint
of the thumb, stretching the remaining fingers, and then bending them slightly (Bohitd, D 1419, 205v2).
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9) scripture,769 (10) bucklers,””0 (11) threatening,771

ghurghuramala érnkhalam $ila $masanadhalikam /772
bhokam dukardracarmafi ca lambitakacadorika //29.3//773
/ g-yer ka'i phreng dang lcags thag dang // brag dang dur khrod rdul dang ni /

/ mdung dang rnga dang pags rlon dang /77#/ skra yi thag pa dpyangs pa
dang //775

(12) string of jingle bells,””¢ (13) chain,””” (14) rock,”” (15) powders from charnel
ground,779 (16) bhoka (or lance),”® (17) duka (for dhakka or hudukka) drum,”8! (18) wet

skin,

782 ( d,783

19) dangling hair brai

citicodanakasthi ca gada phari tu mastakam /784

kankaladatrika caiva netrabukagunavartika //29.4// 785

769

770

771

772

773

774
775
776

777

778

779
780

781
782

783

784

785

The scripture hand gesture is made by stretching the hand and drawing the index, middle, and ring
fingers toward the middle of the palm (Bohita, D 1419, 205v2-v3).

The bucklers hand gesture is made by making the kheta shield hand gesture explained earlier and
raising the hand slightly (Bohita, D 1419, 205v3).

This is the same as the threatening hand gesture generally known in this scriptural tradition (Bohitd, D
1419, 205v3).

ghurghura- | BC (g-yer ka'i Tib); ghugghura A; ghughura D; cf. ghurghura- (ghughura A) Dakarnava
(10.46a) and ghurghura- Dakarnava (15.40c) ¢ $rnkhalam (for $rnkhala) | AB (lcags thag Tib);
srmkhalam ca C; Srsalam D ¢ $ila | CD (brag Tib); sila AB; cf. $ila Dakarnava (10.46b and
15.40d) ¢ $masana- ] D; smasana ABC ¢ -dhalikam (for -dhalika) ] ABC; dhurikam D

duka- (for dhakka- or hudukka-) ] AD (rnga Tib); tuka BC; cf. dukka- Dakarnava (10.46¢) and daka-
Dakarnava (15.41a) ¢ -rdra- ] em. (rlon Tib); dra ABD; ha C; cf. -rdra- (dra A) Dakarnava (10.46c and
15.41a) ¢ -kaca- ] BD (skra Tib); ++ca A; rkaca C ¢ -dorika ] AD; trorika B; tohrikam C

pags | D; Ipags P

skra yi | D; skra'i P

The hand gesture of a string of jingle bells is made by making the noose hand gesture explained earlier
and making it covered (bsgribs pa) (Bohita, D 1419, 205v3-v4).

The chain hand gesture is made by putting the ring finger on the back of the little finger, the middle
finger on the back of the ring finger, and the index finger on the back of the middle finger, and fixing
the thumb on it (Bohita, D 1419, 205v4).

The rock hand gesture is made by bending all fingers to their respective bases and then stretching
(perhaps) the hand (Bohita, D 1419, 205v4-v5).

This hand gesture is made by making a fist (Bohita, D 1419, 205v5).

The bhoka hand gesture is made by touching the mouth with the fist (Bohita, D 1419, 205v5). The word
bhoka is uncertain. The Tibetan translation for that term is mdung or “lance.”

The hand gesture of duki drum is made by stretching the arm upward (Bohita, D 1419, 205v5).

The hand gesture of wet skin is made by making the fingers draped and then drawing it (Bohita, D
1419, 205v6).

The hand gesture of dangling hair braid is made by dangling the arm and opening and stretching the
fingers downward (Bohitd, D 1419, 205v6-v7).

citicodanakasthi ] AD (ro sreg skul ba'i shing Tib); citicodanakastham B; cittam codakakastham
C ¢ gada ] B (ga ta'i dbyug pa); gada ACD; cf. $ila (brag Tib) Dakarnava (10.47b) and guda (‘phongs
Tib) Dakarnava (15.41d) ¢ phari] A (phub Tib); phari BC; phali D

kankala- | ABC (keng rus Tib); kamkara D ¢ -datrika- ] ABC (zor ba Tib); datrika D ¢ -buka- (for
-vrkka-) ] ABCD (mkhal ma Tib); cf. -buka- Dakarnava (10.15.47d) and -bukka- Dakarnava (15.42b)
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/ ro sreg skul ba'i shing dang ni // ga ta'i dbyug pa phub dang mgo /
/ keng rus dang ni zor ba nyid // mig dang mkhal ma gnye ma dang //

(20) tinder for funeral pyre,786 (21) mace,”® (22) phart shield,”®® (23) head,”®® (24)
skeleton,”? (25) datrika sickle,”! (26) eye,792 (27) kidney,793 (28) large intestine,”?*

$anicaram kilakan ca bijjaptirakapattrakam /7
sticis tu kayacarmati ca meghavrstivrksankusam //29.5//7%
/ spen pa yi ni phur bu dang // sa bon gar dang sog le dang /

/ khab dang slud bshus pags pa dang /7%”/ sprin char 'bab dang shing
lcags kyu //

(29) Saturn,”® (30) stake,”? (31) citron,% (32) saw,® (33) needle, %2 (34) full-body

786

787

788

789

790

791

792

793

794

795

796

797
798

799
800

801

802

The hand gesture of a tinder for funeral pyre is made by making the index finger in the form of a razor
(Bohita, D 1419, 205v7).

The twenty-first object is a “rock” (§il) and an “anus” (guda) in other chapters of the Dakarnava, 10.47b
and 15.41d, respectively. The mace hand gesture is made by making a fist and fixing the index finger
in the form of a stick (Bohita, D 1419, 205v7).

The hand gesture of phari shield is the same as that of a kheta shield described earlier (Bohitd, D 1419,
205v7-206r1).

The head hand gesture is made by fixing the fist around the head (mgo bo khu tshur gyi tshul, whose
literal meaning is “[letting] the head in the manner of the fist”) (Bohita, D 1419, 206r1).

The skeleton hand gesture is made by stretching the middle and ring fingers, bending the little and
index fingers, and raising the hand (Bohita, D 1419, 206r1).

The twenty-fifth object is a “short club” (dandika) and a ratrika sickle in other chapters of the Dakarnava,
10.47c and 15.42a, respectively. The hand gesture of datrika sickle is made by making a fist and bending
the index finger in the form of a circle (Bohita, D 1419, 206r1-12).

The eye hand gesture is made by joining the tips of the index finger and the thumb, stretching them,
and drawing them slightly (Bohita, D 1419, 2061r2).

The kidney hand gesture is made by placing the four fingers on the thumb (Bohita, D 1419, 20612-13).
The large intestine gesture is made by moving the hand in circles three times (Bohita, D 1419, 20613).
$aniscaram (for $anaiscaram) | ABC (spen pa Tib); saniscaram D; cf. §aniscaram Dakarnava (10.48a
and 15.42¢) ¢ -piraka- | em. (gar Tib); purakara A; purakara BC; pilaka D ¢ -pattrakam ] AD (sog
le Tib); trakam B; trayam C

sticis | ABpcD (khab Tib); stici Bac; sticin C  { kayacarmam (m.c. for -carma) | ABCD; slud bshus
pags pa Tib

pags pa | D; Ipags pa P

The Saturn hand gesture is the same as the skeleton hand gesture explained earlier (Bohita, D 1419,
206r3).

The stake hand gesture is made by making a fist and stretching the little finger (Bohita, D 1419, 206r3).
The citron hand gesture is made by stretching all fingers upward, bending them slightly, and joining
their tips (Bohita, D 1419, 206r3-r4).

The saw hand gesture is made by opening all fingers and bending them slightly (Bohita, D 1419,
206r4-r5).

The needle hand gesture is made by placing the tip of the thumb on the base of the index finger (Bohita,
D 1419, 206r4-15).
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skin,393 (35) cloud with rain, 3% and (36) wooden hook (or wood and hook).8%
evan dadya tu yoginim pratimudra vidhiyate /8%
vajrasikuntatri$tilam paragum karttibanakam //29.6//8%7
/ de ltar rnal 'byor mas ster na // phyag rgya'i lan du brjod bya ba /
/ rdo rje ral gri mdung ring dang /3% / rtse gsum dgra sta gri gug mda' //
If a yogini gives thus, [a practitioner] makes the response seal®”—[the hand gestures
of] (1) vajra,819 (2) asi sword, 31! (3) kunta lance 3'2 (4) trident,3!® (5) ax,8!* (6) knife 81
(7) arrow,31°

étilabhinnamudgarar ca cakradamarucchurika /817

dandam bhindipalakari ca §ankhakahaladandika //29.7 //818
/ gsal shing phub dang tho ba dang /8!%/ 'khor lo cang te'u chu gri dang /

803 The hand gesture of full-body skin is the same as the hand gesture of wet skin explained earlier (Bohita,

D 1419, 206r5).

The hand gesture of cloud with rain is made by draping all fingers and swaying their tips (Bohita, D

1419, 20615).

The wood hand gesture is made by placing the fingers above the shoulder, and the hook hand gesture

is by making a fist and fixing the index finger in the form of a hook (Bohita, D 1419, 206r6).

dadya (for dadyat) ] ABCD (ster na Tib) ¢ yoginim (for yogini or yogininam) | ABD (ster na Tib);

yogininam C ¢ prati- ] ACD (lan Tib); prati B

parasum ] ABacC (dgra sta Tib); parasumkam Bpc; parasam D

mdung ring ] D; mdung rings P

The response hand gestures listed below correspond to the objects that Heruka (at the center of his

mandala expounded in Dakdrnava 15) has in his right hands. A yogin makes these hand gestures with

the right hand in response to the yogini’s hand gestures.

The vajra hand gesture: A practitioner locates the middle finger at the center and the remaining four

fingers at the four directions (which represent the five prongs of a vajra) (Bohitd, D 1419, 20617).

The hand gesture of asi sword: A practitioner locates the index finger above the remaining four fingers

and makes a fist with the four fingers, by which he assumes the form of holding a sword (Bohita, D

1419, 206r7—v1).

The hand gesture of kunta lance: A practitioner makes a fist and stretches the middle finger (Bohita, D

1419, 206v1).

The trident hand gesture: A practitioner joins the thumb and the little finger, and raises the remaining

three fingers (Bohita, D 1419, 206v1).

The ax hand gesture: A practitioner stretches all fingers and then moves the thumb upward (Bohitd, D

1419, 206v1-v2).

The knife hand gesture: A practitioner makes a fist, then stretches the index finger and covers its two

joints with the thumb (Bohita, D 1419, 206v2).

The arrow hand gesture: A practitioner makes a fist with the middle, ring, and little fingers, then

places the thumb on them, and stretches the index finger (Bohita, D 1419, 206v2-v3).

817 bhinna- ] ABC (phub Tib); bhinnam D ¢ -mudgaram | ABC (tho ba Tib); mumgaran D ¢ -damaru-
] BCD (cang te'u Tib); tamaru A; cf. -damaru- Dakarnava (10.42a and 15.36¢)

818 dandam ] ABC (dbyug pa Tib); danda D ¢ bhindipalakafi ] CD (mtshon rtse gcig Tib); bindipalakaii
AB; cf. -bindipalakam A of Dakarnava (10.42b and 15.36d) ¢ $ankha- | D (dung Tib); sankha A;
samkha B; Samkham C ¢ -kahala- ] C (zangs dung Tib); kahala A; kahalaka B; kahara D; cf. -kahala-
A of Dakarnava (10.42c and 15.37a) ¢ -dandika ] ABC (dbyug gu gsum Tib); dantika D

819 phub ] D; phug P

804
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806
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808
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814
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816
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/ dbyug pa dang ni mtshon rtse gcig /%?°/ dung dang zangs dung dbyug
gu gsum // 821

(8) pike-spiked one,%?2 (9) hammer,??3 (10) disk,??* (11) damaru drum,??® (12) short
sword,%2° (13) club, 2?7 (14) short javelin,%28 (15) conch shell, %2 (16) copper trumpet, 33
(17) short club,33!

maytrapicchika tatra kakapaksesu kiicika /832

agnikundi parvatan ca laguda darpanavinaka //29.8//8%

/ der ni rma bya'i mjug ma dang // bya rog sgro dang pir dang ni /

/ me yi thab dang ri bo dang // dbyug thung me long pi wang dang //

(18) tail-feather of peacoc:k,834 (19) crow’s feather quill,835 (20) fire pit,836 (21)
mountain, 7 (22) stick,838 (23) mirror,3% (24) lute 340

820
821
82

N

823
824

82
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82

=

827
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831
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833

834

835

836

837

838

839
840

mtshon rtse gcig | D; mchon rtse gcig P

dbyug gu ] D; dbyugu P

The hand gesture of pike-spiked one is the same as the skeleton hand gesture explained earlier (Bohita,
D 1419, 206v3).

A practitioner makes a fist in the form of hitting a thing (Bohita, D 1419, 206v3-v4).

The disk hand gesture: A practitioner makes a fist and then assumes the form of a circle with the
index finger and the thumb (Bohita, D 1419, 206v4).

The hand gesture of damaru drum: A practitioner makes a fist and moves the thumb, perhaps in the
form of beating a drum (Bohita, D 1419, 206v4).

The hand gesture of short sword: A practitioner makes a fist and stretches the little finger (Bohita, D
1419, 206v4-V5).

The club hand gesture: A practitioner assumes the form of a club with the index finger (Bohita, D 1419,
206v5).

The hand gesture of short javelin: A practitioner bends all fingers and collects their tips (Bohitd, D
1419, 206v5).

The hand gesture of conch shell: A practitioner makes a fist, then fixes the tip of the thumb on the
index finger, and assumes the form of the protruding part of the shell with the thumb (Bohita, D 1419,
206v5-v6).

The hand gesture of copper trumpet: A practitioner makes a fist and places it before the mouth (Bohita,
D 1419, 206v6).

The hand gesture of short club: A practitioner sways the index finger (Bohita, D 1419, 206v6).
maytra- ]| ACD (rma bya'i Tib); mayura B { kiicika ] AB (pir Tib); kumcika C; kuficika D; cf. kiicika
Dakarnava (15.37¢)

-kundi | ACD (thab Tib); kundi B ¢ parvatam ] ABC (ri bo Tib); parvvatafi D

The hand gesture of a tail-feather of peacock: A practitioner sways the five fingers (Bohita, D 1419,
206v6-v7). I have not translated the word tatra, which follows this, as it seems to be inserted simply to
accommodate the meter.

The hand gesture of crow’s feather quill: A practitioner stretches all fingers and collects their tips
(Bohita, D 1419, 206v7).

The hand gesture of fire pit: A practitioner stretches the hand and then draws the fingers (Bohita, D
1419, 206v7).

The mountain hand gesture: A practitioner stretches the hand upward (Bohita, D 1419, 206v7-207r1).
The stick hand gesture: A practitioner raises the index finger (Bohitd, D 1419, 207r1).

A practitioner assumes the form of showing a mirror on the palm of the hand (Bohita, D 1419, 207r1).
The lute hand gesture: A practitioner raises the index, middle, ring, and little fingers and touches
them with the thumb by swaying it (Bohitd, D 1419, 207r1-r2).
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gulphapanis tu phupphusam antrarahunigadakam /84!
hadidurbhasajalifi ca kabandham jvalatailakam //29.9// 842
/ rkang mgo lag mgo glo ba dang // rgyu ma sgra gcan lcags sgrog dang /

/ gdos dang skogs dang nya rgya dang /843/ mgo med mar nag 'bar ba
dang //

(25) foot, 2 (26) hand 2 (27) lungs,34¢ (28) small intestine,3* (29) Rahu,?*® (30) iron
chain,?¥ (31) wooden fetters, 0 (32) [object called] durbhiisa (or peel or chain),®! (33)
fish trap,%°? (34) decapitated corpse,>® (35) flaming sesame oil, %

and (36) physical Bhairava

bhairavarfipakam jfieyam pratimudra vidhiyate /5%
/ 'jigs byed gzugs can zhes bya ba // phyag rgya'i lan du mngon brjod yin /

856 should be known. The response seal is [thus] practiced.

841
842

843
844

845
846

847

848

849
850

851

852

853

854

855

856

-rahu- | ABD (sgra gcan Tib); rahtir C

-durbhiisa- | A (skogs or skrogs Tib); durbhusa BC; dubhbhiisa D; cf. durbhtisa- (sgrog Tib) Dakarnava
(10.44b) and dubhiisa- (du bhu sa Tib) Dakarnava (15.38d) ¢ -jaliii (for -jalika) ] ABCD (nya rgya Tib);
cf. -jalika Dakarnava (10.44b and 15.38d) ¢ kabandham ] em.; kavacandham ABD; kavacandham C;
cf. kabandham and kabandha- Dakdrnava (10.44c and 15.39a, respectively) ¢ -tailakam ] ABC (mar
nag Tib); tairakam D

skogs ] D; skrogs P

The foot hand gesture: A practitioner assumes the form of the foot with their hand (Bohita, D 1419,
207r2).

The hand hand-gesture: A practitioner sways the hand (Bohita, D 1419, 207r2).

The lungs hand gesture: A practitioner makes a fist and stretches the middle finger (Bohita, D 1419,
20712).

The hand gesture of small intestine: A practitioner makes a fist with a hollow space inside it (Bohitd, D
1419, 207r2-13).

The Rahu hand gesture: A practitioner stretches the fingers, then draws them, and makes them in the
form of the head (Bohita, D 1419, 207r3).

The hand gesture of iron chain: A practitioner puts the thumb into the fist (Bohitd, D 1419, 207r3).
The hand gesture of wooden fetters: A practitioner makes a fist, holds the tip of the thumb with the
fist, and stretches the middle and ring fingers inward (Bohita, D 1419, 207r3-r4).

The word durbhiisa is not certain. Its Tibetan version is skogs, meaning “peel” or “husk”. In Dakarnava
(10.44b), a Tibetan word for durbhiisa is sgrog, “chain”. The durbhiisa hand gesture is the same as the
hammer hand gesture explained earlier (Bohitd, D 1419, 207r4). The durbhiisa may be a kind of hammer.
The hand gesture of fish trap: A practitioner stretches the hand and dangles and opens the fingers
(Bohita, D 1419, 207r4-r5).

The hand gesture of decapitated corpse: A practitioner holds the ring and little fingers with the thumb
and dangles the index and middle fingers in the form of feet (Bohita, D 1419, 207r5).

The hand gesture of flaming sesame oil: A practitioner stretches the hand, attaches the thumb (perhaps
to the side of the index finger), bends the remaining fingers halfway, and moves the hand in circles
three times (Bohita, D 1419, 207r5-16).

bhairavartpakam | ABD (jjigs byed gzugs can Tib); bhairavam rupakam C ¢ jiieyam | ABCD; zhes
bya ba (perhaps a corruption of shes bya ba) Tib ¢ -mudra ] ABD (phyag rgya'i Tib); mudram
C ¢ vidhiyate ] BacCD; 'vidhiyate ABpc; mngon brjod yin Tib

The hand gesture of physical Bhairava: A practitioner places the hand on his head and imitates
Bhairava’s look on his face (Bohita, D 1419, 207r6-17).
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vayusvabhavam akhilan tatkulam yoginigrhe //29.10// 857

yam yam ++++t+sthanafi ca tan tam tu yoginitanum / 88
tatsvabhavanugraham va nigraham vapi kriyate //29.11//8%

/ rlung gi rang bzhin ma lus pa // de'i rigs rnal 'byor ma'i khyim du'o //
/ gang dag gang gi phyag rgya'i dbyibs // de de rnal 'byor ma yilus /

/ de yi rang bzhin rjes bzung ngam /3%/ tshar gcod pa yang byed par
'gyur //

Every [seal] is naturally [linked with] the wind.861 The lineages are [discerned by the

marks that are drawn] in the yoginis' houses.3> Whichever the outer appearance

that the seal (yogini) might have %6 [he should discern] that yogini’s body.®** [He]
performs [any ritual for] giving benefit or subjugation, of which she is the nature.
astadagasfinyata ca karuna ca visesatah /56
venika buddhadharma tu dhatur astadasan tatha //29.12 //866
yoginimudralaksanam vijiieya sarvajantavam /867
/ stong pa nyid ni bcwa brgyad dang // khyad par du yang snying rje dang /
/ sangs rgyas chos ni ma 'dres dang // de bzhin du ni khams bewa brgyad //

857 _svabhavam akhilan ] AC (rlung gi rang bzhin ma lus pa Tib); svabhavasakhilan B; svabhavam

akhiram D ¢ -grhe ] AD (khyim du Tib); nrhe BC

yam yam (for yad yac) ] AD (gang dag gang gi Tib); yam ya B; yam yasmad C ¢ ++++t+ ] Apc;

++++t+fica (I interpret a stroke above the last letter fica as a cancellation mark) Aac; (a blank space for

some letters) B; yogi C; tafi ca D; phyag rgya'i Tib ¢ sthanan | ABC; sthanamii D; dbyibs Tib ¢ tan
tam ] corr. (de de Tib); tan tams AB; tantran C; tam tams D ¢ yogini- | ABC (rnal 'byor ma'i Tib);

yoginis D

8% kriyate ] ABC (byed par 'gyur Tib); kriyate D

860 deyi]D;deiP

861 This line (verse 29.10c), which literally means “every [seal] has the nature of the wind”, probably
describes an inner aspect of performing the hand gestures of weapons; internally, they represent some
aspects of the movement of the vital wind in the body.

862 According to some discourses of the features of yoginis, such as the Cakrasamovara (18.1-21), in her
house, every class of yogini has a mark that represents her lineage.

863 The text (19.11a) is partially damaged (yam yam ++++t+sthanam). 1 have translated the Tibetan
translation (gang dag gang gi phyag rgya’i dbyibs), whose Sanskrit may be yam yam (= yad yan)
mudrasamsthanam. This makes sense but it may be different from the original text in manuscript
A (which appears to contain the letter t).

864 Verses 29.10d-11b most likely teach that a practitioner should discern yoginis and their lineages by
the marks that they draw in their houses and their physical features. For details, see Chapter 34 of the
Dakarnava.

865 astadasa- ] ABC (bcwa brgyad Tib); astadasa D

866 venika buddhadharma (for avenika buddhadharmas) ] ABCD (sangs rgyas chos ni ma 'dres
Tib) ¢ dhatur astadasan (for dhatavo 'stadasa) ] ABCD (khams bcwa brgyad Tib)

867 _mudra- (m.c. for -mudra-) ] ABD (rgya Tib); mudra C ¢ -laksanam ] ABC (mtshan nyid Tib);
raksanam D ¢ vijiieya (for vijieyam) | ABCD (shes par bya Tib) ¢ -jantavam (for jantave) ] ABCD
(skye bo Tib)

858
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/ rnal 'byor ma yi rgya mtshan nyid /368 / skye bo thams cad shes par bya /

[The thirty-six signs of weapons are equivalent to] the Eighteen [Aspects of]
Emptiness and [the Eighteen Aspects of] Compassion in particular. [The thirty-six
response signs are associated with] the Eighteen Distinct Characteristics of the
Buddha and the [Eighteen] Elements.8” The characteristics of the yogini’s seal
should be understood for [the sake of] every living being.

mahanasaprayogesu laksanam uditam svayam //29.13 //870

/ sna chen ma yi rab sbyor bar // rang gi mtshan nyid gsungs pa yin //
By the application of Mahanasa, the characteristics are spontaneously spoken about.

mata sarvabhiitesv abhi mani viévam rapam yatha /%!
/ byung po thams cad kyi ni ma // mngon par sna tshogs nor bu bzhin /

(The meaning of “Ma”—) For all beings, the mother (mata) is like a wish-fulfilling
gem [that produces] all phenomenal appearances.

hakarodyanadatmakam lambitadhomukhin tatha //29.14//572
/ ha yig bskyod pa'i na da'i bdag // de bzhin kha 'og bltas par ‘phyang //
(The meaning of “ha”—) Likewise, having the nature of a sound arising from the

letter ha (actually ham) [in the head], [she, in the form of the avadhiiti channel,] is
hanging down and faces downwards.

nadastha tu yatan tu sukhartipadvayamalinim /573

/ na dar gnas pa'i skud pa yang /84/ bde gzugs gnyis med phreng ba can /

868 rnal 'byor ma yi ] D; rnal 'byor ma'i P

869 The Bohita (D 1419, 207v2-v7) explains verse 29.12 as follows: “The Eighteen Aspects of Emptiness”

indicates the Sixteen Aspects of Emptiness, the Emptiness of the Selflessness of a Person, and the

Emptiness of the Selflessness of a Phenomenal Existence. “The Eighteen Aspects of Compassion” are

generated in connection with the Eighteen Aspects of Emptiness. The Eighteen Aspects of Emptiness

and the Eighteen Aspects of Compassion correspond to the thirty-six hand gestures that a yogini

shows to a practitioner (taught in 29.2-5). “The Eighteen Distinct Characteristics of the Buddha” and

“the Eighteen Elements” (the Six Sense Bases, the Six Sense Objects, and the Six Senses) are connected

with the thirty-six hand gestures that a practitioner shows to a yogini (taught in 29.6c-10b).

-nasa- | A;nasa BCD ¢ -prayogesu (for -prayogena) | ApcBCD (rab sbyor bar Tib); prayoge na

Aac ¢ laksanam | ApcBCD (mtshan nyid Tib); u Aac

871 _bhitesv ] ABD ('byung po Tib); bhitesu C ¢ vi§vam ] AB (sna tshogs Tib); visva CD ¢ ripam ]
ABCD; n.e. Tib

872 hakarodya- (for -dyan-) ] ABD (ha yig bskyod pa'i Tib); hokarodya C ¢ -tmakam (for -tmika) ]
conj. (bdag Tib); tm+++ A; tma(a blank space)m B; tmam C; tma D; cf. bdag nyid Bohita (D 1419,
208r4) ¢ lambita- | conj. (‘phyang Tib); ++++ta A; (A blank space)tan B; tathatan C; ta D; cf. 'phyang
ba Bohita (D 1419, 208r5) ¢ -dho- ] BCD (‘og Tib); dh+ A; cf. 'og tu Bohita (D 1419, 208r5) ¢ -mukhin
(for -mukhi)] ABCD (bltas par Tib)

873 _stha tu ] ABD (gnas pa'i Tib); sthanan C ¢ yatam (for yata) | ABC; jatam D; skud pa Tib ¢ sukha- |

ABD (bde Tib); mukha C ¢ -dvaya- ] ABD (gnyis Tib); dvayam C ¢ -malinim (for -malini) | em.

(phreng ba can Tib); salinim AB; salinim CD

yang | D; gang P

870

874
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(The meaning of “na”—) Residing in the sound (nida) and extending [from it], [she
has] the form of pleasure and is garlanded in a nondual [way].8”
sadhanamnayayogatma alikalipurodbhavam //29.15//876
/ sgrub thabs man ngag sbyor bdag nyid // dbyangs dang gsal byed las
sngon byung //
(The meaning of “sa”—) [The one, who is] intent on practicing the transmission of
the methods of perfect realization (sadhana), visualizes vowels and consonants at the
outset.
dharmakarmasamaya tu mahamudrasvabhavaka /577

caturmudrabhidhanatvac caturaksarakalpanam //29.16//578

/ chos dang las dang dam tshig dang // phyag rgya chen po'i rang bzhin
can /

/ yi ge bzhi yi rtog pa las // phyag rgya bzhi mngon brjod nyid do //
[The four letters, ma, hd, nd, and si] have the natures of the the Dharma, Action,

Pledge, and Great Seals, [respectively]. The four letters are conceptualized because
of [their connection with] the name of the Four Seals.

pithasambuddhavijiieya citta-rddhipadas tatha /%%

akasacakram khyatam divyayoginimilakam //29.17 // 880

adhipati mahanasa saptatrimséatmaka sa ca /%!

/ gnas ni ar bu dar zhes bya /382 / sems kyi rdzu 'phrul rkang de bzhin /
/ lha rdzas rnal 'byor ma 'dus pa // nam mkha'i 'khor lor grags pa yin // 883
/ sum cu bdun bdag nyid de yi /84/ bdag mo sna chen ma yin no /

875 The phrase “garlanded in a non-dual [way]” seems to mean how the middle channel, avadhiiti,

is present in the body: it is sandwiched between the left and right channels (lalana and rasana),

representing the mixture of them, the nonduality.

-namnaya- | ABC (man ngag Tib); namaya D ¢ -puro- ] ABC (sngon Tib); kuloD ¢ -dbhavam (for

-dbhavah) | ABCD (byung Tib)

-samaya tu | A (dam tshig dang Tib); samayata BC; samaya tu D ¢ -svabhavaka ] A (or svabhavakam,

rang bzhin can Tib); svabhavakam BCD

catur- ] ABC (bzhi Tib); catu D ¢ -kalpanam (for -kalpana) ] ABD; karmmanam C; rtog pa las Tib

pithasambuddha- (implying pithe ‘rbude or being a corruption of, pitham arbuda (m.c. for pithe 'rbude)) |

ABCD; gnas ni ar bu dar Tib. The Bohitd gives no comment on this.

khyatam ] ABD (grags pa yin Tib); akhyatam C ¢ -yogini- (m.c. for -yogini-) ] AC (rnal byor ma

Tib); yogini BD

81 adhipati (for adhipatni) ] A (bdag mo Tib); adhipati BCD ¢ -nasa] AB;nasoCD ¢ saptatrim$atmaka
(for saptatrimadatmika) ] em. (sum cu bdun bdag nyid Tib); sapta+i++tmaka A; saptaka B; saptakosa
C; saptatrim$atmakatma D { sa (m.c. for sa) ] AB (de yi Tib); om. CD

882 ar bu dar ] D; ar bu tar P

883 nam mkha'i ] D; namkha'i P

884 sum cu ] D; sum bcu P

876
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[Mahanasa] should be known [as being] in Sambuddha (which refers to Arbuda), a
pitha [site], and the Basis of Psychic Power of the Mind (cittarddhipada) [constitutes
her nature]. [Her secret sign] is stated to be [associated with] the Space Circle,®> an

eye-closing (meeting) of divine yoginis.®% Mahanasa is a mistress; she embodies the

thirty-seven.”

adyanta nasaya §vasam pravesasthitotthanakam //29.18 //838

/ sna yi thog ma tha mar dbugs // 'jug dang gnas dang ldang ba can //
(The meaning of “A” or “Sa”—)%Y At the outset (adi) and the end, [he performs]
inhalation, retention, and exhalation of breath (svasam) through the nose.

madhye laksavilaksan tu ramate sarvayoginim /3%

/ dbus su mtshon bya mtshan nyid bral // rnal 'byor ma kun rtse bar 'gyur /

“"_ 17

(The meaning of “r” or “m”—) In the middle (madhye) of the characteristic and the

non-characteristic, he plays with (ramate) the yogini of all.®!

buvam sarasvati yati madhye ganga tu vahini //29.19 /57

/ nu bam la ni dbyangs can 'gro // dbus su gang gang 'bab pa mo //

(The meaning of “bu”—) With the sound buvam, Sarasvati proceeds in the middle.
However, Ganga flows [by its side].8%3

dharanyadakayogena pranapanaka dharayan /5%

banam vijiianakam jiatva laksyam bhafjayet sa ca //29.20//8%

85 The Space Circle is the fifth of the circles that constitute the Heruka mandala expounded in the

Dakarnava 15.

For the word milakam (literally, “eye-closing”), which means a mandala or meeting, see the Hevajra
(Skt ed. (Snellgrove 1959), 11.3.27d): mandalam milanam matam.

This means that she resides at the center of the mandala consisting of the thirty-seven seats. See my
translation and note of verse 26.48.

adyanta (for adyante) | AD (thog ma tha mar Tib); adyanta BC ¢ $vasam ] corr.; svasam ABCD
(dbugs Tib) ¢ pravesa- | AD; pravesa BC (jug Tib) ¢ -sthitotthanakam | ABD; sthita utthitam C
Verses 29.18c-20 teach an etymology of the name of the holy site Arbuda, which is sambuddha in the
text (29.17a).

890 Jaksa- ] ABCD; mtshon bya Tib ¢ -vilaksan tu (-vilaksasya or -vilaksayor) ] ApcBCD (mtshan nyid
bral Tib); vilan tu Aac ¢ -yoginim ] ACD; yoginim B

The terms “middle” and “yogini” seem to indicate the avadhiiti channel and the inner fire, respectively.
buvam (uncertain) ] A; buyam B; vayam C; cucam D; nubam Tib { ganga | ABC; gamga D; gang
gang (perhaps a corruption of gang ga) Tib

Sarasvati and Ganga refer to the avadhiit or susumna (middle) and lalana or ida channels, respectively.
dharanyadaka- | ABD; dharamnyodaka C; gzhu 'gengs payi Tib { -napanaka (m.c. for -napanakam)
] em. (thur sel can Tib); nopanaka ABC; noyanaka D ¢ dharayan ] AB ('dzin pa Tib); dharayen C;
dharayet D

banam ] corr.; banam ABC; panam D; brda Tib ¢ vijidnakam ] ABC (rnam shes Tib); vijianam kam
D ¢ laksyam ]| ABD (mtshon bya Tib); laksanam C
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/ gzhu 'gengs pa yi sbyor ba yis // srog dang thur sel can 'dzin pa'o /
/ rnam shes brda ru shes byas nas // mtshon bya de yang gzhom par bya //

(The meaning of “da” or “ddha”—) With the yoga of pulling the string of a bow
(literally, “with the yoga of eating the earth” (dharant)),3%® he retains (dharayan) the
prana and apana winds. Having considered the mind to be an arrow, he should break
the target [with it].

cittam niyate yatra tu tatra rddhyavagahayet /597

jianam garbhakeva matuh sarvatra vyabhacarayet //29.21//8%
/ gang du sems ni gtong ba na // der ni rdzu 'phrul gyis dpag bya /
/ ye shes ma yi mngal nyid do /8%’ / thams cad du ni rnam par dpyad //

(The meaning of cittarddhipada—) With the psychic power (rddhi), he can come into
the place where [his] mind (citta) is led. Gnosis is only in the mother’s (goddess’s)

womb. He can move freely anywhere.

mandalacakramadhyesu bhavayed imam punah /%
prajiiopayasvabhava tu mantraksaresu udbhava //29.22// 901
varnasamsthana piirvar ca bhairavah kalaratrikam //29.23 /9%

/ dkyil 'khor 'khor lo'i dbus su ni // 'dir ni slar yang bsgom par bya /

/ shes rab thabs kyi rang bzhin ni // gsang sngags yi ge rnams las byung //
/ mdog dang dbyibs ni sngon gyi ste // jigs byed mtshan mo nag mo can //

He should visualize her at the center of the wheel of mandala, again. [She has] the
nature of wisdom and means. [She] manifests in the mantra letters. [Her] color and
shape are as before. [She places] Bhairava and Kalaratri [under her feet].

896

897

898
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900
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For 29.20a, I have translated the Tibetan translation gzhu ‘gengs pa yi sbyor ba yis, which is better in
context. The Sanskrit text, dharanyadaka is perhaps a corruption.

cittam ] ABD (sems Tib); citam ca C ¢ yatra tu ] em. (gang du Tib); yatras tu ABD; yatraC ¢ rddhya-
] corr. (rdzu 'phrul gyis Tib); rdhya ABCD

garbhakeva (m.c. for garbhakam eva, although being unmetrical) ]| ABD (mngal nyid do Tib); garbhake
caC ¢ vyabhacarayet (for vicarayet) | AD (rnam par dpyad Tib); vyasacarayet B; vyasacaraye C
mngal nyid do ] D; mngal nyid du P

This line is omitted in D. ¢ -madhyesu (for -madhye) | ABCD (dbus su Tib)

This line is omitted in D. { -paya- ] A (thabs kyi Tib); paya BC ¢ -svabhava ] AC (rang bzhin Tib);
svasvabha B ¢ -ksaresu ] AC (yi ge rnams las Tib); ksarasu B

-samsthana (m.c. for -samsthanam) | ABCD (dbyibs Tib) ¢ ptrvafi ca (for parvavad) ] ABCD (sngon
gyi Tib) ¢ bhairavah (for bhairavam) | ABCD (jigs byed Tib) ¢ kalaratrikam ] A (mtshan mo nag
mo can Tib); kararatrikam BCD
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om ja ko va ti 1a la va ksa 11 bhu dha ja la ya ga htim na htim ya pha him t
him pha pha t t sva pha ha t svaha /% om mahanase htm haim phat phat

svaha /%04

/ om dza ko ba ti 1a la ba ksa Ii bhu dha dza la ya ga htim na htim ya pha
haim t hiim pha pha t t swa pha ha t swa ha /%%
phat phat swa ha // 906

om ma ha na se hiim htim

Om, [homage] to [Vajradaka, who has] innumerable arms, hiim hiim phat phat svaha,
to [Vajradaka, who is] lapped and remaining in flames, hiim hiim phat phat svaha.”"’
Om, O Mahanasa, hiim hiim phat phat svaha.

iti mantranispanna tu sarvakamasvabhavakam //29.24 //°%8

zhes bya'i gsang sngags las rdzogs pa // 'dod pa kun gyi rang bzhin can //
[Mahanasa] emerges from this mantra, and has the nature of all desires (viz., fulfills
all desires).

ity aha bhagavan svami vajradakas tathagatah /%%

sarvavirasamayogad vajrasattvah param sukham //29.25 /%10

/ dpa' bo thams cad mnyam sbyor las // rdo rje sems dpa' bde ba'i mchog /

/ rdo rje mkha' 'gro de bzhin gshegs // bcom ldan bdag pos 'di gsungs so //

Thus spoke the Blessed One, the master, Vajradaka, the tathagata, Vajrasattva, the
Supreme Bliss, through the complete union with all heroes.

903 As this is a mixed mantra composed of the seventh and eighth parts of the root mantra of Heruka

(Appendix C), I have edited the text accordingly. ¢ vati ] BCD (bati Tib); va+i A ¢ libhu ] AB (If
bhuTib);ligu C;libha D ¢ dhaja]em. (dha dza Tib); daja ABD; thajaC ¢ phaham tham ]D
(pha htim t ham Tib); pha htm pha him ABC ¢ svaha | em. (swa ha Tib); svaha om hoh ABCD

904 maha- ] ABC (ma ha Tib); maha D

95 om dzakoba]D;omdzakopaP ¢ baksa]D;baksiP ¢ phahtm théim pha phattswa phahat

swaha ] em.; phat him phat htim swa phat ha phat swa ha D; pha htim t ham t pha t t P

om ] em.; om hoh A; om heh om P

This mantra is a mixture of the seventh and eighth of the forty-eight parts of Heruka’s root mantra

(kotilaksabhujaya and jvalavalidhalagnaya).

908 _syabhavakam (for -svabhavika) ] ABCD (rang bzhin can Tib)

909 gyami] ABC (bdag pos Tib); svami D

910 _sattvah ] ABC (sems dpa’ Tib); satva D ¢ param ] BCD (mchog Tib); om. Aac; para Apc
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iti $ridakarnave mahayoginitantrardje mahanasalaksanacchomavidhi-
niyamapatala ekonatrimsatimah /%!

/ dpal mkha' 'gro rgya mtsho rnal 'byor ma'i rgyud kyi rgyal po chen po
las sna chen ma'i mtshan nyid kyi brda'i cho ga'i nges pa zhes bya ba ste
le'u nyi shu rtsa dgu pa'o //

Thus ends Chapter 29, [titled] determining the rule regarding the secret signs
characterized by Mahanasa, in the glorious Dakarnava, the great king of Yoginitantras.

11 iti ] ABCD; n.e. Tib ¢ éri- ] ACD (dpal Tib); om. B ¢ -raje ] D (rgyal po Tib); rajye ABC ¢ -nasa-
] ABC (sna Tib); nasa D ¢ -cchoma- ] AB (brda'i Tib); cchosma C; cchomma D ¢ -vidhi- ] AD
(cho ga'i Tib); vidhih BC ¢ -niyama- | ABD (nges pa Tib); om. C ¢ -patala | ABD; patalah C;
zhes bya ba ste le'u Tib ¢ ekonatrim$atimah | AB (nyi shu rtsa dgu pa Tib); ekonavimsatimah C;
ekonatrim$atimah D
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Dakarnava, Chapter 30

atha kayacchomaka tu kathyate caru§obhanam /%12

viramatyas ca yogena prapyate divyakayajam //30.1//°13

/ de nas lus kyi tstsho ma ni // mdzes pa'i spyod pa bshad par bya /

/ dpa'bo'i blo gros ma'i sbyor bas // lha rdzas lus skyes 'thob par 'gyur //
Now, the body’s secret sign, lovely and beautiful, is explained. By the application of
Viramati, the divine [signs] made with the body are imparted.

sirah éikha lalatafi ca vamadaksinakarnakam /

prsthavams$am bahu dve ca nasabhriinetra-asyakam //30.2// 914

/ mgo dang spyi gtsug dpral ba dang // g-yon dang g-yas pa'i rna ba dang /

/ rgyab kyi rgyud dang dpung pa gnyis // sna dang smin ma mig dang

kha //

(1) The head,*'® (2) the tuft (or top) of the head,* (3) the forehead, (4)(5) the left and

right ears,* (6) the back bone (back of the neck),* (7) both arms (shoulders),* (8) the

nose,* (9) [between] the eyebrows,* (10) [both] eyes,* (11) the mouth,*
kanthahrdayabahufi ca kaksastanan tu par§vakam /%16
nabhimedhragudalingam tird janujanghapadakam //30.3//°Y

/ tkan dang snying ga lag pa dang /%!® / mchan khung nu ma rtsib logs
dang /919

/ Ite ba mdoms dang 'phongs ling ga // brla dang pus mo byin rkang pa //

912 kaya- ] AD (lus kyi Tib); ko (or ka) B; va C ¢ -cchomaka ] AD (tstsho ma Tib); cchommaka B;
cchosmaka C ¢ caru- ] ABD; carti C; spyod pa Tib ¢ -Sobhanam (for -Sobhana) | corr. (mdzes pa'i
Tib); sobhanam A; sobhanam B; sobhanam CD

-matyas | ABD (blo gros ma'i Tib); matyam C ¢ yogena | ABC (sbyor bas Tib); yogenaD ¢ -jam (for
-ja) ] ABCD (skyes Tib)

-vam$am | D (rgyud Tib); vamsam AB; vasam C ¢ bahu dve (for bahudvayam) ] AB; bahi dve C;
bahii dvaye D ¢ nasa- ] AB (sna Tib); nasa CD ¢ -asyakam ] ABC (kha Tib); aSyakam D

Of the thirty-six body parts mentioned below, the twenty-four body parts with asterisks are
identical to the twenty-four body parts conceptualized as internalized pithadi or holy sites in the
Cakrasamvara tradition.

-hrdaya- | AD (snying ga Tib); hrdaya BC ¢ -bahum ] AB (lag pa Tib); bahaum C; bahai
D ¢ parsvakam ] ABC (rtsib logs Tib); parsve kam D

-medhra- | AD (mdoms Tib); medhu B; metu C ¢ -guda- ] AB (‘phongs Tib); gude C; guda
D ¢ -lingam ] ABC (ling ga Tib); limngam D ¢ ara ] A (brla Tib); Gru B; uru CD ¢ janu-
] ABC (pus mo Tub);janu D ¢ -jangha- ] ACD (byin Tib); jamghya B ¢ padakam ] BCD (rkang pa
Tib); pada+am A

snying ga | D; snying kha P

mchan khung | D; mtshan khung P

913
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915
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(12) the throat,* (13) the heart,* (14) the arm, (15) [both] armpits,* (16) [both] nipples,*
(17) [both] ribs, (18) the navel,* (19) the root of the penis,* (20) the anus,* (21) the
penis,* (22) both thighs,* (23) [both] knees,* (24) [both] shanks,* (25) [both] feet,

angulir angusthagandam padatalan tu sarvatha /920

andam panihastacarma manilalataparévakam //30.4//9%!
sima udarakam jfieyam yoginya diyate sada /9?2

/ sor mo mtheb chen long bu dang // rkang pa'i mthil du thams cad du /
/ 1lig pa lag pa glang po'i pags /923 / mkhrig ma dpral ba'i ngos dang ni /%

/ mtshams dang lto bar shes bya ste // rtag tu rnal 'byor mas ster na /

(26) the toe,* (27) the big toe,* (28) the ankle bone,’?® (29) the entire sole of the foot,*
(30) the testicles, (31) the hand, (32) the skin of the hand, (33) the wrist, (34) [both]
sides of the forehead (temples), (35) the parting of the hair, and (36) the belly should

be known; [these body signs] are always given by a yogini.

926

pratimudra yoginah sya tu diyate tu yathakramat //30.5//°%
/ phyag rgya'i lan gyur rnal 'byor pas // ji lta'i rim pas sbyin bya ba //

There should be the response seal of a yogin. It is given in the following order:

vams§a vina kamsa gita mukunda muraja vadya /%2
mala lasya nrtya kala dhaipa gandhanaivedyaka //30.6//%%
/ gling bu pi wang 'khar rnga dang // glu rnga rdza rnga rol mo dang /%%

/ phreng ba sgeg pa gar zangs dung // spos dang dri dang lha bshos dang //

920

921

922

923

924

925

926

927

928

929

930

angulir | ABC (sor mo Tib); amgulir D ¢ -gandam ] AC (long bu Tib); gamtram B; mamtram
D ¢ -talan ] ABC (mthil du Tib); ram D

andam ] A (rlig pa Tib); anda BCD ¢ -hasta- ] ABC; hastam D; glang po'i Tib { -carma ] em. (pags
Tib); carmmanka A; carmmamka B; harmmamka C; carmamka D

sima ] ABC (mtshams Tib); Sima D ¢ yoginya ] ABD (rnal 'byor mas Tib); yoginya C

pags | D; Ipags P

mkhrig ma ] D; 'khrig ma P

The word ganda literally means “cheek”. This is a cheek of the foot; therefore, it means the ankle bone.
The Tibetan translation is long bu (“ankle bone”).

According to the Bohita (D 1419, 210r2-r3), these body signs are performed by touching those parts of
the body with the left hand. The list of the body parts contains those of a male, namely the penis, its
root, and the testicles, which a yogini does not have. Perhaps they indicate the body parts of a yogini
where they exist if she is a man.

yoginah ] AB (rnal 'byor pas Tib); yogina CD ¢ sya (for syat) ] ABD (bya ba Tib); syan C ¢ -kramat
] BCD (rim pas Tib); kramamt A

vamsa ] CD (gling bu Tib); vamsa AB { kamsa | ABD ('khar rnga Tib); dikam C ¢ muraja | AB
(rdza rnga Tib); muruja CD ¢ vadya | ABD (rol mo Tib); vadyaka C

lasya ] ABD (sgeg pa Tib); 1asya C ¢ kala (m.c. for kahala = kahala) ] ABC (zangs dung Tib); om. D;
cf. -kahala- (for kahala) Dakarnava (10.42¢c, 15.37a, and 29.7d) ¢ -naivedyaka ] AD (lha bshos Tib);
naivyadyaka B; naividyaka C

glu rnga | D; glu dang P
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(1) a flute, (2) a lute, (3) a bell-metal instrument, (4) a song, (5) a mukunda drum, (6) a
muraja drum, an instrument, (7) a garland, (8) a love dance, (9) a dance, (10) a copper
trumpet, (11) an incense, (12) a perfume, (13) a food offered to deity,

phalaksata patra padya arghadipa kalagaka /%3

vastram darpanacchattran ca vitanam camaran tatha //30.7 //

/ 'bras bu ma chags 'bras dang snod // zhabs bsil mchod yon mar me

bum /932

/ gos dang me long gdugs dang ni // bla re rnga yab de bzhin du //
(14) an intact fruit, (15) a vessel, (16) water for washing feet, (17) water of reception,
(18) a lamp, (19) a water pot, (20) a cloth, (21) a mirror, (22) a parasol, (23) a canopy
as well as (24) a chowrie,

pataka saradaman ca dhvajas ca gandhakatakam /933

$aktiharardhaharan ca kinkini jalakam punah //30.8// 934

singhasanamakutafi ca ratnam nanavidhan tatha /%
/ ba dan me tog phreng ba dang // rgyal mtshan dang ni dri gtsang khang /

/ mdung thung phreng ba phreng phyed dang // slar yang dril chung dra
ba dang //

/ seng ge gdan dang cod pan dang /?*/ rin chen sna tshogs de bzhin no /

(25) a flag, (26) a wreath, (27) banners, (28) a hall of fragrance, (29) a spear, (30) a

garland of pearls, (31) a half-garland of pearls, (32) a small bell as well as (33) a net,

(34) a throne, (35) a crown, and likewise (36) various kinds of jewels.%7

godavaryopapithastha sraddhendriyasvabhavaka //30.9//%%
viramatiprayogena sarvamudra prakathyate /

/ go da ba ri'i nye gnas bzhugs /%%° / dad pa'i dbang po'i rang bzhin can //
/ dpa' blo ma yi rab sbyor bas // phyag rgya thams cad rab tu bshad /

%1 patra ] A; potra B; pota CD; 'bras dang gnod Tib ¢ argha- ] em. (mchod yon Tib); anga AC; amga

BD ¢ kalasaka ] corr. (bum Tib); kalasaka ABCD
%2 bum ] D; phul P
933 pataka ] ABC (ba dan Tib); prataka D ¢ saradamai (m.c. for sragdamam) ] ABC (me tog phreng ba
Tib); Saradaman D
934 gakti- ] CD (ba dan Tib); sakti AB ¢ kinkini ] C (dril chung Tib); kinkini AD; kimkini B
95 singha- | ABD (seng g Tib); simha C
936 seng ge ] D; seng ge'i P
937 According to the Bohita (D 1419, 210r3-r4), a practitioner shows these seals by assuming the forms of
these articles. However, the Bohiti does not articulate how to assume their forms.
godavaryo- (for godavaryu-) | AB (go da ba ri'i Tib); godavaryyo CD ¢ -papitha- ] ABC (nye gnas
Tib); payitha D
bzhugs | P; gzhug D

938

939
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[Viramati] resides in Godavari, an upapitha [site]. [She] has the nature of the Faculty
of Faith ($raddhendriya). Every seal is proclaimed to be [established] by the application
of Viramati.

viti sahajabhasayam sattrim$abhavakatmakam //30.10// 940
skandhadhatusu visayam indriyakarmakarmakam /%4!

visayadabdan tathatra sat sat sarve yathakramat //30.11// 942

tesu antargatam jiianam sahajam nanyavastusu /

/ Than skyes skad kyis bi zhes bya /43 / sum cu drug dngos bdag nyid can //

/ phung po khams dang yul dang ni // dbang po las dang las can te /

/ yul gyi sgra ni de bzhin 'dir // kun la drug drug rim ji bzhin //

/ de rnams nang du song ye shes // lhan skyes gzhan gyi dngos po min /
(The meaning of “Vi"—) “V1I” means to have the nature of the thirty-six factors in
the language of the innate: the [Six] Aggregates, the [Six] Elements, the [Six] Sensory
Objects, the [Six] Sensory Faculties, the [Six Faculties of] Action, and the [Six Objects
of] Action. In that [last word, “Action”], the word “Object” is [implied] in the same
way. All [of them] each consist of six in order (6 x 6 = 36).7** The innate gnosis is in
them and not in other things.

ratridinaprayogesu prajiiopayatmakesu ca //30.12//9%
sahajayoginyas tesu sattriméabhedabhinnatam /%4

/ mtshan mo nyin mo'i rab sbyor bas // shes rab thabs kyi bdag nyid do //
/ lhan skyes rnal 'byor ma de rnams // sum cu rtsa drug dbye bas phye /

(The meaning of “ra”—) The practices of nights (ratri) and days have the nature of
wisdom and means; the innate yoginis are in those [practices]. [The yoginis are]
discerned according to the thirty-six differing [factors].

mahasamayamelapam padmagarbhesu samvidet //30.13//

/ dam tshig chen po 'dus pa ni // pa dma'i lte bar rig par bya /¥

940 _trimsa- (for -triméad-) ] ABCD (sum cu Tib) ¢ -tmakam (for -tmakah) ] ABCD (bdag nyid can Tib)
941 visayam ] ABC (yul Tib); visasam D

92 visaya- | ABD (yul gyi Tib); visaye C ¢ sat sat ] ABC (drug drug Tib); sat yat D ¢ sarve ] AB (kun
la Tib); sarva C; sarvva D

bi zhes bya ] D; pa'i zhes bya P

According to the Bohita (D 1419, 210v6-211r2), the six aggregates consist of the five aggregates and the
gnosis; the six elements, the Five Elements and the gnosis; the six faculties of action, the five faculties
of action and the gnosis; and the six objects of action, the five objects of action and the semen.

95 _tmakesu ] ACD (bdag nyid Tib); tmakepu B

946 tesu ] Aac; tes tu ApcD; tesu stu B; tesu ca C  { -triméa- (for -trim$ad-) | AB (sum cu rtsa Tib);
triméad CD

padma'i ] D; pad ma'i P

943
944

947
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(The meaning of “ma”—) He should know thoroughly that the great (maha) pledge
meeting is [realized] in the [thirty-six] inner spaces of a lotus.

tatrotpanna svayam mudra dese deée vyavasthitah /948

/ de las skyes pa'i rang phyag rgya // yul dang yul du rnam par gzhag /
(The meaning of “t1"—) In that (tatra) [lotus], the seals appear spontaneously,
presented in [their] respective places.

gocaro 'yam na buddhesu svasamvedyayoginisukham //30.14 /74

/ rang rig rnal 'byor ma'i bde ba // 'di ni sangs rgyas spyod yul min /7>

(The meaning of “Go”—) This range of experience (gocara) is not [present] in
buddhas;”! [it is] the pleasure of yoginis,”®? [which is] to be known by itself.
dharyamanam maha caiva dvadasantargatam nrnam /%
/ 'jig bzhin pa ni chen po nyid // bcu gnyis mi rnams nang du son /
(The meaning of “da”—) The great one (semen) is being retained (dharyamanam) after
coming into the twelve of humans.?>*

vajravayupravistasya tatra kundurayogajam //30.15//%%°

/ rdo rje'i rlung ni rab zhugs pa'i // der ni kun dur rnal 'byor skyes //

(The meaning of “va”—) For [the one in whom] the adamantine (vajra) wind has
entered [the base of avadhiit], there is the effect of the yoga of copulation.

jyotiryacana saukhyasya nacyutibhis ca gamyate /%

/ 'od zer slong ba'i bde ba yi /%>’ / 'pho med rnams kyis bgrod par byos /

98 dege dese | ABD (yul dang yul du Tib); dese C ¢ vyavasthitah ] ABD (rnam par gzhag Tib);

vyavasthita C

gocaro | ABD (spyod yul Tib); gocara C ¢ 'yam ] em. ('di Tib); yam ABD; ye C ¢ -samvedya- ]

ABCDpc (rig Tib); samdyave Dac

min | D; yin P

%1 According to the Bohita (D 1419, 212v2), the word “buddhas” indicates the Aggregates (phung po), the

Elements and so on (khams la sogs pa), and the Sensory Objects (skye mched). They are equated with the

buddhas and bodhisattvas in the Samvara scriptural tradition.

According to the Bohita (D 1419, 212v2-v3), the words “the pleasure of yoginis” implies the inner

channels and the drops (representing the mind of awakening) that flow in them.

93 maha (for mahac) ] ABCD (chen po Tib) ¢ nrnam ] ABD (mi rnams Tib); nrnan C

954 The Bohita appears to say that the great one, the semen, is retained in the adamantine jewel (rdo rje nor
bu), namely the glans penis or the tip of the penis. “The twelve” means the adamantine jewel.

95 kundura- ] A (kun dur Tib); kunduru BC; kuduru D

96 jyotiryacana (m.c. for jyotiryacanasya) ] conj. (‘od zer slong ba'i Tib); yetiryicana A; yetiyivana B;
yatiyicara C; yatiyivana D; I have emended based on Tib. ¢ -saukhyasya ] ABC (bde ba yi Tib);
sausyasya D ¢ nacyutibhi$ (m.c. for nacyutibhis) | AB; nacyttibhi$ C; na cyutibhi$ D; 'pho med
rnams kyis Tib

97 pbde ba yi]D; bdeba'i P

949
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(The meaning of “r1”"—) For [the one who] seeks for the light (ry of jyotirya-) of
pleasure, so long as [the semen] does not fall out (viz., so long as he does not
ejaculate), [that pleasure] does not leave.

evam godavari jiiatva raddhendriyesu vajrakam //30.16//°%8

/ de ltar go da ba ri shes byas nas /%*°/ dad pa'i dbang po'i rdo rje can //
Having known Godavari thus, the Faculty of Faith becomes adamantine.

viramatisvabhavajfiam cakramadhye tu nayakam /%0

saptatriméatmake vajre mantrayukte svanamake //30.17//%!

nanavikalpagrahas tu sahajaviryanamanam /%2

/ dpa’ blo ma yi rang bzhin shes /%¢3/ dkyil 'khor dbus kyi gtso mo yin /

/ sum cu bdun bdag nyid rdo rjer /%*/ rang ming gsang sngags ldan par ro //

/ sna tshogs rnam rtog zas can ni // lhan skyes brtson 'grus ming gis so /
Knowing the intrinsic nature of Viramati, [a practitioner should visualize] the mistress
(Viramati) at the center of a wheel, [that is,] in [a wheel] comprising the thirty-seven

[seats],”®®> adamantine, and joined with a mantra [that contains] her own name. Various
mental constructs (letters) are seized in the name of the innate energy (sahajavirya).

om ka pa la ru pa su nta pa dhii so ma dya ri ta gra $i1 va 1a pu ya sa haim
ya him hiim pha hiim t pha pha t t pha sva t ha svaha /%% om viramatiye
hiim héim phat phat svaha /30.18 /%7

9!

93]

8 godavari (for godavarim) | A (go da ba ri Tib); godavari BD; godavaliC ¢ sraddhe- ] AB (dad pa'i
Tib); suddhe C; érarddhe D ¢ -ndriyesu (for -ndriye) ] ABCD (dbang po'i Tib)

%9 godabari]D;godabariP

960 -jiam (for -jiias) ] ABCD (shes Tib) ¢ -madhye tu ] ABD (dbus kyi Tib); madhyesu C ¢ nayakam
(for nayakim) ] ABD (gtso mo Tib); nayakam C

961 vajre | ABD (rdo rje Tib); vajram C ¢ mantra- ] BCD (gsang sngags Tib); ma++ A ¢{ -yukte | ABD
(Idan par Tib); yukta C ¢ sva- ] ACD (rang Tib); svasva B

%2 _yikalpa- ] ABD (rnam rtog Tib); vilpa C ¢ -grahas ] ABCD; zas can Tib ¢ sahaja- ] ABD (lhan skyes

Tib); sahajam C ¢ -namanam (m.c. for -namna) | ABCD (ming gis Tib)

blo ma yi ] D; bloma'i P

rdo rjer | D; rdo rje P

For the thirty-seven seats, see my translation and footnote of verse 26.48.

As this is a mixed mantra composed of the ninth and tenth of the forty-eight parts of Heruka’s root

mantra (Appendix C),  have edited the text accordingly. ¢ om ka pala ru pa sunta +a dh@i so ma

dya ru ta gra $a va la pu ya sa him ya ham ham pha htim t pha pha t t pha sva t ha svaha ] em.; om

ka pa la ru pa su nta +a dhti so ma dya ru ta gra st va la pu ya sa htim ya him 2 phat 2 sva phat ha

svaha A; om ka pa la rt pa su nta pa dhii po ma dya ru ta gra st va la pu ya sa ham ya htim 2 phat

sva phat ha svaha B; om ka pa la ru pam su ta pa dhu so ma dya ru ta gra su va la pu ya sa him ya

h@im 2 phat sva phat ha svaha C; om ka pa la rii pa su nta pa dhii sa ma dya ru ta gra st va lo pu ya

sa htim ya htim 2 phat 2 sva phat ha svaha D; om ka pa la ra pam shu ta pa dhii sho mru dya u ta gra

shii ba la pu ya sa httm ya htim him phat htim t pha pha t t pha swa t ha swa ha Tib

%7 yiramatiye (for viramatyai) | ABCD (bira ma tiye Tib) ¢ phat phat ] D (phat phat Tib); phat ABC

963
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/ om ka pala ra pam shu ta pa dhii sho mru dya u ta gra shii ba la pu ya
sa hiim ya htim hiim phat hiim t pha pha t t pha swa t ha swa ha /%% om
bi ra ma ti ye htim ham phat phat swa ha //%°

Om, [homage] to [Vajradaka, who] holds up an ax, a lasso, and a pike, hiim hiim phat
phat svahd, to [Vajradaka, who is of] the violent and wonderful appearance of the
color of smoke [of the fire] at the end of a kalpa, hiim hiim phat phat svaha.’’® Om, for
Viramati, hitm hiim phat phat svaha.

varnasamsthana piarvesu kuryat sarvayoginim /%!

viryam samkramate yasmad abhidhanasamudbhavam //30.19//%72

garuda-m-yogayuktena kriyate natra samsayah /%73

/ kha dog dang dbyibs sngon gyi ru /%74/ rnal 'byor ma kun gyi ni bya /

/ gang phyir brtson 'grus yang dag 'pho / mngon par brjod pa yang dag

byung //

/ nam mkha' Iding gi sbyor ldan pas /7°/ 'dir ni the tsom med par byed /
[Viramati’s] color and shape are as before. He should make (visualize) the yogini
of all.””® As the energy (virya) transfers (-mate of samkramate), [she] emerges from

[that] name. Joined with the yoga of Garuda,”” it is performed. There is no doubt
regarding that.

varajihva tu vijfieya cchomaka parvadarsakam //30.20//%78

praticchoma na canyasti pratijihva dvayendriyam /7%

98 om ka pala]em.;omkapalaDP ¢ rapam shu tapa dhi sho mru dya u ta gra shi ba la pu ] D; ru
ba sum ta ba dhu sho ma dya ru ta grashubalabuP ¢ tphaphattphaswatha]em.; phatphat
swa phat ha D; him phat P

99 phat phat ] D; phat P

970 This mantra is a mixture of the ninth and tenth of the forty-eight parts of Heruka’s root mantra
(parusupasodyatasilaya and kalpamtadhiimrugravapusaya). See also Appendix C.

971 _samsthana (m.c. for -samsthanam) | ABCD (dbyibs Tib) ¢ ptirvesu (for parvena) ] ABCD (sngon gyi
ruTib) ¢ kuryat ] ABD (bya Tib); kuryyac ca C

972 yiryam ] ABC (brtson 'grus Tib); viryya D ¢ samkramate ] ACD (yang dag 'pho Tib); samkramate
B ¢ -samudbhavam (for -samudbhava) ] ABC (yang dag 'byung Tib); sadbhavam D

973 garuda-m- (m.c. for garuda-) ] ABC (nam mkha' Iding Tib); garaidam D ¢ yoga- ] ABC (sbyor Tib);

yaga-D ¢ kriyate | BD (byed Tib); kriya Aac; kriya+e Apc; kriyate C { sams$ayah | C (the tsom

Tib); samsa++h A; samsayah B; samsrayah D

sngon | D; mngon P

975 nam mkha' ] D; namkha' P

976 The yogini of all means Viramati in the form of an inner fire.

977 According to the Bohita (D 1419, 213v2-v3), the yoga of Garuda means the yoga of Candal or inner fire.

978 vara- | AC (mchog gi Tib); cara B; ra D ¢ cchomaka | ABD (tstsho ma ka Tib); cchosmaka
C § -darsakam (for -darsaka) | ABCD (bstan pa'i Tib)

979 _cchoma | ABD (phyag rgya'i Tib); cchosma C ¢ na ] ABpcCD (med Tib); om. Bac ¢ canyasti ] ABC
(gzhan Tib); canasti D ¢ dvayendriyam ] ABC (dbang gnyis kyi Tib); dvamndriyam D
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/ sngon du bstan pa'i tstsho ma ka // mchog gi lce ru shes par bya //
/ phyag rgya'i lan ni gzhan med de // lan gyi lce ni dbang gnyis kyi'o /
The secret sign, [which a yogini] shows previously (30.2-5b), should be understood as

the excellent tongue.’®® There is no other response tongue or response sign (30.6-9b).
[The tongue and the response tongue are] the two faculties.”®!

nanagamesu tantresu na varnitam maya tavah //30.21//°82
idan tantraprayogan tu na bhiito na bhavisyati /%3

/ sna tshogs rgyud dang lung rnams su // nga yis khyod la ma bshad do /%8

/ rgyud 'di yi ni rab sbyor ba // ma byung byung bar mi 'gyur ro /

In various [other] agamas and tantras, I have not explained [this] to you. This practice
of tantra was not presented [so far] and will not be presented.

ye dvisanti jana mtidha avidyadustacetasah //30.22//%%°

prapnoti na sa buddhatvam narake pacyate dhruvam /%8¢

/ ma rig pa dang sdang sems dang // skye bo rmongs gang yul spyod na //

/ sangs rgyas nyid ni mi 'thob cing // nges par dmyal bar 'tshed par 'gyur /
People who hate, who are stupid, and whose minds are defiled by ignorance do not
attain the state of buddha. He is certainly burnt in hell.

tasmat prasannacittatma suvidyakrtasadaram //30.23//%7

prapnoti buddhatvam aciram na mtidha sambhavet puram /%8

/ de phyir gus pa'i sems bdag gis // bya ba gus pas legs rig bya //

90 This explains the inner form of the secret sign. The tongue indicates the tongue of Candali, namely, an

inner fire (Bohita, D 1419, 213v3).

Perhaps the response tongue or sign indicates the mind of awakening in the form of seminal fluids,

which are generated by the heat of the inner fire, the inner form of the yogini’s performance of the

secret sign. It seems that the text expresses the communication between a yogini and a practitioner by

means of the body signs and the response signs as the union of the inner fire (yogini) and the mind of

awakening (practitioner); the two faculties (dvayendriyam) indicate the female and male principles (the

inner fire and the mind of awakening), respectively.

92 nana- ] ABC (sna tshogs Tib);naD ¢ varnitam ] ABpcCD (bshad Tib); varnnatam Bac ¢ tavah (for

tava) ] A (khyod la Tib); mavah Bac; navah BpcCD

idan tantraprayogan (for ayam tantraprayogas) ] ABCD (rgyud 'di yi ni rab sbyor ba Tib)

%4 ma bshad | D; mang bshad P

%5 ye ] ABC (gang Tib); yaD ¢ -dustacetasah ] A; dustacetasah BCD; yul spyod na Tib

%86 sa buddhatvam ] AB; sambuddhatvam CD; sangs rgyas nyid Tib ¢ narake pacyate ] ABC (dmyal
bar 'tshed par 'gyur Tib); narakesu cyate D

987 Kkrta- ] ABCD; byabaTib ¢ -sadaram (for -sadarah) ] ABD (gus pas Tib); sadaram C

988 aciram (for aciran) ] A (yun mi ring Tib); avica BC; avican D ¢ miidha (for miidhah) ] ABCD (rmongs
paTib) ¢ puram (for pura) ] ACD (sngon gyi Tib); purom B
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/ sngon gyi rmongs pa med 'gyur zhing // sangs rgyas nyid 'thob yun mi
ring /

Therefore, being clear-minded and devoted (-krtasadaram) to right knowledge, he
attains the state of buddha soon, unless he is stupid until then.

bhaktinamra sada bhatva ayurarogyavardhanam //30.24 /%%
vayucakresu yoginyo balavan viryamatyakam /%%

liyatesu mahacitta vajravayuprabhedavam //30.25//%

/ mos pas rgyun du gzhol gyur pas /%2 / tshe dang nad med 'phel ba yin //
/ rlung gi 'khor lo'i rnal byor ma // stobs ldan dpa' bo'i blo gros ma /

/ rdo rje'i rlung dbye rab ldan pas // sems chen por ni thim par 'gyur //

Having always bowed with faithful devotion, [he attains] longevity and better health.
The yoginis in the Wind Circle®® are powerful, energetic, and intelligent. Divided
by the adamantine wind, [every yogini] is absorbed into the great mind.

ity aha bhagavan svami vajradakas tathagatah /

sarvavirasamayogad vajrasattvah param sukham //30.26 // 994

/ dpa' bo thams cad mnyam sbyor las // rdo rje sems dpa’' bde ba'i mchog /

/ rdo rje mkha' 'gro de bzhin gshegs // bcom ldan bdag pos 'di gsungs so //

Thus spoke the Blessed One, the master, Vajradaka, the tathagata, Vajrasattva, the
Supreme Bliss, through the complete union with all heroes.

iti sridakarnave mahayoginitantraraje mudrapratimudraviramatisvabhavavidhi-
laksanam nama patalas trimsatimah /%%

/ dpal mkha' 'gro rgya mtsho rnal byor ma'i rgyud kyi rgyal po chen po las
phyag rgya dang phyag rgya'i lan dpa' bo'i blo gros ma'i cho ga'i mtshan
nyid kyi ming zhes bya ba ste le'u sum cu pa'o //

%9 _namra (for -namrah) ] AB (gzhol Tib); rasra C; napra D ¢ -vardhanam (for -vardhanam) | ABCD

(‘phel ba yin Tib)

90 _cakresu (for -cakre) ] ABCD ('khor 10'i Tib) ¢ balavan (m.c. for balavatyo) ] ABC (stobs ldan Tib);

baravan D ¢ -matyakam (for -matyakah) ] ABCD (blo gros ma Tib)

liyatesu (for liyate tu) ABD (thim par 'gyur Tib); riyatesu C ¢ mahacitta (for mahacitte) | ABD (sems

chen por Tib); mahacittam C ¢ -prabhedavam (for -prabhedavati) ] ABD (dbye rab ldan pas Tib);

prabhedakam C

rgyun du | P; rgyun tu D

The Wind Circle is the sixth of the circles that constitute the Heruka mandala expounded in Chapter

15 of the Dakarnava (Appendix B).

-samayogad | ABCpcD; samayod Cac ¢ -sattvah ] ACD; satvam (or satva) B

95 iti ] ABCD; n.e. Tib ¢ -raje ] D (rgyal po Tib); rajye ABC ¢ -pratimudra- ] ABC (phyag rgya'i lan
Tib); pratimudrapratimudra D ¢ -svabhava- ] ABCD; n.e. Tib ¢ -laksanam ] ABC (mtshan nyid kyi
Tib); laksana D ¢ patalas ] ACD (le'u Tib); patala B ¢ trim$atimah ] CD (sum cu pa Tib); trinsa+ima
A; trimSatima B

992
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Thus ends Chapter 30, titled the characteristics of the rule regarding the seals and
response seals that have the nature of Viramati, in the glorious Dakarnava, the great
king of Yoginitantras.
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Dakarnava, Chapter 31

prakasayatu bhagavan sarvadhatusu cchomaka /9%

ya cchomamalabhava tu kathyate §rnu sadhaki //31.1//%

/ khams thams cad kyi tstsho ma ka // bcom ldan 'das kyis bstan du gsol /
/ gang zhig dri med dngos po'i brda // bshad kyis sgrub mo mnyan par
gyis //

[The goddess asked—] May you [who are] the Blessed One, uncover the secret sign
of all elements. [The Blessed One said—] [I shall] explain the secret sign, which is
pure. May you [who are] a female practitioner, Listen.

dantenostha samgrhya ciisayed bolakam sukhat /%8

pascat prakasaye jianam idam vacanam abravit //31.2// 999

/ so yis mchu ni yongs bzung nas // bde bas bo lla jjib par byed /10%

/ phyi nas ye shes rab ston pa'i /191 / 'di skad kyi ni tshig smras so //
Having nipped the lip with the teeth, [the goddess] sucked the [Blessed One's] bola
(penis) joyfully. Subsequently, she made [her] gnosis (womb) visible. [The Blessed
One] said the following words:

matra caksarayogena dasatrika sadadhikah /1902

mudra ca pratimudresu bhedayet samayi 'dhunat //31.3//1003

/ phyi mo'i yi ge'i sbyor ba yis /%% / bcu po gsum la drug lhag pa'i /1%

/ phyag rgya phyag rgya'i lan gyis ni // 'di las dam tshig dbye bar bya //

9% sarva- ] A (thams cad Tib); yaB;amaC;saD ¢ -dhatusu ] em. (khams Tib); dhatu++ (appearing
more as dhatusu than dhatuka) A; dhatuka BCD ¢ cchomaka (for cchomakam) ] ApcBD (tstsho ma
ka Tib); bha Aac; cchosmaka C

97 cchoma- | AB (brda Tib); cchosma C; cchomo D ¢ -mamala- ] AD (dri med Tib); mala B; smaladdha
C ¢ -bhava ] AC (dngos po'i Tib); bhova BD

9% _nostha (for -naustham) ] ABC (mchu Tib); stham D ¢ ciisayed (for actisad or caisayitva) ] ABD (jib
par byed Tib); yisayed C ¢ bolakam | AB (bo lla Tib); balakam CD ¢ sukhat ] ABD (bde bas Tib);
mukhat C

99 prakasaye (for prakasayaj) ] ABC (ston pa'i Tib); prakasaya D

100 bo Ila ] D; po la P

1001 phyi nas | P; phyin nas D

1002 matra (for matras) | ABCD (phyimo'i Tib) ¢ -trika (for -trikah) ] ABCD (sum la Tib) ¢ -adhikah
(m.c. for -adhikah) ] ABCD (drug lhag pa'i Tib)

1003 mudra (for mudras or mudram) ] ABCD (phyag rgya Tib) ¢ samayi] ABC (dam tshig Tib); samaya

D ¢ 'dhunat (for 'dhuna) ] corr. ('di las Tib); dhunat ABCD

phyi mo'i | D; phyi mo'i yang P

1005 Jhag pa'i ] P; Idan pa'i D

1004
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By the application of the letters (alphabets), there are thirty-six matras or moras. Now,
a pledge-observer should discern [these] seals from the response seals.

ka kha ga gha na kam /1% ca cha ja jha fia cam /!9 ta tha da dha na tam
/198 ta tha da dha na tam / pa pha ba bha ma pam / ya ra la va ha yam
/31'4/1009

/ ka kha ga gha nga kam / tsa tsha dza dzha nya tsam / ta tha da dha na
tam / ta tha da dha na tam / pa pha ba bha ma pam / ya ra la wa ha yam //

(1) ka, (2) kha, (3) ga, (4) gha, (5) na, (6) kam, (7) ca, (8) cha, (9) ja, (10) jha, (11) fia,
(12) cam, (13) ta, (14) tha, (15) da, (16) dha, (17) na, (18) tam, (19) ta, (20) tha, (21) da,
(22) dha, (23) na, (24) tam, (25) pa, (26) pha, (27) ba, (28) bha, (29) ma, (30) pam, (31)
ya, (32) ra, (33) la, (34) va, (35) ha, and (36) yam—

iti yogini dasyati pratimudra punar idam //31.5//1010

/ zhes bya rnal 'byor mas ster na // phyag rgya'i lan ni slar yang 'di //
A yogini will give thusly.!!! Then, the seals for response are as follows:

ka kha ga gha na kah / ca cha ja jha fia cah /192 ta tha da dha na tah / ta

tha da dha na tah / pa pha ba bha ma pah / yarala va ha yah /31.6/1013

/ ka kha ga gha nga kah / tsa tsha dza dzha nya tsah / ta tha da dhana

tah / ta tha da dha na tah / pa pha ba bha ma pah / yarala waha yah //

(1) ka, (2) kha, (3) ga, (4) gha, (5) na, (6) kah, (7) ca, (8) cha, (9) ja, (10) jha, (11) iia, (12)
cah, (13) ta, (14) tha, (15) da, (16) dha, (17) na, (18) tah, (19) ta, (20) tha, (21) da, (22)
dha, (23) na, (24) tah, (25) pa, (26) pha, (27) ba, (28) bha, (29) ma, (30) pah, (31) ya,
(32) ra, (33) 1a, (34) va, (35) ha, and (36) yah.

evam jiatva viset mudram kapatam sarvadehinam /1014

randhradvayaprayogesu sarvan caksarasannibham //31.7 /101>

1006 kam ] ABpcCD (kam Tib); om. Bac

1007 cha ] AB (tsha Tib); ccha CD ¢ cam ] ACD (tsam Tib); om. Bac; (one illegible letter) Bpc

1008 tam ] ABpcCD (tam Tib); om. Bac

1009 ha ] ABC (ha Tib); tta D

1010 pratimudra ] ApcBCD; mudra Aac ¢ idam (for iyam) ] ABD; iyam C

1011 A yogini pronounces these short syllables to a practitioner. The practitioner utters the following
syllables, most of which are long ones, as are the seals that respond to the yogini (Bohita, D 1419,
214r5).

1012 ¢cha ] A (tsha Tib); ccha BCD

1013 ha ] CD (ha Tib); om. AB; this is necessary because there must be a code syllable for the response (two
morae) to ha.

1014 viget (for vesayen) | ABC; viset D; khyad Tib ¢ mudram ] A (phyag rgya'i Tib); mudrat
BCD ¢ -dehinam ] ACD (lus can Tib); dedinam B

1015 randhra- | A (bu ga Tib); randhram BCD ¢ sarvan ] ABD (thams cad Tib); sarva§ C ¢ -samnibham
(for -samnibham) ] A ('dra Tib); sannibhah B; sanibhah C; samnnibham D
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/ de ltar phyag rgya'i khyad shes nas // lus can kun gyi sgo glegs yin /

/ bu ga gnyis kyi rab sbyor bar // thams cad kyang ni yi ge 'dra //
Having known thus, he should make the seal [syllables] enter the gates of all
embodied beings.!?1® By the application of the two openings [in the body],'*"”
all assume the form of the letters.

adhorddhamilanam krtva yogayogini cadvayam /1018

ksana catvari satyani tattvanandacittas tatha //31.8//101

/ 'og dang steng du 'dus byas nas // rnal 'byor rnal 'byor ma gnyis med /

/ skad cig bzhi yi bden rnams kyis // de nyid dga' ba bzhi de bzhin //
Having made the lower and the upper meet together, the yogin and the yogini
[become] nondual.!??® There are (1) the Four Moments (ksana), (2) the [Four] Truths

(satyani), (3) the [Four] Realities (tattva), (4) the [Four] Pleasures (ananda) as well as
(5) the [Four] Minds (citta),
nikayani ca cakrani evam maya kayani ca /102!
udde$am idan tantre nirdesam anyagam smrtam //31.9// 1022
/ sde pa bzhi dang 'khor lo bzhi // e bam ma ya sku rnams ni /1023

/ rgyud 'dir mdo ru bstan pa ste // rgyas bshad gzhan du rtogs par bya // 1924

1016 According to the Bohita (D 1419, 214r6-17), “the gates of all embodied beings” indicate the nine
fourfold concepts mentioned in 31.8c—9b (ksana catvari ... kayani), which amounts to thirty-six (4x9) in
total. The thirty-six pairs of syllables and response syllables are related to them. The phrase “gates of
all bodily beings” suggests the nine openings of one's physical body, which are taught in the verses
that follow (31.18¢c-19b). The Bohitia does not mention explicitly the connection of the thirty-six pairs
of syllables and response syllables with the nine openings of the body. However, I speculate that their
connection is implied both in the Dakarnava and the Bohita.

1017 T am not certain of what the two openings exactly indicate. I speculate that they are related to the
upper and lower parts of the body, which is mentioned in the next line (31.8a).

1018 adho- ] ABD ('og dang Tib); abo C ¢ -milanam ] ABC ('dus Tib); miranam D ¢ yoga- (for yogi-) ]
ABCD (rnal 'byor Tib)

1019 ksana (for ksanani) ] ABCD (skad cig Tib) ¢ satyani | BCD (bden rnams Tib); ++tyani A { -cittas
(m.c. for -cittani) ] ABCD; bzhi Tib

1020 Verse 31.8ab seems to mean the following: an inner fire flames upward from the letter (“yogini”) in

the navel (“the lower”) and reaches the letter (“yogin”) in the head (“the upper”), and then the nectar

or mind of awakening flows down from the letter in the head toward the letter in the navel.
nikayani ca (m.c. for nikayas ca) | ABC; nikayan iva D; sde pa bzhi dang Tib ¢ cakrani | corr.; cakrani

ABCD; 'khor lo bzhi Tib ¢ evam ] ABD (e bam Tib); eva C ¢ kayani | ABD (sku rnams Tib); ni C

1022 yddesam ] ABC (mdo ru bstan pa Tib); uddesan D ¢ nirdesam ] A (rgyas bshad Tib); niddesam BD;

nirddesam m C

ebam ma ya | D; e bam ma ya P

rtogs par bya ] D; rtogs dran bya P

1021

1023
1024
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(6) the [Four] Sects (nikaya), (7) the [four] chakras (cakrani), (8) [the four letters] e vam
ma ya, and (9) the [Four] Bodies (kayani).'’?> The instruction is concise in this tantra.
The detailed [version of this] instruction has been transmitted in another way.
kharvari ca prayogena jiatavyam mantrina vidhih /1026
/ mi'u thung ma yi rab sbyor bas /1% / cho ga sngags pas shes par bya /
A mantra practitioner should understand the ritual method by applying Kharvarl
[to it].
khasamam kapatamalam khecari carate svayam //31.10// 1028
/ nam mkha' dang mnyam sgo glegs phreng /1%’ / mkha' spyod ma ru
spyod pa rang //
(The meaning of “Kha”—) A sky-going female spontaneously goes to the wreath of
the gates which is equal to the sky (khasama).1%%
vacabhasasvarfipatma nirodham upagacchati /1931
/ ngag kyang skad kyi rang bzhin bdag // 'gog par nye bar 'gro bar gyis /
(The meaning of “rva”—) [A practitioner] who is intent on the nature of the words
(vaca) and speech (viz., the code and response code syllables) approaches restraint.
rahasyam cittacaittanam nantaf ca labhyate sphutam //31.11//1032

/ gsang chen sems dang sems byung rnams // mtha' ma gsal bar 'thob pa

yis //

1025 As mentioned earlier, these nine fourfold concepts represent the thirty-six pairs (4x9) of syllables and
response syllables. The Bohitd explains each fourfold concept (D 1419, 214r7—v2), except for the Four
Minds. The [Four] Truths (satyani) indicate the body, speech, mind, and gnosis; they are not the Four
Noble Truths according to the Bohita.

1026 kharvari (for kharvaryas) ] ABCD (mi'u thung ma yi Tib) ¢ prayogena ] corr.; prayogena ABCD (rab

sbyor bas Tib) ¢ jfiatavyam (for jiidtavyo) | ABCD (shes par bya Tib) ¢ mantrina ] ABD (sngags

pas Tib); mantrinam C

mi'u thung ma yi | D; me'u thung ma'i P

-samam (for -samam) ] ABCD (dang mnyam Tib) ¢ kapata- ] AD (sgo glegs Tib); ka(a blank space)ta

B; ca kata C

1029 ham mkha' ] D; namkha' P

1030 For the meaning of this sentece, see also verse 31.16a, in which one’s physical body with nine gates

(openings such as navel) is equated with the space or sky. According to this idea, “the wreath of gates”

can be considered to indicate one’s physical body with the nine gates, and such body is equal to the

sky. Most likely “a sky-gong female” signifies Kharvari in the form of the inner fire or inner channels.
vacabhasa- ] corr.; vacabhasa ABCD; ngag kyang skad kyi Tib ¢ -svartipa- ] em. (rang bzhin Tib);
surfipa ABD; surupa C ¢ nirodham ] BCD ('gog par Tib); niro++m A ¢ upagacchati ] ABD (nye

bar 'gro bar gyis Tib); upargacchati C

1032 rahasyam ] ABCD; gsang chen Tib ¢ -caittanam ] AD (sems byung rnams Tib); caitanam
BC ¢ nantafi ] A; nantas BCD; mtha' ma Tib; cf. mtha' ma yin pa Bohitd (D 1419, 215r1) ¢ labhyate ]
ABC ('thob pa yis Tib); rabhyate D

1027
1028

1031
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(The meaning of “ra”—) The secret (rahasya) of the mind and mental factors, [which
is] infinite, is comprehended clearly.

ratnavajrantare bimbam dréyate iksanantarah /1033

/ rin chen rdo 1je las dga'i gzugs // bltas pa'i mtshams su mthong bar 'gyur /
(The meaning of “1"—) An orb is seen in the interior of the jewel-vajra; [there are
also] different visions (tksanda) [of it].1934

sarvasadbhavayogatma catvaracatvaratmakam //31.12//10%

/ thams cad bden pa'i sbyor bdag nyid // bzhi po bzhi yi bdag nyid can /7103
[A practitioner who is] intent on the yoga of every truth [sees it] naturally
fourfold.!%7

ramegévaraviryendriyam jfiatavya paramadbhutam /1038

/ ra me shwa ra dang dbang por // mchog tu rmad byung shes par bya /
[Kharvari,] the excellent and wonderful one, should be known as [being associated
with] Ramesvara and the Faculty of Energy (viryendriya).

ragaragavimisrafi ca na sambhavanti tatksanat //31.13// 1039

/ 'dod chags chags bral rnam bsres pa // de'i skad cig las byung ba min //1040
(The meaning of “Ra”"—) Greed (rdga) and absence of greed are mixed; in that
moment, no [dichotomous concepts] arise [in the mind].

meti madhye sudhasthana paficabhatatmakatmana /104!

/ 'byung ba Inga'i bdag can yin las /'%*?/ me ni dbus su bdud rtsi'i gnas /

1033 _vajrantare ] ABCD; rdo rje las dga'i Tib ¢ bimbam ] ABC (gzugs Tib); imbam D ¢ iksana- ] A
(bltas pa'i Tib); iksana BCD ¢ -ntarah ] ABD (mtshams su Tib); ntaram C

1034 1t js probable that “an orb” is a drop of semen, and “the jewel-vajra” is the glans penis. It also appears
in different ways as the next line mentions (i.e., the Four Pleasures and Sixteen Pleasures).

1035 _sadbhava- ] ABD (bden pa'i Tib); sambhava C ¢ catvaracatvara- (for catuscatur-) ] ABD (bzhi po
bzhi yi Tib); catvaracatura C

1036 1 zhi yi]D;bzhi'i P

1037 According to the Bohita (D 1419, 215r2-13), each of the Four Pleasures is inclusive of the Four Truths

(body, speech, mind, and gnosis); therefore, there are Sixteen Pleasures.

ramesvara- | BCD (rd me shwa ra Tib); ramesvara A { viryendriyam ] ABD; viryyamdriyam C; dang

dbang por Tib ¢ -dbhutam (for -dbhuta) ] ABCD (rmad byung Tib)

1039 ragaraga- ] ABC ('dod chags chags bral Tib); ragaraga D ¢ sambhavanti | ABD (byung ba Tib);
mambhavanti C

1040 byung ba ] D; 'byung P

1041 madhye ] ABC; (dbus su Tib); madhya D ¢ -tmaka- (for -tmika-) ] ABD (bdag can Tib); om.
C ¢ -tmana ] ABCD; yin las Tib ¢ After this line, sarvakaram tu cyutifi ca tayabhih sarvadehinam
// navadvaratmakam vyomam so bhijfiatva caturgunam add. C

1042 vin | D; yid P
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(The meaning of “me”—) [The letter] “me” (me) means [this]: At the center (madhye),
[shel™3] is present with the nectar. [She] naturally embodies the Five Elements.
$vasacakram sada tasya bhaksayet tu tathagatan //31.14// 1044
/ dbugs kyi 'khor lo rtag tu bde'i // de bzhin gshegs pa bza' bar bya //
(The meaning of “$va”—) The circle of breath (svdsa) is always in him (a practitioner);
he should eat the tathégatas.1045

ramana devanaganam angananam vicaksanah /104

/ lha dang klu rnams bud med la // mkhas pa yis ni rol pa yin /

(The meaning of “ra”—) [She] delights (ramana) the gods, nagas, and females;'*’ [By
this practice, the practitioner becomes] wise.

tayabhih sarvakalan tu cyutifi ca sarvadehinam //31.15//1048

/ de rnams kyis ni dus kun tu // lus can kun gyi ‘pho ba yang //

)1049 at all times.

Death (cyutim) is also [brought] to all embodied beings by her (them

navadvaratmakam vyomam $obhi jiatva caturgunam /1030
evam kapatasthanani sattrim$a bhavate sada //31.16// 1051
/ sgo dgu'i bdag nyid nam mkha' la /1%%2/ de rnams bzhi 'gyur du shes bya /

/ de ltar sgo glegs gnas rnams ni // rtag tu sum cu rtsa drug 'gyur //1052

1043 Iny these verses (31.13c-15), the word “she” indicates Kharvari and her internal forms, namely an inner
channel or fire.

1044 gvasa- | corr. (dbugs kyi Tib); svasa ABCD ¢ -cakram ] ABD (’khor lo Tib); cakram sacakram
C ¢ tasya ] ABCD; bde'i Tib ¢ bhaksayet | AB (bza' bar bya Tib); bhakseyen C; bhaksayam
D ¢ tathagatan ] conj.; tathagata+ (a part of the damaged letter appears as a part of m) A; thagata
Bac; tathagata BpcCD

1045 According to the Bohita (D 1419, 215v3-v4), “eat the tathagatas” means to abandon the concept of the
Five Elements.

1046 ramana ] ABD (rol pa yin Tib); ramana C ¢ deva- ] em. (Iha Tib); deva ABCD

1047 According to the Bohita (D 1419, 215v5-v6), the “gods” represent the Sensory Faculties such as the
eyes (mig la sogs pa); the “nagas” mean the Five Aggregates (phung po), the Faculties of Action such as
the hand and the leg (lag pa dang rkang pa la sogs pa), the Sensory Objects (dbang po'i bya ba), and so on
(la sogs pa); and the “females” indicate the Elements (khams), the Sensory Bases (skye mched), and so
forth (la sogs pa).

1048 _kalan ] A (dus Tib); karan BCD ¢ cyutifi (for cyuti§) ] ACD (‘pho ba Tib); cyiitii B ¢ dehinam ] AD
(lus can Tib); dedinam B; dehinam C

1049 The word tayabhil (“by her (them)”) indicates Kharvari and probably inner channels as her internal
form. The length of one’s lifespan is influenced by the condition of inner channels.

1050 This line is omitted in C (see also the footnote of 31.14ab) ¢ vyomam (for vyomanam) ] ABCD (nam
mkha' Tib) ¢ $obhi ] corr.; sobhi ABD; de rnams Tib

1051 _trimsa (for -trimsad) ] ABCD (sum cu rtsa Tib) ¢ bhavate (im.c. for bhavante) ]| ABD (‘'gyur Tib);
bhavete C

1052 nam mkha' ] D; namkha' P

1053 sym cu ] D; sum beu P
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The space (body) has the nine gates. On knowing the brilliant [body with nine gates]
to be fourfold (9 x 4 = 36), in this way, the thirty-six gate-seats always appear [to the
practitioner].10%

dvarabhedam na vijfidtam gunadosan tu kidrsam /

/ sgo yi dbye ba mi shes la // skyon dang yon tan ji ltar lags /
[The goddess said—] The distinction of the gates is not known yet. Which [gate] is
good and [which gate is] bad?

§rnu samyak prayogan tu pramanam cyutikalatah //31.17 //10%

sumarge §obhanam sthanam amarge bhavadosatah /0%

/ 'pho ba'i dus tshod kyi ni tshad // yang dag rab tu sbyor ba nyon //

/ mdzes pa'i gnas ni lam bzang pos // lam ngan gyis ni srid pa'i skyon /
[The Blessed One said—] Listen rightly to [my instruction of] the practice and the
means of knowledge at the time of death. The [rebirth into the] good state [of

existence] is [attained] through the good path. The [rebirth into the] bad [state of]
existence is through the bad path.

bindunabhasya tirddhana# caksurnasani karnayoh //31.18 //1%7
pana-apanadvarasya navadvarasya laksanam /1058

/ thig le lte ba steng rnams dang // mig dang sna dang rna ba dag //

/ bshang ba dang ni gci ba'i sgo // sgo dgu yi ni mtshan nyid do /
The drop (between the eyebrows), the navel, the upper (the top of the head), the
eyes, the nostrils, both ears, the urethra, the anus, and the gate [of existence] (the
mouth)!%°— [these] nine gates have the [following] characteristics:

1054 According to the Bohita (D 1419, 216r1), the thirty-six seats are connected with the thirty-six inner
channels starting with the abhedya channel. The thirty-six inner channels are taught in the Dakarnava,
26.1¢c-5.

1055 prayogan | ABD (rab tu sbyor ba Tib); prayogen C ¢ cyuti- ] ABC (‘pho ba'i Tib); cyatiD ¢ -kalatah

] ABD (dus Tib); karatah C

$obhanam | C (mdzes pa'i Tib); sobhanam ABD ¢ sthanam ] AB (gnas Tib); jiianam C; sthanam nam

D ¢ amarge ] AD (lam ngan gyis Tib); amargo B; mamargo C ¢ -dosatah (m.c. for -dosah) ] ABCD

(skyon Tib)

1057 _nabhasya ] AD (lte ba Tib); natasya BC ¢ drddhanati ] A (steng rnams Tib); urddhanaii B; urddhanam
CD ¢ caksur- ] AD (mig Tib); caksun B; caksum C ¢ -nasani (for -nasarandhrayoh) | ABC (sna Tib);
nasani D

1058 pana- | ABD (gci ba'i Tib); prana C ¢ nava- | ApcBCD (dgu yi Tib); la Aac ¢ laksanam ] ABC
(mtshan nyid Tib); raksanam D

1059 See verse 31.21c, bhavadvara (“gate of existence”).
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nabhih kamikam ca svargafi ca binduna rtipadehinam //31.19// 1060
trddha tirddhakasthanasya gatyagatih prakirtitam /1061

/ lte bas 'dod pa'i mtho ris dang // thig les gzugs kyi lus can rnams //

/ steng gis steng gi gnas kyi ni // 'gro dang 'ong bar rab tu grags /
(1) Through the navel, [the consciousness goes to] the Desire [Realm].1%? (2) Through
the drop, [the consciousness goes to] the heaven of embodied beings with forms (the
Form Realm). (3) Through the upper, [the consciousness] is proclaimed to go to and
come from the upper state of being (the Formless Realm).

yaksa bhava nasanam karnabhyam siddhadevata //31.20// 1063
caksur yadi gatam jianam naranam nrpavartinam /1064

/ gnod sbyin dngos po sna las so // rna ba dag gis grub pa'i lha //

/ gal te mig nas ye shes bgrod // mi rnams mi bdag sgyur rnams 'gyur /
(4) Through the nostrils is the birth of a yaksa. (5) Through both ears is [the birth of]
a siddha god. (6) If the consciousness goes to the eye, [he attains] the birth as a king
of people.

bhavadvarasya pretanam mdfitre ca tiryakas tatha //31.21// 1065
astau narakabhavanam apane sarvadehinam /106
/ srid pa'i sgo yis yi dags rnams // gci bas dud 'gro de bzhin no //

/ dmyal ba brgyad kyi dngos rnams kyi // lus can rnams ni bshang ba las /107
(7) Through the gate of existence (the mouth) is [the birth] of pretas. Likewise,

(8) through the urethra is [the birth of] a beast. (9) Through the anus, all embodied
beings are born in the eight hells.

1060 nabhih (for nabheh) ] ABC (lte bas Tib); nazbhi D ¢ kamikam ca ] A (‘dod pa'i mtho ris dang Tib);
kamikam ra B; kamikam C; kamikaram D ¢ (Second) ca ] ABC; om. D { -dehindm ] ABD (lus can
rnams Tib); dehinam C

1061 Grddhaka- ] ABC (steng gi Tib); irddhakasya D ¢ gatyagatih (for gatyagati) ] AB ('gro dang 'ong bar
Tib); gatyagati CD

1062 That is to say, at the time of death, if his consciousness (which is functionally equivalent to his soul)

departs from his body through the navel, he is reborn in the Desire Realm.

yaksa bhava (for yaksabhavo) | ABC (gnod sbyin dngos po Tib); yaksa bhavati D ¢ -nasanam ] AC

(sna las Tib); nasana B; nasanam D ¢} -devata ] ABC (lha Tib); devata (above which the letters karavis

tatha are noted) D

1064 Verse 31.21 comes after verse 31.22ab in C. ¢ -vartinam (m.c. for -varti) ] ABCD (sgyur rnams
'gyur Tib)

1065 Verse 31.21 comes after verse 31.22ab in C. { bhavadvarasya | AB (srid pa'i sgo yis Tib);

samb+ddharasya C; bhabuddharasya D ¢ miitre ] ABD (gci bas Tib); siitre C

-bhavanam (for -bhava) ] ABC (dngos rnams kyi Tib); bhavanam m D { apane (however, the last -ne

is blurred and somewhat unclear) ] A (bshang ba las Tib); apana BCD

1067 bshang ba ] D; bshad pa P
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anyas trini trini dvaram nadisaficarakam viduh //31.22//1068

saptavimsatikanan tu krttikadyas ca rksakah /0%

/ gzhan gyi sgo ni gsum gsum ste // mkhas pas rtsa yi kun spyod can //

/ nyi shu rtsa bdun rnams kyang ni // smin drug la sogs rgyu skar ro /
There are three other gates for each [of the nine gates] (9 x 3 = 27). [Sages] know the
rotation [of the consciousness] through the inner channels. The [twenty-seven] lunar
mansions starting with Krttika are [related] to the twenty-seven [gates].

visuddhijiianatraya tu ekaikasya hi dvarinam //31.23//1070

/ rnam dag ye shes gsum po ni // re re'i sgo ma rnams kyi'o //

Everyone endowed with the gates has the three [aspects of the] pure gnosis.!?”!

viryendriyas tu bhavesu sarvopacaralaksanam /1072

saptatriméatmake madhye bhavayet parvavarnikam //31.24//1073

/ brtson 'grus dbang po'i dngos rnams kyis // thams cad nyer spyod mtshan
nyid do /

/ sum cu bdun bdag nyid dbus su /1%#/ sngon gyi mdog can bsgom par
bya //

With the nature of the Faculty of Energy, [Kharvari] is characterized by all reverential
services. He should visualize [her, whose] color is the same as before, at the center of
[the mandala] comprising the thirty-seven [seats].1075

vajrigauryadibijesu kapatasthanam avaset /1976

1068 anyas (for anyani) ] ABD (gzhan gyi Tib); anyams C ¢ (Second) trini ] CD (gsum Tib); trini

AB ¢{ dvaram (for dvarani) ] ABCD (sgo Tib) ¢ nadi- ] ABD (rtsa yi Tib); nathiC ¢ -saficarakam ]

AB (kun spyod can Tib); samcarani C; samcarakam D

saptaviméatikanam | ABD; saptavimsatikalan C ¢ krttikadyas ca | AD; krrttikaryos ca Bac;

krrttikayos$ ca Bpc; karttikanan tu C ¢ rksakah ] ApcBD; rksasa Aac; naksakah C

-traya | ABD (gsum po Tib); trayas C ¢ dvarinam | CD (sgo ma rnams kyi Tib); dvarinam AB

1071 According to the Bohita (D 1419, 216r4-r5), the three aspects of the pure gnosis indicate the Faculty of

Energy, the visualization of the wheel of mandala, and the nine seed letters of Vajr1, Gauri, and the

others (namely ksum, yum, hum, sum, smryum, hmryum, ymryum, ksmryum, and hyum). These three

aspects are mentioned in the next verses (31.24-25b). Except for the last hyum, eight of the nine seed

letters are identical to the eight seed letters that Bhavabhatta's Nibandha commentary on the Catuspitha

mentions (Catuspitha and Nibandha, Skt ed. (Szént6 2012b), 1.2.21-23, 1.2.41, and 1.4.7-10).

-ndriyas tu bhavesu (for -ndriyasya bhavena) | AB (dbang po'i dgos rnams gyis Tib); ndriyes tu

bhavesu C; ndriyan tu bhavesu D ¢ -laksanam ] ABD (mtshan nyid Tib); laksanam C

1073 madhye ] ABC (dbus su Tib); madhya D ¢ ptrva- ] Apc (sngon gyi Tib); ptirnna Aac; purnnan

pirvva B; parnnendu C; parnnaparvva D ¢ -varnikam | ABC (mdog can Tib); varnnika D

sum cu | D; sum bcu P

1075 For the thirty-seven seats, see my translation and footnote of verse 26.48.

1076 bijesu (for -bijani) ] AD (sa bon Tib); bijyesu B; viryyesu C ¢ -sthanam (for -sthanesu) ] ABCD (gnas
suTib) ¢ avaset ] corr. (gzhag par bya Tib); acaset A; avaset BCD
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prajfiopayatmaka devi prthivicakrayogatah //31.25//1977
/ rdo rje dkar mo sogs sa bon // sgo glegs gnas su gzhag par bya /
/ shes rab thabs bdag nyid lha mo // sa yi 'khor lo'i sbyor bas so //
The seeds of Vajr1, Gauri, and other [goddesses] should be placed at the seats of

gates.!9”8 With the nature of wisdom and means, the goddess [Kharvari] is in the
Earth Circle.107

mantraksarani bhavanti /31.26/ 1080

/ sngags kyi yi ge rnams su gyur pani /
The mantra letters are as follows:

om ma vi tr ka ga ta na mu pa kha ri ha pti ha ri ra ta va ma ya ntra him
ya htm h@m pha hiim t pha pha t t pha sva t ha svaha /108!

hiim htim phat phat svaha /31.27/1082

om kharvariye

/ om ma bi tri ka ga ta na mu pa kha ri ha pt ha ri ra ta ba ma ya ntra him
ya htim hiim pha hiim t pha pha t t pha swa t ha swa ha /%3 om kha rba
11 ye htim hiim phat phat swa ha //

Om, [homage] to [Vajradaka, whose] face is dreadful and utters [the sounds] ha ha,
hiim hiim phat phat svaha, to [Vajradaka, who is] a mantra complete with an assembly
of mother goddesses, hiim hiim phat phat svaha.\%* Om, for Kharvari, hitm hiim phat
phat svaha.

evam mantrah samutpannam paramarthikayogajam //31.28//198>

/ de ltar sngags las yang dag byung // don dam sbyor ba las skyes pa'o //

1077 tmaka (for -tmika ) ] ABCD (bdag nyid Tib) ¢ -cakrayogatah ] ABD; yogacakrakah C

1078 For the seed letters of Vajr and so on, see footnote 1071. It seems that the “gates” primarily indicates
the gates or openings of the body, but they may also mean the gates of the mandala comprising the
thirty-seven seats mentioned above.

1079 The Earth Circle is the seventh of the circles that constitute the Heruka mandala expounded in the

Dakarnava 15 (Appendix B). Kharvari is exegetically related to this circle.

-ksarani | ABD (yi ge rnams su Tib); ksara C

1081 A5 this is a mixed mantra composed of the eleventh and twelfth of the forty-eight parts of Heruka’s
root mantra (Appendix C), I have edited the text accordingly. ¢ trka ] ACD (tri ka Tib); vikaB ¢ pa
kha ] AB (pa kha Tib); pasvaC;pakha D ¢ ptuha ] ABC (piha Tib)puhaD ¢ tphaphatt]
ABCD; taphaphattaTib ¢ phasvatha]em.; ha A;sva Bac; svaha BpcC; sva sva ha ha D; pha swa
taha Tib ¢ svaha] ABC (swa ha Tib); om. D

1082 kharvariye (for kharvaryai) ] ABCD (kha rba 11 ye Tib)

1083 kha ri ha pii ] D; kha ri ha pa P

1084 This mantra is a mixture of the eleventh and twelfth of the forty-eight parts of Heruka’s root mantra

(vikatamukhahaharavaya and matrganapariptiritamamtraya). See also Appendix C.

mantrah (for mantra- or mantrat) | ABD (sngags las Tib); mantrah C ¢ samutpannam | ABD (yang

dag byung Tib); samutpanna C
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[He should meditate on Kharvari] emerging from this mantra and appearing through
the yoga of the ultimate reality.

ity aha bhagavan svami vajradakas tathagatah /18

sarvavirasamayogad vajrasattvah param sukham //31.29 /71087

/ dpa' bo thams cad mnyam sbyor las // rdo rje sems dpa' bde ba'i mchog /

/ rdo rje mkha' 'gro de bzhin gshegs // bcom ldan bdag pos 'di gsungs so //

Thus spoke the Blessed One, the master, Vajradaka, the tathagata, Vajrasattva, the
Supreme Bliss, through the complete union with all heroes.

iti éridakarnave mahayoginitantraraje kharvari-aksaracchomalaksana-

svabhavajiianam nama patala ekatrimgatimah /1088

/ zhes bya ba ni dpal mkha' 'gro rgya mtsho rnal 'byor ma'i rgyud kyi rgyal
po chen po las mi'u thung ma'i yi ge'i brda'i mtshan nyid kyi rang bzhin
gyi ye shes zhes bya ba ste le'u sum cu rtsa gcig pa'o //10%
Thus ends Chapter 31, titled knowing the characteristics and nature of the letters

as secret signs pertaining to Kharvari, in the glorious Dakarnava, the great king of
Yoginitantras.

1086 svami ] ABC (bdag pos Tib); svami D

1087 _sattvah ] ABC (sems dpa' Tib); satvaD ¢ sukham ] ABD (bde ba'i Tib); sukha C

1088 _yogini- | ACD (rnal 'byor ma'i Tib); yogini B ¢ -raje ] D (rgyal po Tib); rajye ABC ¢ -aksara- ] BCD
(yige'iTib); a++ra A ¢ -cchoma- ] ABD (brda'i Tib); cchosma C ¢ -laksana- ] ABC (mtshan nyid
kyi Tib); raksana D ¢ -jiidnam ] A (ye shes Tib); jiana BCD ¢ patala ] ABC (le'u Tib); patalah D

1089 sum cu ] D; sum beu P
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Dakarnava, Chapter 32
punar api pajam krtva prcchaty eva muhur muhuh /199

bhavajfianesu mudran tu kidréam bhagavan prabhuh //32.1// 1091

§rnusvekamano bhiatva laksanam kathyate maya /192

/ slar yang mchod pa byas nas ni // yang dang yang du zhus pa nyid /
/ dngos po ye shes kyis phyag rgya // bcom Idan gtso bo ji ltar lags //
/ bdag gis mtshan nyid bshad bya yis // yid ni gcig tu gyur pas nyon /

Again, having worshiped, [the goddess] questioned constantly— What is the seal
[that assumes the forms] of knowledge about existence? The Blessed One, the master,
[said this—] Listen with concentration. I explain [their] characteristics.

sahajam sukham $tnyafi ca svasamvedyam mahasukham //32.2 // 1093

dharmakayam sambhogan tu nirmanam mahadbhutam /!%%4

prabhasvaram cittacaittam $antam nirvanayogajam //32.3//19%
/ lhan skyes bde dang stong pa dang // rang gis rig dang bde ba che //

/ chos kyi sku dang longs spyod rdzogs // sprul pa dang ni rmad byung
che /

/ 'od gsal sems dang bsam pa dang // zhi dang myang 'das sbyor skyes
dang //

(1) “The innate” (sahaja), (2) “pleasure” (sukha), (3) “being empty” (siinya), (4) “being
to be known by itself” (or “self-reflective knowledge,” svasamuvedya), (5) “the great
pleasure” (mahasukha), (6) “the Dharma Body” (dharmakaya), (7) “the Enjoyment
[Body]” (sambhoga), (8) “the Emanation [Body]” (nirmana), (9) “being very marvelous”
(mahadbhuta), (10) “the luminous” (prabhasvara), (11) “mind” (citta), (12) “mental
factor” (caitta), (13) “being tranquil” ($anta), (14) “Nirvana” (nirvana), (15) “the
yoga-born” (yogaja),

paramita advayan tu moksam paramarthakam /10%

1090 prechaty ] ABC (zhus pa Tib); prechety D ¢ muhur muhuh | ABD (yang dang yang du Tib); muhiir
muhah C

1091 mudran ] ABC (phyag rgya Tib); sidram D ¢ kidréam ] ABC (ji ltar Tib); kidréam D

1092 ¢rnusveka- (for $rnusvaika-) ] corr. (gcig tu gyur pas nyon Tib); $rnusveka A; §rusveka BD;

$rnuscaika C

$tinyaii | ACD (stong pa Tib); sunyafi B

1094 _}ayam ] ABC (sku Tib); kayaD ¢ nirmanam ] AD (sprul pa Tib); nirmmanam B; nirvanam ca C

109 citta- ] A (sems Tib); cittam BCD ¢ nirvana- | BC (myang 'das Tib); nir+ana A; nirmmana D

1096 moksam | ABD; moksam ca C; thar pa dang Tib
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jiianam vijianabodhis ca dharmadhatupuran tatha //32.4// 1097

/ pha rol phyin dang gnyis med dang // thar pa dang ni don dam dang /
/ ye shes rnam shes byang chub dang // chos dbyings grong khyer de
bzhin du //

(16) “perfection” (paramitd), (17) “nonduality” (advaya), (18) “liberation” (moksa),
(19) “the ultimate reality” (paramarthaka), (20) “gnosis” (jiana), (21) “consciousness”
(vijAiana), (22) “awakening” (bodhi), (23) “the Dharma Sphere” (dharmadhatu), and
likewise (24) “town” (pura),

padman dharmodaya ca nairatmyasvargakam punah /1%

§ivam nadam guruvidyam abhrantam kalpavarjitam //32.5 //19%

/ pa dma dang ni chos 'byung dang /11%0/ slar yang bdag med mtho ris dang /

/ zhi dang sgra dang bla ma dang // rig dang 'khrul med rtog spangs dang //
(25) “lotus” (padma), (26) “the origin of phenomenal existences” (dharmodaya), (27)
“nonself” (nairatmya), (28) “heaven” (svargaka), (29) “being auspicious” (siva), (30)
“sound” (nada), (31) “teacher” (guru), (32) “knowledge” (vidya), (33) “not being
erroneous” (abhranta), (34) “being freed from concepts” (kalpavarjita),

rasayanamaunakar ca paryaya cchomakam viduh /119

adyaksaram yatha tesu sarvafi ca praticchomakam //32.6//1192
/ beud len dang ni smra bshad de // mkhas pas tstsho ma'i rnam grangs so /
/ ji ltar de ltar yig dang po // thams cad lan gyi tstsho ma yin //

(35) “the elixir of long life” (rasayana), and (36) “being silent” (maunaka)—[Sages]

know [these] synonyms to be the secret signs.!1% The secret signs [to show] in

response are in accordance with all their initial letters.!1%4

1097 jianam ] A (ye shes Tib); jiana BCD ¢ -bodhis ] ABD (byang chub Tib); -bodhim C ¢ -puran ] ABD
(grong khyer Tib); punas C

1098 padman ] ABD (pa dma Tib); padma C ¢ dharmodaya ca ] AB (chos 'byung dang Tib); dharmodayas
caiva C; dhamediya ca D ¢ nairatmya- | ABD (bdag med Tib); nairatmyam C ¢ svargakam | Aac
(mtho ris Tib); svavarggakam Apc; vargakam BC; svavargakam D

1099 abhrantam ] A (‘’khrul med Tib); abhantam BC; abhante D ¢ -varjitam | ACD (spangs Tib); varjritam B

110 pa dma ] D; pad ma P

101 _maunakafi ]| ABD; saunakam C; smra bshad Tib ¢ paryaya (for paryaya-) | A (rnam grangs Tib);
papopa B; prakopa C; papampa D ¢ cchomakam ] ABD (tstsho ma'i Tib); cchosmakam C

1102 adyaksaram ] ABC (yig dbang po Tib); adyaram D ¢ tesu | ABD; tesi C; de ltar
Tib ¢ praticchomakam (for praticchomaka) | A (lan gyi tstsho ma Tib); praticchomakam BD;
praticchosmakam C

1103 Perhaps a yogini pronounces these terms. The Bohitd does not articulate how to use them.

1104 That is to say, the initial letters of those terms are the response signs: (1) sa, (2) su, (3) $1, (4) sva, (5) ma,
(6) dha, (7) sa or sam, (8) ni, (9) ma, (10) pra, (11) ci, (12) cai, (13) $a, (14) ni, (15) yo, (16) pa, (17) a, (18) mo,
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yathaksaram tatha cartham vijfieya narakadvisam /

lankesvariprayogesu kartavyam yogina tvayi //32.7//11%

/ ji ltar yi ge de bzhin don // dmyal ba la sdang shes par bya /

/ lang ka'i dbang phyug ma'i sbyor bar // rnal 'byor pa khyod kyis bya'o //
The meanings [of those terms] are literal. Those who dislike hell should know [them].
A yogin, in you, should practice [them] by applying Lankesvari [to them].!100

lambamanasya bijasya tatra sarvesu cchomaka /107

/ 'phyang bar gyur pa'i sa bon gyi // der ni tstsho ma thams cad de /
(The meaning of “Lam”—) In this [system], in all [cases], the secret sign is [related]
to the seed extending downward (lambamanasya).!'%

ke$aram jiianadhatufi ca svasvabhave tu laksana //32.8// 1109

/ ge sar ye shes khams kyi ni // rang gi rang bzhin du mtshan nyid //

(The meaning of “ke”—) The Knowledge Element is in the filament (kesara).!'10 [She]
defines [herself as being] in the form of individual [secret signs].1111

§vasati tatsamam yogi garbhapadme vyavasthitam /1112

/ rang yod de mnyam rnal 'byor pa // pa dma'i snying po ru ni gnas /113

(19) pa, (20) jaa, (21) vi, (22) bo, (23) dha, and likewise (24) pu, (25) pa, (26) dha, (27) nai, (28) sva, (29) $i,
(30) na, (31) gu, (32) vi, (33) a, (34) ka, (35) ra, and (36) mau. Every letter may have an anusvara (viz.,
sam, sum, siim, etc.).

1105 Jankegvari- ] ACD (lang ka'i dbang phyug ma'i Tib); lankagvari B ¢ kartavyam | AC (bya Tib);
kattavya B; karttavya D

1106 The word of “in you” (tvayi) indicates the goddess, to whom the Blessed One is now speaking to. The
Bohita does not comment on that word.

107 cchomaka ] ABD (tstsho ma Tib); cosmaka C

1108 According to the Bohitd (D 1419, 217r4-15), the seed is the mind seed, which is the top point of the
letter ham in the head, and the lower part of that letter is extending downwards from the head in the
form of the middle channel, avadhiiti.

1109 kegaram ] ABD (ge sar Tib); kesalam C ¢ -dhatufi (m.c. for -dhatu) ] ABCD (khams kyi
Tib) ¢ -svabhave tu | ABD (rang bzhin du Tib); svabhavesu C ¢ laksana ] ABC (mtshan nyid Tib);
raksanat D

1110 According to the Bohita (D 1419, 217r5-16), “the filament” means the pleasure of drop (thig le), and
“the Knowledge Element” indicates the mind that depends on that pleasure. It is probable that
the Knowledge Element in pleasure is the mind of awakening in the form of a drop, which flows
downward through the avadhiiti channel.

H14Ghe” (the subject of laksand), Lankesvari, refers to her innre form, the avadhiit7 channel mentioned in

the previous line (32.8ab) that explains the meaning of the letter lam.

$vasati | corr.; svasati ABD; svasamtim C; rang yod Tib ¢ -padme | ApcBCD (pa dma'i Tib); padma

Aac ¢ vyavasthitam ] ABD (gnas Tib); vyavasthita C

padma'i] D; pad maiP ¢ snying po ru ] P; snying pori D
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(The meaning of “$va”—) A yogin breathes (svasati); [what is] equal to that (the
Knowledge Element) is present in the interior lotus.!114

1iti 11 ca++++++nam na manah sarvadhatusu //32.9 /115

/ rini rnam shes 'gro ba ste // yid kyi khams rnams thams cad du'o //

“ —II

—) [The letter] r7 [means that] the consciousness goes (r7ti). 1116
1117

(The meaning of “r
The mind is not in all elements.

lankatmana jayate ca bhavajfianesu misritam /1118

1$vari sarvabhitanan na jiianam sarvabhavajam //32.10// 1119

/ lang kar bdag nyid skye ba ste // dngos po'i ye shes rnams kyis byung /

/ dbang phyug 'byung po thams cad kyi // ye shes min pa dngos kun skyes //

She is born with the identity as Lanka (larikd), mixed with the [forms of] knowledge
about existence (see 32.1c). [She is] the mistress (i5vari) of all beings. [That] knowledge
does not originate from all [discriminated] existences.120

devikote ca pithesu smrtindriyabodhim punah /112!

/ de bi ko ta'i gnas su ste // slar yang byang chub dran dbang po /
[Lankesvari is] in Devikota, a pitha [site], and [has the nature of] the Faculty of
Mindfulness (smrtindriya), a [factor of] awakening.

desana ériiyate tatra yatra jiilanam acintakam //32.11//

/ gang du ye shes bsam med pa // der ni bstan pas thos par 'gyur //

1114 The Bohita (D 1419, 217r7-v1) appears to say that through breath control, carried by the wind or

inhaled breath, the mind of awakening moves and spreads throughout the body through the paths of

breath, namely inner channels. The “interior lotus” means the chakra in the head, where the mind of
awakening appears.

riti 1T ca++++++nam ] A; riti 11 ca(a blank space for two or three letters)nam B; ritir aricatmamanam

C; riti 11 catmanam Dac; riti 1T catmamanam Dpc; ri ni rnam shes 'gro ba ste Tib and Bohita (D 1419,

217v1) ¢ namanah ] ABCD; yid kyi Tib; cf. yid min Bohita (D 1419, 217v2)

1116 For “the consciousness goes”, I have translated the Tibetan translation, rnam shes ‘gro ba, because
some of the Sanskrit letters are illegible due to manuscript A’s damage. This is in accordance with
the Bohita's interpretation (D 1419, 217v1). However, it may be more natural to read the initial riti as
meaning “[the letter] 77" and not “goes.”

1117 The Bohita (D 1419, 217v2) interprets that the mind (the mind of awakening, a bodily fluid) melts
into all bodily elements; therefore, the mind of awakening becomes invisible (“the mind is not in all
elements”).

1118 Jankatmana ] AD (lang kar bdag nyid Tib); lamnkatmana B; lamkatma C ¢ ca ] ABD; casya
C ¢ misritam | ABCD; byung Tib

1119 1¢vari | ACD (dbang phyug Tib); i$vari B

1120 The Bohita (D 1419, 217v4) interprets verse 32.10d as mentioning the formlessness of all existences.

1121 smrtindriyabodhim ] em. (byang chub dran dbang po Tib); smrt+n+iy++odhim A; smrtindriyabodhi
B; smrtindriyabodhau C; smrtindriyabodhi D ¢ punah ] ABD (slar yang Tib); sunah C

1115

180



(The meaning of “De”—) An instruction (desand) is learned in [the place] where the
gnosis beyond thought is present.!12?

Viti sarvagam jfianaf ca vitaragesu ya maya /1123

/ 'dod chags bral bas gang bdag gi /!!2*/ bi ni kun 'gro'i ye shes so /
(The meaning of “vi”"—) [The letter] v7 means the omnipresent gnosis, which
[practitioners can attain] when removing (v7ta) greed, [as] [did].}1%>

kotaranan tu vaytnam indriyanam sukhas tatha //32.12//1126

/ rlung rnams kyi ni mkha' rnams su // dbang po rnams kyi bde de bzhin //
(The meaning of “ko”—) Similarly, pleasure [grows] in the vacuous (kotara or inner
channels) and sensory faculties, [where] the vital wind [moves].

teti vajraprabhavakhyam visayanan gatih purah /1?7

/ tini rdo rje'i nus par grags // yul rnams kyi ni grong du bgrod /
(The meaning of “ta”—) [The letter] ta is stated to be the adamantine power.'!?
[With this power he] goes to (gati for ataka) a multitude of sensory objects (or towns
in local places).!?

smrtifi ca sahajajianam yatra manah pragiyate //32.13 //1130

tatrendriyabodhif ca jfiatva vajranayatmakam /1131

122 According to the Bohitd (D 1419, 217v5), “[the place] where” indicates the elements that constitute the
body of a practitioner.

1123 viti | ABD (bi ni Tib); vithi C ¢ sarvagam ] ABD (kun 'gro'i Tib); sarvajiia C ¢ ya (for yan) ] ABD
(gang Tib); yo C

1124 bdag | P; dag D

125 There is also a possibility that the initial v7ti means “detachment” (feminine viti and not “[the letter]
v1”), connected with ya (feminin) pada b. The word maya (“by me”) in pada b is unclear. According
to the Bohita (D 1419, 217v7-219r1), maya indicates éakyamuni or the Blessed One. Practitioners can
attain the same experiences as the Blessed One did by removing greed.

1126 kotaranan ] corr. (mkha' rnams su Tib); kotaranan ABC; kotaranam D ¢ indriyanam ] ABD (dbang
po rams kyi Tib); indriyanam C ¢ sukhas (for sukham) | ABD (bde Tib); sukham C

1127 vakhyam ] AB (grags Tib); vakhyam CD ¢ visayanan gatih ] conj. (yul rnams kyi and bgrod Tib);
vi++++++ngatih A; vim(a blank space for one letter)satih B; vimsati ca sahah C; (a blank space for
some letters)vimsatih D ¢ purah (for pura or pure) | AB (yul rnams Tib); parah C; varah D

1128 According to the Bohita (D 1419, 218r3-r4), the adamantine power indicates the power of gnosis in the
adamantine jewel (rdo rje nor bu). This often means the power derived from the semen (representing
the mind of awakening) that a practitioner retains in his penis.

1129 interpret the last word purah as pura (feminine form of pura) adjectively connected with feminine

gatih. However, the meaning of this pada is somewhat unclear. The Bohita (D 1419, 218r4 and r5)

interprets this pada as meaning “towns in local places [retained in the adamantine jewel or penis, i.e.,

the semen] does not go out”. It appears that the Bohita has supplemented mi (“not”).

smrtifi ca (for smrtis ca) ] ABC (dran pa Tib); smr D ¢ sahaja- ] AB (lhan cig skyes Tib); sahajam C;

samhajaD ¢ -jianam ] ACD (shes Tib); jfiana B

1131 _bodhiii ca ] ABC (byang chub kyang Tib); bodhi D

1130
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evam jiiatva tu vai tattvam viharet svasvabhavakam //32.14//

/ dran pa lhan cig skyes ye shes // gang du yid ni rab brjod pa //

/ der ni dbang po'i byang chub kyang // shes nas rdo rje'i tshul bdag nyid /
/ de ltar de nyid nges shes nas // rang gi rang bzhin du gnas bya //

(The meaning of smrtindriya—) Mindfulness (smrti) [refers to] the knowledge of the
innate, where the mind is praised. Having knowledge of the faculty (indriya) of that
(mindfulness), a [factor of] awakening, [he becomes] identical to the adamantine
leader. Having certainly known the truth in this manner, he should wander for

pleasure in [those that have] the nature of his own. 1132

tyajya dharma salokaii ca grahyam nama na kificana /1133

athava sarvabhavatma'thava sarvair vivarjita //32.15//1134

/ chos dang Yjig rten bcas pa spang // cung zad ming med gzung bar bya /113>

/ yang na dngos po kun bdag nyid // yang na thams cad rnam par spang //
Having abandoned the mundane dharma, [he] should never conceive any name (concept).

Or alternatively, [he] embodies all existences, or [he is] detatched from all [existences].

na bhavo na ca bhavako 'sti abhavam dréyate sphutam /1130

bhavabhavavinirmuktam sarvam pa+e++++++++ //32.16// 1187

/ dngos dang dngos po can yod min // dngos po med pa gsal mthong

' gyur /1138

/ dngos dang dngos med rmam par grol // thams cad mi bden las skyes blta //
There is neither object nor subject: [Their] non-existence is seen clearly. [Non-existence]

is neither existent nor non-existent. He should see all originating from the untrue.!!3

paramparyagavesya tu guruvajradharo mukhat /140

1132 Internally, the words “[those that have] the nature of his own” (svasvabhdvakam), which is feminine,
most likely indicates the inner channels running in his body. He, who is internally a drop of the mind
of awakening, moves through the inner channels in his body.

1133 tyajya | ABC (spang Tib); tyaje D ¢ dharma (for dharmam) ] ABD (chos Tib); dharmmam C ¢ -lokafi
] ABC (jig rten Tib); rokaii D ¢ kificana | em. (cung zad Tib); kificanah ABD; kimcanah C

1134 _'thava | ABD (yang na Tib); 'thatha C ¢ sarvair vivarjita (for sarvair vivarjitah) ] D (thams cad rnam

par spang Tib); sarvvair .v...rjjita A; sarvai vivarjita B; sarvavivarjita C

ming | P; mig D

1136 bhavako ] ABD (dngos po can Tib); bhavako C

1137 vabhava- ] CD (dngos med Tib); va'bhava AB ¢ -vinirmuktam ] AC (rnam par grol
Tib); vimirmmuktam B; vinirsuktam D ¢ sarvam ] AB (thams cad Tib); sarva C; sarvva
D O pate++++++++ ] A; pa(a blank space for one letter)jam B; padavyamjanam C; padavyanamjam
Dac; padavyajamnam Dpc; mi bden las skyes blta Tib, which suggests pasyed asatyajam.

1138 mthong ] D; "thong P

1139 For “He should see [all] originating from the untrue”, I have translated the Tibetan translation (i bden
las skyes blta, *pasyed asatyajam) because all Sanskrit letters are illegible due to the damage to the leaf.

1140 _dharo (m.c. for -dharasya) ] ABCD ('dzin Tib) ¢ mukhat ] A (zhal las Tib); sukhat BCD

1135
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/ bla ma rdo rje 'dzin zhal las // brgyud pa'i rim pas phrad par gyis/!!4!

[Instructions] should be acquired successively (paramparyaga) from the mouth of [his]
teacher, a vajra-holder.

agnimandalake devi tatsvabhavakhilan tatah //32.17 //1142

saptatrimsatmake madhye bhavayet piirvartipikam /1143

upayanvita sarvesan tu mantrasyaksarasambhavan //32.18//1144

/ me yi dkyil 'khor du lha mo // de phyir de yi rang bzhin lus //114

/ sum cu bdun bdag nyid dbus su /1146 / sngon gyi gzugs can bsgom par bya /
/ thams cad thabs dang ldan par 'gyur // sngags kyi yi ge las byung ba'o //

Subsequently, the goddess (Lankesvari) is in the Fire Circle;!'*” [she] completely has
the nature of those [instructions]. He should visualize [her, whose] physical form
is as before, at the center [of the mandala] comprising the thirty-seven [seats].!18
[She is] accompanied by the means (her male consort) of all, and emerges from the

[following] letters of mantra:

om hiim sa hiim ha ka ja ro su cca nda ra rT na va mu lla kha bha ya ka
hiim ra hiim ya pha hiim t haim pha pha t t sva pha ha t svaha /'*° om
lankesvariye hitm htim phat phat svaha /32.19/11%0

/ om hiim sa htim ha ka dza ro su tstsha nda ra r7 na ba mu lla kha bha ya
ka him ra hiim ya pha haim t him pha pha t t swa pha ha t swa ha /1!
om la ngke shwa 11 ye hiim hiim phat phat swa ha /11%2

141 vim pas ] D; rim las P

1142_mandalake ] ApcBCD (dkyil 'khor du Tib); mandake Aac ¢ tat- ]| ACD (de yi Tib); tatvat
B ¢ -svabhava- | AB (rang bzhin Tib); svabhake C; sabhava D ¢ -khilan ] ABC; silam D; lus Tib

1143 madhye ] ACD (dbus su Tib); madhya B ¢ pirva- ] ABC (sngon gyi Tib); purvva D

1144 nvita ] ABD (Idan par 'gyur Tib); mvita C { tu] ABD;om. C ¢ mantrasya- ] ABC (sngags kyi Tib);
mantrasva D { -sambhavan (for -sambhava) | ABCD (byung ba Tib)

1145 4o yi]D; deiP

1146 sym cu ] D; sum beu P

1147 The Fire Circle is the eighth of the circles that constitute the Heruka mandala expounded in the
Dakarnava 15 (Appendix B).

1148 For the thirty-seven seats, see my translation and footnote of verse 26.48.

1149 A5 this is a mixed mantra composed of the thirteenth and fourteenth of the forty-eight parts of
Heruka's root mantra (Appendix C), I have edited the text accordingly. ¢ cca nda ] ABCD; tstsha
ndaTib ¢ yaka]ABD (yaka Tib); yakaraC ¢ khabha | ABC (kha bha Tib); khyabha D ¢ pha
hiim t hiim pha pha t t sva pha ha t svaha ] em. (pha him t him pha pha t t swa pha ha t swa ha Tib);
phat htim phat him sva phat ha phat svaha A; phat him svaha phat ha phat svaha BC; phat ham
phat him sva phat ha phat svaha D

1150 Japkegvariye (for lankesvaryai) ] ABCD (la ngke shwa riye Tib) ¢ phat phat | ABpcCD (phat phat
Tib); phat Bac

1151 tstsha nda ra 11 na]D;tstshandararinaP ¢ ba mulla kha bha | P; pamullakhabaD ¢ phahtm
thtm pha pha t t sva pha ha t ] em.; phat him phat htim swa phat ha phat D; phat him phat swa
phat ha phat P

1152 Ja ngke shwa 17 ye ] D; lang ke shwa 11 ye *
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Om, [homage] to [Vajradaka, who] loves women of the innate, hiim hiim phat phat
svahd, to [Vajradaka, who] utters the words hum hiim from [his] mouth, hitm hiim phat
phat svaha. 153 Om, for Lankesvari, hiim hiim phat phat svaha.
evam jiiatva tu mantram laghu siddhis tu karanam /154
sarvakarmasvabhavan tu nanyathapi kadacana //32.20// 1155
/ de ltar shes byas gsang sngags che // dngos grub yang bas byed pa yin /
/ las thams cad kyi rang bzhin te // brgya la na yang gzhan du min //
After [he] knows the mantra in this way, [for him it serves as] a quick means for

[attaining] accomplishment. [That mantra] has the nature of (that is, it is effective
for) every ritual, never in any other way.

siddhis tu parvatam krama astavimsatir osadhau /1%

krttika rohini sya tu mrgasira ardra tatha //32.21//1157

/ dngos grub ri yi ming can ni // nyi shu rtsa brgyad sman du 'o /

/ smin drug dang ni snar mar 'gyur // mgo bo dang ni lag de bzhin //
Accomplishment goes over a mountain.'’® The twenty-eight [lunar mansions
resemble] a herb. [The lunar mansions and the planets, which are equivalent to
yoginis,] are (1) Krttika, (2) Rohini, (3) Mrgasira as well as (4) Ardra,

punarvasa pusya caiva aslesa magha caparah /1%

ptrvaphalguni uttara ca hastacitra svatika //32.22//11%0

/ nab so dang ni rgyal nyid dang // skag dang mchu dang gzhan pani /

/ shar gyi gre dang byang gi dbo /111 / me bzhi nag pa sa ri dang //

1153 This mantra is a mixture of the thirteenth and fourteenth of the forty-eight parts of Heruka’s root

mantra (sahajasumdarivallabhakaraya and hiimhiimkaroccaranamukhaya). See also Appendix C.

jhatva | BCD (shes byas Tib); jia++ A ¢ tu mantram | BC; ++++ntram A; tu D; gsang sngags che

Tib ¢ siddhis (for siddhes) ] ABCD (dngos grub Tib)

1155 13- ] ABC (min Tib); nana D ¢ kadacana ] em. (brgya la Tib); kadacanah ABCD

1156 krama (m.c. for kramati) ] A; krama or krame B; krame CD; ming can Tib ¢ osadhau | A (sman du
Tib); osadhauh BCD

157 krttika | ABD (smin drug Tib); krrttika C ¢ rohini ] ABC (snar mar Tib); rohiniD ¢ sya (for syat) |
ABCD (‘gyur Tib) ¢ ardra ] em. (lag Tib); adra A; adran BD; ardran C

1158 According to the Bohita (D 1419, 218v1-v2), the words “accomplishment” and “mountain” refer to

the 28 lunar mansions and the eight planets listed in verses 32.22-25b. A practitioner can attain

accomplishment by reciting their mantras.

punarvasa (from punarvasu) | AD (nab so Tib); punarvasa BC ¢ pusya ] A (rgyal nyid Tib); pusyas

BCD ¢ aslesa] A (skag Tib); aslesa BCD ¢ caparah (for capara) ]| ABCD (dang gzhan pa Tib)

purvaphalguni | em. (shar gyi gre Tib); ptrvvaphanguni A; ptrvvaphalguni BD; ptrvaphalguni

C ¢ -citra ] AD (nag pa Tib); citta B; citta ca C

1161 byang ] D; byad P

1154

1159

1160
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(5) Punarvasa, (6) Pusya, (7) Aslesa, another [lunar mansion] (8) Magha,
(9) Parvaphalguni, (10) Uttaraphalguni, (11) Hasta, (12) Citra, (13) Svatika,

visakha anuradha ca jyesthamla parvasadha /1162

uttarasadhabhiji tu §ravana dhanistha tatha //32.23//1163

/ sa ga dang ni lha mtshams dang // snron dang snrubs dang chu stod dang /1164

/ chu smad dang ni byi bzhin dang // gro bzhin mon gru de bzhin du //
(14) Visakha, (15) Anuradha, (16) Jyestha, (17) Mdla, (18) Parvasadha, (19) Uttarasadha,
(20) Abhijt, (21) Sravana, as well as (22) Dhanistha,

éatabhisa ptirvabhadra uttarabhadra revati /119

agvini tatha bharani candrastirya tu rahuka //32.24 //1166

budha brhaspati bhauma bhrga caiva $aniscara /167

/ mon gre dang ni khrums stod dang // khrums smad dang ni nam gru dang /

/ tha skar de bzhin bra nye dang // zla ba nyi ma ra hu dang //

/ sa'i ma nyid dang spen pa rnams /
(23) Satabhisé, (24) Parvabhadrapada, (25) Uttarabhadrapada, (26) Revat], (27) Asvint
as well as (28) Bharani, (29) Candra (moon), (30) Siirya (sun), (31) Rahuka, (32) Budha
(Mercury), (33) Brhaspati (Jupiter), (34) Bhauma (Mars), (35) Bhrga (Venus), and (36)
Saniscara (Saturn).1168

svasvakaleva jiatavya grahanad avigankatah //32.25 /1167

sarva tu candracaratma vartantesu nabhahsamah /1170

1162 yisakha | ACD (sa ga Tib); visasa B ¢ anuradha | BD (lha mtshams Tib); amnuradha (however, m of
am- may be a mere grime) A; anuradha C ¢ jyestha- ] ACD (snron Tib); jestha B { parvasadha |
ABD (chu stod Tib); ptirvakhadha C

1163 -bhijT (from abhijit) ] A (byi bzhin Tib); 'bhici B; bhiji C; avici D ¢ $ravana ] em. (gro bzhin Tib);

++++++ A; §ravana BCD ¢ dhanistha ] BCD (mon gru Tib); ++nistha A

snrubs | D; snrums P ¢ chu stod ] D; chu stong P

1165 ptrvabhadra | corr. (khrums stod Tib); ptarvvabhadra AD; ptirvabhadra BC ¢ uttarabhadra ] corr.
(khrums smad Tib); uttarabhadra AB; uttarabhadra C; utrabhadra D ¢ revati] BCD (nam gru Tib);
raivati A

1166 agvini ] AB (tha skar Tib); agvina C; agvinica D ¢ bharani ] AB (bra nye Tib); bharunani C; bharuni
D ¢ rahuka ] ABD (rd hu Tib); rahuka C

1167 For budha brhaspati bhauma bhrga, sa'i ma nyid Tib ¢ budha ] AC; buddha BD ¢ bhauma ] BCD;
soma A { bhrga (for bhrgvi or female bhrgu) | A; bhrgus BCD ¢ $aniécara (for $anaiécara) ] BD
(spen pa rnams Tib); $aniéca++ A; $ani$caro C

1168 The names of the yoginis are thus feminine forms of the names of the respective lunar mansions
and planets.

1169 k3leva (for -kala eva) ] ABC (dus nyid Tib); kareva D ¢ grahanad ] em. (bzung bas Tib); grahayad A;

grahapad BCD ¢ avisankatah ] D; avisankitah A; aviSamkitah B; avisamkitah C

sarva (for sarvas) ] ABCD (thams cad Tib) ¢ -caratma (m.c. for -caratmika) | AC; varatma BD; sbyor

bdag nyid Tib ¢ vartantesu (for vartante tu) | A (gnas Tib); vattatesu B; varttatesu CD

1164

1170
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vaksyamanaprayogena jfiatavyam mantrina vidhih //32.26//1171

/ rang rang dus nyid shes par bya // the tsom med pas bzung bas so //

/ thams cad zla ba'i sbyor bdag nyid // nam mkha' la ni mnyam par gnas /

/ 'chad bzhin pa yi rab sbyor bas // sngags pas cho ga shes par bya //
[The lunar mansions and planets] should be recognized exactly at their respective
times after [he] seizes [them] without hesitation. However, all [of them] are naturally
[united] with the moon's movement. Being equal to the sky, they move (that is to
say, they move in the whole sky). Following what is being explained, a mantra
practitioner should understand how to perform [them].

ity aha bhagavan svami vajradakas tathagatah /!172

sarvavirasamayogad vajrasattvah param sukham //32.27 //

/ dpa' bo thams cad mnyam sbyor las // rdo rje sems dpa' bde ba'i mchog /

/ rdo rje mkha' 'gro de bzhin gshegs // bcom ldan bdag pos 'di gsungs so //

Thus spoke the Blessed One, the master, Vajradaka, the tathagata, Vajrasattva, the
Supreme Bliss, through the complete union with all heroes.

iti sridakarnave mahayoginitantraraje lankesvarimudrasamketalaksana-
mandalacakrasvabhavanamavidhijianapatalah dvatrimgatimah /173

/ zhes bya ba ni dpal mkha' 'gro rgya mtsho rnal 'byor ma'i rgyud kyi rgyal
po chen po las lang ka'i dbang phyug ma'i phyag rgya'i brda'i mtshan nyid
dang dkyil 'khor gyi 'khor lo'i rang bzhin dang ming gi cho ga'i ye shes(D
208r1) kyi le'u ste sum cu rtsa gnyis pa'o // 1174

Thus ends Chapter 32 on knowing rule, titled the characteristics of the gesture signs
pertaining to Lankesvari and the nature intrinsic to the wheel of [her] mandala, in
the glorious Dakarnava, the great king of Yoginitantras.

171 yaksyamana- | corr. ('chad bzhin pa yi Tib); vaksamana ABC; vaksamana D ¢ -prayogena ] corr. (rab

sbyor bas Tib); prayogena ABCD ¢ jiatavyam (for jiatavyo) ] ABCD (shes par bya Tib) ¢ mantrina

] ABD (sngags pas Tib); mantrinam C

1172 svami ] BC (bdag pos Tib); vajri A; svami D ¢ vajradakas tathagatah | BCD; vajradaka++++++tah A

1173 yogini- ] ACD (rnal 'byor ma'i Tib); yogi B ¢ -raje ] D (rgyal po Tib); rajye AC; rajya
B ¢ dvatrimsatimah ] AB (sum cu rtsa gnyis pa Tib); dvatrimsatima C; dvatriSatimah D

1174 dkyil 'khor gyi 'khor 1o'i ] D; dkyil 'khor gyis 'khor 10'i P  ye shes kyi le'u | D; ye shes kyis le'u
P ¢ sum cu]D;sum bcu P

186



Dakarnava, Chapter 33

punar apy anyam pravaksyami karyakaranamudraka /1175

yena vijiatamatrena sadhakah siddhim apnuyat //33.1//1176

candragrase stiryagrase yogini cihnalaksana /1177

/ slar yang gzhan pa bshad bya ste // dgos dang byed pa'i phyag rgya'o /

/ gang gis rnam par shes tsam gyis // sgrub pos dngos grub 'thob par 'gyur //

/ zla ba nyi ma gzas gzung bar // rnal 'byor ma yi sngags mtshan nyid /
Moreover, I shall explain another, [the pair of] resultant and causal seals;'!”® as soon

as they are recognized, a practitioner can attain accomplishment. At [the times of]

the lunar eclipse and solar eclipse,'”? a yogini shows the following signs:!18

potangabhivadanafi ca pratipotanga pratyakam //33.2// 1181

gamu gacchami lumba agacchami ity eva tu /1182

dehi nigaram catuka grhana hrdayam viram //33.3//1183

1175 anyam ] ABD (gzhan pa Tib); enyam C ¢ pravaksyami ] CD (bshad bya Tib); pravaksami A;

pravaksyani B

1176 sadhakah ] ACD (dngos grub Tib); sadhaka B

1177 yogini | ACD (rnal 'byor ma yi Tib); yoginiB ¢ cihna- ] ABD; cimhna C; sngags Tib

178 Eor the resultant (karya) and the causal (kdrana), see the Dakarnava (33.15ab). The causal seals mean
the seals which a yogini shows first, and the resultant seals indicate the response seals which a yogin
shows in return. See also the Bohita (D 1419, 218v6).

1791 consider “at [the times of] the lunar eclipse and solar eclipse” to indicate externally the days of lunar
and solar eclipses, respectively. According to the Bohita (D 1419, 218v7-219r1), which articulates only
their internal meaning, “the lunar eclipse and solar eclipse” indicate stopping the movements of the
wind in the left and right channels, respectively.

1180 The Cakrasamvara, Vajradaka, and Samputodbhava define these seals as “verbal secret signs” or “code

words” (bhasaya ca ccchomakam, Cakrasamuvara (24.1ab), and vakchoma, Vajradaka (8.7) and Samputodbhava

(chapter title of 4.1 and 7.1.15)).

potanga | ABC; potamga D; po tam gi Tib; cf. potangy Cakrasamvara (24.2.1 [Sanskrit lost]) and

Samputodbhava (7.1.17), potanga Vajradaka (8.7), and potangl Abhidhanottara (45.10) and Samputodbhava

(4.1.11) ¢ pratipotanga | ABD; pratipatanga C; pra to po tam gi Tib; cf. pratipotangi Cakrasamvara

(24.2.1 [Sanskrit lost]), Abhidhanottara (45.10) and Samputodbhava (4.1.11 and 7.1.17) and pratipotangi

Vajradaka (8.7)

1182 gamu ] ABD (ga mu Tib); gamnu C; cf. gamu Cakrasamovara (24.2.1), Abhidhanottara (45.10), Samputa
(4.1.11), and Vajradaka (8.7) and gamur Samputodbhava (7.1.17) ¢ gacchami | corr. ('gro ba Tib);
gamcchami ABCD ¢ ity eva | AC (zhes ni bya ba nyid Tib); ity ava B; iva D

1183 dehi ] ABacCD; dehi(one illegible letter) Bpc; cf. deha Cakrasamuvara (24.2.2) and dehi Abhidhanottara
(45.10), Vajradaka (8.7), and Samputodbhava (7.1.17) ¢ nigaram ] ABCD; grong khyer Tib; cf. nagaram
Cakrasamvara (24.2.2), nigaram Vajradaka (8.7), Abhidhanottara (45.10), and Samputodbhava (7.1.17), and
nigara Samputodbhava (4.1.11) ¢ catuka | A (tsa tu kam Tib); cataka BD; cetaka C; cf. catukam
Cakrasamovara (24.2.2), Abhidhanottara (45.10), Vajradaka (8.7), and Samputodbhava (7.1.17), catuka
Samputodbhava (4.1.11) ¢ viram ] A (dpa' bo Tib); vira BCD; cf. viranam Cakrasamvara (24.2.2),
dharanam Abhidhanottara (45.10), and viram Vajradaka (8.7: corrected by Skt ms. T) and Samputodbhava
(7.1.17)
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/ po tam gi ni gsod por smra ba ste /118 / pra ti po tam gi ni lan yin no //
/ gamu 'gro ba'o lum pani // 'ong ngo zhes ni bya ba nyid /

/ de hi grong khyer ro tsa tu kam zhes bya // zung shig pa'o hri da ya ni
dpa' bo yin // 1185

(1) Potanga [means] respectful greeting; (2) response potarga, [respectful greeting]
in return; (3) gamu, “1 go”; (4) lumba, “I come,” exactly; (5) nigara, “Give!” (or dehi,
”swallowing”);1186 (6) catuka, “Take!”; (7) hrdaya, “hero”;

kauravam maranari caiva karnika ghantalikaranam /1187

éirah varaha kesa ca $ravane karnam aparam //33.4//1188

/ kau ra ba ni sod cig pa nyid de /% / ka rnni ka ni dril bu'o a li byed pa'o /

/ shi ra 'khyil pa'i skra yin te // sra ba rna ba'o gzhan pa ni //
(8) kaurava, “killing”; (9) karnika, “bell”; (10) alikarana, “head”; (11) varaha, “hair”; and
another, (12) $ravana, “ear”;

manthanam amrtam narah samagama talika tu /1%

dakini naraka mandalam amukam $émasanakam //33.5//11°

1184 o50d por ] em.; gsang por D; gsod pos P

1185 hri da ya ] P; hrida ya D

1186 A5 found in the Cakrasamoara (24.2.2), the original of this passage was deham nagaram, meaning “Deha is
‘town’”. However, through transmission, both words were changed into dehi and nigara, respectively;
then, in the Samputodbhava (4.1.11), the relation of the words was reversed: nigara is a code word,
and dehi is its meaning. See also the footnote of Dakarnava 33.3c. However, at the same time, there
were also versions of the Dakarnava, in which the text is closer to that original, as found in the Tibetan
translation and the Bohita: “dehi means ‘town’”.

1187 kauravam ] em.(kau ra ba Tib); kauvaram ABC; kaivaram D; cf. ko ra wa Bohita (D 1419, 219r4),
kaurava Cakrasamvara (24.2.2), Abhidhanottara (45.10), and Samputodbhava (4.1.11) and kauravam
Vajradaka (8.7) and Samputodbhava (7.1.17) { karnika | ApcBC (ka roni ka Tib); karnni Aac; kannika
D ¢ -ntalikiranam ] AD (a li byed pa Tib); ntarikaranam BC; cf. alih and karanam Cakrasamvara
(24.2.2), alam and karanam Abhidhanottara (45.10), alikarana Samputodbhava (4.1.11), and alikaranam
Vajradaka (8.7) and Samputodbhava (7.1.17)

1188 girah ] CD (shi ra Tib); sirah AB ¢ varaha ] ABCD; 'khyil pa'i Tib; cf. varaham Cakrasamovara
(24.2.2) and Samputodbhava (7.1.17), varaha Vajradaka (8.7: corrected by Skt ms. T) and Samputodbhava
(4.1.11), and varaham Abhidhanottara (45.10) ¢ kesa (for kesah) ] C (skra Tib); kesa ABD; cf. keSah
Cakrasamvara (24.2.2) and Vajradaka (8.7), kesah Abhidhanottara (45.10), and keSam Samputodbhava
(7.1.17) ¢ aparam | A (gzhan pa Tib); adharam BCD

1189 50d cig ] em.; song cig DP ¢ de ] D; ste P

119 manthanam ] AB (man tha na Tib); macchanam CD ¢ samagama ] A (phrad pa Tib); samagasa
BCD; cf. samagamo Cakrasamvara (24.2.4) and Abhidhanottara (45.10), samagama Vajradaka (8.7), and
samagamam Samputodbhava (7.1.17) ¢ talika | AB (ta li ka Tib); malika C; tarika D

1191 naraka ] ABC (na ra kam Tib); nalaka D ¢ amukam ] ABCpc (a mu kam Tib); amukam ca
Cac; amukam D; cf. amukam Cakrasamvara (24.2.4), Abhidhanottara (45.10), Vajradaka (8.7), and
Samputodbhava (7.1.17) and amuka Samputodbhava (4.1.11) (8) ¢ $masanakam ] CD (dur khrod
Tib); smasanakam ABpc; smama Bac
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/ man tha na ni bdud rtsi ste // na ra phrad pa'o ta li ka yang / 1192

/ mkha' 'gro ma'o na ra kam dkyil 'khor // a mu kam ni dur khrod te //
(13) manthana, “nectar”; (14) nara, “meeting”; (15) talika, “dakini”; (16) naraka,
“mandala”; (17) amuka, “charnel ground”;

kakhila dvara §vasanam brahmana pari ksatriyam /19

virati vaiSya kriirafi ca §tidra anta candalakam //33.6// 1194

/ ka khi la sgo'o swa sa nam // bram ze'o pa ri rgyal po'i rigs /11

/ bir ti rje'u rigs kru ra ni / 11% / dmangs so an ta gdol pa can //
(18) kakhila, “gate”; (19) svasana, “Brahmin”; (20) pari (m.c. for paridhi), “Kshatriya”;
(21) virati, “Vaishya”; (22) kriira, “Shudra”; (23) anta, “Candala”;

alikam pasu dakini bhagini mudaka madam /%7

dantasparse jihva tatha bubhuksita annam viduh //33.7// 1198

/ ali ka phyugs da ki n1 / 1199 / sring mo'o mu da ka tshil /

/ lce yis so reg de bzhin du // zas kyis ltogs par rig par bya //12%

1192 yang ] P; yang ni D

1193 kakhila ] ABD (ka khi la Tib); kakhilo C; cf. kakhila Cakrasamvara (24.2.4), Abhidhanottara (45.10),

Vajradaka (8.7), and Samputodbhava (4.1.11 and 7.1.17) ¢ dvara (for dvaram) | ABCD (sgo

Tib) ¢ $vasanam ] corr.; svasanam ABCD; swa sa nam Tib; cf. §vasanam Cakrasamvara (24.2.5),

Abhidhanottara (45.10), Samputodbhava (7.1.17), and Vajradaka (8.7) and Svasana Samputodbhava

(4.1.11) ¢ brahmana (for brahmanam or brahmanah) ] ABpcCD (bram ze Tib); brahmana Bac; cf.

brahmana Matsunami 343 of the Vajradaka (8.7) and brahmanah Cakrasamuvara (24.2.5), Abhidhanottara

(45.10), and Samputodbhava (7.1.17) ¢ pari (m.c. for paridhih) ] ABCD (ba ri Tib); cf. paridhi

Cakrasamvara (24.2.5), Abhidhanottara (45.10), Vajradaka (8.7), and Samputodbhava (4.1.11) and paridhih

Samputodbhava (7.1.17) § ksatriyam ] ABD (rgyal po'i rigs Tib); ksetriyam C; cf. ksatriyah Cakrasamvara

(24.2.5), Abhidhanottara (45.10), Vajradaka (8.7), and Samputodbhava (7.1.17)

vaidya (for vaiSyam or vaiSyah) | AC (rje'u rigs Tib); vaiSye B; vaisyo D; cf. vaidya (all manuscripts

of) the Vajradaka (8.7) and vaiSyah Cakrasamvara (24.2.5), Abhidhanottara (45.10), and Samputodbhava

(1.1.17) ¢ $udra (for $adram or $tudrah) ] D (dmangs so Tib); sidra ABC; cf. $tidra (all manuscripts

of) Vajradaka (8.7) and $tudrah Cakrasamvara (24.2.5), Abhidhanottara (45.10), and Samputodbhava (1.1.17)

1195 pari | P;bari D

119 rigs ] D; rigs ra ni P

1197 alikam ] ABCD; a li ka Tib; cf. alih and karanam Cakrasamovara (24.2.3), alikam Vajradaka (8.7), alika
Samputodbhava (4.1.11), and alikam Samputodbhava (7.1.17) ¢ pasu (for pasur) | ABCD (phyugs
Tib); cf. pasu (all manuscripts of) Vajradaka (8.7) ¢ mudaka (or -m- udaka) ] ABD (mu da ka Tib);
mudarakam C; cf. -m udakam Cakrasamvara (24.2.6) and Abhidhanottara (45.10), mudaka Vajradaka
(8.7) and Samputodbhava (4.1.11), and mudakam Samputodbhava (7.1.17) ¢ madam (m.c. for medah) ]
ABCD (tshil Tib); cf. medakam Cakrasamuvara (24.2.6), meda Abhidhanottara (45.10), medah Vajradaka
(8.7) and Samputodbhava (7.1.17)

1198 dantasparse ] BCD (so reg Tib); dantasparse A ¢ bubhuksita ] ABC (zas kyis Tib); briituksita D

19 dakini] P; da kini D

1200 7as ] D; zangs P
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(24) alika, “cattle”; (25) bhagini, “dakini” (or dakini, “sister”); (26) mudaka (or udaka),
“fat” (or “intoxication”); likewise, (27) dantasparsa, “tongue”; (28) bubhuksita, “rice”
(or anna, “hungry”)—[sages] know [thusly];

trsna gandhavasini ca agamane kuta sthanat /12!

amukah kirano puspah lambodaro danta hasya //33.8// 1202

/ tre sna dri yis bsgos pa ste // a ga ma na zhes bya gnas gang nas /

/ che ge mo'o ki ra na me tog go // lam pa lto ba dan ta rgod pa ste //
(29) gandhavasini, “thirst” (or trsnd, “a woman wearing fragrant clothes”); (30)

agamana, “from where?”; (31) sthanat, “[from] such and such [a place]”; (32) kirana,

“flower”; (33) lamba, “belly”; (34) danta, “laughter”;
nirodhe vrsti vijiapti trpti dhimra meghas tatha /12%3

dhtimrapriya parvata tu sanu sarito nadyakam //33.9// 1204

/ ni ro dhe char ro bi dznya pti tshim pa'o / 1205 / dhu mra zhes bya sprin
de bzhin /

/ dhu mra pri ya ri bo ste / 1206 / 53 nu sa ri ta chu klung //
(35) nirodha, “rain”; (36) vijiapti, “satisfaction”; (37) dhiimra, “cloud,” [another code
word of which is] dhﬂmrapriyﬁ;1207 (38) sanu, “mountain” (or parvatd, “summit”); (39)
sarit, “river”;

anguly avayava vadano mukha rajika jihva /1208

1201 kuta (for kutah) ] ABC (gang nas Tib); kuta D

1202 kirano puspah (for kiranah puspam) ] ABCD (ki ra na me tog Tib); cf. kirano puspah (all manuscripts
of) Vajradaka (8.7) ¢ lambodaro ] ABC (lam pa lto ba Tib); lambodalo D ¢ hasya (for hasyam) ]
ABCD (rgod pa Tib); cf. hasya Matsunami 343 of the Vajradaka (8.7)

1203 yrsti (for vrstir) ] ABCD (char Tib) ¢ trpti (for trptir) ] ApcBCD (tshim pa Tib); om. Aac ¢ meghas ]

A (sprin Tib); meghan BD; megham C; cf. meghah Vajradaka (8.7) and megha Cakrasamvara (24.2.9),

Abhidhanottara (45.10), and Samputodbhava (7.1.17)

parvata | AB (ri bo Tib); parvatan C; sarvvata D; cf. parvata Cakrasamvara (24.2.9) and parvatah

Abhidhanottra (45.10), Vajradaka (8.7), and Samputodbhava (7.1.17)

1205 bi dznya pti | em.; pi dznya pa ti D; bi dznya pa ti P

1206 dhu mra ] D; dhu ma P

1207 For the relation between dhiimra (“smoky”), megha (“cloud”), and dhiimrapriya (“being fond of the

smoky”), I have particularly consulted the Samputodbhava, 4.1.11 and 7.1.16. It is also possible to

read the dhiimrapriya (as well as sanu) as a code word for “mountain”. The Bohita does not offer

additional clarity.

avayava (for avayavah) ] ABD (cha shas Tib); o vayava C; cf. avayava Matsunami 343 of the

Vajradaka (8.7) and avayavah Cakrasamvara (24.2.10) and Abhidhanottra (45.10) and Samputodbhava

(7.1.17) ¢ vadano ] ABD (ba da na Tib); vadana C; c¢f. vadanam Cakrasamvara (24.2.10) and

Abhidhanottra (45.10), vadana Samputodbhava (4.1.11), and vodano Vajradaka (8.7) and Samputodbhava

(7.1.17) $ mukha (for mukham) | ABC; suka D; n.e. Tib; cf. mukha (all manuscripts of) Vajradaka

(8.7) O mukham Cakrasamvara (24.2.10), Abhidhanottara (45.10), and Samputodbhava (7.1.17)

1204
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adhara danta panktis tu dhvaja cchando malan tatha //33.10// 1209
/ ang gu lya ni cha shas te // ba da na ra dzi ka lce /
/ a dha ra so yin pam kti // rgyal mtshan tshan do phreng de bzhin // 121
(40) aniguli, “limb”; (41) vadana, “mouth”; (42) rajika, “tongue”; (43) adhara, “tooth”;
(44) pankti, “flag”; likewise (45) chandas, “garland”;
calo vayu mrgapati pasu mandalam sama tu /121!
§vasam catuspatham jfieyam janam phalgusam mahaksaram //33.11//1%12
mahapasu ccha cchagalam na naram ba balivardam /1213
/ tsa la rlung ngo mrig pa ti phyugs // ma nda la ni mnyam pa ste /1214

/ swa sa lam gyi bzhi mdor shes par bya // skye ba phal gu sham mo ma
ha ksa ram ni // 1215

/ phyugs chen no tstsha ni ra skyes so // na ni mi'o ba ni glang yin no /!21¢

1209 adhara ] ABCD (a dha ra Tib); cf. adana Cakrasamuvara (2.10), Abhidhanottara (45.10), and Samputodbhava
(4.1.11 and 7.1.17) and adana Vajradaka (8.7) ¢ danta (for dantah) ] ABCD (so Tib); cf. danta
Matsunami 343 of the Vajradaka (8.7) ¢ panktis | A (pam ka ti Tib); paktis BCD; pankti Cakrasamvara
(24.2.11), Abhidhanottra (45.10), Samputodbhava (4.1.11), and Vajradaka (8.7) ¢ dhvaja (for dhvajah) ]
ABCD (rgyal mtshan Tib); cf. dhvaja (all manuscripts of) Vajradika (8.7) ¢ malan (for mala) tatha ]
BCD (phreng de bzhin Tib); mala +++a A; cf. mala Cakrasamvara (24.2.11), Abhidhanottra (45.10), and
Vajradaka (8.7)

1210 tshan do | D; mtshan do P

1211 calo ] A (tsa la Tib); caro BC; varo D; cf. calo Cakrasamovara (24.2.11) and Abhidhanottara (45.10) and

calo Samputodbhava (4.1.11 and 7.1.17) and Vajradaka (8.7) ¢ vayu (for vayur) | ABC (rlung Tib); vayt

D ¢ mrgapati ] ABC (mrig pa ti Tib); mrga D ¢ pasu (for pasur) ] ABCD (phyugs Tib); cf. pasu

Matsunami 343 of the Vajradaka (8.7) ¢ mandalam ] AC (ma nda la Tib); mandala BD; cf. mandalam

Cakrasamvara (24.2.11), Abhidhanottara (45.10), Vajradaka (8.7), and Samputodbhava (7.1.17) and mandala

Samputodbhava (4.1.11) ¢ sama (for samam) | ABCD (mnyam pa Tib)

§vasam ] corr.; svasam ABCD; swa sa Tib; cf. samam Cakrasamvara (2.11) and Abhidhanottara (45.10)

and $vasam Vajradaka (8.7) and Samputodbhava (7.1.17) ¢ jiieyam | ABD (shes par bya Tib); jiieya

C ¢ phalgusam ] A (phal gu sham Tib); phalgusam B; phalgunam C; phalgu D; cf. phalgusam

Cakrasamoara (24.2.11), Abhidhanottara (45.10), and Vajradaka (8.7), phalgusa Samputodbhava (4.1.11),

and phalgusam Samputodbhava (7.1.17) ¢ mahaksaram ] ApcBC (ma ha ksa ram Tib); haksaram Aac;

madaksaram D; cf. mahaksaram Cakrasamvara (24.2.11), Abhidhanottara (45.10), and Samputodbhava

(7.1.17) and mahaksara Vajradaka (8.7) and Samputodbhava (4.1.11)

mahapasu (for mahapasus) | BCD (phyugs chen Tib); pasu Aac; ++h+pasu Apc; cf. mahapasu

(all manuscripts of) the Vajradaka (8.7) and mahasavam Cakrasamvara (24.2.11) and Abhidhanottara

(45.10) and mahapasuh Samputodbhava (7.1.17) ¢ cchagalam | ABD (ra skyes Tib); cchamalam C;

cf. cchagalam or chagalam Cakrasamvara (24.2.12), Abhidhanottara (45.10), and Samputodbhava (7.1.18)

and cchagalah Vajradaka (8.7) ¢ naram ] ABD (mi Tib); nalam C; cf. naram Cakrasamvara (24.2.12)

and Abhidhanottara (45.10) and narah Vajradaka (8.7) and Samputodbhava (1.17.18) ¢ balivardam ] corr.

(glang Tib); balivarddham ABC; barivarddham D

mandala]D; mandalaP

phal gu sham ] D; thal gu sham P

1216 ba ni ] D; pani P

1212

1213

1214
1215
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(46) cala, “wind”; (47) mrgapati, “cattle”; (48) mandala, “equal”; (49) svdsa, to be known
as [meaning] “crossway”; (50) phalgusa, “living being”; (51) mahaksara, “great cattle”;
(52) cha, “goat[-flesh]”; (53) na, “humanl-flesh]”; (54) ba, “bull[-flesh]”;

ma mahisam bha bhaksanam sim simgham vya vyaghran tatha //33.12//1217
stha sthiti mukhasparsane bhuktam dantasparsée trptam /1218

/ ma ni ma he bha ni za ba ste // si ni seng ge bya ni stag de bzhin //

/ stha ni gnas pa'o kha la reg pa zos pa yin /'21%/ so la reg pa tshim pa yin /
(65) ma, “buffalo[-flesh]”; (56) bha, “eating”; (57) sim, “lion”; likewise, (58) vya, “tiger”;
(59) stha, “staying”; (60) mukhasparsa (or the gesture of touching the mouth),1220
“eaten”; (61) dantasparsa (or the gesture of touching the teeth), “satisfied”;

hrika lajja $tinyaspar$ane maithunorusparéanam //33.13//1221

evam kuru sampratafi ca vijiieya varavallabhe /

/ hrika ngo tsha stong pa la reg pa // 'khrig pa'o brla la reg pani //

/ de ltar da ltar gyis zhes par /222 / mchog tu mthun ma shes par bya /1223
(62) hrika, “shame”; (63) siinyasparéana (or a gesture of touching the sky), “copulation”;

and (64) dirusparsana (or a gesture of touching the thigh), “Now, do in this way”.
[Yogini’s code words] should be [thus] recognized, O [my] dearest!1224

atra karyesu punar uktva lopayet tu vicaksanah //33.14//12%

1217 sim ] A (si Tib); si BCD ¢ simgham ] corr. (seng ge Tib); singham A; simgha BCD ¢ vyaghran ]
ABD (stag Tib); vyagham C

1218 stha | ABCD; stha Tib; cf. stha Vajradaka (8.7) and Samputodbhava (4.1.11 and 7.1.18) ¢ sthiti
(for sthitir or sthitim) | ABD (gnas pa Tib); ti C; cf. sthitih Samputodbhava (7.1.18) and Vajradaka
(8.7) O mukhasparsane ] em. (kha la reg pa Tib); mukharspane A; sukhasyane B; sukhaspane CD; cf.
mukhasparso Cakrasamvara (24.2.13) and Abhidhanottara (45.10) and mukhasparsane Vajradaka (8.7)
and Samputodbhava (4.1.11 and 7.1.18) ¢ dantasparse ] BD (so la reg Tib); dantasparse A; dantasparthe
C; cf. dantasparsane Cakrasamuvara (24.2.13) and Vajradaka (8.7), dantasparsanam Abhidhanottara (45.10),
and dantaspardane Samputodbhava (4.1.11 and 7.1.18)

1219 stha ni ] P; stha ni D

1220 Thig may indicate the gesture of touching the mouth with the hand. However, as this is taught as a
verbal secret sign, mukhasparsa should be understood as words to utter and not a gesture made with
the hand. The same is stated regarding (61), (63), and (64).

1221 hyyika | ABC (hri ka Tib); hrika D ¢ lajja ] AC (ngo tsha Tib); larjja B; rarjja D; cf. lajja Cakrasamvara
(24.2.13), Vajradaka (8.7), and Samputodbhava (7.1.18) ¢ -noru- | A (brla la Tib); nortt BD; nartpa C;
cf. aru- Cakrasamvara (24.2.13), Abhidhanottara (45.10), Vajradaka (8.7), and Samputodbhava (4.1.11 and
7.1.18)

1222 Ja ltar | D; da lta P

1223 jythun ma ] D; 'thun ma P

1224 There are thus sixty-four code words. Perhaps they can be divided into thirty-six pairs of code words.
However, neither the Dakarnava nor the Bohitad explains explicitly how they can be divided.

1225 atra ] ABD ('dir Tib); ava C ¢ karyesu ] AD (dgos pa Tib); karyyasu B { uktva ] conj.; ukt+ (possibly
ukta) A; ukta BD; uktah C; dgos pa Tib ¢ lopayet | AB (bsrub par bya Tib); lopayan C; lopayam D
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karanam yogini jieyam karyam viras tu sarvatha /1226

jiianajiieyasvartipatma nanavastusvartpatah //33.15//12%7

/ 'dir ni dgos pa slar bshad pa // mkhas pa yis ni bsrub par bya //122

/ byed pa rnal 'byor mar shes bya // dpa' bo kun tu dgos pa 'o //1?%

/ sna tshogs dngos po'i rang bzhin gyis // ye shes shes bya'i rang bzhin bdag //
Then, in turn (punar), having spoken [the code words mentioned below] as the
resultant, the wise should churn.!?3 The causal should be known as a yogini, and
the resultant is entirely a hero. [The hero, or the practitioner,] embodies the [nondual]
nature of knowledge and the knowable, [based] on the nature of various existences
[as follows].

utpattir bhavayogafi ca viyogam samvrtis tatha /123!

mayapremasamsaran tu kriyaprakrtikalpitam //33.16// 1232

/ bskyed pa srid pa'i sbyor ba dang // sbyor bral kun rdzob de bzhin du /

/ sgyu ma mthun pa 'khor ba dang // brtse ba rang bzhin brtags pa dang //
[The response codes are as follows:] (1) Utpatti or “birth”; (2) bhavayoga or “being
amid existence”; and (3) viyoga or “separation [from it]”; (4) samorti or “the
Conventional [Truth]”; (5) maya or “illusion”; (6) prema or “affection”; (7) samsara
or “the cycle of existence”; (8) kriya or “action”; (9) prakrti or “original nature”; (10)
kalpita or “the [nature] mentally constructed”;

paratantram parinispannan tu turiyam cakrabhavana /1233

sattvam krtyam susilaf ca tyagi suraviras tatha //33.17//1234

/ gzhan gyi dbang dang yongs grub dang // tu r1 yam 'khor lo bsgom pa
dang /1235

1226 karyam ] ABC (dgos pa Tib); karyya D ¢ sarvatha ] ABC (kun tu Tib); sarvvathah D

1227 jiieya- ] ABD (shes bya'i Tib); jiaya C ¢ -svariipa- ] em. (rang bzhin Tib); surtipa AD; surupa BC; cf.
n.e. Bohita { -tma (m.c. for -tmakam) ] ABCD (bdag Tib) ¢ -svartipatah ] em.(rang bzhin gyis Tib);
surfipatah ABD; surupatah C

1228 bsrub par ] D; bsub par P

1229 kun tu ] D; kun du P

1230 The Tibetan translation of the verb lopayet (literally “should violate” or the like) is bsrub par bya
(“should churn”), and my translation is based on it. It is probable that the word “should churn”
(lopayet) means externally to have sexual intercourse with a yogini and internally to ignite an inner
fire in his body. The Bohitd's comment is unclear.

1231 ytpattir | ABC (bskyed pa Tib); utparttiD ¢ viyogam ] ABC (sbyor bral Tib); vijogam D ¢ samvrtis
] Apc (kun rdzob Tib); mvi Aac; visamvrtis B; vivrtis C; visamvrtis D

1232_prakrti- ] ACD (rang bzhin Tib); pakrti B

1233 _tantram ] A (dbang Tib); tantra BCD

1234 krtyam | ABCD; dga' byas Tib ¢ susilafi ] ABC (tshul khrims Tib); suéiraii D ¢ sura- ] ACD; siira B;
brtul ba Tib

1235 ty1 11 yam ] D; tu ri yam P
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/ sems dpa' byas dang tshul khrims dang /12%¢/ gtong ba brtul ba dpa' de
bzhin //

(11) paratantra or “the dependent [nature]”; (12) parinispanna or “the consummate
[nature]”; (13) turiya or “the fourth [nature]”; (14) cakra or “chakras”; (15) bhavana or
“visualization [centered on the chakras]”; (16) sattva or “sentient being”; (17) krtya or
“purpose”; (18) susila or “well conducted”; (19) tyagin or “a man of renunciation” as
well as (20) suravira or “godly hero”;

jyotisam vaidyakan caiva $ilpadhatu-r-vadakam /1237

Sesa avidyadya jfieya dvadasangapratitika //33.18// 1238

/ skar rtsis mkhan dang sman pa nyid // bzo dang khams dang smra ba po /

/ lhag ma rten 'brel yan lag ni // bcu gnyis ma rig sogs shes bya //
(21) jyotisa or “astronomy”’; (22) vaidyaka or “medicine”; (23) Silpa or “handicraft”; and
(24) dhatuvada or “alchemy”. (25)—(36) The remaining [code words to return] should
be known as the Twelve Links of Dependent [Origination] starting with avidya or
“ignorance.” 123

malave copapithesu drumacchayaprayogatah /1240

samadhindriyapaksesu vivrtih samvrtiva tu //33.19//1241
/ ma la ba yi nye gnas su // shing grib ma yi rab sbyor bas /
/ ting 'dzin dbang po'i phyogs rnams su // 'jug pa med dang 'jug pa
mtshungs //
[He should perform the code words] by the application of Drumacchaya in Malava
among the upapitha [sites] with the Faculty of Concentration (samadhindriya), a factor

[of awakening].1?4? [She is in] the ultimate reality (vivrtil), but [she is applied to this
performance] as if [she was] a conventional [existence] (samovrtioa).!?43

1236 sems dpa' ] P; sems dga' D

1237 vaidyakafi ] AC (sman pa Tib); vaidyakag BD ¢ éilpa- ] A (bzo Tib); $ilpam BD; éilpakam
C ¢ -dhatu-r- (m.c. for -dhatu-, probably recited -7- as one syllable) ] ABD (khams Tib); dhatu
C ¢ -vadakam ] ABD (smra ba po Tib); vadikam C

1238 esa (for sesa) ] ABD (lhag ma Tib); Sesam C ¢ pratitika ] A (rten 'brel Tib); prakitika BD; prakirttika C

1239 According to the Bohita (D 1419, 220r3), verses 16-18 describe the thirty-six respondent codes, which a

practitioner utters. However, the Bohita does not explain how to divide these verses into 36. I have

divided them based on my own interpretation.

malave ] AC (ma la ba yi Tib); malave B; marave D ¢ copapithesu ] ApcBCD (nye gnas su Tib);

pitham utta Aac ¢ drumacchaya- | ABD (shing grib ma yi Tib); macchayam ca C ¢ -prayogatah ]

em.; (rab sbyor bas Tib); prayogatam A; prayogatam BCD

-paksesu (for -paksena) | ABCD (phyogs rnams su Tib) ¢ vivrtih ] ABD (jug pa med Tib); vrvittih

C ¢ samvrtiva (m.c. for samvrtir iva) | A (jug pa mtshungs Tib); samvrviva B; samvrttiva C;

samvrtiva D

1242 Drumacchaya resides in Malava, an upapitha site, and her nature is the Faculty of Concentration.

1243 That is to say, she is in the ultimate reality, where no concept is established, but in this practice, she is
treated as assuming her conventional or mudane form described with concepts, such as Malava and

1240

1241
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indriyaragaviragabhyam samyaksampatti adhih /1244

/ dbang po 'dod chags chags bral dag // yang dag phun sum tshogs bdag po /

(The meaning of samadhindriya—) The perfect fulfillment is beyond (samyaksampattir
adhih for samadhi) [the two mental states of] greed and greedlessness [caused] with
the sensory faculties (indriya).

mamaki vajrarandhra tu $ikhisthane samaviset //33.20// 124

/ ma ma ki rdo rje'i bu gar ni // spyi gtsug gnas su yongs gnas bya //

(The meaning of “Ma”—) Mamaki (mamaki) [links] to in the adamantine opening;
she can come into the place in the head.!?4

lambamana hy adhomukhi kambojimudranaya tu /1247

/ 'phyang bzhin pa kha 'og tu ste // kam po dzi yi phyag rgya'i tshul /1248
(The meaning of “la”—) [She] is hanging down (lambamana), facing downward, for
the purpose of sealing Kamboj1.!?4’

veti samvidatantrafi ca svarGpamayasvalaksanam //33.21 /1250

/ bani yang dag rig pa'i rgyud // rang bzhin sgyu ma'i rang mtshan nyid //
(The meaning of “va”—) Va refers to the succession of the consciousness (va of the

samvida used in the sense of samvid); it is, by nature, characterized by illusion.12°1

evam krtakrtam sarva madhyamantaritam viduh /12%2

/ de ltar byas dang ma byas kun // mkhas pas dbu mar mi snang ngo /

the Faculty of Concentration, and the concepts pertaining to her are applied to the performance of

code words as its natures or meanings.

-ragaviragabhyam ] ABC ('dod chags chags bral dag Tib); ragabhyam D ¢ samyak- | C (yang dag

Tib); sammyak ABD ¢ -sampatti (for -sampattir) ] em. (phun sum tshogs Tib); sampati A; sampati

BCD ¢ adhih (for adhi) ] ABCD; bdag po Tib

1245 &jlchi- | corr. (spyi gtsug Tib); sikhi ABCD ¢ -sthane ] ABC (gnas su Tib); cchane D ¢ samaviset |
ABD (yongs gnas bya Tib); samaviseth C

1246 According to the Bohita (D 1419, 220r7), verse 33.20cd describes the avadhiitt channel, which runs from
the navel area to the head. The adamantine opening (vajrarandhra) indicates Odyana (see also the
Dakarnava, 33.27d). Generally, Odyana represents the right ear.

1247 adhomukhi ] AB (kha 'og tu Tib); adhamukhi C; adhomukhi D ¢ kamboji- ] AB (kam po dzi yi Tib);
kamboji C; kambojiD  { -mudranaya ] corr. (phyag rgya'i tshul); mudranaya ABD; mudrayaya C

1248 }am po dzi yi ] D; kam po dzi'i P

1249 The Bohita (D 1419, 220v1) comments that verse 33.21ab explains all inner channels, including the

avadhiit? channel. All channels are hanging down from the chakra in the head. It is unclear what

Kamboji exactly signifies in this discourse.

samvida- (m.c. for samvid-) ] ABCD (yang dag rig pa'i Tib) ¢ svariipa- ] em. (rang bzhin Tib); surapa

AD; surupa BC; cf. rang bzhin Bohita (D 1419, 220v4) ¢ -laksanam (for -laksanam) | AB; laksanam C;

raksanam D

1251 According to the Bohita (D 1419, 220v3), the succession (fantra) of the consciousness indicates the

transmigration of the consciousness from one life to another through the gates of the body.

sarva (for sarvam) ] ABD (kun Tib); sarvam C

1244

1250

1252
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[Sages] know that all [of what are] done and undone are thus placed in the middle.12%3

drutam bhavajiianam hy atra yogamrtakayakam //33.22//12%
/ zhiba'i dngos po'i ye shes 'dir // rnal byor bdud rtsi sku can te //
(The meaning of “Dru”—) The knowledge regarding existence certainly [assumes
the form of] fluid (druta) in that [channel]: [it is] the yogic nectar [innate] to the body.
maricisadréam rapam dréyate catmabimbakam /12
/ smig rgyu dang ni 'dra ba'i gzugs // bdag nyid gzugs can mthong bar
' gyur /1256

(The meaning of “ma”—) Form-and-color is like a mirage (marici) and is understood
as a reflected image of [the recognizer] himself (the recognizer’s own mind).

cchati ati$ayam jfianam sarvagam devatam smrtam //33.23//12%7

/ ye shes shin tu bas g-yogs pas /258 / kun 'gro ba yi lhar dran bya //
(The meaning of “ccha”—) He veils (cchati for chadayati) the eminent gnosis: [it is]
taught to be all-pervading and godly.

yadréam karunadvaitya tadréam bhavajam smrtam /125

/ gang 'dra‘i snying rje gnyis byar med // de 'dra'i dngos por skye dran bya /

"=

(The meaning of “ya”—) It is taught that [one is] born into existence in the way that

(yadrsam) [one is] endowed with compassion.!260

saptatrim§atmake madhye bhavayet prvakam smrtam //33.24 //1261
mantrasadbhavartpatma udakamandalamadhyagam /1262

/ sum cu bdun bdag nyid dbus su /2% / sngon can grags pa bsgom par bya //

1253 The middle (madhyama) means the avadhiiti channel (Bohita, D 1419, 220v5).

1254 jhanam ] ABD (ye shes Tib); jfiana C ¢ -kayakam (for -kayakam) ] AD (sku can Tib); kayikam BC

1255 marici- ] A (smig rgyu Tib); sarici B; sariri C; sari D ¢ -bimbakam (for -bimbakam) ] ABC (gzugs can
Tib); bimbakam D

1256 mthong bar | D; 'thong bar P

1257 cchati (m.c. for chadayati or channam) ] ABCD (g-yogs pas Tib) ¢ atiayam ] corr; atisayam ABD;

sayam C

shin tu bas | D; shin tu pas P

1259 yadrsam | ABC (gang 'dra'i Tib); yadréam D ¢ -dvaitya (for -dvaitam) ] AB (gnyid byar med Tib);
daitya CD ¢ bhavajam ] A (dngos por skye Tib); bhojamma Bac; bho vajra Bpc; bhojanam C; bhoja D

1260 The Bohita does not explain the meaning of verse 33.24ab. Perhaps it means that a practitioner is
reborn out of compassion for those afflicted in the cycle of existence.

1261 bhavayet ] ABC (bsgom par bya Tib); bhavadyet D ¢ smrtam ] ABD (grags pa Tib); smrta C

1262_tma (for -tmika) ] ABCD (bdag nyid Tib) ¢ -gam ] ABpcCD; tam Bac ¢ -gam (for -ga) ] ABCD (son

pa Tib)

sum cu | D; sum bcu P

1258

1263
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/ gsang sngags bden pa'i gzungs bdag nyid // chu yi dkyil 'khor dbus son
pa'o /1264

At the center [of a wheel of mandala] comprising the thirty-seven [seats], 1265

he should visualize [Drumacchaya, who has the color and shape] taught earlier.
[Drumacchaya] is naturally an embodiment of the truth, the mantra. [She] resides at
the center of the Water Circle.!260

om sa ma rva ha bhii §ma ta $a sam na tra pri sa ya na ya ka htim ra haim
ya pha h@im t him pha pha t t sva pha ha t svaha /'%%” om drumacchaye
hiim haim phat phat svaha /33.25/1268

/ om sa ma rba ha bhii shma ta sha sam na tra pri sa ya na ya ka ham ra
h@im ya pha htim t hiitm pha pha t t swa pha ha t swa ha /12 om dru ma
tstsha ye him haim phat phat swa ha //12”0

Om, [homage] to [Vajradaka, who] loves a great graveyard, hiim hiim phat phat
svaha, to [Vajradaka, who] threatens all spirits, hiim hitm phat phat svaha.'?’! Om,
O Drumacchaya, hitm hitm phat phat svaha.

evam mantrarfipatma tu vijiieya sarvagamikam /1272

piijavajrasvabhava tu sahajasundarimilakam //33.26 /173

/ de ltar sngags gzugs bdag nyid du // kun tu 'gro ma can shes bya /1274

/ mchod pa rdo rje'i rang bzhin du // lhan skyes mdzes ma 'dus pa 'o //
[Drumacchaya] is thus embodied in the form of a mantra. [She] should be understood

as being omnipresent. Offering-vajra is her nature. There is a meeting of women of
the innate.

1264 chu yi]D; chu'iP

1265 For the thirty-seven seats, see my translation and footnote of verse 26.48.

1266 The Water Circle is the ninth of the circles that constitute the Heruka mandala expounded in the
Dakarnava 15 (Appendix B).

1267 As this is a mixed mantra composed of the fifteenth and sixteenth of the forty-eight parts of Heruka’s
root mantra (Appendix C), I have edited the text accordingly. ¢ om ] ApcBCD (om Tib); om ma sa
harvvasarvva Aac ¢ samarvaha]ABpcD (sa ma rbaha Tib); sa rva ha Bac;samavaha C ¢ bha
$ma ] corr. (bhi shma Tib); bhii sma ABCD ¢ saya] ABC (sayaTib);yaD ¢ naya]A;nayaBCD;
nayaTib ¢ phahum thtm ] ABpcD (pha htm t ham Tib); pha htim BacC

1268 drumacchaye ] ABC (dru ma tstsha ye Tib); drumacchacche D

1269 bhia shma | D; bhushma P ¢ ka hiam ] D; ke ham P

1270 dru ma tstsha ye ] P; dru ma tstsha ye D

1271 This mantra is a combination of the fifteenth and sixteenth of the forty-eight parts of Heruka’s root
mantra (mahasmasanapriyaya and sarvabhiitasamtrasanakaraya). See also Appendix C.

1272 -rapa- | ABD (gzugs Tib); rupa C ¢ -tma (for -tmika) ] ABCD (gzugs bdag nyid Tib) ¢ -gamikam
(for -gamika) ] ABCD ('gro ma can Tib)

1273 piija- ] ABD (mchod pa Tib); piirva C ¢ sahaja- ] ABpcCD (lhan skyes Tib); sahaja Bac ¢ -sundari-
(m.c. for -sundari-) | ABC (mdzes a Tib); sundariniD ¢ -milakam | ABC ('dus pa Tib); mirakam D

1274 kun tu 'gro ] corr.; kun du 'gro DP
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jianadakinibhavatma yogambaranayakam /127

krtva §vasa guptam tu odiyane sarvagam punah //33.27 //1276

/ ye shes mkha' 'gro ma dngos bdag // rnal 'byor nam mkha' gtso bo yin /

/ dbugs ni sba ba byas nas ni // slar yang o dyan kun tu 'gro //1%”7
[He visualizes] himself having the form of Jfianadakini; [she is] the female leader
(consort) of Yogambara. Having concealed (controlled) breathing, [he visualizes] the
omnipresent one in Odiyana, again.!?’8

tribhuvanakayikan tu bhavayet réipanayakam /27

antargatena manasa kamasiddhis tu bhavayet //33.28 // 1280

/ sa gsum po yiris suni // gzugs kyi gtso mo bsgom par bya /

/ yid ni nang du chud pa yis // 'dod pa'i dngos grub bsgom par bya //
[The omnipresent one is] a collective body of the triple world. He should visualize
the well-formed female leader. With [his] mind concentrated, he should realize the
accomplishment [that he] desires.

kulikam ptjayed yogi vajravarahikam punah /1281

divyamanusyatasaukhya pindikrtya tam param //33.29 // 1252

/ slar yang rdo tje phag mo yi // rnal 'byor pa yis rigs Idan mchod /1283

/ lha rdzas mi yi bde ba ni // bsdus byas pa bas de mchog go //
A yogin should worship a woman of good lineage and of [the nature of] Vajravarahi.

Having massed together pleasures [coming from] being a god and human,!?%* [he
should know] her to be superior [to that mass].

1275_dakini- (m.c. for -dakini-) ] AD (mkha' 'gro ma Tib); dakini BC ¢ -nayakam (for -nayaki) | ABCD

(gtso bo Tib)

$vasa (for §vasam) | corr.; svasa ABCD (dbugs Tib) ¢ odiyane ] ABD (o dyan Tib); odiyana

C ¢ sarvagam | ABD (kun du 'gro Tib); sarvaga C

odyan ] D;udyinP ¢ kun tu'gro ] P; kun du 'gro D

1278 The omnipresent one (sarvagant), neuter, indicates the nectar or the mind of awakening, which is
externally Yogambara. Generally, Odyana, a local site, is internally the right ear.

1279 _bhuvana- | A (sa Tib); vana BC; vana D ¢ riipa- ] ACD (gzugs Tib); rupa B ¢ -nayakam (for
-nayakim) ] ABD (gtso mo Tib); nayaka C

1280 antar- ] ACD (nang du Tib); arnta B ¢ -siddhis (for -siddhim) ] ABD (dngos grub Tib); siddhin C

1281 kulikam ] A (rigs 1dan Tib); kulika BCD ¢ yogi ] ABC (rnal 'byor pa yis Tib); yogi D ¢ -varahikam ]
A (phag mo yi Tib); varahika B; varahika CD

1282 -saukhya (for -saukhyam) | ABCD (bde ba Tib) ¢ -krtya ] ABD (byas pa bas Tib); kr C ¢ param (for
param) | ABCD (mchog Tib)

1283 mchod ] D; mchog P

1284 Alternatively, “having massed together divine pleasures [coming from] being a human”.

1276

1277
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matrcakre pure ramye bhavayej jagannayakam /128>
idréam kalajfianam tu avadhttyantare viduh //33.30// 1286
/ ma mo'i grong khyer nyams dga' ba // 'gro ba'i gtso bo bsgom par bya /
/ 'di'dra'i dus kyis ye shes ni // mkhas pas a ba dhti tT'i nang du'o //
In the circle of mothers in a pleasant town, he should visualize the lord of the world.

[Sages] know that the gnosis of time with such quality is in the interior of the avadhiitt
[channel].

yogi bhavitacittatma $tnyartipavalambika /1257

tasya sarvam viditva tu mayajalasvalaksanam //33.31//1288

/ mmal 'byor pas bsgoms sems bdag nyid // stong pa nyid gzugs dmigs pa can /

/ de yis thams cad rig byas nas // sgyu 'phrul dra ba'i rang mtshan nyid //
A yogin, whose mind is cultivated (bhavitacittatma), recognizes forms as being empty
after he understands that all is characterized by a web of illusions.

ity aha bhagavan svami vajradakas tathagatah /128

sarvavirasamayogad vajrasattvah param sukham //33.32//12%

/ dpa' bo thams cad mnyam sbyor las // rdo rje sems dpa' bde ba'i mchog /

/ rdo rje mkha' 'gro de bzhin gshegs // bcom ldan bdag pos 'di gsungs so //

Thus spoke the Blessed One, the master, Vajradaka, the tathagata, Vajrasattva, the
Supreme Bliss, through the complete union with all heroes.

iti ridakarnave mahayoginitantraraje drumacchayasvalaksanamudrasamketa-
vidhiniyamapatalas trayastrimsatimah /12!

/ dpal mkha' 'gro rgya mtsho rnal 'byor ma'i rgyud kyi rgyal po chen po las
shing grib ma'i rang gi mtshan nyid kyi phyag rgya'i brda'i cho ga'i nges
pa zhes bya ba ste le'u sum cu rtsa gsum pa'o // 1292

1285 matr- ] A (ma mo'i Tib); matri BCD ¢ -cakre | ABCD; n.e. Tib ¢ -nayakam (for -nayakam) ] A (gtso
bo Tib); nayakam BCD

1286 3drsam ] AC ('di 'ra'i Tib); idréam BD ¢ kala- ] ABC (dus kyis Tib); kara D

1287 yog1 ] ABD (rnal 'byor pas Tib); yogi C ¢ s$tnya- | ABpcCD (stong pa nyid Tib); $inyata
Bac ¢ -valambika (for -valambakah) | ABC (dmigs pa can Tib); valambikah D

1288 tasya (for sa) | ABCD (de yis Tib) ¢ sarvam ] A (thams cad Tib); sarva BC; sarvva D ¢ -jala- ]
ABpcD (dra ba'i Tib); la Bac; ksa C ¢ -laksanam (for -laksanam) ] AB (mtshan nyid Tib); laksanam C;
raksanam D

1289 bhagavan | ACD; bhagavat B ¢ svami ] ABC (bdag pos Tib); svami D

1290 -sattvah ] AD; satva BC ¢ param ] BCD; om. Aac; maha Apc

1291 jtj ]| ABCD; n.e. Tib ¢ -raje ] D (rgyal po Tib); rajye ABC ¢ -laksana- ] ABC (mtshan nyid kyi Tib);
raksana D ¢ -samketa- | ABC (brda'i Tib); om. D ¢ -vidhi- ] A (cho ga'i Tib); vidhih BCD

1292 sum cu ] D; sum beu P
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Thus ends Chapter 33, [titled] determining the rule regarding the signs as seals (code
words) characterized by Drumacchaya, in the glorious Dakarnava, the great king of
Yoginitantras.
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Dakarnava, Chapter 34
atha bhagavan svami vajradakamahaprabhuh /129
desayatu yathanyayam mudrasamvittirapakam //34.1//12%
/ de nas bcom Idan 'das bdag po /1?%/ rdo rje mkha' 'gro khyab bdag che /
/ phyag rgya yang dag rig pa'i gzugs // ji lta'i rigs pas bstan du gsol //
[The goddess asked—] Now, may [you who are] the Blessed One, the master,

Vajradaka, and the great chief, teach the features to recognize the seals (appropriate
women) rightly.

caturmudraprayogena nava navaikaikasya tu /12%

karmadharmasamayas tu mahamudra caturthakam //34.2//12%7

/ phyag rgya bzhi yi rab sbyor bas // re re la ni dgu dgu ste /

/ las dang chos dang dam tshig dang // phyag rgya chen po bzhi pa yin //
[The Blessed One said—] By the application of the Four Seals, every [seal] consists of
nine [classes of women] (therefore, thirty-six classes in ’total).1298 [The Four Seals are]
the Action, Dharma, and Pledge [Seals] and the Great Seal, the fourth.

mrnalagaura ya nari padmagandhan tu muficati /2%

padmotpalagandhan tu varnafi campaka yasya tu //34.3//13%

/ pad rtsa ltar dkar bud med gang // pa dma'i dri ni gtong ba yin / 1301

1293 gyami | ABC (bdag po Tib); svami D

1294 mudra- ] ApeBD (phyag rgya Tib); om. Aac; mudram C ¢ -samvitti- ] Apc (yang dag rig pa'i Tib); om.
Aac; samvrtti BC; samvrrddhi D ¢ -rapakam ] ApcBC (gzugs Tib); om. Aac; rupakam D

1295 bdag po ] P; bdag pos D

129 catur- ] ACD (bzhi Tib); catu B ¢ -prayogena ] corr. (rab sbyor bas Tib); prayogena ABCD

1297 _samayas ] ABD (dam tshig Tib); samayan C ¢ -mudra ] ABD (phyag rgya Tib); mudram
C ¢ caturthakam (for caturthika) ] ABCDpc (bzhi pa Tib); carthatukam Dac

129 The following verses describe the Four Seals or 36 classes of women. They are externally physical
women. The Bohita (D 1419, 222r7-224v3) articulates their internal forms: The 36 classes of women
are 36 inner channels. The nine classes of the Action Seal women (34.3-7) are equivalent to the nine
channels that link to the chakra in the navel area; the nine classes of the Dharma Seal women (34.8-13),
to the nine channels to the chakra in the heart; the nine classes of the Pledge Seal women (34.14-18), to
the nine channels to the chakra in the throat; and the nine classes of the Great Seal women (34.19-20Db),
to the nine channels to the chakra in the head (see particularly the Bohita, D 1419, 22217, 222v3-v4,
223v7-224r1, 224r6, and 224r7-v1).

129 mrnala- ] AC (pad rtsa ltar Tib); mmara BD ¢ -gaura (m.c. for -gaura) ] ABCD (dkar Tib) ¢ narf ]
AB (bud med Tib); nadi C; 11D

1300 _tpala- ] ABC (u tpal Tib); tpara D ¢ varnai ] ABD (kha dog Tib); varnna C ¢ campaka yasya (for
campakasya yasyas) | ABC; campakasya D; tsa mpa ka yi Tib

1301 padma'i ] D; pad ma'iP ¢ gtongba]D; stong paP
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/ pa dma dang ni u tpal dri /13%2/ kha dog tsa mpa ka yi yin //13%

(1) There is a woman who is [colored] whitish like a lotus root and gives off a lotus
smell. (2) There is [a woman] who smells like a red lotus (padma) and blue lotus
(utpala) and is colored like a campaka flower.

jaticampakagandha tu tadvarnartpadharika /13%

karptracandanam gandha pundarikadalacchavi //34.4//130°

/ dza ti dang ni tsa mpa'i dri /13%°/ de yi gzugs dang mdog 'dzin ma'o /3%

/ ga pur dang ni tsa ndan dri /13%/ pa dma dkar po'i pags can ma'o //13%
(3) [A woman] smells like jat7 and campaka flowers and is colored like those [flowers]
in appearance. (4) [Her body] smells like camphor and sandal wood, with the skin
[colored] like a petal of a white lotus (pundarika).

mrganabhisaman gandham nilotpalas tu varnakam /131

indivaradala§yaman gandhan tasyaiva laksayet //34.5 // 1311

/ ri dags lte ba dang mnyam dri // u tpal sngon po'i mdog can ma'o /1312

/ u tpal sngo 'dab ljang gu la /1313 / dri ni de nyid kyis mtshon bya //
(5) [He should recognize her body] smelling like a musk deer and colored like a blue

lotus. (6) He should recognize [her body colored] dark blue like a petal of a dark-blue
lotus (indtvara) and smelling like it (viz., a petal of an indrvara lotus).

mallikotpalagandhati ca rajavartakasannibham /1314

ketakigandhakam jfieyam raktam bandhtikasannibham //34.6// 1315

1302 pa dma ] D; pad ma P ¢ utpal | D; ud pal P

1303 tsam pa ka yi | D; tsa mpa ka'i P

1304 33£1- ] ABC (dza tu Tib) jati D

1305 gandha (for gandham) ] ABCD (dri Tib) ¢ pundarika- ] ABC (padma dkar po'i Tib); pundarika
D ¢ -dala- ] ABCD;n.e. Tib ¢ -cchavi] AB (pags can mo Tib); cchavih C; cchavi D

1306 4za ti | D; dza tiP ¢ dang ]D;laP ¢ tsampa'i: D; tsam pa'i P

1307 de yi]D; deiP

1308 tsa ndan ] D; tsan dan P

1309 ba dma ] D; pad ma P ¢ pags ] D; Ipags P

1310 pilotpalas tu (for nilotpalasya) ] ABC (u tpal sngon po'i Tib); nilotparas tu D

1311 jndivara- ] ABC (u tpal sngo Tib); indrivaraD ¢ -dala- ] em. ('dab Tib); dalah ABCD ¢ $yaman ] D
(ljang gu Tib); syaman A; syamam BC

1312 4 tpal | D; ud dpal P

1313 4y tpal | D; ud dpal P ¢ ljang gu ] D; ljang khu P

1314 malliko- ] BCD (ma 1li ka Tib); m++iko A ¢ rajavartaka- | ACD (mu men Tib); rajavattaka
B ¢ -sannibham (for -sannibham) ] BD (dang ni mtshungs ma Tib); sa+nibham (appearing sannibham)
A; samnibham C

1315 raktam ] AB (dmar po Tib); rakta CD ¢{ -sannibham (for -sannibham) ] ABCD (Ita bu Tib)
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/ ma lli ka dang u tpal dri / 1316 / mu men dang ni mtshungs ma 'o /
/ ke ta ka yi dri shes bya /1317 / dmar po ban dhu ka Ita bu'o //1318
(7) [Her body] smells like a mallika flower and blue lotus and is [colored] like a lapis

lazuli. (8) [Her body] should be known as smelling like a ketak? flower and colored
reddish like a bandhiika flower.

patalimallikagandham gaganavarnan tu punah /131

evam karmamudradya tu dharmamudra tu kathyate //34.7 // 1320
/ patalimalli ka'i dri /32! / slar yang nam mkha'i kha dog go /
/ de ltar las kyi phyag rgyar 'gyur // chos kyi phyag rgya bshad par bya //
(9) Again, [her body] smells like patali and malliki flowers and is colored like the sky.
This is the Action Seal, the first.1322 Then, the Dharma Seal is explained.
saugatagosthirata tu antyaja yogini para /1323
dhyanajaparata nityam brahmani tu prakathyate //34.8 /132
/ bde gshegs tshogs pa la dga' ba // mthar skyes rnal 'byor ma mchog yin /
/ bsam gtan bzlas la rgyun du dga' // bram ze mo ru rab tu bshad //
(10) [She is] an excellent yogini born of the lowest [caste], delighted with a Buddhist

assembly. (11) She is taught to be a Brahmin woman (brahmani), always delighted
with meditation and recitation.

§ucisnanarata nityam vaisya kulamatrkam /1325
nirvikalpatmaka nari $traviresu rajjati //34.9// 1326

rajakulasvabhava sa tu kathasu ramate varam /13?7

1316 4 tpal ] D; ud pal P

1317 ke ta ka ] D; ke ta ke P

1318 han dhu ka ] D; ban du ka P

1319 gagana- | AB (nam mkha'i Tib); gagagana C; gagana D ¢ -varnan ] AD (kha dog Tib); varnna B;
varnna C ¢ tu] ABD; cate C

1820_dya | ABCD; ne. Tib ¢ dharmamudra ] ABD (chos kyi phyag rgya Tib); dharmamudran C

132l patalima]D;patalimaP

1522 According to the Bohita (D 1419, 222v3-v4), the nine Action Seal classes of women are the nine inner
channels in the navel chakra, rather than external women with certain physical features.

1323 saugata- | ABD (bde gshegs Tib); saugata C ¢ -rata ] ABD (dga' ba Tib); ratas C

1324 prakathyate | ABC (rab tu bshad Tib); prakathya D

1325 guci- ] corr. (gtsang sbra Tib); suci AC; suvi BD ¢ -snana- ] BCD (khrus Tib); énana A ¢ vaisya ]
ABD (rje'u rigs Tib); vaisya ca C ¢ -matrkam (for -matrka) | BCD; matrikam A; bud med Tib

1326 _tmaka (for -tmika) ] ABD (bdag nyid Tib); tmako C ¢ nari ] ABC (mo Tib); naniD ¢ $ara- ] ABD
(rtul cing Tib); sira C ¢ rajjati (m.c. for rajati) | ABCD (rtse zhing Tib)

1327 yaja- ] AD (rgyal rigs kyi Tib); raja BC ¢ -kula- ] ABC (rigs kyi Tib); kuraD ¢ -svabhava ] A (rang
bzhin Tib); svabhava BCD ¢ varam (for vara) ] ABCD (mchog tu Tib)
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/ rtag tu khrus dang gtsang sbra dga' /132 / rje'u rigs kyi ni bud med do /13%

/ rnam rtog med bdag nyid ni mo // rtul cing dpa' bo la rtse zhing //

/ rgyal rigs kyi ni rang bzhin te // 'di ni mchog tu gtam dga' ma'o /
(12) [She is] a Vaishya woman (vaisya), a mother of [that] lineage, always delighted
with bathing for purification. (13) A woman devoted to the non-conceptual is
delighted with valiant heroes. She has the nature of the royal lineage, is excellent,
and likes fables (or stories [of those who died in war]).1330

parikarmesu rajyante $tidrika kulayogini //34.10//13%1

/ las la yongs su rtse ba ste // dmangs rigs kyi ni rnal 'byor ma'o //

(14) She is pleased with the work of servants; [she is] a Shudra woman (Sidrika), a
yogini of [that] lineage.

tathagatanuga sa tu yogini varavallabha /1332

vidusam paksapata tu dharmasthane na kupyati //34.11//1333

/ bde gshegs 'dus la rjes su chags // mchog tu mthun ma'i rmal ‘byor ma'o /1334

/ mkhas pa yi ni phyogs su gzhol // chos kyi gnas su khro med ma'o //
(15) She is a follower of tathagatas; [she is] a yogini, the dearest. (16) [She] is adherent
to the sages; she does not get angry with the dharma object.!3%

virakulesu utpannam samisam bhufjate sada /133

raksani saugatamarge bodhisattvakrtasayam //34.12//13%

/ dpa'bo yini rigs su skyes // rtag par sha ni za ma yin /

1328 otsang sbra | D; gtsang bra P

1329 i 1 D; om. P

1330 The words kathdsu ramate (34.10b) (which I have translated as “likes fables”) originally comes from

samgrame mrtakanam ca kathasu ramate (“he likes stories of those who died in war”) or equivalent

found in the Cakrasamvara (Skt ed. (Gray 2012), 19.8d), Abhidhanottara (41.8d), Samputodbhava (Skt

ed. (Dharmachakra Translation Committee [2020] 2021), 4.3.24b), and Siddhayogesvarimata (Skt ed.

(Torzsok 1999), 29.29d).

parikarmesu (for parikarmasu) | ABC (las la yongs su Tib); parikakarmmesu D ¢ rajyante (m.c.

for rajyate) ] ABCD (rtse ba ste Tib) ¢ $tdrika | ABC (dmangs rigs kyi Tib); sradrika or Sudrika

D ¢ kula- ] ABC (rigs kyi Tib); kuraD ¢ -yogini ] BCD (rnal byor ma Tib); ....nT A

1332 -tanuga sa | ABD; tanuraga C; 'dus la rjes su chags Tib

1333 na ] ABD (med Tib); va C

1334 mthun ma'i ] D; 'thun ma'i P

1335 Tt seems that the “dharma” indicates tantric instructions that include antinomian teachings such as
the consumption of impure objects. The sages are tantric sages, who teach antinomian practices. She
remains calm and does not become angered by them.

1336 yira- ] ACD (dpa' bo yi Tib); vila B ¢ -kulesu ] ABC (rigs su Tib); kuresu D ¢ utpannam (for

utpanna) | ABCD (skyes Tib) ¢ bhuifijate ]| ABC (za ma yin Tib); jate D

-tasayam (for -tasaya) | corr. (bsam par Tib); tasayam A; tasaya BD; tatasaya C

1331

1337
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/ bde bar gshegs pa'i lam srung ma // byang chub sems dpa'i bsam par
byed //1338

(17) Born of the lineages of heroes, she always eats meat. (18) She observes [the
teaching] in the Buddhist path; [she] has made a resolve to be a bodhisattva.

kopasthane na kupyante aradhyante 'para param /!3%

evam dharmamudra tu samayamudrabhidhiyate //34.13//1340

/ khro ba'i gnas la mi khro zhing // mnyes par byed pa'i khur khyer
ma'o /1341
/ de ltar chos kyi phyag rgya ste // dam tshig phyag rgya mngon brjod bya //

They do not get angry with the object [with which ordinary people get] angry.'3*2
They are worshiped as women of higher and lower [classes of birth]. This is the

Dharma Seal.!3** Then, the Pledge Seal is explained.

baliptijasu rajyante samayi sabhidhiyate /1344

pratisthamandalacakre santosam paramarthatah //34.14//

/ gtor ma mchod pa la dga' ma // dam tshig can du de mngon brjod /

/ rab gnas dkyil 'khor 'khor lo dang // don dam pa la dga' ba ma'o // 1345
(19) She is delighted with bali offerings; she is called “a woman of pledge”.

(20) [She acquires] satisfaction with the consecration ritual (pratistha) and a wheel of
mandala from [the perspective of] the ultimate reality.
samay1 yogini khyata abhisekesu jantavam /1346
dharmacakram pravartante nityam samayapalakim //34.15//134
/ 'gro ba rnams la dbang bskur ma // rnal 'byor dam tshig can mar grags /

/ chos kyi 'khor lo rab bskor zhing /13*8/ rtag tu dam tshig skyong ma 'o //

1338 hsam par | D; bsam pa P

1339 kopasthane ] A (khro ba'i gnas la Tib); kausthane BCD ¢ 'para param (for parapara) ] AC; 'para para
B; parapara D; khur khyer ma Tib

1340 dharmamudra ] ABD (chos kyi phyag rgya Tib); dharmamudran C

1341 khro ba'i gnas ] P; khro ba rnams D

1342 The “object” seems to indicate tantric or antinomian teachings such as the consumption of excrement.
Ordinary people would be angered by them, but the Dharma Seal women remain calm.

1343 According to the Bohita (D 1419, 223v7-224r1), the nine Dharma Seal classes of women are the nine
inner channels in the heart chakra, rather than external women with certain physical features.

1344 rajyante (m.c. for rajyate) ] ABCD; cf. dga' ma Tib ¢ sa- ] A (de Tib); so BCD

1345 dga' ba | D; dga' P

1346 khyata ] ABC (grags Tib); khya D ¢ abhisekesu ] ABD (dbang bskur ma Tib); abhisekam tu
C ¢ jantavam (for jantanam) ] ABCD ('gro ba rnams la Tib)

1347 _cakram ] A ('’khor lo Tib); cakra BCD ¢ pravartante (m.c. for pravartate) ] ACD (rab bskor zhing
Tib); pravattante { -palakim (for -palaki) ] ABC (skyong ma Tib); parakim D

1348 rab bskor | D; rab skor P
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(21) A woman of pledge is known as a yogini in the rituals to initiate living beings.
(22) She turns the wheel of dharma (teachings); [she] always observes the pledge.

yoginiytithamadhye tu kridanti paramadbhutam /134

sananda sarvakale tu praphullitananakarikam //34.16// 1350

/ rnal 'byor ma yi tshogs dbus su // mchog tu rmad byung rtsen ma 'o /

/ dus thams cad du dga' dang bcas // rab tu rgyas pa'i bzhin byed ma'o //
(23) Playing in the middle of a troop of yoginis, [she is] excellent and marvelous.
(24) She is joyful at all times with a huge smile on [her] face.

yogina putravad bhati sa jiieya vajradakinim /13!

sarvakale na kheda sya praharapatra tu raminim //34.17 //13%2

/ rnal 'byor pa rnams bu bzhin snang // rdo rje rnal 'byor mar de shes /

/ dus kun du ni dub med ma // mtshon cha 'bebs pa'i ming can ma'o //
(25) She is with a yogin as if [he was her] son; she should be known as an

adamantine dakini. (26) [She] never gets tired; she is capable of striking the hours
(praharapatra)'3> and is lovely.

jayate tu sada nar samayasamketapalakih /13%*

evam samayamudra tu mahamudra prakathyate //34.18//

/ mi mo rtag tu 'gro bzhin du // dam tshig brda ni skyong ma ste /

/ de ltar dam tshig phyag rgya yin // phyag rgya chen mor rab bshad bya //13%°

(27) She is always a woman of observing the pledged practice (samayasambketa).
This is the Pledge Seal.'®® Then, the Great Seal is explained.

1349 _ytha- | AC (tshogs Tib); yutha BD ¢ -madhye ] AC (dbus Tib); madhya B; madhyan D ¢ kridanti
] ABC (rtsen ma Tib); kridanti D ¢ paramadbhutam (for paramadbhuta) ] A (mchog tu rmad byung
Tib); paramadbhutam BC; saradbhutam D

1350 sananda ] AB (dga' dang bcas Tib); sananda CD ¢ tu] ABD; om. C ¢ praphullitanana- ] A (rgyas
pa'i bzhin Tib); prallitana B; prasphulitana C; prallikina D ¢ -karikam (for -karika) ] ABCD (byed
ma Tib)

1351 yogina ] A (rnal 'byor pa rnams Tib); yogini1 BCD ¢ bhati ] A (snang Tib); bhavi BCD ¢ -dakinim
(for -dakini) | AD; dakini BC; rnal 'byor mar Tib

1352 na ] ABD (med Tib); om. C ¢ kheda sya (for khedah syat or khedo 'syah) ] ABD (dub Tib); khedadya
C ¢ praharapatra ] ABCD; mtshon cha 'bebs pa'i Tib ¢ raminim (for ramini) ] corr.; raminim AB;
yogini C; raminim D; ming can ma Tib

1353 T am not certain of praharapatra (which 1 translated as “capable of striking the hours”). The Tibetan
translation is mtshon cha "bebs pa (“to fall [by use of] weapon”, *praharanapata?).

1354 nari ] ABD (mi mo Riv); nadi C ¢ samaya- | ABD (dam tshig Tib); samaye C ¢ -samketa- | AB

(brda Tib); samketa CD ¢{ -palakih (for -palaki) | AB (skyon ma Tib); palaki C; palakim D

chen mor ] D; chen por P

1356 According to the Bohita (D 1419, 224r6), the nine Pledge Seal classes of women are the nine inner
channels in the throat chakra, rather than external women with certain physical features.

1355
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sahaja ksetraja devi mantraja lokanathakam /13%7

yogaja pithajas caiva samaya divyayoginim //34.19 //138

padmini sarvakale tu mahamudra prasasyate /13>

/ Ihan skyes zhing skyes lha mo dang // sngags skyes jig rten mgon po dang /
/ sbyor skyes gnas skyes de bzhin du // dam tshig lha rdzas rnal 'byor ma //
/ pad can ma ni dus kun du // phyag rgya chen po rab bsngags pa'o /

(28) A woman of the innate, (29) a field-born goddess, (30) a mantra-born woman,
(31) a world-protector woman, (32) a yoga-born woman, (33) a pitha-born woman,
(34) a woman of the pledge,!3® (35) a heavenly yogini, and (36) Padmini (or an
excellent woman) are praised as the Great Seal at all times.!3¢!

evam mudrasvabhava tu pratimudrabhinayatmakam //34.20 /1362

yo yasya varnagandhai ca so tasyabhinayam smrtam /1363

/ de ltar phyag rgya'i rang bzhin te // de mngon tshul bdag phyag rgya'i lan //
/ gang zhig gang gi mdog dang dri // de yi de ltar tshul dran bya /

These are the features intrinsic to the seals (women). The seals (signs) [to show] in

response are naturally the bodily expressions of sentiments (abhinaya). His bodily

expressions of sentiments are taught to be [constituted by] his color and smell.364

airavatiprayogesu kamariipaprajiiendriye //34.21//136

sadhayed imam mudra tu sarvasattvopakaraya /136

1357 ksetra- ] AC (zhing Tib); ksatra BD ¢ -nathakam (for -nathika) ] A (mngon po Tib); nayaka BCD

13%8 yoga- ] ABC (sbyor Tib); joga D ¢ samaya ] A (dam tshig Tib); sasaya BC; sasapa D ¢ -yoginim (for

-yogini) ] ABCD (rnal byor ma Tib)

-kale ] ABC (dus Tib); kare D { prasasyate ] BC (rab bsngags pa Tib); prasasyate A; prasasyate D

1360 The text samaya literally means “a sick woman”. 1 have followed its Tibetan translation dam tshig
(“pledge”). The text may be a corruption of samaya.

1361 According to the Bohitd (D 1419, 224v1), the nine Great Seal classes of women are the nine inner
channels in the head chakra, rather than external women with certain physical features.

1362 _tmakam (for -tmika) ] ABCD (bdag Tib)

1363 _gandhai (for -gandhas) | ABCD (dri Tib) ¢ so (for sa) ] ABCD; de ltar Tib ¢ -bhinayam smrtam
(for -bhinayah smrtah) ] ABCD (tshul dran bya Tib)

1364 According to the Bohita (D 1419, 224v4), in which the thirty-six classes of women are the thirty-six

inner channels in the practitioner’s body (D 222v3-v4, 223v7-224r1, 224r6, and 224v1), the response

seals (pratimudra), the bodily expressions of sentiments (abhinaya), are to perform the yogic practices

centered on the thirty-six inner channels. By this, the practitioner himself, who consists of the thirty-six

classes of women in the form of the inner channels, is pleased. However, it is unclear which yogic

practices are meant.

airavati- | AD (sa srung ma); airavati BC ¢{ -prayogesu (for -prayogena) ] ABCD (rab sbyor bas Tib)

mudra (for mudram) ] ABCD (phyag rgya Tib) ¢ -ttvopakaraya (m.c. for -ttvopakaraya) | ABC (dgos

pa'i phyir Tib); tvapakaraya D

1359

1365
1366
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/ sa srung ma yi rab sbyor bas / 1367 / ka ma rit pa shes rab dbang // 1368

/ sems can kun gyi dgos pa'i phyir // phyag rgya 'di ni bsgrub par bya /
By the application of Airavatl in Kamartipa with [the nature of] the Faculty of
Wisdom (prajitendriya),'3* he should complete this seal for the benefit of all sentient
beings.

ekarajiiana vayiinam pravistam candramandale //34.22//1370

/ eyig ye shes rlung rnams ni // zla ba'i dkyil 'khor la rab bzhugs //

(The meaning of “E (Ai)”—) The vital wind enters the letter e (ekara), gnosis, on a
moon disk.

raganalasvabhavatma yogini cittacakrake /1371

/ 'dod chags me yi rang bzhin bdag /%72 / thugs kyi 'khor lo rnal 'byor ma /
(The meaning of “ra”—) Being an embodiment of the nature of the flame of greed
(raga), a yogini is in the circle of the mind.

vajraguhyotthita nadi acyutam sarvadhatukim //34.23// 1373

/ rdo rje gsang ba las bzhengs rtsa // khams thams cad ma ‘pho med ma'o //
(The meaning of “va”—) The inner channel, which extends from the adamantine
(vajra) secret, has the entire element without falling [it].1374

titanagatabuddhanam sa kala sattvabhagikam /137°

ekaikasya tu cittasya sattrim$adhatukatmakam //34.24// 1376
/ 'das dang ma byon sangs rgyas rnams // de dag sems can cha can no /

/ sems ni re re la yang ni // sum cu rtsa drug las can ma'o //

1367 sa srung ma yi | D; sa srungs ma'i P

1368 13 ma i pa | P; ka ma ru pa D

1369 Both words kamariipa and prajiiendriya can indicate the womb. There may be an implication of this in
the connection of Kamartipa and the Faculty of Wisdom.

1370 ekara- ] ABD (e yig Tib); ekona C; cf. e'i yi ge Bohita (D 1419, 224v7) ¢ -jiiana (m.c. for -jiane) ]
ABC (ye shes Tib); jianam D ¢ vaytanam | ABC (rlung rnams Tib); vayunam D ¢ pravisam (for
pravistatvam) | ABCD (rab bzhugs Tib)

1371 _nala- ] ABC (me yi Tib); nara D ¢ -tma (for -tmika) ] ABD (bdag Tib); tma na C ¢ citta- ] ABD
(thugs kyi Tib); om. C

1372 me yi ] D; me'iP

1373_dhatukim (for -dhatuki) ] ABC (khams Tib); dhatukim D

1374 Verse 34.23cd explains the middle channel avadhitr. The adamantine secret refers to the genital organ.
According to the Bohita (D 1419, 225r3-r5), the word acyutam means not falling (not ejaculating) the
semen, and the sarvadhatuki (“has the entire element”) is the Knowledge Element.

1375 tita- (m.c. for atita-) | ABCD ('das Tib) ¢ sa kala ] AB; so kalo C; sa kara D; de dag Tib ¢ -bhagikam

(for -bhagika) ] ABCD (cha can Tib)

-trim$a- (for -trim$ad-) ] AD (sum cu rtsa drug Tib); trims$ad B; trim$at C ¢ -dhatukatmakam (for

-dhatukatmika) | ApcBCD; dhatuka sa Aac; las can ma Tib

1376
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(The meaning of “t1"—) The past (t7ta used in the sense of atita) and future buddhas
have that part which is a portion of [every] sentient being.!*”” Every mind also has
[that part which] has the nature of the thirty-six elements.

kayikam raipa tenaiva ksetre tu kadirtpake /1378

/ lus can gzugs ni des de bzhin // zhing du ka la sogs pa'i gzugs /

(The meaning of “Ka”—) With that same [mind], the corporeal form (kayikam riipa) is
in the field which has the form starting with ka (namely Kamariipa).!37?

mahamantranayatmesu kridate bhuvi sampratam //34.25// 1380

/ chen po'i sngags kyi tshul bdag tu // sa la da Itar nyid rol 'gyur //

(The meaning of “ma”—) Now, devoted to the great (mahia) Mantra Method
(mantranaya), he plays for pleasure on the earth.

riiparipa na vijieyam kulam sarvafi ca buddhakam /138!

/ sangs rgyas kun gyi rigs la yang // gzugs dang gzugs med shes mi 'gyur /
(The meaning of “ri”—) Good forms (riipa) and bad forms should not be discerned;
every lineage belongs to the Buddha.

parartpakrta devi jiapakah buddhamargakam //34.26//1382

/ gzhan gyi gzugs su byas lha mo // sangs rgyas lam ni shes byed ma'o //
(The meaning of “pa”—) Assuming another (or the excellent, para) form, the goddess
teaches the Buddha's path.

indriyam sarvagam buddham prajiiaparamitaya tu /1383

evam jiiatva tu vai tattvam yogini tattvasannibham //34.27 //1384

1377 T interpret “that part” (sa kald) as the middle channel avadhiiti. The present sentient beings and the past
and future buddhas have that part within their bodies. According to the Bohita (D 1419, 225r5-16), the
past and future buddhas represent the various natures of one's mind, and the portion of every sentient
being means the portion of the Blessed One in the middle of the portions of the sattva, rajas, and tamas.

1378 ripa (m.c. for ripam) | ABCD (gzugs Tib) ¢ ksetre tu ] AD (zhing du Tib); ksatre tu B; ksetresu
C ¢ -rupake ] AB (gzugs Tib); ripakam C; rupake D

1379 Kamartipa, an external holy site, is internally an armpit. The Bohita's comment (D 1419, 225v1-v2) on
“with that, the form of the body” is brief and obscure. I consider it to indicate externally a practitioner,
who has the mind and the body, and internally the mind of awakening in the body.

1380 _tmesu (m.c. for -tmana) ] ABCD (bdag Tib) ¢ kridate ] ABC (rol 'gyur Tib); kridate D { sampratam

] A (da ltar nyid Tib); saprata B; sapratam C; samprata D

-rtipa (for -ripam) ] ABCD (gzugs med Tib)

jhapakah (for jiapika) | A (shes byed ma Tib); jiiapakah BC; jiiapaka D

83 prajfiaparamitaya (mn.c. for prajiaparamitayai) ] ABCD; gang phyir shes rab pha rol phyin Tib

1384 tattva- ] ABCD; gzugs Tib { sannibham (for sannibha) ] A (mtshungs) ; sannibha BCD

1381
1382
13
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/ dbang po kun tu 'gro sangs rgyas /138 / gang phyir shes rab pha rol phyin /

/ de ltar de nyid nges shes pas // rnal 'byor ma yi gzugs dang mtshungs //
(The meaning of prajiiendriya—) The sensory faculty (indriya) which has been
awakened goes to (perceives) all for [attaining] the Perfection of Wisdom (prajiia).
Once he knows the truth in this way, a yogini appears [to him] like the truth.

jiianacakresu devinam adhipati sarvakamadam /1386

mandalacakramadhyesu sambhava mantrariipaka //34.28 // 1387

/ ye shes 'khor lor lha mo rnams // bdag mo 'dod pa kun sbyin ma /

/ dkyil 'khor 'khor lo'i dbus su ni // sngags kyi gzugs can du byung ba'o //
The mistress (Airavati) of the goddesses in the Knowledge Circle!3® fulfills all desires.

At the center of the wheel of mandala, [she] emerges in the form of the [following]
mantra:

om ja ma ta ha ka ka 1a la pa pa mu nta ku ga ta ni ya te htim ja htim ya
pha hiim t hiim pha pha t t sva pha ha t svaha /3% om airavatiye him
hiim phat phat svaha /34.29 /13%
/ om dza ma ta ha ka ka la la pa pa mu nta ku ga ta ni ya te him dza htm
ya pha hiim t hiim pha pha t t swa pha ha t swa ha /'®! om ai ra ba ti ye
h@im hiim phat phat swa ha /132

Om, [homage] to [Vajradaka, who has] the great energy of the fire at the end of an
eon (kalpa), hiim hiim phat phat svaha, to [Vajradaka, who] has locks of hair bundles as

1385 kun tu ] P; kun du D

1386_cakresu (for -cakre) ]| ABCD (‘khor lo Tib) ¢ devinam ] ABD (lha mo rnams Tib); devinam m
C O adhipati (m.c. for adhipatni, probably recited as “adhipti”) ] ABCD (bdag mo Tib) ¢ -kamadam
(for -kamada) ] ABCD (sbyin ma Tib)

1387_madhyesu (for -madhye) ] ABCD (dbus su Tib) { mantra- | em. (sngags kyi Tib); matu
ABCD ¢ -rapaka ] A (gzugs can du Tib); rtpakah BD; rupakah C

1388 The Knowledge Circle is the tenth of the circles that constitute the Heruka mandala expounded in the
Dakarnava 15.

1389 As this is a mixed mantra composed of the seventeenth and eighteenth of the forty-eight parts of

Heruka’s root mantra (Appendix C), I have edited the text accordingly. ¢ For this mantra, om ja ma

ta ha ka ka 1a la pa *pa(pa nta Aac) mu nta mu ku ta ni ya te htim ja him ya phat htim sva pha ha t

pha t svaha A; om ja ma ta ha ka ka la la pa pa mu nta ku mu ta ni ya te hiim ja him ya phat him sva

pha ha t pha t svaha B; om ja ma ta ha ka 14 la pa pa ka mu nta ku a ta gni ya te htim ja htim ya phat

hitim sva pha ha t svaha C; om ja ma ta ha ka 1a la pa pa nta ku mu ta ni ya te htim ja him ya phat

hiim sva pha ha t phat svaha D

airavatiye (for airavatyai) ] AC (ai rd ba ti ye Tib); eravatiye B; airavatiya D ¢ phat phat ] AC (phat

phat Tib); phat BD

papamunta]|D;yabamantaP ¢ taniyatehtmdza]D;taniyatehtimdzaP ¢ phahtmt

him pha pha t t swa pha ha t ] em.; phat htim phat him swa phat ha phat D; phat htim phat htim swa

phaha t phat P

airabatiye]D;airabatiyeP

1390
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a crown, hitm hitm phat phat svaha.'3%3 Om, for the sake of Airavati, hiim hiim phat phat
svahd.

iti mantraksaro bijo sambhavanti varapradam /!3%

varnasamsthanakam pirve yatha sarvatra sarvakam //34.30//13%

/ zhes bya'i sngags kyi sa bon du // mchog sbyin ma ni byung ba ste /

/ kha dog dbyibs ni sngon gyi can /13%/ ji Itar kun nas thams cad du'o //
From the seeds, which are the letters of this mantra, the wish-fulfilling one (Airavati)

emerges. [Her] color and shape are the same as before. The same is [applied] to all
[physical features] of all [other goddesses].

ity aha bhagavan svami vajradakas tathagatah /!3%7

sarvavirasamayogad vajrasattvah param sukham //34.31//
/ dpa' bo thams cad mnyam sbyor las // rdo rje sems dpa’' bde ba'i mchog /
/ rdo rje mkha' 'gro de bzhin gshegs // bcom ldan bdag pos 'di gsungs so //

Thus spoke the Blessed One, the master, Vajradaka, the tathagata, Vajrasattva, the
Supreme Bliss, through the complete union with all heroes.

iti Sridakarnave mahayoginitantraraje airavatikayamudralaksanavidhiyukti-
patala$ catustrimsatimah /139
/ dpal mkha' 'gro rgya mtsho rnal 'byor ma'i rgyud kyi rgyal po chen po
las sa srung ma'i sku'i phyag rgya'i mtshan nyid kyi cho ga dang Idan pa
zhes bya ba ste le'u sum cu rtsa bzhi pa'o //

Thus ends Chapter 34, [titled] the engagement in the rule regarding the characteristics

of the body seals pertaining to Airavati, in the glorious Dakarnava, the great king of
Yoginitantras.

1393 This mantra is a combination of the seventeenth and eighteenth of the forty-eight parts of Heruka’s
root mantra (mahakalpamtagnitejaya and jatakalapamukutaya). See also Appendix C.

139 _ksaro (for -ksara- or -ksarad) ] ABC; ksara D; n.e. Tib ¢ bijo (for bijat) ] AD (sa bon du Tib); bija

BC ¢{ sambhavanti (for sambhavati) ] ABC (byung ba Tib); dbhavamti D ¢ varapradam (for

varaprada) ] ABCD (mchog sbyin ma Tib)

-samsthanakam | ACD (dbyibs Tib); sasthanakam B { pitrve (m.c. for parvena) ] ABD (sngon gyi

can Tib); ptirva C; cf. the footnotes of Dakarnava (29.23c and 30.19a)

139 dbyibs ] D; dbyings P

1397 svami ] ABC (bdag pos Tib); svami D ¢ tathagatah ] ABC (de bzhin gshegs Tib); tathagata D

138 jti | ABCD; n.e. Tib ¢ -raje ] BD (rgyal po Tib); rajye AC ¢ -laksana- ] ABC (mtshan nyid kyi Tib);
raksana D ¢ -patalas ] ABD (le'u Tib); patalah§ C ¢ catustrim$atimah ] ABC (sum cu rtsa bzhi pa
Tib); caturvvimsatimah D
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Dakarnava, Chapter 35

atha devi pajam krtva idam vacanam abravit /3%

briihi tvam bhagavan daka sarvasadbhavacchomakam //35.1 // 1400

yena sarvabhiitadya tu santrasta darsanena tu /1401

/ de nas lha mos mchod byas nas // 'di skad kyi ni tshig smras so /

/ gang gis 'byung po thams cad sogs // mthong bas kun tu skrag pa yi //
/ thams cad bden pa yi ni brda // bcom ldan mkha' 'gro nyid kyis gsungs /

Then, having worshiped, the goddess spoke these words— O daka! May you who
are the Blessed One speak about the secret sign that is the truth of all, by showing
which all the bhiitas and other [beings] are frightened.

érnu sarasamudra tu sarvamudrantare gatam //35.2//1402

/ phyag rgya kun gyi nang son pa // snying po'i phyag rgya de nyon cig //
[The Blessed One said—] Listen to [my instruction of the secret sign which is] like an
ocean of essence. All seals are internally present.40?

na varnitam kvacit tantre uparodhat tvayi sa tu /4%

vajranalaprayogena sarvamudram pragiyate //35.3//140°
/ rgyud gang du yang ma bshad pa // de ni khyod kyis bskul ba ste /
/ rdo rje me yi rab sbyor bas // phyag rgya thams cad rab tu brjod //
[It] has not been explained in any tantra; that is [now taught to you] for your

protection. Every seal is praised because of the application of the adamantine fire
(inner fire).

139 krtva | ABD (byas nas Tib); krtva tu C ¢ vacanam ] ABD (skad kyi ni tshis Tib); vanam C

140 bhagavan | AD (bcom ldan Tib); bhagavan BC ¢ -sadbhava- ] ABD (bden pa yi Tib); sambhava

C ¢ -cchomakam ] ABD (brda Tib); cchosmakam C

-tadya ] ABD (sogs Tib); tadyas C ¢ santrasta ] conj. (kun tu skrag pa yi Tib); santra+a A; sarvva (a

blank space for two letters) B; sarvayoga C; sarvvayoga D

-samudra (for -samudram) ] AD; samdram B; samudran C; phyag rgya de Tib ¢ gatam (for gata) ]

ABCD (son pa Tib)

1403 1 yead sarvamudrantare gatam as sarvamudra + antare gatd (“All seals are internally present”), referring

to the title of this chapter (antarmudrd or “internal seal”) and the Bohita’'s nang du phyag rgya thams cad

(D 1419, 226v6).

uparodhat tvayi | ABD; uparopat svapi C; khyid kyis bskul ba Tib; cf. uparodhat tvayi kathyate

Hevajra (11.5.41d)

1405_nala- ] AC (me yi Tib); nara BD ¢ -prayogena ] corr. (rab sbyor bas Tib); prayogena
ABCD ¢ -mudram (for -mudra) ] ABC (phyag rgya Tib); mudra D

1401

1402
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nabhicakresu ya devi vrksalagnantagocaram /1406

gatyagatisvabhava tu nananadisv anukramat //35.4// 1407
/ lte ba'i 'khor lor lha mo gang // shing reg mtha' yi spyod yul can /
/ 'gro dang 'ong ba'i rim pa ni // sna tshogs rtsa yi rim pas so //

The goddess, who is on the chakra in the navel area, perceives the end of the

intersections (lagna) of trees.!4% [She] naturally goes and comes through various

channels in order.

bindusiiryagatam mudram cittacaittalikalikam /140

sattrim$adirgharasva tu sa mudrabhis tu diyate //35.5// 1410

/ thig le nyi mar son phyag rgya /141! / bsam dang sems ni dbyangs gsal te /
/ sum cu rtsa drug ring dang thung // phyag rgya de ni mngon ster ma //
Being in the drop (moon) and sun,1412 the seals (viz., the secret signs and response
signs) are [equivalent to] the mind and mental factors, the vowels and consonants,
and the thirty-six long and short [syllables, respectively].'*!3 That (viz., the secret
signs) is given by seals (yoginis).

mudra ca pratimudra tu prajfiopayasvabhavakam /1414

1406 _cakresu (for -cakre) ] ABCD (’khor lo Tib) ¢ vrksa- ] A (shing Tib); vrksa BCD ¢ -gocaram (for
-gocara) | ABCD (spyod yul can Tib)

1407_syabhava ] ABCD; rim pa Tib ¢ -nadisv | A (rtsa yi Tib); nadimv B; nadimv C; nadimv
D ¢ anukramat ] ABC (rim pas Tib); anukrama D

1408 The goddess in the form of an inner fire flames upward (“perceives”) from the navel chakra to
the chakra in the head (“the end”). From the chakra in the head the inner channels (“trees”) run
throughout the body. The “intersections” (lagna) probably means the twelve intersections (Dakarnava
26.49b), which are twelve of the junctures (sandhi) of the inner channels.

1409 -gatam (for -gata) ]| ABCD (son Tib) ¢ mudram (for mudra) ] ABCD (phyag rgya Tib) ¢ -caitta-
] BC (bsam Tib); cetta A; citta D ¢ -ttali- | ABD (dbyangs Tib); ttari C ¢ -kalikam (for -kalika) ]
ABCD (gsal Tib)

1410_trimga- (for -triméad-) ] AD (sum cu rtsa Tib); triméad BC ¢ -rasva (m.c. for -hrasva) ] ABCD (thung

Tib) ¢ tu]BCD;tta (ortu) A ¢ sa ] ABD (de Tib); saC ¢ mudrabhis tu diyate ] ABCD; phyag

rgya and mngon ster ma Tib

nyi mar ] D; nyi mas P

1412 According to the Bohita (D 1419, 22716), the drop means the drop of the mind of awakening. It seems
most likely that “the drop and sun” indicate the left channel lalana and right channel rasana, which are
generally connected with the moon and sun, respectively.

1413 According to the Bokhita (D 1419, 22717), the “vowels and consonants” are the “thirty-six long and short
[syllables]”, and the thirty-six long and short syllables indicate the letters of the inner channels, or
alternatively, the initial letters of the names of the inner channels. The Bokhita's interpretation is unclear.
The thirty-six short syllables and thirty-six long syllables serving as the seals and response seals are
taught in the Dakarnava (31.3-6), and the thirty-six inner channels are mentioned in the Dakarnava
(26.1-5).

1414 _paya- ] BCD (thabs kyi Tib); pa A ¢ -svabhavakam (for -svabhavika) ] AD (rang bzhin can Tib);
svabhavakam B; svabhavakam C

1411
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bodhicittagatam §vasam linam sarvesu sandhike //35.6// 1415

/ phyag rgya dang ni phyag rgya'i lan // shes rab thabs kyi rang bzhin can /

/ byang chub sems son pa yi dbugs /!41¢/ 'di kun sems can la thim pa'o //
The seal and response seal have the nature of wisdom and means, [respectively]. [He
should meditate on] the breath being with (carrying) the mind of awakening and
absorbed into all junctures [of inner channels].1417

mahabhairaviyogena sadhayec ca vicaksanah /1418

/ 'jigs byed chen mo'i sbyor ba yis // mkhas pa yis ni bsgrub par bya /
By the application of Mahabhairavi (also called Mahabhairava), the wise should
achieve [the performance].

matra sanubhavam krtva yam yam tu vakyasambhava //35.7 // 1419

/ phyi mo de nyams myong byas nas // gang dang gang gi ngag las byung //
(The meaning of “Ma”—) After he makes morae (matrd) perceptible, [they] appear as
[his] speech whichever [morae he may speak].!42

hahabhih sarvahasyani karayet vrksamilakam /142!

/ ha ha rnams kyis dgod kun rnams /14?2 / ljon shing rtsa ba can du bya /

1415 gvasam ] corr. (dbugs Tib); svasam ABCD ¢ sarvesu | ABCD; 'di kun Tib ¢ sandhike (for

sandhisu) ] AD; sandhisu BC; sems can la Tib; cf. sarvasamdhisu nadinam Dakarnava 26.30c and

siradya sarvasamdhikam Dakarnava 27.12d

son payi] D; son pa'i P

1417 The Bohita's comment on verses 35.3-6 (which explain the thirty-six pairs of seals and respondent
seals) is unclear. I consider that those verses do not explain the external form of seals and response
seals. Most likely, they teach only their internal aspect, as the title of this chapter (antarmudra or
“internal seal”) and verse 35.2cd (“... [the secret sign which is] like an ocean of essence. All seals are
internally present”) show. The text seems to teach that the seals and response seals represent the two
internal aspects of one's existence: the left and right channels, the mind and mental factors, the vowels
and consonants, the short and long syllables, and wisdom and means. The Bohitd does not comment
on verse 35.6cd. For this verse, I referred to Dakarnava 27.12.

1418 bhairavi- (m.c. for -bhairavi-) ] A (jjigs byed Tib); bhairavi BCD ¢ sadhayec ] ACD (bsgrub par bya
Tib); sadhayac B ¢ vicaksanah ] ABD (mkhas pa yis Tib); vicaksanah C

1419 matra (for matram) ] ABCD (phyimo Tib) ¢ -nubhavam ] ABC (nyams myong Tib); nubhavat D

1420 My translation of verse 35.7cd is very hypothetical. The Bohita’s comment (D 1419, 227v2-v3), which is
somewhat unclear, appears to explain this verse as follows: “morae perceptible” means that the vital
winds move and gather below the navel chakra, from which the avadhiit7 channel extends upward;
and “appear as [his] speech” indicates mantras including the following mantra of laughter, which are
seals of the innate of all sentient beings.

1421 hzhabhih ] ABC (ha ha rnams kyis Tib); hahabhi D ¢ -hasyani | ABD (dgod Tib); hasyanti
C ¢ karayet ] ABC (bya Tib); karaye D ¢ vrksa- ] ApcBCD (ljon shing Tib); sarvva Aac

1422 h3 ha rnams kyis ] D; ha harmams kyi P ¢ dgod | P; rgod D
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(The meaning of “ha”—) All forms of laughter are by [the sounds] ha ha.'4?* He
should make [all the vital winds and morea gather at] the root of tree 1424

rabhasa tatra melapam dhatur ayatanani ca //35.8// 142>
/ dga'bas der ni 'du ba ni // khams dang skye mched rnams kyang ngo //

(The meaning of “bhai” and “ra”—) Joy (rabhasa) [arises when they] gather at the
[root of tree]. There are the [Five] Elements, and the [Six] Sense Bases.!426

vasana sarvapagata bhairavi bhaksamanakam /142
/ bag chags thams cad dang bral ba // 'jigs byed 'chang bzhin pa yin no /
(The meaning of “va”—) The entire impression [of past experiences remaining in the
mind] (vdsand) is vanished; Bhairavi is eating [it].
odrasthane sraddhabalam yathasamkhyesu gocaram //35.9// 1428
/ o dra'i gnas su dad pa'i stobs /14?%/ ji Ita'i grangs kyi spyod yul can //
At the seat of Odra, with the Power of Faith (§raddhabala)—[This is] the range of

experience [ascribed to Mahabhairava] according to the successive order [of the holy
sites and the Qualities Related to Awakening, respectively].

upamagaramadhyesu sthavaram jangamam tatah /430
/ nye bar Yjal ba'i khyim dbus su // de'i phyir brtan dang 'gro ba ni /143!

(The meaning of “O”—) Next, the movable and the immovable are in the middle of
the best (1 of upama for o) house.!43?

1423 According to the Bohita (D 1419, 227v5), the sounds ha ha indicate the eight syllables of laughter, ha ha
he hai ho hau ham hah, which were originally taught in the Cakrasamvara (42.7¢).

1424 My translation of verse 35.8ab, which is somewhat unclear, is based on the Bohita’s comment (D 1419,
227v3-v5). “The root of tree” is the base of navel (rte b’i rtsa ba), where there is nirmanacakra (the
Emanation Chakra). “Tree” is often used as indicating inner channel.

1425 rabhasa (for rabhasas) ] A (dga' bas); labhasa BD; labhasa C

1426 My translation of the unclear verse 35.8cd is based on the Bohita’s comment (D 1419, 227v5-v7). The
melapam (gathering), dhatur (element), ayatanani (sense bases) are the contents of the visana (impression
of past experiences remaining in the mind) in the next line. “The entire impression of past experiences
remaining in the mind is vanished” in the next line means the vanishment of the vdsana of those
concepts. From this, it may be that melapam, dhatur, and ayatanani indicate the Five Aggregates
(paficaskandha), the Five Elements, and the Six Sense Bases, respectfully.

1427 sarva- ] ABD (thams cad Tib); sarvo C ¢ bhaksamanakam (for bhaksamanaka) ] A (‘chang bzhin pa
yin Tib); bhaksamanaka BC; bhaksamanaka D

1428 odra- ] AB (o dra'i Tib); odraCD ¢ yatha- ] BCD (ji lta'i Tib); yatha A ¢ -samkhyesu (for -samkhyena)

] ABCD (grangs kyi Tib) ¢ gocaram (for gocara) ] A (spyod yul can Tib); gocarah BCD

odra'i]P;0diiD ¢ gnas]D;sngagsP

1430 _madhyesu (for -madhye) ] ABCD (dbus su Tib) ¢ sthavaram ] ABD (brtan Tib); sthavalam C

1431 4e'i | D; de P

1432 The Bohita's comment on verse 35.10ab (D 1419, 228r3-r4) is difficult to understand. According to it,
“the middle of the best house” appears to be related to the base lotus (rtsa ba'i pa dma), the opening of
Odyana (not Odra), namely the right ear, and the inner channel linked with the right ear. I consider the
base lotus to mean the chakra in the navel area, from which an inner channel extends to the right ear.
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linan ca sarvabhavatma mudrabhis codranam viduh //35.10// 1433
odriyamanam akase jfianam sarvajagantaram /1434

/ thim pa'ang dngos po kun gyi bdag // mkhas pas phyag rgya rnams kyis
brlan //

/ nam mkha' ru ni '‘phur bzhin pas /143 / 'gro ba kun las ye shes mchog /
(The meaning of “dra”—) And the essence of all existences (consciousness)'4% rests
on [the best house]. [Sages] know [that the essence] flies up (codranam for uddinam) by
seals.!#37 Gnosis (or awareness), which is flying up (odriyamanam for uddiyamanam)
in the sky, is [present] in all movable ones.

éraddhavegato jfiatva balavan sarvadehinam //35.11 // 1438

/ dad pa'i shugs las shes byas nas // lus can kun gyi stobs ldan yin //

(The meaning of $raddhabala—) Having known [this] in terms of the Power of Faith
(éraddha), [he will be] mighty (balavat) among all embodied beings.

bhaksamanam mahamamsam pibed rudhira manasam /143

herukikaranam vidya vrksamilesu samsthitah //35.12//
/ sha chen po la za bzhin dang // yid kyis khrag ni 'thung bar byed /440
/ he ru ka mar byed rig ma // ljon shing drung du yang dag zhugs //
Eating the great flesh (human flesh), he should drink blood; [he should perform

these] mentally. The knowledge goddesses (vidya), who are the means to become
Heruka, reside at the roots of trees.144!

1433 _tma (for -tma ) ] ABCD (bdag Tib) ¢ codranam (for uddinam) ] A; cedranam BC; ce~dranam D;

brlan Tib

odriyamanam (for uddiyamanam) | ABC (‘phyur bzhin pas Tib); odriryamana Dac; odriryamanam

Dpc ¢ akase ] ABCDpc (nam mkha' ru Tib); kase Dac ¢ jhanam ] conj. (ye shes Tib); ++++ A; (a

blank space for two letters) B; mudras caCD ¢ sarva- | BCD (kun Tib); ++rva A { -jagantaram (for

jagadantaram) | A; gantaram BCD; 'gro ba kun las and mchog Tib

1435 'phur bzhin pas ] D; 'phar bzhin pa P

1436 The Bohita’ comment (D 1419, 228r4-r5), which is difficult to read, appears to say that “the essence of
all existences” indicates consciousness (rnam par shes pa).

1437 The “seals” mean the thirty-six seals and response seals having the nature of short and long syllables
taught in this chapter according to the Bohita (D 1419, 22815).

1438 halavan | ABC (stobs Idan Tib); baravan D

1439 bhaksamanam mahamamsam ] ABC (sha chen po la za bzhin Tib); bhaksamansam D ¢ rudhira
(m.c. for rudhiram) ] ABCD (khrag Tib) ¢ manasam (for manasam or manasa) | ABD (yid kyis Tib);
manasam C; cf. mi yi Bohita (D 1419, 228v2)

1440 vid kyis ] D; yid kyi P

1441 “The knowledge goddesses” seems to indicate Mahabhairava or her inner form (inner fire) in the
bodies of practitioners, and “the roots of trees” are probably their navel chakras, from which inner
channels are extended and inner fires flame. For vrksamiila (root of tree), see Dakarnava 35.8d.

1434
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tatra mandalacakresu mahabhairavi bhavitam /1442

cittacakrasya madhye tu mantresv aksarasambhavam //35.13// 1443

/ de ni dkyil 'khor 'khor dbus su // 'jigs byed chen mo rnam par bsgom /

/ thugs kyi 'khor lo'i dbus su ni // sngags rnams yi ge las byung ba'o //
Mahabhairavi is visualized in that wheel of mandala (the Mind Circle). At the center

of the Mind Circle!*** [she] emerges from the letters [that constitute the following]
mantra:

om ma kha ha t sa vam mu ga dra ka me pa kha la 1a é ya la htim bhi
h@im nna pha dha t ri pha ne t hiim sva him ha phat phat svaha /4% o
mahabhairaviye hitm htim phat phat svaha /35.14 /1446

m

/ om ma kha ha t sa bam mu ga dra ka me pa kha la 1a shi ya la htim bhi

hiim nna pha dha t ri pha ne t hm swa héim ha phat phat swa ha /447

om ma ha bhai ra b ye hitm hiim phat phat swa ha // 1448
Om, [homage] to [Vajradaka, who] holds a skull staff, a skull bowl, and a [corpse]
skewered with a pike, hiim hiim phat phat svahd, to [Vajradaka, who wears] a girdle of
a great ocean, hiim hiim phat phat svaha.'**® Om, for the sake of Mahabhairavi, hiim
hiim phat phat svaha.

itimantramahayogad yogini kayacittakam /1450

antargatena manasa kamasiddhis tu dapayet //35.15// 1451

/ zhes bya'i gsang sngags sbyor chen las // rnal 'byor ma yi sku thugs can /

1442 _cakresu (for -cakre) ] ABCD; 'khor dbus su Tib ¢ -bhairavi (nn.c. for -bhairavi) ] AC (jigs byed Tib);
bhairaviBD ¢ bhavitam (for bhavita) ] ABCD (rnam par bsgom Tib)

1443 mantresv aksara- | A (sngags rnams yi ge Tib); mantram vaksara B; mantram vaksara C; mantra
vaksaraD ¢ -sambhavam (for -sambhava) ] ABD (las byung ba Tib); sambhavan C

1444 The Mind Circle is the eleventh of the circles that constitute the Heruka mandala expounded in the
Dakarnava 15 (Appendix B).

1445 As this is a mixed mantra composed of the nineteenth and twentieth of the forty-eight parts of
Heruka’s root mantra (Appendix C),  have edited the text accordingly. ¢ vam mu ] AC (bam mu
Tib); vamu BD ¢ kame ] AC (ka me Tib); rume BD ¢ phane thtm ] em.; ++++++ A; phat ne BCD;
phatne Tib ¢ phat phat svaha ] em. (phat phat swa ha Tib); ham phat phat svaha ABCD

1446 _bhairaviye (for -bhairavyai) ] ABC (bhai ra bi ye Tib); bhairaviya D

1447 bam mu | D;bam mu P { me pa khalala shti D; mayakhalalasiP ¢ nnaphadha]D;snapha
dhaP ¢ phanethim swa htm ha ] em. phat ne swa hium ha ham DP

1448 bhai ra bi ye ] D; bhe ra bi ye P

1449 This mantra is a mixture of the nineteenth and twentieth of the forty-eight parts of Heruka’s root
mantra (*ga(for kha)tvamgakapalasilabhimnadharine and mahasamudramekhaldya). See also Appendix C.

1450 _mantra- | ABD (gsang sngags Tib); mantre C ¢ -cittakam (for -cittaka) ] A (thugs can Tib); vakcikam
BD; vakcittakam C

1451 _gatena ] ABC (chud pa yis Tib); gate D ¢ manasa ] AB (yid Tib); manaso C; manasa (a blank space
for two or three letters) D ¢ -siddhis (for -siddhim) tu dapayet ] conj. based on +iddhis tu dapayet
Apc and dngos grub ster bar byed Tib; +i Aac; nih BCD
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/ yid ni nang du chud pa yis // 'dod pa'i dngos grub ster bar byed //

Through the great practice of this mantra (speech), the yogini (Mahabhairavi), with
[her] body and mind, [emerges]. [If he performs it] with his mind concentrated, she
will bring the accomplishment [that he] desires.

ity aha bhagavan svami vajradakas tathagatah /142

sarvavirasamayogad vajrasattvah param sukham //35.16//14%3

/ dpa' bo thams cad mnyam sbyor las // rdo rje sems dpa' bde ba'i mchog /

/ rdo rje mkha' 'gro de bzhin gshegs // bcom ldan bdag pos 'di gsungs so //

Thus spoke the Blessed One, the master, Vajradaka, the tathagata, Vajrasattva, the
Supreme Bliss, through the complete union with all heroes.

iti sridakarnave mahayoginitantraraje mahabhairavantarmudravidhana-
kathanalaksanavidhih patalah paficatrimsatimah /144

/ dpal mkha' 'gro rgya mtsho rnal 'byor ma'i rgyud kyi rgyal po chen po
las Yjigs byed chen mo'i nang gi phyag rgya'i cho ga 'chad pa'i mtshan nyid
kyi cho ga zhes bya ba ste le'u sum cu rtsa Inga pa'o //14%

Thus ends Chapter 35, [titled] the rule regarding the characteristics in narrating how
to perform the internal seal (antarmudra) pertaining to Mahabhairava, in the glorious
Dakarnava, the great king of Yoginitantras.

1452 5vami ] ABC (bdag pos Tib); svami D

1453 _sattvah ] ApcBCD (sems dpa' Tib); sah Aac ¢ param ] ACD (mchog Tib); para B

1454 jtj ] ABCD; n.e. Tib ¢ -raje ] BD (rgyal po Tib); rajye AC { mahabhairavantar- ] A (jjigs byed chen
mo'i nang gi Tib); mahabhairavakranta BD; mabhairavakranta C ¢ -laksana- ] ABC (mtshan nyid
kyi Tib); raksana D ¢ patalah | ACD (le'u Tib); patala B ¢ -trimSatimah ] ABC (sum cu rtsa Tib);
triSatimah D

1455 'chad pail D; 'changba'iP { zhesbyaba]D;zhespaP ¢ sum cu]D;sumbcuP

218



Dakarnava, Chapter 36

atha kamini yogini mudrasamketakaranam /145
kathyate krpaya yogi siddhir bhavati darsanat //36.1//14%7
/ de nas 'dod ma'i rnal 'byor ma // phyag rgya yi ni brda yi rgyu /14
/ snying rjes bshad bya rnal byor pa'i // mthong ba yis ni dngos grub 'gyur //
Now, the amorous yogir1i,1459 [who serves as] a means [that shows] signs as seals,
is explained out of compassion for a yogin. Accomplishment comes true after [she]
shows [them)].

alokesu yada vastu dréyantindriyagocaram /1460

krsnam $vetafi ca raktan tu nilapingala§yamakam //36.2// 1461

/ shang ba rnams su gang tshe dngos // dbang po'i spyod yul du mthong 'gyur /
/ gnag dang dkar dang dmar ba dang /1492 / sngo dang dmar ser ljang gu
dang // 1463

When the object is in [its] light, the sensory object is seen [as follows]:1464 (1) black,
(2) white, (3) red, (4) dark blue, (5) tawny, (6) gray,

pitaharitacitrabhan karbharam dhtimravarnakam / 1465

misram nilapingalan tu sitaraktavarnam punah //36.3// 146

1456 _samketa- ] ABC (brda Tib); samketa D

1457 yogi (m.c. for yoginah) ] ABCD (rnal 'byor pa'i Tib) ¢ siddhir ] ABC (dngos grub Tib); siddhid

D ¢ darsanat ] ABD (mthong ba yis Tib); darsana C

rgyu | P; rgyud D

1459 According to the Bohita (D 1419, 22912), the words kamini yogini, which I have translated literally as

“amorous yogini”, means a yogini who gives an accomplishment that a practitioner desires.

-gocaram (for -gocara) ] AB (spyod yul du Tib); gocaram C; gvecaram D

1461 krsnam ] ABD (gnag Tib); krsnaC ¢ tu] A;ca BCD ¢ -pingala- ] ABD (dmar ser Tib); pitam ca

C ¢ -8yamakam ] corr.; syamakam A; syamakam BCD

gnag | D; nag P

sngo | D;sngon P ¢ ljang gu ] D; ljang khu P

1464 The secret signs that yoginis show are the visions of colors listed below. A yogini emits light in one
of the colors listed below from her body. However, it seems that the colored visions of lights as the
secret signs of yoginis are present only in their internal form, which a yogin experiences in his body in
meditation. It is less likely that external physical women actually emit those colored lights from their
bodies. The Bohita (D 1419, 229r4-r5) explains those colors internally as follows: They are the visions
of colors that a yogin sees at the “root of a tree”, namely “inbetween the navel” (lte ba’i bar), which
indicates the root of the navel or navel chakra. I interpret the inner yogini to be present as an inner
fire or light, or as the lotus-shaped navel chakra, emitting lights with one of those colors.

1465 _citrabhan ] ApcBD (khra bor snang Tib); ha Aac; citrabha C ¢ karbharam (for karburam) ] BacD (sna
tshogs pa Tib); kabharam A; karburam Bpc; karbtilam C ¢ dhtimra- ] ABC (du ba'i Tib); dhamra D

1466 _rakta- | ABCD; nag Tib ¢ -varnam ] ABD (mdog Tib); varnnakam C

1458

1460

1462
1463
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/ ser dang sngo skya khra bor snang // sna tshogs pa dang du ba'i mdog /
/ sngo dang dmar ser 'dres pa dang // slar la yang ni dkar nag mdog //
(7) yellow, (8) green, (9) multicolored, (10) variegated color, (11) smoky color, (12)

mixed [color of (1) to (11)]; moreover, (13) dark blue and tawny, (14) white and red
color,

raktapitaharita§yamam nilarunavarnakam /1467

sitanilam harita§yamam meghakarbharavarnakam //36.4 //1468

/ dmar ser dang ni ljang sngo skya // sngo ba dang ni dmar ba'i mdog /

/ dkar sngo dang ni dmar ljang dang // sprin dang sna tshogs mdog can dang //
(15) red and yellow, (16) green and gray, (17) dark blue and red color, (18) white and
dark blue, (19) green and gray, (20) cloudy and variegated color,

karbharapitavarnafi ca dhimrapitavarnakam /1469

sitaSyamam haritapitam haritadhtimravarnakam //36.5// 1470
/ sna tshogs dang ni ser po'i mdog // du ba dang ni ser mdog can /47!
/ ser ljang dang ni ljang ser dang // dmar po dang ni dud mdog can //1472
(21) variegated and yellow color, (22) smoky and yellow color, (23) white and gray,
(24) green and yellow, (25) green and smoky color,

dhiimrasitam karbharanilam pitarunavimisrikam /473

dhiimraharitavarnaf ca sitakarbharavarnakam //36.6// 1474
/ dud kha dkar po sna tshogs sngo // ser dang dmar ba bsres pa can /147>
/ dud kha dang ni sngo skya'i mdog // dkar dang sna tshogs pa'i mdog can //

(26) smoky and white, (27) variegated and dark blue, (28) yellow and red, [their]
mixture, (29) smoky and green color, (30) white and variegated color,

1467 harita- ] em. (ljang Tib); haritah ABCD ¢ $yamam ] corr.; syamam ABCD (sngo skya Tib)

1468 _nilam | A (sngo Tib); nila BC; niraD ¢ -§yamam ] D; syamam ABC; dmar Tib ¢ -karbhara- (for
-karbura-) ] ABacD (sna tshogs Tib); karbura BpcC

1469 karbhara- (for karbura-) ] ABD (sna tshogs Tib); karbtila C

1470 sitagyamam ] corr.; sitasyamam ABD; sitasyama C; ser ljang Tib ¢ (First) harita- | ABC (ljang Tib);

haritam D ¢ haritadh@imra- | ABCD; dmar po dang ni dud Tib ¢ -varnakam ] AB (mdog can Tib);

varnnakam C; varnnikam D

ser | P; gser D

1472 dung (perhaps a corruption of dud) ] D

1473 karbhara- (for karbura-) ] ABD; karbura C ¢ -nilam ] ABD; nila C ¢ -vimisrikam (for -vimisrika or
-vimi$rakam) ] ABD; vimi§ritam C

1474 yarnan ] ABD; varnna C ¢ -karbhara- (for -karbura-) ] ABD; karbura C ¢ -varnakam ] ABD;
varnikam C

1475 dmar ba ] D; dmar rab P

1471
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kapidhimravarnan tu kapisitaraktakapih /1476

meghakapi haritakapi karbharakapivarnakam //36.7 // 1477
/ skya bo dang ni du ba'i mdog // skya dkar dang ni dmar skya dang /
/ sprin dang skya bo ljang skya dang // sna tshogs pa dang skya bo'i mdog //
(31) tawny and smoky color, (32) tawny and white, (33) red and tawny, (34) cloudy
and tawny, (35) green and tawny, and (36) variegated and tawny color.
sarvavarnavarnesu dhatur dvadasavarnakam /1478
himaropyaravitarakantakamsapittalakam //36.8// 1479
anyonyadravavarnar ca dvadasete mahakrpah //36.9//1480
/ thams cad mdog gi kha dog tu // khams bcu gnyis kyi kha dog can /
/ gser dang dngul dang zangs dang Icags // 'khar ba dang ni ra gan te //
/ phan tshun 'dres pa'i kha dog gis // brtse ba chen po de bcu gnyis // 1481
For all of the respective colors (36.2-7), there are the constituent elements of the body

(dhatu) with twelve colors, 482 [namely colors like] (1) gold, (2) silver, (3) red copper, (4)
quicksilver (tara), (5) iron, (6) bell-metal (white copper), and (7) brass (yellow copper),

1476 (First) kapi- (for kapila-) ] ABD (skya bo Tib); kapila C ¢ -kapih ] ABD (skya Tib); kapitam C

1477 karbhara- (for karbura-) ] ABCD (sna tshogs pa Tib) ¢ -varnakam (for -varnaka or -varnakam) ] ABC
(mdog Tib); rarnnakam D

1478 dhatur | A (khams Tib); dhatu BCD ¢ -varnakam (for -varnakah) | ABD (kha dog can Tib);
varnnakan C

1479 hima- (for hema-) ] ABCD (gser Tib) ¢ -ropya- (for -rGipya-) ] ABCD (dngul Tib) ¢ -ravitara- ]
ABCD: zangs Tib ¢ -kanta- ] ABC (Icags Tib); kantara D ¢ -kamsa- (for -kamsa-) | ABCD ('’khar ba
Tib) ¢ -pittalakam (for -pittalakah) ] ApcBC (ra gan Tib); pittakam Aac; pittarakam D

1480 dvadasete (for dvadasaite) ] ABD (de bcu gnyis Tib); dvadasante C

1481 prise ba | D; rtse ba P

1482 Tt seems that the response seals that a yogin shows are also present only internally. Although neither
the text nor the Bohitd clearly defines this, most likely the twelve colors of the bodily constituents
listed below (36.8-9) are the yogin's response seals. In the Samvara tradition, generally, the inner fire
and inner channels correspond to yoginis, and the bodily elements are equivalent to male deities.
However, if this interpretation is correct, there is still a problem regarding how these twelve response
seals of a yogin correspond to the thirty-six color seals that yoginis show. Perhaps the thirty-six color
seals of yoginis are divided into three groups (36 + 3 = 12), and the twelve response seals of a yogin
are responses to them.
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and (8)-(12) [those with] the colors of mutually fused ones.!#33 These twelve are very
compassionate. 1484

abhasam jayate tatra dhatuh sarvesu yoginam /148

taya bhasasya kale tu sambhavanti maharddhikim //36.10//148¢

/ 1nal 'byor rnams kyi khams thams cad // der ni snang ba skye bar 'gyur /

/ de yis snang ba'i dus suni // 'phrul chen mo ni 'byung bar 'gyur //
In this [system], the bodily elements emit lights in all of the yogins. When she (a
yogini) shines, she exerts [her] great superhuman power.!4%”

vijiaya mudraya dvabhyam sidhyate varnadaréanat /1488

yadi sahajayogatma piirvapascat samasatah //36.11//14%

/ phyag rgya gnyis dag rnam shes pas // kha dog mthong bas 'grub par 'gyur /

/ sngon dang phyis ni bsdus pa las // gal te lhan skyes sbyor bdag nyid //
Having recognized [the colors] by the twofold seals,'**? he is accomplished by seeing

[those] colors if, [to put it] concisely, [he is] devoted to the yoga of the innate before
and after [this practice constantly].

vayuvegaprayogena trisakunopapithake /141

1483 The word dhatu (36.8b) have both meanings of “bodily element” and “metal”. This is probably the
reason why the bodily elements are defined as being colored like the metals. The text does not explain
which bodily elements the twelve metals represent. According to the Bohita (D 1419, 229r7-v1), (1)
gold represents semen; (2) silver, marrow; (3) red copper, blood; (4) quicksilver (/i gu mig?), sinew; (5)
iron, skin; (6) bell-metal (white copper), flesh; (7) brass (yellow copper), bone; and the mutually fused
ones, which are produced by the seven bodily elements are dissolved, that is, (8) feces, (9) urine, (10)
phlegm (bad kan = *kapha), (11) wind (rlung = *vata), and (12) bile (mkhris pa = *pitta).

1484 Why are they described as being very compassionate? Perhaps it is because in the Samvara tradition,

the bodily elements are often the interiorized forms of male deities, who represent compassion (while

female deities symbolize wisdom).

jayate (for janayate) | ABCD (skye bar 'gyur)

1486 taya ] ABD (de yis Tib); tayo C ¢ bhasasya ] A (snang ba'i Tib); bhasamya BCD ¢ kale ] ApcBC
(dus su Tib); kale pu Aac; kaire D ¢ sambhavanti (for sambhavati) ]| ABCD (‘byung bar 'gyur
Tib) ¢ -rddhikim (for -rddhika) | A (‘phrul Tib); rddhiki BCD

1487 Tt is most likely that verse 36.10 describes the communication between a yogini and yogin by use of
the secret signs and response signs, which is carried out as the subtle-body yoga (36.2-9). The inner
fire or light, which is equivalent to a yogini, shines with the thirty-six colors, and the twelve bodily
elements of a yogin also shine with their respective colors that resemble those of the twelve metals.

1488 sidhyate ] corr. ('grub par 'gyur Tib); siddhyate ABCD

1489 piirva- ] ABD (sngon Tib); piirvam C

1490 According to the Bohita (D 1419, 229v2), the twofold seals indicate the yogini's signs and the yogin's

response signs, which, I interpret, indicates the thirty-six color signs and the twelve color signs

explained earlier, respectively.

-prayogena ] corr. (rab sbyor bas Tib); prayogena ABCD ¢ trisakuno- | ABD (tri sha ku ni'i Tib);

trisamkuno C { -papithake | A; papithako BCD; gnas su Tib

1485

1491
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viryabalesu devya yatharthaksaresu ca //36.12// 1492

/ rlung shugs ma yi rab sbyor bas /143/ tri sha ku ni'i gnas su ni /4%

/ lha mo brtson 'grus stobs su ste // de ltar yi ge'i don rnams kyang //
[This is performed] by the application of Vayuvega in TriSakuna (for TriSakuni), an
upapitha (correctly upaksetra) [site], with the Power of Energy (viryabala). The goddess
is in accordance with the meaning of the [following] letters.

vati vahana dhitya tu mrgyate vasana balat /149

/ ba ni dbu mar 'bab pa ste // bag chags stobs kyis 'chi bar 'gyur /
(The meaning of “Va”—) She blows (vati)4% and carries (vahana), [assuming the
form] of a female messenger (the avadhiiti channel).!#%” The impression [of past
experiences remaining in the mind] is hunt forcibly.

yugapat sarvadharmesu daréanamargatma punah //36.13 //14%

/ dus 'dzom thams cad chos rnams su /!4%?/ slar yang mthong lam bdag

nyid yin //
(The meaning of “yu”—) Again, simultaneously (yugapad)'>® [she] has the nature of
the Path of Insight (darsanamarga) on all phenomenal existences.

veti visati yukteva margabhavanatmanam /1501

/ be ni yul dang ldan pa nyid // bdag nyid rnams kyi bsgom pa'i lam /

(The meaning of “ve”—) She approaches (veti),292 enters (visati), and is certainly

united; [she] has the nature of the Path of Cultivation (margabhivana for
bhavanamarga).

1492 halesu (for -balena) ] ABCD (stobs su Tib) ¢ yatha- ] BCD (de ltar Tib): yartha A

1493 tlung shugs ma yi ] D; rlung shugs ma'i P

1494 t1j sha ku ni'i | D; tri sha ku ne'i P

1495 vati ] ABCD; bani Tib ¢ vahana dhiitya (for vahana diitya and vahanavadhiitya) | ABD; vahana
dhiityam C; dbu mar bab pa Tib ¢ mrgyate | ABCD; 'chi bar 'gyur Tib

149 For vati, the Bohita (D 1419, 229v2) reads as rlung shugs (wind power), which suggest a possibility that
vati and vahand form a compound. Alternatively, as the Tibetan translation suggests, vaiti is va and iti
(for veti), meaning “Va (of Vayuvega) means ...”.

1497 Eor “female messenger,” the Bohita (D 1419, 229v4) reads as dbu ma (*madhyama), the avadhiitt channel.
It is likely that the female messager signifies the avadhiiti channel.

1498 -marga- | ABC (lam Tib); maga D ¢ -tma (for -tmika) ] ABD (bdag Tib); t C

1499 dus 'dzom ] D; dus jom P

1500 According to the Bohita (D 1419, 229v7), the word yogapad indicates the time of equality of
dichotomous principles.

1501 yeti | ABCD; beni Tib ¢ visati | B; visati AD; vimsati C; yul Tib ¢ yukteva (for yuktaiva) ] ABD
(dan pa nyid Tib); yuktesu pa C ¢ margabhavanatmanam (for bhavanamargatmika) | ABCD (bdag
nyid rnams kyi bsgom pa'i lam Tib)

1502 Alternatively, veti is ve and iti (va iti in the correct form of sandhi), meaning Ve (of Vayuvega) means

223



gadham alingita tattvi muktimarganutayinam //36.14 //15%

/ de kho nyid mas dam 'khyud pa /1% / skyob pa rnams kyi grol ba'i lam //
(The meaning of “ga”—) The woman of truth is firmly (gadham) embraced; [she has
the nature of] the Path of Liberation (muktimarga) of the saviors.

trividham moksakam jfieyam svargamartyapatalakam /150

/ mtho ris mi yul sa 'og gi // 'gro ba rnam pa gsum zhes bya /

(The meaning of “Tri”—) [One] should know the three kinds (trividham) of liberation
[and the three spheres of] the heavenly, earthly, and underground.!>%
samasukham dréyate ca vajrajvalantare sthitam //36.15//1507

/ mnyam pa'i bde ba mthong 'gyur ba'ang // rdo rje 'bar ba'i mtshams na

gnas //1508
(The meaning of “$a (sa)”—) The pleasure of equality (sama)'>" is experienced; [such
a pleasure] is present in the adamantine fire.

kumbhakadi krtam yasmac candali sitksmanalikam /%10

/ bum pa can sogs byas gang phyir // gtum mo phra ba'i rtsa can no /

(The meaning of “ku”—) Because of the performance of [the breath exercises] such
as the retaining (kumbhaka), Candali (the inner fire) appears in the subtle channel.

na tasya sadréam jianam padme sarvanalikam //36.16// 1511

/ pa dmar rtsa ni thams cad can // de dang 'dra ba'i ye shes med //1512

1503_marga- ] ABC (lam Tib); marga D

1504 'khyud pa ] D; mkhyud pa P

1505_martya- ] AC (mi yul Tib); matya BD ¢ -patalakam ] ABC (sa 'og gi Tib); patalakam D

1506 The Bohita connects the threefold concepts with the three paths mentioned in the previous verses

(36.13-14), the Paths of Insight, Cultivation, and Liberation. Regarding “the heavenly, earthly, and

underground”, I interpret them as implying the three parts of the body, namely the upper, middle,

and lower parts of the body, respectively, where deities of the three realms reside (a general idea in

the Samvara scriptural tradition).

sama- (which may mean $ama-) ] ABCD (mnyam pa'i Tib) ¢ -sukham ] A (bde ba Tib); mukham

BCD ¢ drsyate ]| ABC (mthong 'gyur ba Tib); khasyate D ¢ -jvala- ] ABC ('bar ba'i Tib); jvara

D ¢ sthitam (for sthitam) ] A; sthitah BCD

mtshams ] D; mtshanP

If the text samasukham is used in the sense of Samasukham, it means “the pleasure of tranquility”.

Although the original Sanskrit words are lost, the Bohita (D 1419, 230r5) also interprets the words in

this way.

1510 kumbhakadi krtam ] A (bum pa can sogs byas Tib); jambhakadistatam BC; jambhakastatam
D ¢ -nalikam (for -nalika) | Apc (rtsa can Tib); yoga Aac; yoganalikam BD; yoganasikam C

1511 tagya ] ABC (de Tib); tasya sya D ¢ sadrséam ] ACD ('dra ba'i Tib); $adrsam B ¢ padme ] ABD (pa

dmar Tib); padmesu C ¢ -nalikam (for -nalika or -nalikah) ] ABCD (rtsa Tib)

pa dmar | D; pad mar P

1507

1508
1509

1512
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(The meaning of “na” for “ni”—) No (na) knowledge is equal to that: every inner
channel is in the lotus (chakra).

viryam sambhavate tasmad balesu jianajiianikam /1°13

/ de phyir brtson 'grus 'byung bar 'gyur // stobs su ye shes ye shes can /
(The meaning of viryabala—) From that, the energy (virya) arises. Gnosis (the mind
of awakening) and the gnosis-holding female (viz., the avadhiiti channel) are in the
powers (bala).1514

evam jiiatva sada yogl viharet kamakaminim //36.17 // 1515

/ de ltar shes byas rtag rnal 'byor // 'dod can ma la 'dod spyad kyis //
Having always known this, a yogin should have sexual intercourse with an amorous
woman, who is desirous.

mandalesv adhipatti ca mantraksarasambhavam /1516

jayate tu mahadevi sahajasambodhiparam //36.18 //1>17

/ dkyil 'khor gyi ni bdag mo dang // gsang sngags yi ger yang dag byung /

/ Ihan skyes rdzogs byang chub mchog tu // lha mo chen mo skye bar 'gyur //

In the mandala, the mistress (Vayuvega) emerges from the [following] mantra letters.
She appears as a great goddess, intent on the complete awakening of the innate.

om ve vya ta ghra la ca sam rma gha mba ma ra rda dha na ri ka ne ra him
ya hiim hiim pha hiim t pha pha t t pha sva t ha svaha /°'8 om vayuvege
hiim haim phat phat svaha /36.19/1519

1513 yiryam ] AC (brtson 'grus Tib); viryya BD ¢ sambhavate | ABD ('byung bar 'gyur Tib); sa bhavate
C ¢ -jianikam (for -jiianika) ] ABC (ye shes can Tib); jidanika D

1514 The meaning of verse 36.17b is unclear. However, the Bohitd does not clarify it. I am not certain of the
function of the word balesu (“in the powers”) in this verse.

1515_Kaminim | Apc ('dod can ma la Tib); kamikam (or kamikam) Aac; kamini BCD

1516 mandalesv (for mandale) ] A (dkyil 'khor gyi Tib); mandale BD; mandala C ¢ adhipatti (m.c. for
adhipati used as adhipatni) | A (bdag mo Tib); dhipatti BD; dhipatin tam C ¢ -sambhavam (for
-sambhava) | ABC (yang dag byung Tib); sambharam D

1517 tu ] ABG; te tu D ¢) mahadevi | ApcBCD (lha mo chen mo Tib); sada yogi Aac ¢ sahaja- | A (lhan
skyes Tib); saha BD; sahajam C ¢ -param (for -para) ]| ABCD (mchog tu Tib)

1518 As this is a mixed mantra composed of the twenty-first and twenty-second of the forty-eight parts of
Heruka’s root mantra (Appendix C), I have edited the text accordingly. ¢ ta ghra ] C (ta ghra Tib); ta
ghra ABD ¢ samrma | ABC (sam rma Tib); samma D ¢ gha mba mara ] A (gha mba ma ra Tib);
ghabamavaB; ghabama .. C;ghabamaraD ¢ rdadhanari]em.; rddha dhanari ABC; rdda dha
nariD;rdha dhanari Tib ¢ ham ham pha hium t pha pha t t pha sva t ha svaha ] em. (him ham
pha htim t pha pha t t pha swa t ha swa ha Tib); httm htim t pha t sva pha t ha pha t svaha A; ham
htim phat sva phat ha phat svaha BC; hiim phat sva phat ha phat svaha D

1519 phat phat | AB (phat phat Tib); phat 2 phat 2 C; phat D
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/ om be bya ta ghra la tsa sam rma gha mba ma ra rdha dha na ri ka ne ra

h@im ya him him pha héim t pha pha t t pha swa t ha swa ha /52 om ba

yu be ge him htim phat phat swa ha //
Om, [homage] to [Vajradaka, who] wears clothes [made] of a tiger skin, hiim hiim phat
phat svaha, to [Vajradaka, who] crushes flocks of vetalas, hiim hiim phat phat svaha.'>?!
Om, O Vayuvega, hiim hiim phat phat svaha.

varnarGpam yathapiirve saptatrim$atimadhyake /1522

ya sa $aktiptirnakhya hi tribhuvane saramudraya //36.20// 123

/ kha dog gzugs ni sngon ji bzhin // sum cu rtsa bdun gyi dbus su /1524

/ khams gsum snying po'i phyag rgya yis // gang de nus pa rdzogs par grags //
[Vayuvega's] color and shape are the same as before. [Vayuvega], who is at the center
1,1°% is indeed called “a female
filled with power” because [she is] the seal of the essence in the triple world.
/1526

of [the mandala comprising] the thirty-seven [seats

vakcakresu mahaguhye paramparyesu ya maya
jiiatavyam sarvasadbhavam vajradharagvasan tatah //36.21//1%%

/ gsung gi 'khor lo gsang ba cher // bdag gis gang zhig rim pa yis /

/ thams cad bden par shes par bya // de phyir rdo 1je 'chang dbugs dbyung //

She (ya) is in the Speech Circle,'?® very secret, according to the successive order

[of the circles], with me. The entire truth should be known. Then, [she gives] the
cheering to be a vajra-holder.

ity aha bhagavan svami vajradakas tathagatah /%%

sarvavirasamayogad vajrasattvah param sukham //36.22 //1530

1520 be bya ta ghra la tsa sam rma gha mba ma ra rdha ] D; be bhya ta ghra la sa rmam gha mbha ma ra
dhaP ¢ phaham t]P; phathim phat D ¢ pha phattpha swatha ] em.; phat swa phat ha D;
phat swa phat ha phat P

1521 This is composed of the twenty-first and twenty-second parts of Heruka’s root mantra

(vyaghracarma*mbha(mbha)radharine and vetalasamgha-*mardhana(mardana)karaya). See also Appendix C.

-ptrve (for -parvam) ] ABCD (sngon Tib)

1523 ya ] ABD (gang Tib); yo C ¢ sa ] A (de Tib); ma BCD ¢ -pirna- ] ABC (rdzogs par Tib); purnna

D ¢ -bhuvane ] AD (khams Tib); bhuvana BC

sum cu | D; sum bcu P

1525 For the thirty-seven seats, see my translation and footnote of verse 26.48.

1526 yak- ] BCD (gsung gi Tib); vaii A ¢ -cakresu (for -cakre) ] ABD ('khor lo Tib); cakresii C ¢ -guhye ]

A (gsang ba Tib); gtthya B; guhya CD ¢ paramparyesu (for paramparyena) | em. (rim pa yis Tib);

paraparyesu A; paraparyyesu BCD

-$vasan ] corr. (dbugs dbyung Tib); svasan AB; svaman C; svasam D

1528 The Speech Circle is the twelfth of the circles that constitute the Heruka mandala expounded in the
Dakarnava 15 (Appendix B).

1529 svami | ABC (bdag pos Tib); svami D ¢ -dakas tathagatah ] ABC (mkha' 'gro de bzhin gshegs Tib);
dakasvabhavatah D

1530 _sattvah ] ABC (sems dpa' Tib); satva D

1522

1524

1527
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/ dpa’bo thams cad mnyam sbyor las // rdo rje sems dpa’' bde ba'i mchog /
/ rdo rje mkha' 'gro de bzhin gshegs // bcom ldan bdag pos 'di gsungs so //

Thus spoke the Blessed One, the master, Vajradaka, the tathagata, Vajrasattva, the
Supreme Bliss, through the complete union with all heroes.

iti ridakarnave mahayoginitantraraje vayuvegaya prayogavidhimudra-

varnakalaksanapatalah sattrimgatimah /153!

/ 'dini dpal mkha' 'gro rgya mtsho rnal 'byor ma'i rgyud kyi rgyal po chen
po las rlung shugs ma'i kha dog gi phyag rgya'i cho ga'i mtshan nyid ces
bya ba ste le'u sum cu rtsa drug pa'o // 13

Thus ends Chapter 36, [titled] the rule regarding the practice of Vayuvega and the
characteristics of [her] seals as colors, in the glorious Dakarnava, the great king of
Yoginitantras.

1531 rzje ] BCD (rgyal po Tib); rajye A ¢ vayuvegaya (vayuvegayah or a corruption of vayuvega-) ] ABac
(rlung shugs ma'i Tib); vayuvegayah Bpc; vayuvegayam C; vayuvegaya D ¢ prayoga- | ABCD; n.e.
Tib ¢ sattrimsatimah ] ApcBCD (sum cu rtsa drug pa Tib); sattrittrinsatimah Aac

1532 ceg byaba ] D; zhesbyaba P ¢ sum cu ] D; sum bcu P

227



Dakarnava, Chapter 37

atha vajravarahya tu ptjam krtva yatha vidhih /1533

érnu devi pravaksyami mudradevagurum svayam //37.1//15%

/ de nas rdo rje phag mo yis // ji lta'i cho gas mchod byas pas /

/ nyon cig lha mo bshad bya ba /%% / bla ma rang gis lha'i phyag rgya //

Now, after Vajravarahi made an offering according to rule, [the Blessed One said—]
Listen, O you goddess! I shall explain voluntarily the preceptors of deities [serving]
as seals.

cumbika ca tatha 1ama dakini ripiniva ta /153

paravrttanuvartini yogini sat paras tatha //37.2// 1587

/ 'o byed de bzhin 1a ma dang // mkha' 'gro ma dang gzugs can ma /

/ yongs 'gyur ma dang rjes ‘jug ma // rnal byor phar phyin drug de bzhin /7138
Cumbika as well as Lama, Dakini, Rapini, Paravrtta, and Anuvartini—the six
yoginis—are likewise excellent.

vamahastesu cchoma tu darsayed yogabheditam /15%

trividham ekaikasya tu viras ca trividhorddhakam //37.3 // 1540
/ lag pa g-yon pa yi ni brda /'°*!/ rnal 'byor dbye bas ston byed pa /
/ re re la yang rnam gsum 'gyur // dpa' bo'i rnam pa gsum nyid de //

1533 _yarahya (for -varahi) | ABCD (phag mo yis Tib) ¢ piijam ] ApcBCD (mchod Tib); ptGjam pt Aac

1534 devi | AB (lha mo Tib); deviCD ¢ pravaksyami ] ABC (bshad bya ba Tib); pavaksyami D ¢ -gurum
] A (bla ma Tib); guruh BCD

1535 bshad bya ba ] D; bshad bya'o P

1536 1ama | ABD (la ma Tib); rama C ¢ riipini- ] corr; ripini ABCD (gzugs can ma Tib) ¢ -va ta (perhaps

a corruption of ca tu) | ABD; va tah C; dang Tib

paravrtta- | em. (yongs 'gyur ma Tib); paravrta ABCD ¢ -nuvartini ] ABC (rjes ‘jug ma Tib); nuvarttini

D ¢ yogini (for yoginyah) | ABCD (rnal 'byor Tib) ¢ paras ] ABCD; phar phyin Tib

rnal 'byor ] D; rnal 'byor ma P

1539 hastesu (for -haste) ] ABCD (lag pa Tib) ¢ cchoma (for cchomam) | ABD; cchosma C ¢ darsayed ]
C (ston byed pa Tib); darsad AB; dased D ¢ -bheditam ] A (dbye bas Tib); bhedikam BCD

1540 trividham ] ApcBCD (rnam gsum Tib); tridhi Aac ¢ ekaikasya (for ekaikasyas) | ABCD (re re la
Tib) ¢ tu] ABD; om. C ¢ vira$ | ApcBCD (dpa' bo'i Tib); trividha Aac ¢ trividhorddhakam (for
trividhordhvakah) ] em.; trividherddhakam A; trividherddhakam BC; trividherddhakam D; gsum
nyid de Tib

1541 Jag pa g-yon pa yi ] D; lag pa g-yon pa yis P

1537

1538
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On the left hand, [a practitioner] should show the secret signs,1542 [which are] divided

by [their respective] connections. 543 Every [yogini] is triple (6 x 3 = 18). The heroes

are also triple (6 x 3 = 18), being on the upper.!>*

tathagatam vajrastiryam arolikaparamagvakam /154

heruka vamahastakam dvisamputayogam viduh //37.4//1546

/ de bzhin gshegs dang rdo rje nyid // a ro lik dang rta mchog dang /%%

/ he ru ka rnams lag g-yon la'o // mkhas pas gnyis sbyar rnal 'byor te //
The tathagata (Vairocana), Vajra[sattva], [Vajra]siirya, Arolik (Padmanartesvara),
Paramasva, and Heruka are on the left hand, and the two are joined
together'>*8—[sages] know [thusly].

locana mamaki tara pandara ca nairatmikah /5%

vajradhatvisvari jfieya sat paramitas tatha //37.5// 1550

/ spyan ma dang ni ma ma ki // sgrol ma gos dkar bdag med ma /

/ de bzhin rdo rje dbyings dbang phyug // pha rol phyin drug tu shes bya //

Locana, Mamaki, Tara, Pandara, Nairatmya, and Vajradhatvisvari should be known.
[They are] also the Six Paramitas (Perfections).1?51

evam trividham jiieya tu virah sarvajagatpatim /152

1542 The secret signs (cchoma) refer to the deities visualized on the left hand.

1543 According to the Bohita (D 1419, 231r4-r5), the “connections” (yoga) indicate the yoginis'
respective lineages.

1544 The “heroes” refer to the six male deities (i.e., Vairocana, Vajrasattva, Vajrastirya, Arolik or
Padmanarte$vara, Paramasva, and Heruka). For the “upper” (iirddhaka), see verse 37.7ab. The
yoginis are visualized on the back of the hand, and the male deities are on the fingers (or fingers and
nails), which are located above the back of the hand.

1545 vajrasiiryam | ABCD; rdo rje nyid Tib ¢ arolika- ] cor. (a ro lik Tib); alolika ABC; aloli
D ¢ -paramasvakam ] CD (rta mchog Tib); paramasvakam A; parama~svakam B

1546 heruka (for herukam) ] ABD (he ru ka rnams Tib); herukam C ¢ vama- ] ABD (g-yon la Tib); kama
C ¢ dvi- ] ABC (gnyis Tib); du D ¢ -samputa- ] ABD (sbyar Tib); sampita C

1547 3 ro lik ] D; a ro lig P

1548 According to the Bohita (D 1419, 231r5-16), verse 37.4d (“the two are joined together”, dvisamputayogam)

means as follows: the yoginis and heroes are on the palm of the left hand, and they are also on the

back of the same hand.

pandara | BD (gos dkar Tib); pandara A; pandula C

vajradhatvisvari | BCD (rdo rje dbyings dbang phyug Tib); vajradhatvisvarisvari A

1551 Tt is also possible to read verse 37.5d (sat paramitas) as “six excellent ones” and not “the Six Perfections”.
In the similar verses found in the Cakrasamuvara (31.13b) and Abhidhanottara (3.85b), the word paramitih
(“Perfections” or “excellent ones”) or paramita (singular) is also used as a description of the nature
of the goddesses mentioned before that word (namely the nature as the five of the Six Perfections of
Locana, Mamaki, Pandara, Tara, and Cumbika) and not an indication of the independent group of
six goddesses.

1552 evam ] ABD (de ltar Tib); evam ca C ¢ jfieya (for jfieyas) | ABCD (shes byaba Tib) ¢ tu] ABD; om.
C ¢ virah ] ABC (dpa'bo Tib); vira D ¢ -patim (for -patayah) ] A (bdag Tib); pati BD; patith C

1549
1550
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khitigarbhadikam tatra tatha dakadinayakah //37.6// 1553
/ de ltar rnam gsum shes bya ba // dpa' bo 'gro ba kun gyi bdag /1>
/ sa yi snying po la sogs der // de bzhin mkha' 'gro sogs gtso bo //

In the same way, the heroes, the lords of the whole world, should be known threefold.

In this regard, there are [the six bodhisattvas] such as Khitigarbha (Ksitigarbha).!55

1556 1557

There are also the [six] leaders such as Daka.

prsthahastagata devi angulisu tathagatam /1558

madhyasandhau tatha devi talahaste tathagatam //37.7// 1559

/ Thamo lag pa'i rgyab son te // sor mo rnams la de bzhin gshegs /

/ de bzhin lha mo dbus tshigs su // lag pa'i mthil du de bzhin gshegs //7//

1553 khitigarbha- (for ksitigarbha) ] AB (sa yi snying po Tib); ksitigarbbha C; khitigabhbha D ¢ -dikam
(for -dikas) ] ABCD (la sogs Tib) ¢ tatra | A (der Tib); tantra BCD ¢ daka- ] ABC (mkha' 'gro Tib);
daD ¢ -nayakah ] ABC (gtso bo Tib); nayaka D

1554 dpa'bo | D; dpa' P

1555 Neither the text nor the Bohita articulates who the remaining five bodhisattvas or deities are. They
may be Khitigarbha (Ksitigarbha), Khagarbha, Vajrapani, Lokanatha, Sarvanivaranaviskambhin, and
Samantabhadra, the male consorts of the six female bodhisattvas (Khitigarbhi, Khagarbhaki, Vajrapani,
Lokanathi, Sarvani or Sarvanivaranaviskambhini, and SamantabhadrT) who constitute the Heart Circle
of the thirteenfold mandala of Heruka (Dakarnava, 15.75d-76b).

1556 According to the Bohita (D 1419, 231r6), the six “leaders such as Daka” are Vajradaka, Mohadaka,
Ratnadaka, Padmadaka, Vi§vadaka, and Jiianadaka.

1557 Verses 2-6, which are somewhat obscure, list three groups of six yoginis and three groups of six male
deities. The three groups of male deities are (1) the tathagata (Vairocana), Vajrasattva, Vajrastrya,
Arolik (Padmanartesvara), Paramasva, and Heruka; (2) the six bodhisattvas such as Khitigarbha
(Ksitigarbha); and (3) the six leaders such as Daka. However, of the three groups of six yogins, the text
mentions only two groups explicitly, namely the group of Cumbika, Lama, Dakini, Rapini, Paravrtta,
and Anuvartini, and the group of Locana, Mamaki, Tara, Pandara, Nairatmya, and Vajradhatvisvari.
The Bohitd does not comment on it. It is possible to interpret the remaining group of six yoginis in two
ways: (1) the mistresses of the six lineages of Buddhist deities, namely Vajravarahi, Yamini, Mohani,
Samcalini, Samtrasani, and Candika and (2) the Six Paramitas, namely Danaparamita, Sﬂapéramité,
Ksantiparamita, Viryaparamita, Dhyanaparamita, and Prajiaparamita. (1) Although the text does
not refer to the former deities’ names at all, they are normally visualized in the practice of hand
worship in the Samvara tradition. (2) This applies if we read verse 37.5d (sat paramitas) as indicating
the six independent goddesses and not as words to describe the nature as the Six Perfections of the six
goddesses mentioned in verse 37.5a—c.

1558 angulisu (m.c. for angulisu) ] ABCD (sor mo rnams la Tib) ¢ tathagatam (for tathagatah) ] AB (de
bzhin gshegs Tib); tathagatan CD

1559 madhya- | ABD (dbus Tib); madhye C ¢ -sandhau ] Apc (tshigs su Tib); satvo AacBCD ¢ tala- ]
ABC (mthil du Tib); taraD ¢ tathagatam (for tathagatah) | AB (de bzhin gshegs Tib); tathagatam C;
tathagatan D
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The goddesses are on the back of the hand.'®® The [male] tathagatas are on the
fingers.1! Similarly, the goddesses are on the middle joint [of the hand].!**2 The
[male] tathagatas are on the palm of the hand.!63

nakhasuktau tatha vira katakasthanesu yoginim /104

agrahaste cchomayet tu prsthe visarjayed budhah //37.8//1°%°

yo yasyadhipatitvan tu tasya tasyaiva laksayet /1560

/ dpa' bo de bzhin sen skogs la // lag gdub gnas su rnal 'byor ma /

/ lag pa'i rtse mos brda bya ste // mkhas pas rgyab tu gshegs gsol bya //8//
/ gang zhig gang gi bdag po nyid // de yi de nyid kyi mtshon bya /17

Likewise, the heroes are on the surface of the nails.'®® The yoginis are on the
seats on the bracelet.!®® [A practitioner] should make the secret sign on the fingers
(agrahaste),157o then the wise (the same practitioner) should send to the back.1571 [A

1560 [ interpret the text as teaching that the first group of six yoginis are placed on the back of the hand.
The Bohita does not explain this verse.

1561 T interpret that the first group of six male deities (Vairocana, Vajrasattva, Vajrasiirya, Arolik or
Padmanarte$vara, Paramasva, and Heruka) are placed on the five fingers. However, I am not certain
how to assign the six deities to the five fingers. The Bohitd does not give any comment on this verse.
According to the parallel teachings found in several texts such as the Cakrasamvara (31.7-9b) and
Abhidhanottara (3.80-81), the six male deities are generally placed on the five fingers (five of the six)
and on the nails (for the remaining one). However, in the Dakdrnava (37.8a), it seems that the other
group of six male deities reside on the nails.

1562 The Bohita does not comment on this verse. The middle joint (madhyasandhau) seems to refer to the
metacarpophalangeal joints, namely the bases of the five fingers located around the middle of the
hand. Iinterpret that the second group of six goddesses reside in the middle joint.

1563 The Bohita does not comment on this verse. I interpret that the second groups of six male deities (the
six bodhisattvas such as Khitigarbha) are visualized on the palm of the hand.

1564 nakha- ] AB (sen Tib); nakham C;nasaD ¢ -$uktau ] ABD (skogs la Tib); sSuklau C ¢ vira (for virah)
] ABCD (dpa' bo Tib) ¢ yoginim (for yoginyah) | ABC (rnal 'byor ma Tib); yogini D

1565 agrahaste (for hastagrena) ] ABC (lag pa'i rtse mos Tib); hastesu D ¢ cchomayet ] AB (brda bya Tib);
cchomayan CD

1566 Jaksayet ] ABD (mtshon bya Tib); laksaye C

1567 de nyid kyi ] P; de nyid kyis D

1568 For the phrase “on the surface of the nails” (nakhasuktau, literally “on the shells of the nails”), see also
Cakrasamvara (31.9a) and Abhidhanottara (3.81c). The Bohitd does not comment on this verse. I interpret
that the third group of six male deities (the six leaders such as Daka) are placed on the surface of
the nails.

1569 The Bokhiti does not comment on this verse. I interpret that the third group of six yogini goddesses are
placed on the bracelet.

1570 The term agrahasta may mean the front side of the left hand and not the fingers. See the next footnote.

1571 T interpret verse 37.8d (“the wise should send to the back”) as stating that a practitioner visualizes
the same deities on the back of the left hand whom he visualized on the front of the same hand
(see also verse 37.4d). A pada identical to verse 37.8d (prsthe visarjayed budhah) can be found in the
Cakrasamvara (31.13d) and Abhidhanottara (3.85d). According to Jayabhadra's Cakrasamuvaraparijika (31.5)
and Bhavabhatta's Cakrasamvaravivrti (Skt ed. (Pandey 2002), vol. 2, p. 517, 1. 16-1. 17), commentaries
on the Cakrasamuvara, it means that a practitioner also visualizes the deities on the back of the hand
like a reflection in a mirror. SGramgavajra's Abhidhanottaravrtti (D 1414, 134v1-v2), a commentary on
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practitioner] who [has] the lordship of [the deities] can see [a vision] of every [one of
the deities].1%72

surabhaksiprayogena kausalam nasikagratah //37.9//1573
bhaksabhojana kartavya smrtibalesu catmana /574

/ chang 'thung ma yi rab sbyor bas // ko sa la dang sna'i rtse mo //

/ dran pa'i stobs kyi bdag nyid kyis // bza' ba dang ni ston mo bya /
By applying Surabhaksi in Kaus$ala or the tip of the nose, [he] should perform a ritual
feast (bhaksabhojana), devoted to the Power of Mindfulness (smrtibala).'57>

sugrahan tu mahamudram susumna sarvakalajam //37.10//1576

/ gnyid log dus kun las skyes par // phyag rgya chen po legs par zung /17
(The meaning of “Su”—) [One should attain] holding well (sugraham) the Great Seal,
very benevolent and manifesting at all times.!>’®

rahukalagnisiiryas tu graham nasagratas tatha /179

the Abhidhanottara, interprets it as meaning that in meditation, a yogin sends the deities to the divine
castle that is present on the back of the hand. From these, there is a possibility that the term agrahasta
(normally meaning “fingers”) in 37.8c means “the front side of the hand.”

1572 Verses 37.7-9b thus teach a form of the hand sign or hastacchoma (Cakrasamvara, chapter title of
Chapter 31; and lag pa'i brda, Herukabhyudaya, D 374, 29v6), also called hastapiija (“the hand offering”,
Jayabhadra's Cakrasamvarapafijika, 31.4, Bhavabhatta's Cakrasamvaravivrti, Skt ed. (Pandey 2002), vol.
2, p. 516, 1. 9, Kumaracandra's Katipayaksard, p. 166, 1. 15, and many others), a visualization of the
deities (who are mentioned in verses 37.2-6) on the left hand. A practitioner visualizes on various
parts of his left hand the three groups of six yoginis (eighteen yoginis) and the three groups of six
male deities (eighteen male deities). He visualizes the same yoginis and male deities on both sides
(front and back) of his left hand. The thirty-six pairs of yoginis and male deities are thus visualized on
the practitioner’s left hand.

Although it does not give any detailed comment on the external aspect of this practice described
above, the Bohita's comment (D 1419, 231r6-v4) on verses 37.7-9b of the Dakarnava provides an
explanation of the internal aspect of this visualization, which is, however, somewhat obscure: (1) the
back of the hand and the five fingers, (2) the middle joint (the metacarpophalangeal joints), (3) the
nails, and (4) the bracelet correspond to or indicate (1) the navel area, (2) the heart, (3) the throat, and
(4) the tip of the nose, where the five inner channels run and the five vital airs move.

1573 surabhaksi- ] A (chang 'thung ma yi Tib); surabhaksi BCD ¢ -prayogena ] corr.; prayogena ABCD
(rab sbyor bas Tib)

1574 bhojana (m.c. for -bhojanam) ] ABCD; ston mo Tib ¢ kartavya (for kartavyam) ] ABCD (bya
Tib) ¢ -balesu (for -balena) ] A (stobs kyi Tib); balena BC; bale D

1575 Surabhaksi resides in the holy site Kausala (Kosala), which is internally equivalent to the tip of one's

nose, and has the nature of the Power of Mindfulness.

-mudram ] AC (phyag rgya Tib); mudra BD ¢ susumna (for susumnam) | A; sususna BCD; gnyid

log Tib

zung | D; zud P

1578 The word susumna (“very benevolent”) may be the middle channel susumna (equivalent to avadhiiti),
which has the nature of the Great Seal.

1579 rzhu- ] ABD (ra hu Tib); raha C ¢ -kalagni- | ABC (dus me Tib); karagni D ¢ -stryas ] ABD (nyi
ma Tib); siryyan C  { graham nasagratas | A (zos pa sna yi rtser Tib); grahanam sagras B; grahanam
sagraham C; grahanasagras D

1576

1577

232



/ ra hu dus me nyi ma ru / 1580 / 70g pa sna yi rtser de bzhin / 1581

(The meaning of “ra”—) [The planets] Rahu (rahu), Kalagni, and the sun!®2—[they
are] likewise seized from the tip of the nose.

bhaksayitva visayafi ca siksmadvayarapikam //37.11// 1583

/ phra mo gnyis su med gzugs las // yul kyang bza' bar byas nas ni //
(The meanings of “bha”—) Devouring (bhaksayitvd) the sensory objects, [the inner
fire] is subtle and nondual in appearance.!%4

ksiti kharaty amrtan tu kusumam cittabijakam /18

/ me tog sems kyi sa bon las // ksi ni bdud rtsi'i skud pa 'dzag /
[The meanings of] “ksi”—The nectar flows (kharati = ksarati). The flower is with the
seed (bija) of the mind.!580

evam karoti vai yogi nabhih surapurassarat //37.12//158”

/ de ltar nges byed rnal 'byor pa // lte ba'i chang sngon song las so //1588

A yogin certainly practices thusly. [He will be] the chief going ahead of gods.!>%

1580 qus me ] D; dum me P

1581 sna yi]D;sna'iP

1582 According to the Bohita (D 1419, 231v7-232r1), the Rahu, the Kalagni, and the sun indicate the middle
(avadhiti), the left (lalana), and the right (rasana) channels, respectively.

1583 sfiksma- ] ABC (phra mo Tib); $Gksma D ¢ -riipikam (for -riipika) ] ABCD; gzugs las Tib

1584 The subject of this sentence is not clearly given. I interpret the subject to be the inner fire because
“devouring the Sensory Objects (or the like)”, “subtle”, and “nondual” are words often used to
describe the inner fire.

1585 kharaty (for ksarati: ki = ks) ] ABCD (skud pa 'dzag Tib)

1586 The Bohitd's comment (D 1419, 232r3-r4) on verse 37.12b (“The flower is with the seed of the mind”) is
unclear. It appears to say that the flower refers to flowers for external offering and the flower in the sky
(a metaphor for non-existence). However, I interpret the flower as representing the menstrual blood
or the lotus (chakra) in the navel area, and the seed of the mind as the semen (which is equivalent to
the nectar or mind of awakening).

1587 vai ] AD (nges Tib); om. BC ¢ yogi] ABD (rnal byor pa Tib); yogi C ¢ sura- ] ABCD; chang Tib; cf.
su ra rnams Bohita (D 1419, 232r5) ¢ -purassarat (for -purahsarah) ] em. (sngon song las Tib); puras
surat AB; purah sasurat C; ptiras surat D

1588 chang ] D; chad P ¢ song ] D;sod P

1589 Verse 37.12d can also be translated as “the navel [chakra] is [practiced] according to the aforementioned
[meditation method] regarding gods or surad liquor” as the Bohita suggests (D 1419, 232r4-r6).
According to the Bohitd, “the navel” is the body part where all inner channels gather and form
a circle (namely the nirmanacakra or Emanation Chakrapresent in the navel). The term sura means
“deities” produced from the eyes and other body parts and having the nature of the practitioner’s
mind. The same term also means surd, a kind of traditional liquor, which indicates the nectar in
this practice, and purassara or “going before” indicates the meditation method of the sura or nectar
taught before.
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kodandesu gatari cittam mata samvitsvarapikam /5%

/ gzhu yi dbyug par son pa'i sems // rang gzugs yang dag rig pa tsam /
(The meaning of “Ko”—) The mind is placed on [a wind disk, shaped like] a bow
(kodandesu). Mother has the nature of knowledge.!>!

samarasasvadanafi ca kriyate natra samsayah //37.13//152

/ o mnyam pa ni myong ba yang /!°3/ the tsom med par 'dir byed 'gyur //
(The meaning of “sa”—) Tasting the flavor of the sameness (samarasa) is performed.
In this regard, there is no doubt.

lalana sukhasamarthya gatam bfjam anaksaram /5%

/ brkyang ma'i bde ba'i nus pa yis /1°%/ sa bon zag pa med par son /
(The meaning of “la”—) The lalana [channel] is capable of [carrying] the pleasure;
[the pleasure] moves [in the form of] a seed unable [to utter as a] syllable.

tatkaleva sada mudra labhyate viracchomaya //37.14 //15%

pravisati bodhicakram sanandesu varanana /17

nanyopayo 'sti samsare vimukticchomaya vina //37.15//15%

/ dus de nyid du rtag phyag rgya // dpa' bo'i brda yis 'thob par 'gyur //

/ byang chub 'khor lo dga' bcas su // jug 'gyur mchog gi zhal can ma /

/ brda dang bral na 'khor ba ru // grol ba'i thabs gzhan yod ma yin //
The seal is always acquired precisely at that time by means of the secret sign of a
hero. He enters the circle for [attaining] awakening. The fair woman (Surabhaks]) is

in [that] happy [circle]. No other means exists in the cycle of death and rebirth except
for the secret sign for liberation.

1590 kodandesu (for kodande) ] ABC (gzhu yi dbyug par Tib); kogandesu D ¢ mata | ABCD; tsam
Tib ¢ -svarapikam (for -svartipika) ] ABCD (rang gzugs Tib)

1591 For verse 37.13b (mata samvitsvariipikiam), see the Pratyabhijfiahrdaya (Skt ed. (Chatterji 1911), 17 (p. 37, L.

10-15)): atha katham cidanandalabho bhavati? ity dha—madhyavikasac cidanandalabhah / sarvantaratamatvena

vartamanatoat tadbhittilagnatam vind ca kasyacid api svartipanupapatteh samvid eva bhagavati ‘madhyam’ /.

See also (Singh [1963] 2006, pp. 92-93).

samarasa- | ABC (ro mnyam pa Tib); sarasa D

myong ba ] D; myang ba P

anaksaram | em.; anaksara+ A; anaksaram BCD; zag pa med par Tib and zag pa med pa Bohita (D

1419, 232v2)

15% brkyang ma'i ] D; rkyang ma'i P

159 _kaleva (for -kala eva) ] ABCD (dus and nyid tu Tib) ¢ sada ] ABC (rtag Tib); daD ¢ -cchomaya ]
ABD (brda yis Tib); cchosmatah C

1597 pravigati ] C (jug 'gyur Tib); pravisati ABD ¢ -cakram ] ABpcCD (khor lo Tib); cikram

Bac ¢ -nandesu (for -nande) ] ABCD (dga' Tib) ¢ vara- | AD (mchog gi Tib); bala BC

-payo 'sti | corr. (thabs and yod Tib); payo sti AD; payo .. B; payasti C

1592
1593
1594

1598
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yoginiganapatya tu surabhaksi mahayasa /1°%

saptatrim§amahacakre mantrodbhiitavaranana //37.16//16%0

/ rnal 'byor ma yi tshogs bdag mo // chang 'thung grags pa chen mo yin /
/ sum cu rtsa bdun 'khor lo cher /%! / gsang sngags las byung mchog
zhal mo //

Being the mistress of the assembly of yoginis, Surabhaksi is very glorious. In the
great circle with the thirty-seven [seats],'%? the fair woman (Surabhaksi) emerges
from the [following] mantra:

om $a ma tru ha ni vi su gha mbha na na ni ka va ra ri ya ne him ham
haim hiim pha pha t t pha pha t t sva sva ha ha /1% om surabhaksiye hiim
hiim phat phat svaha /17/1604

/ om sha ma tru ha ni bi su gha mbha na na ni ka ba ra ri ya ne htm ham
h@im hiim pha pha t t pha pha t t swa swa ha ha /%% om su ra bha ksi ye
h@m hiim phat phat swa ha /1606

Om, [homage] to [Vajradaka, who] wards off great vighnas (or obstacle demons), hiim
hitm phat phat svaha, to [Vajradaka, who] kills the enemy, hitm hitm phat phat svaha. %%’
Om, for Surabhaksi, hiim hiim phat phat svaha.

evam mantrarajano t bhi t na bhiito na bhavisyati /0%

srstisamharakaro tu dve dve padam udahrta //37.18// 1609

/ de ltar sngags rgyal mngon par ni // ma byung 'byung bar mi 'gyur ro /

1599
1600
1601

-patya (for -patni) | ABC (bdag mo Tib); satya D { -yasa | corr. (grags pa Tib); yasa ABCD

-trim$a- (for -triméan-) ] ABCD (sum cu rtsa Tib)

sum cu | D; sum bcu P

1602 For the thirty-seven seats, see my translation and footnote of verse 26.48.

1603 A5 this is a mixed mantra composed of the twenty-third and twenty-fourth of the forty-eight parts
of Heruka’s root mantra (Appendix C), I have edited the text accordingly. ¢ $ama truha]em.;sa
ma kra ha ABD; $éa ma kru ha C; shama traha Tib ¢ ni vi su gha mbha na na ni ] AB: vi vi su ghna
mbha ni na C; ni vi su gham bha na na ni D; ni bi su gha mbhananani Tib ¢ phaphattphaphatt
] em.; pha pha t t AD; pha pha t B; phat phat C; phat phat phat phat Tib { svasvahaha ] BCD (swa
swa ha ha Tib); sva sva ++++ A

1604 surabhaksiye (for surabhaksyai) | ABC (su ra bha ksi ye Tib); surabhaksiya D ¢ phat phat ]| ABD

(phat phat Tib); phat C

shama tru ] P;shamatri D ¢ ghambhanana]P;ghambhananaD ¢ barariyane]D;dharari

yaneP ¢ phaphattphaphatt]em.; phat phat phat phat | D; pha pha t t pha pha t P

su ra bha ksi ye | D; su ra bha kiye P

1607 This mantra is composed of the twenty-third and twenty-fourth of the forty-eight parts of Heruka’s
root mantra (mahavighnanivarine and Satru*nisumbhana(nisumbhana)karaya). See also Appendix C.

1608 + bhi + ] A (mngon par Tib); .. B; pi C; ti D

1609 srsti- ] A (‘byin Tib); érsta Bac; $rsti BpcCD ¢ dve dve padam udahrta (for dvidvipada udahrtah) ]

ABC (gnyis gnyis kyis ni rkang par gsungs Tib); dve dve padamudra hrta D

1605

1606
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/ byin dang sdud pa dag gis ni // gnyis gnyis kyis ni rkang par gsungs // 161
The mantra kings are thus [taught]. No [mantra king] was presented [so far] nor
will be presented. [It] causes emanation and absorption. Every [mixed mantra] is
declared to be [composed of the successive] two parts [of the forty-eight parts of
Heruka’s root mantra].

prajfiopayatmika devi varnasamsthanapirvika /16!

/ shes rab thabs bdag nyid lha mo // kha dog dbyibs ni sngon can no /612

The goddess (Surabhaksi) has the nature of wisdom and means. [She is] colored and
shaped as before.
pratimudra sarvajiiagamya na datavya abhijfaya //37.19//1613
ajiiataya mahamudra siddha hi yoginisu ca /1614
narakadis tu gamanam vyadacauradimarite //37.20// 1615
/ kun mkhyen bgrod bya phyag rgya'i lan // mngon par shes pas sbyin mi
bya //
/ ma shes pa yis rnal 'byor ma'i // phyag rgya chen po 'di 'grub 'gyur /
/ sbrul dang rkun sogs pas bsad nas // dmyal ba sogs su 'gro ba yin //

The response seal is accessible for the all-knowing (sarvajiia); [it] should not be
given (shown) [to a yogini] by [a practitioner who] has not learned the supernatural
faculties (abhijfiaya ajiiataya)'®'® because the Great Seal, already accomplished, is
[inherent] in yoginis. [The one who has transgressed it] goes to [the bad states of
existence] such as hell after being killed by a snake, robber, or others.

nanagamadhara vira sampratyayesu dapayet /167

guruprasadato vasti tatpratyaya cchoma viduh //37.21//1618

/ sna tshogs lung 'dzin dpa' rnams la // yang dag yid ches bya phyir ster /

/ bla ma'i drin gyis yod pa der // mkhas pa de yi rkyen gyis brda //1619

1610 gnyis gnyis kyis | D; gnyis gnyis kyi P

1611 _yatmika ] ACD (bdag nyid Tib); yotmika B

1612 dbyibs ] D; sbyings P

1613 jfia ] A (mkhyen Tib); jie BCD

1614 ajfiataya ] AD (ma shes pa yis Tib); ajfiatayo BC ¢ hi ] ABCD; 'di Tib

1615 narakadis tu (for narakadisu) ] AD (dmyal ba sogs su Tib); narakadin tu BC

1616 Alternatively, if the abhijiiaya ajfiatayd, which are instrumental in appearance, are used in the sense of
dative, verse 37.19d-20a can be translated as “[it] should not be given (taught) to [a practitioner who]
has not learned the supernatural faculties”.

1617_dhara ] ABD ('dzin Tib); dharo C ¢ vira (for virah) | ABCD (dpa' rnams la Tib) ¢ sampratyayesu
(for sampratyayena) | BC; sam++tyayesu A; sampratyeyesu D; yang dag yid ches bya phyir Tib

1618 oyyru- | ABC (bla ma'i Tib); gura D ¢ -prasadato ] ABD (drin gyis Tib); pramadato C ¢ vasti ]
ABCD; yod pader Tib { cchoma ] ABC (brda Tib); cchomaka D

1619 de yi:D;deiP
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Heroes espouse various transmissions. He should give [the instruction of secret
signs] with firm conviction. It is indeed presented thanks to the kindness of a teacher.
The secret signs rely on him. [Sages] know [thusly].

atmana siddhibhavesu kriyante nanyathavacah /1620

tatprasadato muktis tu viharanam ksetre viduh //37.22 /162!

/ dngos grub dngos po bdag nyid kyis // byed 'gyur gzhan du ma yin no /

/ de yi drin gyis grol ba ste // mkhas pas zhing du gnas par bya //
[The secret signs] are practiced on one's own in [the circumstances where]
accomplishment [may] occur. There is no advice in a different way. Thanks to his
(teacher's) kindness, liberation and wandering for pleasure in a field are [practicable];
[sages] know [this].

guriipadesato ksetram sapitham bodhipaksikam /1622

viharanam cchomakanam praticchoma surtipakam //37.23// 1623

/ bla ma'i man ngag zhing yin te // de ni gnas dang byang chub phyogs /

/ gnas pa tstsho ma ka rnams te /'9?*/ rang bzhin med pa tstsho ma'i

lan //1625

Thanks to the teacher's instruction, [he learns] the fields with the seats [of the
goddess], and [the Qualities] Related to Awakening, [with which the goddesses
are associated]. [He] wanders in search of [appropriate yoginis, who show] the secret
signs. The secret sign [which he shows] in response is very beautiful.

athava sarveva guruh gurum va sarvasarvakam /1626

samnayamahajiianam vakpathatitagocaram //37.24//

/ yang na 'di kun bla ma 'am // bla ma thams cad thams cad pa'o /

/ man ngag dang bcas ye shes che // ngag gi lam 'das spyod yul can //
Alternatively, every teacher really [gives] all of the entire [instructions that are]

important. The great gnosis based on the transmissions is in the range beyond the
path of words (viz., beyond words).

1620 kriyante ]| ABD (byed 'gyur Tib); kriyante C

1621 muktis tu ] ABC (grol ba ste Tib); mukti D { ksetre | ABC (zhing du Tib); ksatre D

1622 ksetram | AC (zhing Tib); ksatram BD ¢ -pitham ]| ABC (gnas Tib); pitha D ¢{ -paksikam ] ABC
(phyogs Tib); pacchikam D

viharanam ] ABD (gnas pa Tib); viharam C ¢ cchomakanam ] ABD (tstsho ma ka rnams Tib);
cchosmakanam C ¢ surtipakam (for sur@ipika or may be a corruption of svartpika) | ABD;
surupakam C; rang bzhin med pa Tib

1624 tstsho ma ka ] D; tstshom ma ka P

1625 tstsho ma'i | D; tstshom ma'i P

1626 sarveva (for sarva eva) | ACD; sarva B; 'di kun Tib ¢ gurum ] AC (bla ma Tib); guru BD

1623
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kayacakre mahasiddhi sarvayanasukhavaham /162

na saukhyam na casaukhyan tu sarvan tatra mahadvayam //37.25 //1628

/ sku yi 'khor lor dngos grub che // theg pa kun gyi bde bar bzhugs /

/ bde med bde ba med pa'ang med // thams cad der ni gnyis med che //
[It involves] the great accomplishment in the Body Circle,'%* bringing pleasures of
all vehicles. There is neither pleasure nor absence of pleasure; in this [system], all is
in the great [state of] nonduality.

ity aha bhagavan svami vajradakas tathagatah /163

sarvavirasamayogad vajrasattvah param sukham //37.26//131

/ dpa’bo thams cad mnyam sbyor las // rdo rje sems dpa’' bde ba'i mchog /

/ rdo tje mkha' 'gro de bzhin gshegs // bcom Idan bdag pos 'di gsungs so // 1632

Thus spoke the Blessed One, the master, Vajradaka, the tathagata, Vajrasattva, and
the Supreme Bliss, through the complete union with all heroes.

iti éridakarnave mahayoginitantrardje surabhaksiprayogacchomasva-

bhavalaksanavidhipatalah saptatriméatimah /1633

/ dpal mkha' 'gro rgya mtsho rnal 'byor ma'i rgyud kyi rgyal po chen po
las chang 'thung ma'i rab tu sbyor ba'i brda'i rang bzhin gyi mtshan nyid
kyi cho ga zhes bya ba ste le'u sum cu rtsa bdun pa'o //1634

Thus ends Chapter 37, [titled] the rule regarding the characteristics of the nature
intrinsic to the secret signs as the practice of Surabhaksi, in the glorious Dakarnava,
the great king of Yoginitantras.

1627 giddhi ] BCD (dngos grub Tib); siddh+ A ¢ -yana- ] A (theg pa Tib); pana BC; pana D ¢ -sukha- ]
ApcBCD (bde bar Tib); maha Aac

1628 sayikhyam | ABD (bde Tib); saukhyam C ¢ na ca- | ABD (med pa'ang med Tib); nava C ¢ sarvan
] AC (thams cad Tib); sarva B; sarvva D ¢ mahadvayam | ApcBCD (gnyis med che Tib);
mahasukhasa Aac

1629 The Body Circle is the thirteenth of the circles that constitute the Heruka mandala expounded in the
Dakarnava 15 (Appendix B).

1630 gyami | ABC (bdag pos Tib); svami D

1631 _samayogad ] ABCpcD; samayod Cac

1632 osungs so | D; gsungso P

1633 jtj ] ABCD; n.e. Tib ¢ -raje ] BD (rgyal po Tib); rajye AC ¢ -svabhava- ] ABC (rang bzhin gyi Tib);
svabhava D ¢ -trim$atimah ] ABC (sum cu rtsa Tib); triSatimah D

1634 suym cu ] D; sum beu P
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Abhidhanottara, Chapter 3.78c-88

chommakam darsayed vira vamahastena yoginah //3.78 //163°
viranam alayo hy esa cchommakanam pravartanam /163

vamodbhavam jagat sarvam trailokyam sacaracaram //3.79// 1637

/ dpa' bos brda rnams bstan pa ni // rnal 'byor pa yi lag g-yon gyis //

/ brda rnams la ni jug par bya /1938 / dpa' bo'i gnas su gyur pa 'di /

/ rgyu dang mi rgyu'i jig rten gsum // 'gro kun g-yon las byung ba yin //
A hero (yogin) should show the secret sign with the left hand of the yogin
[himself].1%3° Since this (the left hand) is the abode of heroes, [other] secret signs
proceed [from it]. The whole universe, [namely] the three worlds containing the
movable and the immovable, is engendered from the left.!640

vajrasattvas tu tarave latayam vairocanah sthitah /1641

gurave padmanartesam dharayam vira siddhidam //3.80//1642

/ rdo tje sems dpa' mthe bong nyid /¢43/ mdzub mor rnam par snang
mdzad bzhugs /

1635 chommakam | M; cchosm++m I; cchosmakam B; cchomakam C; brda rnams Tib ¢ darsayed | BCM

(bstan pa Tib); ++++yed I { vira (for viro) ] BCM (dpa' bos Tib); vi++ I; cf. pafica Cakrasamuvara (31.5¢);
-ra of vira (stem-form without case-ending) seems to have occurred as a result of changing pafica to
vira. { yoginah | CM (rnal 'byor pa yi Tib); yeginah IB

viranam | IBM (dpa' bo'i Tib); viranam C ¢ cchommakanam | IBM (brda rnams la Tib); cchomakanam

C ¢ pravartanam | CM (jug par bya Tib); pravarttakam IB

1637 -dbhavam ] IB; dbhava CM ¢ trailokyam | IBM; trailokya C

1638 hrda | D; brda' P

1639 According to the Abhidhanottaravrtti (D 1414, 134r5-16), the commentary on the Abhidhanottara, this
sentence (3.78cd) means that in the tantric meeting, a hero shows the secret sign with the left hand,
and a yogini shows it with the right hand. Although the Abhidhanottaravrtti does not clearly state this,
the “secret sign” in the singular form (chommaka) in 3.78c most likely indicates the group of deities
(described below) that the yogin has visualized on his left hand, rather than gestures (the plural
cchommaka in 3.79b) made with the left hand, since his left hand (“this”) is described as “the abode of
heroes (male deities)” in 3.79a. See also 3. 86¢c, where the words evern chommayed are used immediately
after the description of the deities. In the title of Chapter 31 of the Cakrasamuvara, the deities visualized
on the left hand is called hastacchoma.

1640 Some may think that vamo- (3.79c) means “woman” (vama) and not “the left” (vama). However, the
main topic in this discourse is the left hand of the male practitioner. See also Abhidhanottara 3.82ab,
which relates the generation from the left hand. The Abhidhanottaravrtti does not explain what this
vamo- indicates.

1641ty tarave | conj. (mthe bong nyid Tib); tu tavai IB; tu cava C; tu tavave M; cf. mtheb mo Abhidhanottaravrtti

and tarave (mthe bor Tib) Cakrasamvara (31.7a) ¢ vairocanah sthitah | em. (rnam par snang mdzad

bzhugs Tib); vairocana sthitam IBM; vailocana sthitah C; cf. vairocanas tatha Cakrasamvara (31.7b)
gurave | CM (gung mor Tib); guruvam IB { -nartesam ] IBM; narttesam C; gar dbang gnas Tib { vira

(m.c. for viram) ] IBCM (dpa’ bo Tib)

1643 mthe bong ] D; mthe bo P

1636

1642
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/ gung mor pa dma gar dbang gnas /164 / srin lag dpa' bo dngos grub can //

(1) Vajrasattva is on the tree (viz., thumb).164>

(forefinger). [A yogin should meditate on] (3) Padmanartesvara on the great (middle

finger) and (4) the hero (Heruka), who brings accomplishment, on the stream (ring
)'1646

(2) Vairocana resides on the vine

finger
kanisthayam akasatanur avyayam /1647
/3.81 /1648

/ tha ma la ni mi zad sku // sen mo'i ngos la rta mgrin gnas /

nakhasuktisu hayagrivas calayam

(5) The body of the sky (Akasagarbha), which is imperishable, is on the little
finger.'®*” And (6) Hayagriva is on the surfaces of the nails. [This is] the abode
[of heroes].

sarvaviranam vamasambhavakaranam /!%Chastatale diityah samagamo-
tsukah /3.82/16%1

/g-yon pa'i rgyu las byung ba ni /1°2/ dpa' bo thams cad yin par bshad //

/ lag mthil pho nya 'dus pa'i mchog /

[The abode!®5®] causes the generation of all heroes from the left. On the palm

of the [left] hand, there are female messengers, who are enthusiastic for sexual

intercourse.10%4

1644 pa dma ] D; pad ma P

1645 According to the commentaries on the Cakrasamoara, the Abhidhanottaravrtti, the ritual manuals of
hastapiija or “hand worship” examined in this book, tarave or the place where Vajrasattva is located is
the thumb. “The vine”, “the great”, “the stream” in the following passage are the forefinger, middle
finger, and the ring finger, respectively, according to those commentaries and ritual manuals.

1646 According to the Abhidhanottaravrtti (D 1414, 134r7), the hero visualized on the ring finger is Heruka.

1647 akaga- ] IBCM; n.e. Tib ¢ -tanur | IpcBCM (sku Tib); tanum lIac ¢ avyayam ] IBMpc (mi zad Tib);

avyayah CMac

-$uktisu | IBpc (ngos la Tib); Su## Bac; suktisu C; muktisu M ¢ hayagrivas calayam (alternatively,

hayagrivasyalayam) | em. (rta mgrin gnas Tib); hayagrivasvalaya IB; hayagrivam velayam C; hagrivam

valayam M; cf. hayagrivas calayam Cakrasamvara (31.9ab)

1649 According to the Abhidhanottaravrtti (D 1414, 134r7), Akasagarbha resides on the little finger. See also

the parallel passage in the Cakrasamvara 31.8c (kanisthayam akasagarbhas).

sarvaviranam ] CM; sarvvam viranam IBpc; savve viranam Bac; dpa' bo thams cad yin par bshad Tib;

cf. ete sarvaviranam Cakrasamvara (31.9c) ¢ -sambhava- | IB (las byung ba Tib); bhambhava CM

1651 hastatale ] IBC (lag mthil Tib); haste talam M ¢ diityah ] IBC (pho nya Tib); gatyah M ¢ samagamotsukah

] em.; samasamautsuka IBpc; samasamausuka Bac; samanamo-tsukah C; samaramatsukah M; 'dus pa'i

mchog Tib; cf. samagamotsuka Cakrasamvara (31.10b)

ni ] D; yin P

1653 The Abhidhanottaravrtti (D 1414, 134r7-v1) states that the fingers (on which the six lineage lords are
visualized, Abhidhanottara 3.80-81) constitute the abode of heroes.

1654 According to the Abhidhanottaravrtti (D 1414, 134v1), “the female messengers” refer to the six female
messengers, who are most likely the six lineage mistresses also practiced as the six armor-goddesses,
i.e., Varahi, Yamini, Mohani, Samcalini, Samtrasani, and Candika. They are female consorts of the

1648

1650

1652
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prsthe tu suni$cayam krtva /1%

tu /3.83 /1656
/ rgyab tu shin tu nges byas te /

chommakah pafica darsaniyah sadhakena

/ brda ni Inga po bstan par bya /197 / sgrub pa po yis shes par gyis //16°8

Then, having made a good ascertainment on the back,!%% the practitioner should
make the five deities (“five signs,” chommakah pafica) appear.'66?

prthivi locana khyata abdhatur mamaki smrta /1661

tejah pandaravasinyam vayus tara prakirtita //3.84 /1662

/ sani spyan zhes bya bar bshad // chu khams ma ma ki ru bshad /

/ me ni gos dkar mo ru bshad // rlung ni sgrol ma dag tu grags // 16
(1) Earth is said to be Locana; (2) the Water element is taught to be Mamaks; (3) Fire
[corresponds] to Pandaravasini; (4) Wind is proclaimed to be Tara;

cumbika §tinyam tu paramita tatha madhye tu /1664

six lineage lords meditated on the fingers. A yogin visualizes the six lineage mistresses at the center

and the five petals of a lotus on the palm of his left hand, is armored in meditation, and causes the

gnosis-beings to enter the visualized deities on his left hand.

prsthe tu ] em. (rgyab tu Tib); prstesu IBCM; cf. prsthe tu Cakrasamvara (31.10c) ¢ suniScayam ] em.

(shin tu nges Tib); suni$caya IB; sunityayam C; sunitya M; cf. sarvadakinyah Cakrasamvara (31.10c)

165 chommakah ] IBM (brda Tib); cchomaka C ¢ pafica ] CM (Inga po Tib); paficaya IB ¢ darsaniyah
] IBM (bstan par bya Tib); darsaniyam C ¢ sadhakena tu | CpcM; sadhana tu I; sadhana~s tu B;
#HHHHHH## Cac; sgrub pa po yis shes par gyis Tib

1657 brda | D; brda' P

1638 ovis ] D; bya P

1659 According to the Abhidhanottaravrtti (D 1414, 134v1-v2), “making a good ascertainment on the back”
means to contemplate the back of the left hand to be a celestial palace (gzhal yas khang, which generally
indicates the abode of mandala deities). When standing up (Idang ba'i tshe), which possibly means the
time when he finishes the practice of the circle of assembly, the yogin visualizes the deities on the left
hand absorbed into the back of it, namely the celestial palace.

1660 The “five signs” or five deities are the goddesses of the Five Elements mentioned in the next passage.
However, it is unclear where the yogin visualizes them. (They are probably visualized somewhere on
the left hand.) According to the Abhidhanottaravrtti (D 1414, 134v1), they are the goddesses of the Five
Elements that constitute the left hand.

1661 prthivi | IpcBCM (sa Tib); prthi Tac ¢ locana ] IacBCM (spyan Tib); cana Ipc ¢ khyata | IBM
(zhes bya bar bshad Tib); khyato C ¢ abdhatur ] C (chu khams Tib); abdhatu IBM ¢ smrta | IBM;
smrtam C

1662 Tt is possible to edit this verse as follows: tara pandaravasinyam vayus tejah prakirtitam (“(3)(4) Wind

and Fire are proclaimed to be Tara and Pandaravasini, respectively.”). ¢ tejah ] em. (me Tib); tara IBM;

tala C; cf. tejah Cakrasamvara (31.12c) ¢ pandaravasinyam ] IBM; pamdalavasinyam C; gos dkar mo
rubshad Tib ¢ tara ] em. (sgrol ma Tib); teja IBC; tejah M; cf. tara Cakrasamovara (31.12d) ¢ prakirtita

] em. (grags Tib); prakirttitam IB; prakirttitah CM; cf. prakirtita Cakrasamvara (31.12d)

sgrol ma dag tu | D; sgrol ma rtag tu P

1664 cumbika ] ICM (‘o byed ma Tib); ciimbika B ¢ $tnyam tu ] M (stong pa Tib); stinyanta IB; sunyam tu
C ¢ paramita tatha ] IBCpcM (de bzhin pha rol phyin pa yin Tib); ###H###H###H# Cac O madhye tu ] em.
(dbus kyi Tib); manyanta IB; sidhyantra C; madhyam tu prsthenan tu M; cf. madhye tu Cakrasamovara
(31.13b)

1655
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sarvaviranam alayam prsthe tu visarjayed budhah //3.85//1665
/ 'o byed ma ni stong pa ste // de bzhin pha rol phyin pa yin /
/ dbus kyi dpa' bo thams cad ni // mkhas pas rgyab tu gshegs su gsol //
and (5) Space (siunyam) is Cumbika, the excellent [one] (paramita) [residing] at the

center.1%%® [This is] the abode of all heroes. The wise should send [them] back to
the back.1667

aprakasyam idam guhyam gopaniyam prayatnatah /1668

evam chommayed viras tu caikatra carum arabhet //3.86// 1669
sarvavirasamayogo dakinfjalasamvaram /1670

/ gsang ba 'di ni mi bstan zhing /%71 / rab tu 'bad de sba bar bya /

/ de ltar brda yis dpa' bo rnams // de dang lhan cig bza' ba bza' //

/ dpa’ bos thams cad mnyam sbyor ba // mkha' 'gro dra ba'i bde mchog yin /

This secret should not be revealed; [it] should be concealed eagerly. If a hero makes
the secret sign in this way'%’2 and starts [eating] the caru[-foods] at a single place,'673
[he will] be in the complete union with all heroes [and attain] the samvara in the web

of dakinis.'674

anyonyanugatam sarvam chommakam vividham kathet //3.87// 1675

1665 yiranam ] IB (dpa’ bo Tib); viranam m C; vinam M ¢ alayam ] IBCM; n.e. Tib ¢ prsthe ] IpcB
(rgyab tu Tib); prrsta Iac; prsthena C; prsthenan M

1666 Grammatically, it is possible to read paramita tatha (85b) as indicating some sixth goddess residing at
the center. However, I do not read so because the text says “the five signs (deities)” (chommakah pafica,
3.83c) and not six signs (deities).

1667 The Abhidhanottaravrtti’'s comment (D 1414, 134v1-v2) is too brief to know the details. It appears to

say that the goddesses of the Five Elements are sent back to the back of the left hand, where there is a

divine palace. It does not explain what madhye and sarvaviranam alayam in this passage indicate.

aprakasyam ] C (mi bstan Tib); aprakasyam IBM

chommayed ] IBM (brda yis Tib); cchomayed C ¢ viras tu caikatra ] conj.; viratas caikatra IB; viram

tata svaikatra CM; dpa' bo rnams // de dang lhan cig Tib; cf. vira ekatraiva Cakrasamuvara (31.14d)

-samayogo ] IBC (mnyam sbyor ba Tib); samayoga M ¢ -samvaram ] IB (bde mchog Tib); samvarah CM

zhing | D; cing P

1672 Most likely, “makes the secret sign in this way” means that a yogin should visualize the deities on
his left hand according to the instruction of this chapter. With this sacralized left hand, he starts
eating foods.

1673 The phrases “eating the caru-foods” and “at a single place” can be widely found in the tantras. The
caru refers to ritual foods, often impure foods, such as the fivefold nectar and others ritually equated
with the fivefold nectar. “At a single place” generally carries a connotation of the nonduality. For
example, in a communal ritual, a yogin eats foods in the state of nonduality without discriminating
the higher and lower castes.

1674 As T mentioned in the Preface of this monograph, the concept sanwara, which is often mechanically

trasnlated as “supreme bliss,” actually has various meanings. Therefore, I did not translate samovara.

The Abhidhanottaravrtti does not explain in which sense samuvara is used in this passage. The Tibetan

translation is bde mcho, “supreme bliss.”

sarvam | M (thams cad kyi Tib); satvam IB; sarvda C ¢ chommakam ] C (brda Tib); cchommaka

IBM ¢ vividham ] em. (sna tshogs Tib); vividha IBCM

1668
1669

1670
1671
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laksanam dakininam tu ditya laksanakam budhah /1676

sarvam eva ca kathitam sadhakanam hitaya vai //3.88// 1677
/ phan tshun rjes 'gro thams cad kyi // sna tshogs brda ni bshad par bya //

/ mkha' 'gro ma yi mtshan nyid dang /%78 / pho nya rnams kyi mtshan
nyid dag /
/ sgrub pa po la phan pa'i phyir // de dag thams cad bshad par bya //

[A yogin] should speak various secret codes that follow each other. The wise [should

recognize] the characteristics of dakinis, the characteristics of female messengers. All
are precisely taught [in this Abhidhanottara] for the benefit of practitioners.'6”?

1676 Jaksanam ] em. (mtshan nyid Tib); laksana IBCM ¢ diitya ] IBM (pho nya rnams kyi Tib); drtya
C ¢ laksanakam ] IB (mtshan nyid dag Tib); laksanaka CM ¢ budhah ] CM; buddhah IB; n.e. Tib

1677 eva ] IBCM; de dag Tib ¢ kathitam ] CM (bshad par bya Tib); kathitam IB ¢ sadhakanam | IBM

(sgrub pa po la Tib); sadhukanam C

mkha' 'gro ma yi ] D; mkha' 'gro ma'i P

1679 This ends the part of Chapter 2 that teaches chommaka. The title of Chapter 3 is hrdayatattvaparamartha
(“the ultimate truth of the reality of the heart”) in Sanskrit and de kho na nyid kyi snying po’i don
dam pa bstan pa (“the instruction of the ultimate truth of the heart of the reality”) according to the
Tibetan translation.

1678
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Abhidhanottara, Chapter 38

athanyam sampravaksyami cchomakottamaguhyakam /1680

chomakan ye na jananti te na sidhyanti yoginah /168!

niscayam yo hi janati asau sidhyati na samsayah //38.1//1682

/ de nas gzhan yang bshad bya ba // brda ni mchog tu gsang ba ste /168
/ brda ni yongs su mi shes par /%4 / sbyor ba'i dngos grub mi 'grub ste //
/ 'di ni nges par shes pana // dngos grub 'grub par the tshom med /

Next, I shall explain [a version of] secret codes (chomaka)' that is the highest and
confidential. Yogins who do not know the secret codes do not attain accomplishment.
One who certainly knows [them] is accomplished, no doubt.

da iti purusah smrtah /168 di iti strinam tatah /17 su iti stambhanam
/1688 5@ iti bhaksanam /1689

/ dwa zhes bya ba skyes bur bshad // di zhes bya ba bud med yin //

/ pu zhes bya ba gnon pa yin /1%°/ su zhes bya ba za ba nyid /

(1) [The code syllable] da is taught to [mean] “man”. (2) Next, d7 is [the code] for
“women”. (3) Su is “paralyzing”. (4) Si is “eating.”16%!

1680 _nyam (for -nyat) ] BC (gzhan yang Tib): nya M ¢ cchomakottama- ] BM (brda ni mchog Tib);

cchosmakottama C

chomakan | B (brda Tib); cchommakan C; cchomakam M ¢ ye na ] CM: om. B; yongs su mi

Tib ¢ jananti | BM (shes par Tib); janinta C ¢ sidhyanti ] B (dngos grub and 'grub Tib); siddhyamti

C; siddhyanti M

ni$cayam | M (nges par Tib); niscayan B; nisScayam C ¢ yo hi | B (na Tib); yenaCM ¢ janati ] BpcCM

(shes pa Tib); jana## Bac ¢ sidhyati ] BC (dngos grub 'grub par Tib); siddhyati M ¢ samsayah | CM

(the tshom Tib); $amsayah B

1683 hrda | D; brda' P

1684 rda | D; brda' P

1685 In the chapters on secret signs in the Abhidhanottara, the word chomaka or the like (which I translate
to “secret code”) is mostly used to indicate the secret signs that deliver certain messages. Delivering
certain messages (by syllables, words, or gestures) is the core essence of this type of secret signs.

1686 43 ] BC; da M; dwa Tib ¢ purusah ] BM (skyes bur Tib); purusa C

1687 41 ] BCM; di Tib ¢ tatah ] BCM; n.e. Tib

1688 g1 1 B; sa CM; puTib ¢ stambhanam ] BM (gnon pa Tib); stambhani C

1689 55 1 B; su CM; su Tib

169 pu zhes bya ba | D; bu zhes bya ba P

1691 According to the Abhidhanottaravrtti (D 1414, 201v6-v7), (1) “man” means twenty-four male practitioners
who have attained the characteristics of the deities in the Suddhavasa heaven (the highest heaven in
the Form Realm); (2) “women” are thirty-six women who have attained the appropriate characteristics
through initiation (dbang bskur nas mtshan ma thob pa); (3) stambhanam (which I have translated as
“paralyzing”) means embracing; and (4) “eating” is to eat the fivefold nectar.

1681

1682
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ma iti mata /1%%2 yo iti bharya /! bhi iti bhagini /1%%* 1 iti sakhi /16%
/ ma zhes bya ba ma ru bshad // ya zhes bya ba chung ma nyid //
/ bha zhes bya ba sring mo yin // bhi zhes bya ba mdza' mor bshad /

(5) M is “mother”. (6) Yo is “wife”. (7) Bhi is “sister”. (8) STis “female friend.”16%
lu iti duhita /1% stri iti rudhiram smrtam / 1698 o iti somapanam / pe iti
peyam /169
/ lu zhes bya ba bu mo yin // sri zhes bya ba khrag tu bshad //

/ so ni zhi ba'i btung ba yin // pe zhes bya ba thug pa ste /7%

(9) Lu is “daughter”. (10) Str7 is taught to be “blood”. (11) So is “soma drink”. (12) Pe
is “the drinkable.”1701

piiti mamsam /179 [bha iti bhaksanam /]'7% bhi iti melapakam /17 41
/1705

iti Smasanam
/ pi zhes bya ba de bzhin sha // ba zhes bya ba za ba yin //
/ bhu zhes bya ba 'dres pa yin // pi zhes bya ba dur khrod yin /
(13) Pris “flesh”. [(14) Bha is “the eatable.”] (15) Bhii is “meeting”. (16) Stis “charnel
ground.”1706

1692 ;3 ] BCM; ma Tib ¢ mata ] BCM; ma ru bshad Tib

163 yvo | BC;yaM; ya Tib ¢ iti ] BCMpc (zhes bya ba Tib); ti Mac ¢ bharya ] M (chung ma Tib); bharyah
B; bharyyo C

1694 bhi ] BCM; bha Tib

1695 61 | BCM; bhi Tib ¢ sakhi ] BC; sukhi M; mdza' mor bshad Tib

1696 According to the Abhidhanottaravrtti (D 1414, 201v7-202r1), (5) “mother” signifies that the vital air
enters the avadhiiti channel simultaneously with the vajricarya or adamantine teacher (rdo rje slob dpon
dang dus mnyam du srog a wa dhii tir chud pa); (7) “sister” refers to [a woman one who] was consecrated
simultaneously with [the pracitioner] himself (unclear, rang dang dus mnyam du dbang bskur ba); and (8)
“female friend” indicates the consecration of the disciple (slob ma dbang bskur ba). The sixth code letter
is not commented.

1697 1u ] BM (lu Tib); 1ad C ¢ duhita ] CM; duhitah B

1698 str1 ] BCM,; sri Tib

169 pe ] C (pe Tib); ye B; pa M

1700 pe zhes bya ba ] D; be zhes bya ba P

1701 According to the Abhidhanottaravrtti (D 1414, 201v7-202r2), (9) “daughter” means the consecration
of oneself (rang gi dbang bskur); (10) “blood” is the self-arising flower (i.e., menstrual blood) in the
Secret Consecration (gsang ba'i dbang bskur ba’i rang byung gi me tog); and (11) “soma drink” signifies
the drinking of the semen in the Secret Consecration (gsang ba’i dbang bskur ba’i zhi ba’i btung ba). The
twelfth code word is not commented.

1702 This sentence is omitted in B. ¢ pIl1CM; piTib ¢ mamsam | C; masam M; de bzhin sha Tib

1703 bha iti bhaksanam ] corj. (ba zhes bya ba za ba yin Tib); om. BCM; cf. bha iti bhaksanam Cakrasamovara

(15.5b) and Samputodbhava (7.1.13); not commented in the Abhidhanottaravrtti.

melapakam | BM ('dres pa Tib); merapakam C

SI]CM; siB; piTib ¢ $masanam ] C (dur khrod yin Tib); tatha smasanam B; tatha $Smasanam M

1706 According to the Abhidhanottaravrtti (D 1414, 202r2), (13) “flesh” refers to the offered flesh cooked
108 times with spices (sman sna brgya rtsa brgyad bskol ba'i tswa ru'i sha); (15) “meeting” is the gathering

1704
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/1709 /1710

pri iti mrtakam /7% di iti yogini /7% ga iti lama str iti ripini
/ du zhes bya ba ro yin no // 1 zhes bya ba rnal 'byor ma //

/ ga zhes bya ba 1a ma yin // tri zhes bya ba gzugs can ma /

(17) Priis “corpse”. (18) D is “yogini”. (19) Ga is “Lama”. (20) Str7is “Rapini.” 17!
ku iti dakini / ha iti khandaroha /!7!? ja iti janghayugalam / ke iti
bahuyugalam /713 bha ity abhivadanam /1714
/ ku zhes bya ba mkha' 'gro ma // ha ni kha nda ro nyid ma // 1715
/ dza zhes bya ba byin pa gnyis // ba zhes bya ba gsong por smra /

(21) Ku is “Dakini”. (22) Ha is “Khandaroha”. (23) Ja is “both shanks”. (24) Ke is
“both arms”. (25) Bha is [uttered as] respectful greeting.!”1

sva iti svagatam / mi iti milanam / 1717 bha iti bhaksanam / 1718 bhyo iti
abhaksah /! mo iti peyapeyam /1720

/ swa zhes bya ba legs 'ongs yin // mi zhes bya ba nya yin la //

/ byo zhes bya ba bza' ba min /172! / phyo zhes bya ba btung ba min /1722

in the circle of assembly (fshogs kyi khor lo'i “dus pa); and these (possibly from (1) to (15)) are related
to the Secret Consecration. The fourteenth code letter is not commented. The following (possibly
from (16) to (23)) are related to the Wisdom Gnosis Consecration: (16) “charnel ground” indicates the
charnel ground as a place of mental concentration (sems ‘dzin pa’i gnas dur khrod).

1707 pri ] BCM; du Tib

1708 41 ] BCM; t1 Tub

1709 ¢a | BCM; ga Tib ¢ 1ama ] em. (1a ma Tib); mala BCM; cf. lamayas Cakrasamovara (15.6a) and lama
Samputodbhava (7.1.13)

1710 sty1 ] BCM,; tri Tib

1711 According to the Abhidhanottaravrtti (D 1414, 202r3), (17) “corpse” means the flesh of a man who
has been born into human existence seven times in a row (skye ba bdun pa’i ro kha zas su bza’ ba); (18)
“yogini” refers to the lineage of Varahi (phag mo’i rigs); (19) “Lama” is Tara (sgrol ma); (20) “Rapini” is
Buddhalocana (sangs rgyas spyan).

1712 h3 ] BCM; ha Tib

1713 This sentence is omitted in B. There is no equivalent line in Tib. ¢ ke ] C; ka M

1714 ha ] BC; bhu M; ba Tib ¢ abhivadanam ] BM (gsong por smra Tib); abhibhadanam C

1715 kha nda ro nyid ma ] D; khan da ro nyid ma P

1716 According to the Abhidhanottaravrtti (D 1414, 202r3-r4), (21) “Dakini” is Mamaki (ma ma ki); (22)

“Khandaroha” is Pandaravasini (gos dkar mo); and (23) “both shanks” are the goddesses without

any defilement and the mental concentration (zag med kyi lha mo rnams dang sems 'dzin pa). The

twenty-fourth code letter is not commented. The Abhidhanottaravrtti says that the code letters (25) and

(26) are used when the yogin and yogint first meet.

mi ] BCM; mi Tib ¢ milanam ] BM; miranam C; nya Tib

1718 There is no equivalent line in Tib.

1719 bhyo | BCM; byo Tib ¢ abhaksah ] CM (bza' ba min Tib); abhaksam B

1720 mo ] BC; ma M; phyo Tib ¢ peyapeyam ] BCM; btung ba min Tib

1721 pza' ba min ] D; bza' ba yin P

1722 btung ba min ] D; btung ba yin P

1717
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(26) Sva is “Welcome!” (27) MT is “closing the eyes” (or “meeting together,” milanam).
(28) Bha is “eating” (or “causing to eat,” bhaksanam). (29) Bhyo is “not eating”. (30)
Mo is “the drinkable and the undrinkable.”1723

ga iti gamyagamyam / ka iti kamyam /172 sa iti sati /172 ra iti randa /172°

/ ga ni bgrod dang bgrod min yin /1727 / ka zhes bya ba 'dod pa yin //

/ sa zhes bya ba gzhan mi 'gro // ra zhes bya ba khyo med mo /
(31) Ga is “the proper and the improper”. (32) Ka is “the desirable”. (33) Sa is “right
woman”. (34) Ra is “widow.”1728

du iti du$carini / su iti subhaga / na iti durbhaga / sa iti samay1 /

/ du zhes bya ba spyod ngan mo // su zhes bya ba skal bzang mo //

/ na zhes bya ba skal ngan ma // sa zhes bya ba dam tshig can /
(35) Du is “woman of evil action”. (36) Su is “very fortunate woman”. (37) Na is
“unfortunate woman”. (38) Sa is “one observing the pledge.”'7?

aiti asamayi / aiti agatam /1730 na iti nagatam /173! so iti sajjanah, acaryah
/382/ 1732

/ a zhes bya ba dam tshig med // 1zhes bya ba 'ongs pa yin //

/ na zhes bya ba ma 'ongs yin // so zhes bya ba chags pa yin /

1723 According to the Abhidhanottaravrtti (D 1414, 202r4-r5), (26) “Welcome!” is a respectful greeting in
response to (25); (27) “closing the eyes” means sleeping and so on (nyal sogs pa); (28) “eating” refers to
eating the fivefold nectar (bdud rtsi'i Inga'i bza’ ba); (29) “not eating” means not being transformed into
the fivefold nectar (bdud rtsir byin gyis ma brlabs pa); and (30) “the drinkable and the undrinkable” refer
to the drinks transformed into the fivefold nectar and those not transformed into that, respectively.

1724 This sentence is omitted in C. ¢ iti ] BpcM; i#H# Bac

1725 sati ] Bpc (gzhan mi 'gro Tib); sati BacM; sabhi C

1726 randa ] CM (khyo med mo Tib); randi B

1727 oa i | D; ka ni P

1728 According to the Abhidhanottaravrtti (D 1414, 202r5-16), (31) “the improper” refers to those
inappropriate for initiation and those who are not initiated (dbang bskur ba la scrod pa dang dbang
ma bskur ba); (32) “the desirable” are desirable goddesses of the five lineages; (33) “right woman”
is a woman who does not approach any man of others (skyes pa bzhan gyi drung du mi 'gro); and
(34) “widow” signifies the most excellent seal (a female partner for practice) who does not have her
husband (bdag po med pa’i mchog ma'i phyag rgya).

1729 According to the Abhidhanottaravrtti (D 1414, 202r6-17), (35) “woman of evil action” indicates a
prostitute or a woman who sells her beauty (gzugs "tshong ma); (36) “very fortunate woman” is a
woman having faith in the Buddha (sangs rgyas la dad pa); (37) “unfortunate woman” means a woman
having faith in the other systems (mu stags pa la dad pa); and (38) “one observing the pledge” signifies
an initiated one (dbang bskur ba thob pa).

1730 3 1 BCM; 1 Tib

1731 na ] BCM; na Tib ¢ nagatam | B (ma 'ongs Tib); agatam C; anagatam M

1732 sajjanah ] C; sarjjanah B; sarjanah M; chags pa Tib ¢ acaryah ] BCM; n.e. Tib
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(39) A is “one not observing the pledge”. (40) A is “arrived”. (41) Na is “not arrived”.
(42) So is “the right man,” [i.e., one’s own] teacher.1733

ete ekaikaksara chommakanam bhaksabhaksam pradapayet /1734

diksakalesu yoginam abhisekaditah para //38.3//17%

/ 'di dag yi ge'i brda yin te // dbang bskur dus su rnal 'byor pas //

/ bza' dang bza' med sbyin par bya // dbang bskur ba ni mchog yin te /1736
These are secret codes [in the form] of single syllables. [By means of them, a yogin]
should send [his messages such as] “eating” and “not eating”. [The secret code] is

excellent for yogins at the time of initiation rituals (diksi) and during [other practices]
such as consecration rituals (abhiseka).

paramasamaya manojiiopakaranam /7%’ bhaksabhaksaya pradatavyam

samayina samayakale melapakasamayacakresu /38.4/1738

/ dam tshig mchog ni shes pa dang // dam tshig can gyi dam tshig dus //

/ dam tsig 'khor lo 'dus pa dang // dad pa rnams la sbyin par bya /

/ ma dad pa la sbyin mi bya //
[The secret code] is an excellent [form of] the pledge for those [who perform]
agreeable service. For [sending his messages such as] “eating” and “not eating,” [the
code syllable] should be given (uttered) by one who observes the pledge at the time

of [practicing] the pledge, [namely] the circles of the assembly [disciplined] by the
pledge.l7%

1733 According to the Abhidhanottaravrtti (D 1414, 202r7), (40) “arrived” and (41) “not arrived” mean to

have come with faith (dad pas) and without faith (dad pa med pas), respectively; and (42) “the right

man” refers to an agreeable place that is the most excellent (yid du ‘ong ba’i yul dam par gyur pa). The

thirty-ninth code letter is not commented.

ete ekaikaksara chommakanam (for etani ekaikaksarani cchommakani) | B ('di dag yi ge'i brda yin te

Tib); ekaikaksara cchomakanam C; ete ekaikaksaro cchommakanam M ¢ bhaksabhaksam ] BM (bza'

dang bza' med Tib); bhaksyabhaksyam C

yoginam (m.c. for yoginam) ] BC (rnal 'byor pas Tib); yoginam M ¢ -kaditah | BCM; n.e. Tib ¢ para

] C (mchog Tib); param B; param M

1736 dbang bskur ba ni ] D; dbang bskur ba'i P ¢ yin ] D; min P

1737 _samaya ] CM (dam tshig Tib); sa.ya B manojfiopakaranam ] C; manojiiopakanam B;
manojiiopakarakanam M;shes pa dang Tib

1738 bhaksabhaksaya pradatavyam | M; bhaksyabhaksa pradatavyam Bac; bhaksyabhaksaya pradatavyam
Bpc; bhaksyabhaksyaya pradatavyam C; dad pa rnams la sbyin par bya / ma dad pa la sbyin mi bya
// Tib { samayina ] BpcM (dam tshig can gyi Tib); samayana Bac; samayinam C ¢ -kale ] CM (dus
Tib); ka~re B

1739 The Abhidhanottaravrtti (D 1414, 202v1-v2) comments that the code words and syllables are used in the
practice of the pledge (dam tshig), the consecrations (dbang bskur ba) such as the Secret Consecration,
and the circle of assembly (tshogs kyi ‘khor lo).

1734
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abhidhanottarottare chommapatalo 'statrimsattamah /1740

/ mngon par brjod pa'i rgyud bla ma'i bla ma las brda'i le'u ste sum cu rtsa
brgyad pa'o //1741

[Thus ends] Chapter 38 on the secret codes in the Abhidhanottarottara.

1740 abhidhano- ] BC (mngon par brjod pa'i Tib); iti $riabhidhano M ¢ chomma- ] CM (brda'i Tib);
cchau## Bac; cchaumma Bpc ¢ -patalo 'statrimsattamah ] em. (le'u ste sum cu rtsa brgyad pa Tib);
patalah paficatrimsatamah B; patalah pamcatrim$attamah C; patalah saptatrims$atitamah M

1741 sum cu ] D: sum beu P
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Abhidhanottara, Chapter 39

athanyam sampravaksyami yogininam tu laksanam /1742

yena vijiatamatrena sadhakah siddhim apnuyat //39.1//1743
/ de nas gzhan yang bshad bya ba // rnal byor ma yi mtshan nyid ni /
/ gang gis shes pa tsam gyis ni // sgrub pa po yis dngos grub thob //
Now, I shall explain another, the characteristics of yoginis, by the mere knowledge of
which a practitioner can attain accomplishment.
mrnalagaura tu ya nari padmapattrayatalocana /1744
sitavastrapriya nityam navacandanagandhini //39.2 //1745
saugatagosthirata caiva sa jiieya kulagotraja /1746
/ bud med pad rtsa ltar dkar zhing // pa dma'i 'dab ltar dkyus ring mig /1747
/ rtag tu gos ni dkar la dga' // tsa ndan sar pa'i dri dang Idan // 1748
/ bde gshegs 'dus pa nyid la dga' // de rigs las byung shes par bya /
A woman who is [colored] whitish like a lotus root, has the eyes that are long like a

lotus petal, is always fond of white clothes, gives off the scent of fresh sandalwood,

and is delighted with a Buddhist assembly should be known as (1) a woman born of

a good lineage and clan.'74?

ya nari taptahemabha raktapitambarapriya //39.3//

jaticampakagandha ca sa ca rudranuga bhavet /170

/ bud gang btso ma'i gser 'dra zhing // dmar dang ser ba'i gos la dga' //

/ dza ti tsam pa'i dri dang Idan /17!/ de yang bzang po'i rjes 'gror 'gyur /

1742_nyam ] C (gzhan yang Tib); nya BM { sampravaksyami ] CM (bshad bya ba Tib); sampravaksye

B ¢ laksanam ] CM (mtshan nyid Tib); bhaksanam B

1743 yena ] BM (gang gis Tib); yoga C ¢ vijiiata- ] CM (shes pa Tib); vijiana B ¢ sadhakah ] M (sgrub pa
po yis Tib); sadhaka BC

174 mrnala- ] C (pad rtsa Tib); mala B; mrnalaM ¢ tu]B; om. CM ¢ -pattrayata- | CM (‘dab ltar dkyus
ring Tib); tapatra B

1745 _candana- | CM (tsa ndan Tib); candrana B

1746 _gosthi- | M ('dus pa Tib); gausti B; gosthi C ¢ -rata ] BM (dga' Tib); rata§ C ¢ jiieya BC (shes par

bya Tib); jieyo M

padma'i] D; pad ma'i P

1748 tsa ndan | D; tsan dan P

1749 According to the Abhidhanottaravrtti (D 1414, 202v5), she is of the lotus lineage (pa dma’i rigs) and
resides in the Speech Circle (gsung gi 'khor lo) of the fivefold mandala of Heruka (Appendix A).

1750 jat1- ] CM (dza ti Tib); yaja / iB O -gandha ] CM (dri dang Idan Tib); gandhya B ¢ rudra- ] BCM;
bzang po'i Tib

751 qzati|D;dzataP ¢ dri]D;diP
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A woman who is colored like heated gold, is fond of clothes [colored] reddish yellow,
and gives off the scents of jat7 and campaka flowers should be (2) a woman following
Rudra.1752

ya ca indivara§yama nilagandhambarapriya //39.4//17%3
nilotpalabhagandha ca virarudranuga hi sa /17>

/ thams cad u tpal Itar sngo bsangs /17°°/ dri dang gos ni sngo la dga' //

/ u tpal sngon po'i dri yod pa /17°6/ de ni dpa' bo bzang rjes 'gro /
[A woman] who is [colored] dark blue like a petal of a dark-blue lotus (indivara), is
fond of dark-blue perfume and clothes, and gives off the scent like [that of] dark-blue
lotus (nilotpala) is indeed (3) a woman following the hero Rudra.'”>”

ya nari pundarikadalacchavir mrnalagandha ca satatam //39.5//178

sa tu viramati tatha /7%

/ bud med pad dkar 'dra mdog gang // rtag tu pa dma'i rtsa ba dri //1760

/ de yang de bzhin dpa' mo'i blo /
Likewise, a woman who has the skin [colored] like a petal of a white lotus (pundarika)
and constantly gives off the scent of lotus root is (4) Viramati (or “heroic woman”).!761

raktagaura ca ya nari raktavarnasuripini //39.6//1762

mallikotpalagandha tu sa vajrakulasambhava /1763

1752 According to the Abhidhanottaravrtti (D 1414, 202v5-v6), she is of the jewel lineage (rin po che'i rigs)
and resides in the Gnosis Circle (ye shes kyi 'khor lo = Great Pleasure Circle) of the fivefold mandala of
Heruka (Appendix A).

1753 ya ] BCM; thams cad Tib ¢ indivara- | B (u tpal Tib); indrivara CM { -§yama ] corr. (sngo bsangs
Tib); syama BCM ¢ -gandha- | B (dri Tib); vastra CM { -mbara- | CM (gos Tib); svara B

1754 |abha- | BM; 14 ca C; yodpaTib ¢ -rudra- | BpcCM; ruja Bac; bzang Tib ¢ sa ] CM (de Tib); ma B

1755 y tpal ] D; ud pal P

1756 y tpal ] D; ud pal P

1757 According to the Abhidhanottaravrtti (D 1414, 202v6), she is of the Heruka lineage (he ru ka'i rigs) and
resides at the center (dbus) of the fivefold mandala of Heruka (Appendix A).

1758 nari | BM (bud med Tib); narika C ¢ pundarika- ] BpcCM (pad dkar Tib); pu## Bac ¢ -dala- ] BCM;
'draTib ¢ -cchavir ] em. (mdog Tib); cchavi BCM; cf. -cchavir Cakrasamvara (16.6a) ¢ mrnala- ] CM
(pa dma’i rtsa ba Tib); mrnala B ¢ satatam ]| BM (rtag tu Tib); satatam C

1759 53 tu ] corr. (de yang Tib); santa B; §a tu C; $anta M; $anta- ¢ -mati] BC (blo Tib); matiM ¢ tatha]

CM (de bzhin Tib); om. B

padma'i ] D; pad ma'i P

1761 According to the Abhidhanottaravrtti (D 1414, 202v6), she is of the vajra lineage (rdo rje’i rigs), residing

in the Mind Circle (thugs kyi 'kho lo) of the fivefold mandala of Heruka (Appendix A).

-gaura | BC (ser skya'i Tib); gauro M ¢ -varna- | BC; varnna M; gos Tib; cf. -vastra- Cakrasamvara

(16.7b) ¢ -surtipini | CM (gzugs bzang Tib); svarupini B

1763 malliko- | BM (ma la ki Tib); maliko C ¢ tu] BM;ca C ¢ sa]C (de Tib); om Bac; sa ## tu Bpc;
sacaM

1760

1762
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/ dmar zhing ser skya'i bud med gang // gzugs bzang gos ni dmar ba dang //
/ ma la ki dang u tpal dri /7%*/ de ni rdo rje'i rigs byung yin /
A woman who is reddish white, is beautiful with [clothes] colored red, and gives off

the scents of mallika flower and blue lotus (utpala) is (5) a woman born of the vajra
l'meage.1765

pitasyama ca ya nari §ukravarnambarapriya //39.7 /1766
Sirisapuspagandha ca sa tathagatakulanuga /17¢”
/ ser zhing ljang ba'i bud med gang // gos ni dkar la dga' ba dang //
/ mgo la me tog dri dang ldan // de bzhin gshegs rigs rdzes 'gro yin /
A woman who is [colored] yellowish gray, is fond of clothes colored white, and gives
off the scent of $irisa flowers is (6) a woman following the tathagata lineage.!”%8
araktavarna tu ya nari tadvarnambaradharini //39.8 // 1767
karpiiragandha satatam vairocanakulanuga /1770
/ bud med gang zhig kha dog dmar // de'i mdog can gyi gos 'chang zhing //

/ rtag tu ga bur dri dang Idan // rnam snang rigs kyi rjes 'gro zhing /1771

A woman who is colored reddish, wears clothes of that color (red), and always gives
off the scent of camphor is (7) a woman following Vairocana’s lineage.'””2

saptaitani mayoktani yogininam kulani tu //39.9//1773

/ tnal 'byor ma yi rigs rnams ni // de ltar bdun po ngas bshad pa //774

I have thus (etani) taught the seven lineages of yoginis.

1764 4 tpal ] D; ud pal P

1765 According to the Abhidhanottaravrtti (D 1414, 202v7), she is of Varaht's lineage (phag mo’i rigs) and
resides at the center (dbus kyi 'kho lo) of the fivefold mandala of Heruka (Appendix A).

1766 _gyama | corr. (ljang ba'i Tib); syama BCM ¢ $ukra- | CM (dkar Tib); $u## Bac; $ukla Bpc ¢ -mbara-

] CM (gos Tib); svara B ¢ -priya ] CM (dga' ba Tib); priyah B

$irisa- | CM; sirasi B; mgo la Tib

1768 According to the Abhidhanottaravrtti (D 1414, 202v7), she is of the action lineage (las kyi rigs) and
resides in the Pledge Circle (las kyi rigs rnams kyi gnas, “the place of those of the action lineage”) of the
fivefold mandala of Heruka (Appendix A).

1769 tad- ] BC (de'i Tib); sita- M

1770 karptira- ] BC (ga bur Tib); kapuraM ¢ -kula- ] BC (rigs kyi Tib); kulo M

1771 zhing ] D; shing P

1772 According to the Abhidhanottaravrtti (D 1414, 202v7-203r1), she is of Vairocana’s lineage (rnam par

snang mdzad kyi rigs, i.e., the tathagata lineage) and resides in the Body Circle (sku'i ‘kho lo) of the

fivefold mandala of Heruka (Appendix A).

saptaitani ] CM (de Itar bdun po Tib); saptetani B ¢ mayoktani | BpcM (ngas bshad pa Tib); om. Bac;

mayaktani C

1774 bdun po 1 D; 'bad 'dus P

1767

1773
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vamacaragata nityam hy ete svamudravarnasamkulah /177>

kulavidyaksarani ca svavarnani bhavanti hi //39.10// 1776

badhnati hi svakam mudram vacam vakti svagotrajam /777

/ g-yon pa'i kun spyod la rtag dga' // rang gi mdog gis rigs drug ldan /

/ rigs kyi rig pa'i yi ge yang // kha dog drug tu 'gyur ba yin //

/ rang gi phyag rgya 'ching ba dang // rang rig las byung tshig tu smra /
Always engaging in the left-hand practices, these [yoginis] are possessed of their
respective marks and colors. The syllables of the vidyas (“knowledge-spell”) of [their]
lineages also have their respective colors. She makes the hand gesture (mudra) of her
own [lineage]. She speaks the words produced from her own clan.

vamena yati ya nari yoginam vamatah sada //39.11// 1778

vamahastaprabhasi ca vamadrstyavalokini /77

strinam hrstaprabhasi ca samay1 sa vidhiyate //39.12// 1780

/ g-yon las 'gro ba'i bud med gang // rnal 'byor pa la g-yon la rtag //

/ lag pa g-yon gyis mtshon pa dang // g-yon nas lta bas rnam par blta /

/ lha mo rnams dang gar smra ba // de ni dam tshig ldan par bshad //

A woman who goes to the left always [acts] for yogins from the left side. [She]
converses using the left hand and sees by looking from the left [side] (or sees with

lovely eyes, vamadrstyavalokini). And she speaks happily among women. She is
worshiped as an observer of the pledge.

1775 cara- | BCM; kun spyod Tib ¢ -gata ] BCM; dga' Tib ¢ hy ete (for hy etah, metrically odd) ] BCM;

n.e. Tib ¢ -mudra- | BCM; n.e. Tib ¢ -samkulah ] em.; samkula B; samkulam C; -samkula M; rigs

drug ldan Tib; cf. -samkulah Cakrasamovara (16.10d)

-ksarani | B (yi ge Tib); ksara ni C; ksayani M ¢ sva- ] C; su BM; drug Tib ¢ -varnani ] corr. (kha

dog Tib); varnna ni BCM ¢ bhavanti ] BM ('gyur ba Tib); bhavati C

mudram | supplemented based on phyag rgya Tib and mudram Cakrasamvara (16.11c); om.

BCM ¢ vacam | BM (tshig Tib); vaca C ¢ vakti ] Bpc (smra Tib); va## Bac; yaksyamti C; vaksyanti

M ¢ sva- ] BM (rang Tib); so C { -gotrajam | CM (rig las byung Tib); gotraja B

vamena | BM (g-yon las Tib); mamena C ¢ yati | Bpc (‘gro ba'i Tib); jati Bac; yanti C; yamti

M ¢ yoginam ] BM (rnal 'byor pa la Tib); yogininam C

vamahasta- | em. (lag pa g-yon gyis Tib); vaca mahat BCM; cf. vamahasta- Cakrasamuvara

(16.12c) ¢ prabhasi | CM (mtshon pa Tib); prabhasi B ¢ -drstyavalokini ] CM (lta bas rnam

par blta Tib); drstyavalokini B

1780 strinam ] BCM; lha mo rnams Tib ¢ -prabhasi ] CM (smra ba Tib); prabhasi B ¢ samayi (1n.c. for
samayini) | BCM (dam tshig ldan par Tib) ¢ vidhiyate | BC; vidhiyate M; bshad Tib
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ya strinam prarthitam kuryat kulabijaih prabhasyate /175!
kulakriyam na tyajati svasastroktam na muficati //39.13 //1782
japati svakulam vidyam samayi so vidhiyate /1783

/ bud med gang byas de nyan cing // rigs kyi sa bon rab tu smra /

/ rigs kyi bya ba mi spong ste // rang gi bstan bshad mi 'dor la //1784

/ rang gi rigs kyi rig pa zlos // de ni dam tshig ldan par bshad /
[A yogin] should do what those women (ya strinam) wish. Conversation is held by
use of the seed[-letters] of the lineage. He does not abandon the prescribed actions of

the lineage. He does not leave what the book of his [lineage] teaches. He recites the
vidya (knowledge-spell) of his lineage. He is called an observer of the pledge.

namaskaram ca yo baddhva vamangapranatah sada //39.14//178°
strinam sambhasanam kuryat sa bhavet tasyayatta khalu /178

/ phyag 'tshal ba ni gang 'ching ba // g-yon pa'i lus kyis rtag tu 'dud //

/ 1ha mo rnams dang kun smra ba // de ni nges par bde bar 'gro /
She (the yogini) certainly becomes adhering to [the yogin] who always joins [his
palms] in respectful greeting, makes a bow using the left limbs [of his body], and
converses with the women.

vamangusthe nikhanya tu bhiimim samlikhate sada //39.15//1787

éirahkand@iyanam kuryat tiryagdrstya ca panina /1788

/ mthe bong g-yon pas sa la ni // rkang pas ri mo 'dri byed cing //

/ mgo ni 'phrug par byed pa dang // zur gyis lta zhing lag pa ston /

1781 v (m.c. for yasam or used as yat) ] BCM (gang Tib) ¢ prarthitam ] CM (nyan Tib); prathitam
B ¢ -bijaih | BCpcM (sa bon Tib); bjjai Cac ¢ prabhasyate ] em. (rab tu smra Tib); prabhavyate BCM;
cf. prabhasyate Cakrasamovara (16.13d)

1782 tyajati ] BC (spong Tib); tyajeti M ¢ -§astroktam ] M (bstan bshad Tib); sastroktam B; astrauktam C

1783 japati ] BC (zlos Tib); japeti M lozenge -kulam ] BM (rigs kyi Tib); kulam C ¢ vidyam ] BM (rig pa

Tib); vidya C ¢ samayi ] em. (dam tshig ldan par Tib); samayim B; sumayi C; samayam M; cf. samayl

Cakrasamvara (16.14d) ¢ so vidhiyate (for so ‘bhidhiyate) | em. (de and bshad Tib); sa vidhiyate BCM;

cf. so vidhiyate Cakrasamuvara (16.14d)

rang gi | P; rang gis D

1785 namaskaram ] CM (phyag 'tshal ba Tib); namaskara§ B ¢ yo ] B (gang Tib);yaCM ¢{ vamanga- ]
BM (g-yon pa'i lus kyis Tib); vamamga C

1786 strinam ] BCM; Iha mo rnams Tib ¢ sambhasanam ] BM (kun smra ba Tib); sambhasanam C ¢ tasya-
] BCM; bde bar Tib

1787 fgusthe (m.c. for -hgusthena)] CM (mthe bong Tib); gusthe B ¢ nikhanya (m.c. for nikhanya) ] M;
ni~sanya B; likhanya C; ri mo Tib ¢ bhtamim ] C (sa la Tib); bhtimi B; bhttmi M { samlikhate ] B
('dri byed Tib); samlikhyate CM ¢ sada ] BCM; rkang pas Tib

1788 girah- | corr. (mgo Tib); sira B; éira CM ¢ kanddyanam ] BC (‘phrug par Tib); kanduyanam
M ¢ tiryag- ] BC (zur gyis Tib); tiryeg M ¢ -drstya | BC (Ita zhing Tib); drstva M
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He always digs and scratches the ground with the left thumb. With an oblique gaze,
he should scratch [his] head with the [left] hand.

svavidyasmaranam tasya sadhakasya visaye hi sa //39.16//17%

gande va cibuke vapi nasikayam krtangulih /7%

tiryagdrsti sakrn mantram japan vidyam niriksayet //39.17 /171

sadbhavam yanti yoginyah samayinyas ca yah khalu /172

/ sgrub pa po la khyad par du // de yis rang rig dran pa dang //

/ mkhur ba'am kos ko dag dang ni / 1793 / sna dag tu ni thal mo ston /

/ zur gyis lta zhing lan cig bsngags // zlos shing rigs la rnam par blta //17%*

/ bden par 'gro ba'i rnal 'byor ma // nges par dam tshig can yin na /
A practitioner recollects his own knowledge-woman (vidya), as she [appears] in his
vision. Putting [his] finger on the cheek, chin, or nose, with an oblique gaze, and
reciting a mantra once, he should behold the [imagined] knowledge-woman (vidya).
Then, surely, the [imagined] yoginis who observe the [same] pledge become real.

durlabha yogininam tu dakininam tathaiva ca //39.18// 1795

/ de nas rnyed dka' rnal 'byor ma // de bzhin mkha' 'gro ma rnams kyi //
[The following women] are hard to obtain among yoginis and dakinis.

paficamrtasamudbhava /179

yamini trasani kanani t ana + bhimarGpa samcala bhasura /1797

1789 _smaranam | BM (dran pa Tib); smaram C ¢ tasya ] BM (de yis Tib); tasya C ¢ visaye hi sa ] BpcCM;

visaye sa Bac; khyad par du Tib

1790 gande va | BM (mkhur ba'am Tib); gamndaiva C ¢ cibuke ] CM (kos ko Tib); viburkke B ¢ krtangulih

1 M (thal mo ston Tib); krtafijalih B; krtvamgulih C

sakrn | CM (lan cig Tib); sakyat B ¢ japan ] C (zlos shing Tib); japam BM ¢ vidyam ] em. (rig la

Tib); vidya B; mamtram C; mantram M; cf. vidyam Cakrasamovara (16.18b) ¢ niriksayet | CM (rnam

par blta Tib); niriksayet B

yoginyah ] em. (rnal 'byor ma Tib); yoginya BCM; cf. yoginyah Cakrasamvara (16.18c) ¢ samayinyas

ca yah ] em.; samayinya B; samayinyas ca ya CM; dam tshig can yin na Tib; cf. samayinya$ ca yah

Cakrasamvara (16.18d)

1793 mkhur ba | D; 'khurba P ¢ kos ko ] D; bko sko P

1794 rig la ] em.; rigs la D

1795 qurlabha | B; durbhaga CM; de nas rnyed dka' Tib ¢ tu] BC;caM

17% _samudbhava ] CM (yang dag 'byung Tib); samudbhava B

1797 trasani | C (skrag byed me Tib); trasini BM ¢ kanani (which may be a scribal error of kamini) | C
('dod 1dan Tib); kanari B; karanani M; cf. 'od ldan ma Abhidhanottaravrtti (D 1414,203v2) ¢ tanat
bhimartipa ] conj.; anakamartipa B; anekakamariipa C; anekakamariipi M; phag mo Yjigs gzugs ma Tib;
cf. -bhimartipa- Cakrasamuvara (17.2) and yongs su bsgyur ma and ‘jigs gzugs ma Abhidhanottaravrtti (D
1414, 203v2-v3) ¢ bhasura | BM (ba su ra Tib); bhasuro C

1791
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dakini sapta samhrtah svalaksanam ihocyate //39.19//1798
/ bdud rtsi Inga rnams yang dag 'byung // ya mi ni dang skrag byed ma /17
/ 'dod ldan phag mo 'jigs gzugs ma // kun tu spyod pa ba sura //

/ mal 'byor ma ni rnam pa bdun // mdor bsdus rang mtshan bshad pa yin /
The seven dakinis born of the fivefold nectar, [namely] (1) Yamini, (2) Trasani,
(3) Kanani (or Kamini),'8% (4) + ana +,'8%! (5) Bhimariipa,'8%? (6) Samcala, and (7)
Bhasura, are drawn together.'8% Their characteristics are explained here.

riipika cumbika lama paravrtta sabalika /1804

anivartika aihiki devi dakinyah saptadha smrtah //39.20// 8%

/ gzugs can ma dang tsum pi ka /!8%/ 1a ma yongs gyur byis bcas mo //

/ mildog e hi ka lha mo / 1807 / mkha' 'gro ma ni bdun du bshad / 1808
(1) Rapika, (2) Cumbika, (3) Lama, (4) Paravrtta, (5) Sabalika, (6) Anivartika, and (7)
Aihiki goddesses are taught to be the seven classes (saptadhi) of dakinis.

aviraktam niriksed ya bhribhangam karoti ca /1%

1798 dakini (for dakinyah) ] BCM; rnal 'byor ma Tib ¢ samhrtah ] BCM; rnam pa Tib ¢ -cyate ] BpcCM

(bshad pa yin Tib); cyatre Bac

yamini]D; yaminiP

1800 In the Cakrasamuvara (Skt ed. (Gray 2012), 17.2a), her name is Kamini. Kanani may be originally a scribal
error of kamini. However, kinanT as the name of the third goddess of this group of seven goddesses
can also be found in other texts, e.g., Sadhananidhi, Skt ms., NGMPP B31/20, 34r1, and Amnayamaijari,
Skt ms., p. 844, 1. 3 (the Sanskrit manuscript reads as nanari, but its Tibetan translation is ka na ni).

1801 The Sanskrit manuscripts’ readings, ana (manuscript B) and aneka (manuscripts C and M), are most
likely scribal errorrs of some word. The Tibetan translation is phag mo, whose Sanskrit may be
varahi. However, the Abhidhanottaravrtti (D 1414, 203v2) reads as yongs su bsgyur ma, whose Sanskrit
is paravrttd. It seems that the text that the Abhidhanottaravrtti used was corrupted; Paravrtta is the
name of the fourth yogini in the group of yoginis mentioned in verse 39.20, and, since the text was
corrupted, the Abhidhanottaravrtti used Paravrtta for the corrupted name. In the Cakrasamvara (Skt
ed. (Gray 2012), 17.2) and other texts, there is no class of yogini that is equivalent to the fourth yogini
(corrupted 1 ana 1) in the Abhidhanottara. For this, see also the next footnote.

1802 In the Cakrasamovara (Skt ed. (Gray 2012), 17.2) and other texts, Bhima and Ripa are two separate
classes of yogini.

1803 According to the Abhidhanottaravrtti (D 1414, 203v2-v7), these seven classes of yoginis such as Yamini
are equivalent to (1) Buddhalocana (sangs rgyas spyan), (2) Near-Locana (nye ba'i spyan), (3) Tara (sgrol
ma), (4) Near-Tara (nye ba'i sgrol ma), (5) Pandaravasini (gos dkar mo), (6) Near-Pandaravasini (nye ba'l
gos dkar mo), and (7) Mamaki (ma ma ki) in order, and they are equal to the seven classes of yoginis
taught in the next verse (39.20), namely (1) Rapika, (2) Cumbika, (3) Lama, (4) Paravrtta, (5) Sabalika,
(6) Anivartika, and (7) Aihiki.

1804 ripika ] CM (gzugs can ma Tib); ru## Bac; rupika Bpc ¢ paravrtta ] corr.; paravrrtta B; paravrta CM

1805 anijvartika ] CM (mi ldog Tib); aninirvrttika B ¢ aihiki ] BCM; e hika Tib ¢ smrtah | BM (bshad
Tib); mata C

1806 tsum pika]D; tsumbika P

1807 e hika ] D; ehika P

1808 hdun ] em.; mdun D

1809 niriksed ] BC (blta ba Tib); nirtksad M ¢ ya]B; yam CM; n.e. Tib ¢ bhri- ] C (smin ma Tib); bhriim
B;bhruM ¢ -bhangam | M ('degs par gar Tib); bhangan Bac; bhangan Bpc; bhamgam C
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ripam samharate prak pascan nyasam karoti ca //39.21// 1810
riipika sa tu vijfieya viradvayasevitam /1811

/ mngon par zhen pas blta ba dang // smin ma 'degs par gar byed cing //

/ sngon bzhin gzugs ni sdud byed la // phyis ni jigs par byed pa dag /

/ gzugs can ma ni yin par bshad // gnyis med dpa' bos bsnyen par bya //
(1) [A woman] who gazes at [the thing to which] she is not indifferent, frowns, and

fixes a figure [of a certain deity] after taking hold of [it] should be recognized as
Rapika, being served in [the manner of] being nondual with the hero.

istam va yadi vanistham §iSum alambya $ikhe cumbati //39.22// 1812
cumbika sa tu vijiieya dakini aghanasini /1813
/ sdug pa'am yang na mi sdug pa // byis pa 'khyud cing tsum pa na /
/ de ni tsum pa kir shes bya /!814/ mkha' 'gro mchog kyang de nyid yin //
(2) [A woman who] embraces an infant and kisses [its] head, whether [the infant] is
wished or not, should be recognized as Cumbika, a dakini who removes sins.
tiryagdrstibhrkutivaktra bhriiksepais tarjayantiha //39.23//1815
anyatha vi§vaso bhairavo yasyas tam tu lamam vinirdiget /1816
/ zas mi lta bar zur du blta // khro gnyer dang ni gdong dag dang /
/smin ma sgyur zhig sdigs mdzub dang /'di ni gzhan yang dbugs mi 'byin //
/ 'jigs par byed pa gang yin pa // de ni 1a ma yin par bstan /
(3) He should recognize as Lama [a woman] who has a face with an oblique gaze

and a frown, is here threatening [evil ones] with [her] knitted eyebrows, and has a
horrible secret as the other [characteristic].

1810 samharate ] em. (sdud byed Tib); sa harate B; samharato CM; cf. samharati Cakrasamovara

(17.4c) ¢ prak ] BC (sngon bzhin Tib); prapta M { nyasam | CM; ya B; Yjigs par Tib ¢ karoti | BM
(byed pa Tib); kaviti C

1811 g5 tu ] C; santa B; $anta M; n.e. Tib ¢ vira- ] BM (dpa' bos Tib); cira C { -dvaya- | BM (gnyis Tib);
dvaye C ¢ sevitam | BM (bsnyen par bya Tib); savitam C

1812_nistham ] CM (mi sdug pa Tib); nistam B ¢ $iSum ] CM (byis pa Tib); sisum B ¢ $ikhe ] CM; sikhe
B; n.e. Tib

1813 cumbika ] BCM; tsum pa kir Tib ¢ sa tu ] CM (de Tib); santa B ¢ vijiieya | BC (shes bya Tib); vijfiaya
M ¢ aghanasini | C; sam anamsani B; aghanasani M; kyang de nyid yin Tib

1814 tsum pa kir | D; tsum pa kir P

1815 bhri- ] em. (smin ma Tib); bhriivau B; bhruvo CM; cf. bhravo- Cakrasamvara (17.6¢) and bhri-

Samputodbhava (4.2.5b) ¢ -ksepais ] M (sgyur Tib); kseyais B; 'trepya C

visvaso bhairavo | BC (dbugs mi 'byin and 'jigs par byed pa Tib); viévasau bhairavo M ¢ yasyas

tam ] em. (gang yin pa de Tib); pasyanam B; pe§yanam C; yasya nan M; cf. yasyas tam Cakrasamvara

(17.7b) ¢ lamam ] em. (1a ma Tib); lama BCM; cf. lamam Cakrasamvara (17.7b)
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varaho rksamarjarah érgalajasivahayah //39.24//1817
sarvams tams trasayet tatah paravrtta hi sa smrta /818

/ phag dang dred dang byi la dang // ce spyang rigs dang stag dag dang /
/1819

/ thams cad der ni jigs byed pa // yongs su gyur par de bshad do /

(4) Boars, bears, cats, jackals, goats,1820 hyenas, and horses—she frightens all those
[animals]. Therefore, she is taught to be Paravrtta.

prahrsta hasate ya tu gata bhiiyo na nivartate //39.25// 1821
anurakta hasate spastam sa mata khandarohika /1822

/ shin tu dga' bas rgod pa dang // song nas slar yang mi ldog la //

/ 1jes su chags pas gsal bar rgod /822 / dum skyes mar ni de bshad do /
(5) Overjoyed, she laughs; having gone, she never turns back; and having become
fond of [something], she laughs expressly—[a woman] who [acts in this way] is
understood to be [Sabalika or] Khandarohika.

manodvigna karenatha lostena caranena va //39.26// 1824
patante va sakasthena taya sprsto na jivati /182

anivartya vijaniyad asadhya sa hi kirtita //39.27 // 1826

/ yid ni kun tu skyo ba dang // rkang pa lag pas bong ba 'am //

/ gos mtha"am yang na shing dag gis // des reg pa ni 'tsho mi 'gyur /

/ mi ldog par ni shes bya ste // bsgrub min par ni de bshad do //

1817_marjarah ] C (byi la Tib); marajarah B; rmajalah M ¢ $rgalaja- | C (ce syang rigs Tib); srgalaja B;
srgalaksaM ¢ -sivahayah ]| C; sivahaya B; §ivahaya M; stag dag Tib

1818 sarvams tams ] em. (thams cad der Tib); sarvvastran B; sarvas tantras C; sarvams tratrams M;

cf. sarvams tams Cakrasamvara (17.8a) ¢ trasayet | corr. (jigs byed pa Tib); drasaye B; trasayet

CM ¢ smrta ] BC (bshad Tib); smrtah M

ce spyang ] D; Ice spyang P

1820 The word aja literally means “she-goat.”

1821 hasate | em. (rgod pa Tib); sahate BCM; cf. [hasate] Cakrasamuvara (17.8¢) ¢ tu]CM; tur B $ bhayo ]
BM (slar yang Tib) tu yoge C

1822 hasate spastam ] em. (gsal bar rgod Tib); saha tasya sta (or sahate syasta) B; sahate spasta CM; cf.

hasate spastam Cakrasamvara (17.9a) ¢ khandarohika ] CM (dum skyes mar Tib); khandarohita B

rgod | D; dgong P

1824_dvigna ] corr. (kun tu skyo ba Tib); dvigna BM; vigna C ¢ karena- ] C (lag pas Tib); kare na
BM ¢ lostena ] CM (bong ba Tib); lostrena B

1825 patante (m.c. for patantena) ] CM (gos mtha' Tib); paryante B ¢ va sakasthena | B; vasakasthena va
C; varukasthena va M; 'am yang na shing dag gis Tib ¢ taya ] CM (des Tib); traya B { sprsto |M
(reg pa Tib); syasto B; prsto C { jivati ]| BpcCM ('tsho and 'gyur); jivata Bac

1826 asadhya ] corr. (bsgrub min par Tib); asadhya BM;asa C ¢ hi]BM;hisa C ¢ kirtita ] C (bshad Tib);
kirrttata B; kirttitah M

1819
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(6) [She] makes the mind sorrowful, and no one lives if one is touched by her with
[her] hand, a lump of earth [in her hand], [her] foot, the end of [her] garment, or a
stick [in her hand]'®%”—he should recognize [her] as Anivarti (Anivartika) because it
is known that she cannot be mastered.

< hasati jalpate rudati akasmad va prakupyate /1828
aihika sa smrta devi prahasitavadana nityam //39.28// 1829
saugatagosthiprabhasini sa ca vajrakula smrta /1830>1831

/ ... (n.e. Tib) ...
She suddenly [starts to] laugh, speak, weep, and get angry. She is taught to be the

goddess Aihika. She normally has a smile and speaks about a Buddhist assembly.
And she is taught to belong to the vajra lineage.

dakininam kulaniha virasevitam tu laksayet //39.29//1832
kapalaparasudamstrah khadgasamtrasani caiva /1833

[rdo rje dang ni dung nyid dang] kulamudra prakirtita //39.30//1834

/ mkha' 'gro ma yi rigs phyag rgya /18%/ dpa' bos bsnyen cing mtshan

ma blta //

/ thod pa dgra sta mche ba dang // ral gri kun tu skrag byed yin /

/ rdo rje dang ni dung nyid dang // rigs kyi phyag rgya yin par bshad //
[Those are the seven] lineages of dakinis in this [system]. He should recognize [the
following lineage marks,] which a hero follows. (1) A skull, (2) an ax, (3) a fang, (4) a

1827 Translates va sakasthena as “or (with) a stick [in her hand]”. Sa- of sakasthena is odd, but it is not
impossible.

1828 There is no equivalent line in Tib. ¢ hasati ] B; sahati CM ¢ rudati akasmad ] BM; rudati kasmad
C ¢ va prakupyate | BC; vacya kupyate M

1829 There is no equivalent line in Tib. ¢ aihika ] corr.; eka Bac; ehika BpcCM ¢ sa ] BC;satM ¢ nityam
] BC; nitya M

1830 There is no equivalent line in Tib. ¢ -prabhasini ] em.; prabhavini B; prabhasini CM; cf. -prabhasini
Cakrasamvara (17.12a) ¢ smrta ] C; smrtah BM

1831 Thesge lines are placed between 39.21d and 39.22a in B, C, and M.

1832 kulaniha ] BCM; rigs phyag rgya Tib { virasevitam tu laksayet ] em. (dpa' bos bsnyen cing mtshan ma
blta Tib); viresadi na tu laksayet BC; viresadi na tu laksayet M; cf. virasevitam laksayet Cakrasamvara
(17.12d)

1833 _parasu- ] CM (dgra sta Tib); ## Bac; parusu Bpc ¢ -damstrah ] em. (mche ba Tib); drastri B; damstram

C; damstra M; cf. -damstras Cakrasamvara (17.13a) ¢ -samtrasani | CM (kun tu skrag byed Tib);

samtrasini B

rdo rje dang ni dung nyid dang ] supplemented from Tib; om. BCM; cf. rdo rje and dung

Abhidhanottaravrtti (D 1414, 203v7 and 204r1) ¢ prakirtita | CM (bshad Tib); prakirttita B

1835 mkha' 'gro ma yi ] D; mkha' 'gro ma'i P

1834
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sword, (5) the frightful,'83 [(6) a vajra, and (7) a conch shell]'8%” are known as the
lineage marks (kulamudra).

abhidhanottarottare yoginilaksanapatala tinacatvarimsah /1838

/ mngon par brjod pa'i rgyud bla ma'i bla ma las rnal byor ma'i mtshan
ma'i le'u ste sum cu rtsa dgu pa'o //18%

[Thus ends] Chapter 39 on the characteristic of yoginis in the Abhidhanottarottara.

1836 According to the Abhidhanottaravrtti (D 1414, 203v7), “the frightful” (samtrasani) means an ax (dgra sta,
*parasu), the same mark as the second.

1837 The available Sanskrit manuscripts do not contain the passage for (6) and (7). I have supplemented
them from the Tibetan translation and the Abhidhanottaravrtti (D 1414, 203v7 and 204r1). The
Abhidhanottaravrtti explains that those seven objects are the marks of the seven classes of yoginis
described in this chapter, and they are drawn in (probably the yoginis’) houses. The Cakrasamvara
(17.13a) teaches eight lineage marks, which are partially different.

1838 abhidhano- ] BpcC (mngon par brjod pa'i Tib); ## Bac; iti §riabhidhano M ¢ -patala finacatvarimsah ]
em. (le'u ste sum cu rtsa dgu pa Tib); patalah sattriSah B; patalasattrims$ah C; patalo astatrimsatitamah M

1839 sum cu ] D; sum beu P
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Abhidhanottara, Chapter 40

athaparam pravaksyami dakininam tu laksanam /1840

yena samyag vijaniyad dakinyah samayasthitah //40.1//184!

/ de nas gzhan yang bshad bya ba // mkha' 'gro rnams kyi mtshan nyid ni /

/ gang zhig yang dag shes pa yis // mkha' 'gro'i dam tshig la gnas pa'o //
Now, I shall explain another characteristic of dakinis, by which [a yogin] can correctly
recognize dakinis who abide in the pledge.

raktagaura tu ya nari padmagandham vimuficati /1842

saumyadrstih prakrtyaiva samraktadarsananuga //40.2//1843
/ dmar zhing ser ba'i bud med gang // pa dma'i dri ni rnam par gtong /1844
/ lta stangs rang bzhin zhi ba dang // zhen pas lta ba'i rjes 'gro ba //
(1) [She is] a woman who is [colored] reddish white, gives off the scent

of lotus, naturally has friendly eyes, and engages in seeing with attachment
(samraktadarsananuga);

nakha hi yasya naryayah samrakte nayane tatha /1845

grhe ca likhitam padmam padmanartakulodbhava //40.3// 1846
/ bud med gang gi sen mo dmar // mig ni kun tu zhen pa dang /

/ khyim du pa dma 'dri ba ni /847 / pa dma gar dbang rigs byung yin //1848

[she is] a woman with reddened nails and eyes; and a lotus is drawn in [her] house:

[She is] a woman born in the lineage of Padmanarta.184

1840 pravaksyami ] CM (bshad bya ba Tib); pravaksami B

1841 yena ] CM (gang zhig Tib); yahna B ¢ vijaniyad ] BpcCM (shes pa yis Tib); vijaniyan Bac ¢ dakinyah
(for dakinth) ] BCM (mkha' 'gro'i Tib) ¢ samaye ] C (dam tshig la Tib); samaya BM

1842_gandham ] em. (dri Tib); gandha BC; gandhye M; cf. -gandham Cakrasamovara (18.2b)

1843 _drstih ] em. (lta stangs Tib); drsti BCM; cf. ~drstih Cakrasamovara (18.2c) ¢ prakrtyaiva ] em. (rang

bzhin Tib); pratyaivam B; pratyaiva CM; cf. prakrtyaiva Cakrasamvara (18.2c) ¢ samrakta- ] C (zhen

pas Tib); sarakta BM ¢ -dar$ananuga ] em. (Ita ba'i rjes 'gro ba Tib); darsantaya BM; darsanantaya C;

cf. -darsananuga Cakrasamvara (18.2d)

padma'i ] D: pad ma'i P

1845 yasya ] CM (gang gi Tib); sya B O naryayah (for naryah) ] BCM (bud med Tib)

1846 _narta- ] B; narttakurtta C; nartte M; gar dbang Tib

1847 padma'i ] D: pad ma'i P

1848 ba dma'i ] D: pad ma'i P ¢ byung ] D; 'byung P

1849 According to the Abhidhanottaravrtti (D 1414, 204r3-r4), she is of the lineage of Padmanartesvara (pa
dma gar dbang gi rigs) placed in the Speech Circle (gsung gi 'khor lo) of the fivefold mandala of Heruka
(Appendix A).
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bhramadhyagatam trigtlam §yamapandarasariram ca /8%
satatam vajrakulavibhavitam //40.4 // 1851
/ smin ma'i dbus na rtse gsum yod // lus ni sngo bsangs skya ba dang /
/ rtag tu rdo rje rigs bsgom pa //
(2) A [mark of] trident is in the middle of [her] eyebrows, and [her] body is grayish

white, [which is] always visualized as [a characteristic of] the vajra lineage;

vajram ca grhe yasya likhitam arcayet sada /1852

$riherukasya kulodbhita jfieya sa vajradakini //40.5// 1853
/ gang gi khyim du rdo rje 'dri // rtag tu mchod pa byed pa yi /

/ mkha' 'gro ma de dpal Idan ni // he ru ka yi rigs byung yin // 185

and she always worships a vajra drawn in her house. She should be known as an
adamantine dakini born in the lineage of the glorious Heruka.!8%

yasyah $talam lalatena $aktis$ capi hi dréyate /18%

raktaksi raktagaura ca raktapadakara tatha //40.6// 1857

/ gang gi dpral bar rtse gsum ni / mdung thung dag ni snang 'gyur zhing /

/ mig dmar mdog ni dmar ser dang // de bzhin rkang pa lag pa dmar //
(3) [Marks of] lance (i1lam) and $akti spear are seen on her forehead; [she] has red
eyes, [her body] is reddish white, and her feet and arms are red;

chagale kukkute vapi ramate bhavita sada /8%

1850 bhri- | BC (smin ma'i Tib); bhru M ¢ -madhya- | CM (dbus na Tib); madhye B ¢ $yama-] corr.

(sngo bsangs Tib); syama BCM ¢ pandara- | em. (skya ba Tib); a pandara B; a pamdara C; a pandala

M; cf. -pandara- Cakrasamuvara (18.4b) and Samputodbhava (4.3.3d) ¢ -Sariram ] corr. (lus Tib); sarirafi

B; sariram C; $arira M

-vibhavitam ] em. (bsgom pa Tib); vibhavitam BCM; cf. bhavitam Cakrasamvara (18.4d)

yasya | C (gang gi Tib); tayasya BM

1853 Manuscript I is available from -kin7 (40.5d). ¢ -dbhata ] BM (byung yin Tib); dbhato C ¢ jfieya ]
IBC; jiiaya M; dpal Idan Tib ¢ vajra- ] IBCM; n.e. Tib

1854 he ru ka yi]D;heruka'iP

1855 According to the Abhidhanottaravrtti (D 1414, 204r4—r5), she is of the vajra lineage (rdo rje’i rigs) and

placed in the Mind Circle (thugs kyi 'khor lo) of the fivefold mandala of Heruka.

yasyah ] em. (gang gi Tib); yasya IBCM; cf. yasyas Cakrasamvara (18.6a) ¢ $tlam ] em.; stla IBM; $a

C; rtse gsum Tib; cf. tristla Cakrasamovara (18.6a) ¢ lalatena (m.c. for lalate) ] IBC (dpral bar Tib);

lalatana M ¢ $akti$ capi hi | IBM (mdung thung Tib); akti hi capa C

1857 ksi ] em. (mig Tib); kso IBM; ksau C; cf. -ksi Cakrasamvara (18.6c) and -ksa Samputodbhava (4.3.6a)
¢ raktagaura ] conj.; gaura IBCM; mdog ni dmar ser Tib; cf. [rakta]gaura Cakrasamvara (18.6c) and
raktagaura Samputodbhava (4.3.5a) ¢ rakta- ] C (dmar Tib); rakta IBM

1858 Jukkute ] C (khyim bya Tib); kurkute IBM ¢ bhavita ] C (yid Tib); bhavite IB; bhavita M

1851
1852

1856
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cihnam tasya grhe vajram arcate satatam tatha //40.7 // 1859
ériherukakulodbhiita dakinyo natra samsayah /1860

/ ra skyes khyim bya dag la yang // rtag tu yid ni dgar 'gyur zhing /

/ de yi khyim du rdo rje mtshan // rtag tu gang zhig mchod byed pa //
/ shri he ru ka'i rigs byung ba /1861 / mkha' 'gro yin par gdon mi za /

Engrossed, she always plays with a goat or rooster; and she always worships a mark

of vajra in her house. [Women with those characteristics] are dakinis born in the

1862

lineage of the glorious Heruka."®** There is no doubt in this regard.

yasya cakram lalate tu kare 'pi hi dréyate //40.8// 1863
$yama jimatasadréa nityam lalate pattadharini /1864

mahasaubhagyasampanna sadhvi paratara ca ya //40.9 //18%

/ 'khor lo gang gi dpral ba 'am // lag par yang ni snang 'gyur ba // 1860

/ sprin sngon dag dang 'dra ba ni // rtag tu dpral bar 'chang byed pa /

/ skal ba chen po kun tshogs shing // mchog tu bden pa gang yin dang //
(4) A [mark of] disk is seen on her forehead and hand; [she is colored] gray like a
cloud; [she] always wears a turban on the forehead; [she] is much endowed with
good fortune; she is good and superior;

likhitam ca grhe cakram yasya vai pGjyate sada /186

vajravarahikulodbhiita dakini baladarpita //40.10// 1868

/ khyim du 'khor lo 'dri byed cing // rtag tu de la mchod byed pa /

/ rdo rje phag mo rigs byung ba'i / mkha' 'gro ma ni stobs kyis dregs //

1859 cihnam | C (mtshan Tib); cihna IBM ¢ arcate | IBpcCM,; sarccate Bac; gang zhig mchod byed pa Tib

1860 dakinyo ] C (mkha' 'gro Tib); dakinyau IBM

1861 byung ba ] D; 'byung ba P

1862 According to the Abhidhanottaravrtti (D 1414, 204r5-16), she is of the action lineage (las kyi rigs) and
the lineage of Tara (sgrol ma'i rigs), placed in the Pledge Circle (dam tshig gi "khor lo) of the fivefold
mandala of Heruka (Appendix A).

1863 cakram ] IB ('khor lo Tib); vajram C; vajraM ¢ tu kare | IBM (lag par Tib); ka tu re C

1864 syama ] corr. (sngon Tib); syama IBCM  { jimata- ] em. (sprin Tib); jimiitra IB; jisttra C; jimuta
M ¢ -sadréa | IBpcCM (dang 'dra ba Tib); dréa Bac ¢ patta- ] CM; pahya IB; n.e. Tib { -dharini |
IBM ('chang byed pa Tib); dharani C

1865 s3dhvi ] ICM (bden pa Tib); sarthi B ¢ paratara ] em. (mchog tu Tib); paratarag IBCM; paratara
Cakrasamvara (19.9d) ¢ ya ] IBM (gang Tib); yo C

1866 lag par | D; lag pa P

1867 cakram ] IBM ('khor lo Tib); cakra C ¢ yasya ] IBCM; dela Tib ¢ pijyate ] IBC (mchod byed pa
Tib); pujyate M

1868 _darpita | IBC (dregs Tib); tarppita M
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and in her house a [mark of] disk is always drawn and worshiped. [A woman with

those characteristics] is a dakini born in the lineage of Vajravarahi who is proud of

[her] power.1869

ya ca krsnafijanasyama dasanonnata ca ya /1870
kriira ca satatam vama sattvayukta ca ya bhavet //40.11// 1871
/ gang zhig mig sman gnag 'dra zhing // so ni dkar zhing mtho ba dang /!572
/ rtag tu gdug par gyur pa dang // sems stobs ldan par gyur pa dang //
(5) She is dark-colored like the black eye-salve; her teeth are high; [she] is a woman
always cruel; she is energetic;
nityam snanarata ya ca vacaya na bahubhasini /1873
vajram grhe pijyate satatam likhitam §ubham //40.12 //1874
vajravarahya kulodbhiita sahasrani dasapafcakam /1875
/ rtag tu khrus la dga' ba dang // mang du smra bar mi byed cing /
/ khyim du rdo rje 'dri ba dang // rtag tu dge bas mchod byed pa //1876
/ rdo rje phag mo'i rigs byung ba // stong phrag bcu dang Inga pa yin /
she is always fond of bathing; [she] does not speak so much; and in her house a good
[mark of] vajra is always drawn and worshiped. A woman born of the lineage of

Vajravarahi [is endowed with those characteristics].1877 There are 15,000 [women of
this lineage].

gauri kanakasamkasa tatha rapiksi ya ca lomasa //40.13//1878

1869 According to the Abhidhanottaravrtti (D 1414, 204r6), she is of the lineage of Vairocana (i.e., the tathagata

lineage, rnam snang gi rigs) and placed in the Body Circle (sku'i khor lo) of the fivefold mandala of

Heruka (Appendix A).

-§yama | corr.; syamitra IB; syama CM; dkar Tib ¢ dasano- ] C (so Tib); dasano IBpcM; da##

Bac ¢ -nnataca | M (mtho ba Tib); nnana ca IB; nnabha va C

1871 krara ] 1B (gdug par Tib); kara C; kulaM ¢ vama ] IBCM; gyur pa Tib ¢ sattvayukta ] C (sems
stobs ldan par Tib); satvayuta IB; satvayukta M ¢ ya ] IBCM; n.e. Tib

1872 dkar ] D; dgar P

1873 snana- | C (khrus la Tib); snanam IBM ¢ -rata ] CM (dga' ba Tib); rata IB ) ya ca ] IBC; ya M; n.e.
Tib ¢ vacaya ] C; vacaya IBM; n.e. Tib { na | M (mi Tib); na ca IBC ¢ -bhasini ] CM (smra bar and
byed cing Tib); bhasinim IB

1874 vajram ] IBC (rdo rje Tib); vajraM ¢ grhe (khyim du Tib) ] CM; grha IB ¢ likhitam ] IBpcCM (‘dri
ba Tib); om. Bac ¢ Subham ] CM (dge bas Tib); subham IB

1875 daga- | CM (bcu Tib); dasa IB

1876 dge bas | D; dge ba P

1877 According to the Abhidhanottaravrtti (D 1414, 204r6-v1), she is of the lineage of Vajravarahi (rnam snang
girigs).

1878 kanaka- ] CM (gser gyi); kana IB ¢ -samkasa ] C (‘drar snang Tib); sankasa IB; samkasa M ¢ tatha
rapiksi (or tatharapiksi) ] M; tatha ruksi IB; tatha rapini C; mig mi g-yo Tib ¢ ya ca lomasa ] corr; ya
ca lomasa IBCM; kha spu ser Tib

1870
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yasya lalate vajram kare vapi hi dréyate /187

/ ser zhing gser gyi mdog 'drar snang // mig mi g-yo zhing kha spu ser //
/ rdo rje gang gi dpral ba 'am // lag par yang ni snang 'gyur ba /
(6) She is white, looks like gold, has beautiful eyes, 88
is seen on her forehead or hand;

and is hairy; a [mark of] vajra

rajyaradha tu nityam garvita satyavadini //40.14// 1851
mallikamodagandhini / 1882

/ rtag tu rgyal srid dag la gnas // snyems shing bden par smra ba dang //1883

/ ma li ka yi dri 'byung zhing /184
[she] is always haughty [as if she] was on the throne; [she] speaks the truth; [she]
gives off the fragrant scent of malliki flowers;

yasya grhe ca vajram hi satatam ptjyate mahat //40.15//188
khandarohakulodbhiita mahayogisvari para /188

/ gang gi khyim du rdo rje ni // rtag tu 'dri zhing cher mchod pa //

/ dum skyes ma yi rigs las byung /1887 /rnal 'byor ma yi dbang phyug mchog /
and in her house a big [mark of] vajra is always worshiped. [She] is a woman born of
Khandaroha'’s lineage, the great mistress of yogins, the best.!88

mamsapriya ca ya nityam kréa krsnafijanaprabha //40.16//18%

étilakaram lalatam tu krrakarmarata ca ya /8%

$masanam yati nityam hi nirbhaya nirghrna ca ya //40.17 // 181

1879 hi 1 CM; om. IB

1880 “Has beautiful eyes” is a translation of tatha ripiks (tathd may be an interpolation, as it is metrically
“has ugly eyes”.

1881 _ridha tu ] CM (gnas Tib); riidhanta IB ¢ garvita ] conj. (snyems Tib); garbhita IBCM

1882_moda- | IBpcCM; Ima Bac; n.e. Tib ¢ -gandhini | IM (dri byung Tib); gibhani B; gavini C

1883 hing ] D; zhing P

1884 ma li ka yi] D; mali ka'i P

1885 satatam ] BCM; satamtam [; rtag tu 'dri zhing Tib ¢ mahat ] IBC (cher Tib); mahan M

1886 _yogigvari | IBM; yogesvari C; rnal 'byor ma yi dbang phyug Tib

1887 dum skyes ma yi | D; dum skyes ma'i P

1888 According to the Abhidhanottaravrtti (D 1414, 204v1), she is of the lineage of Pandaravasini (gos dmar
mo’i rigs).

1889 kréa | corr. (skem Tib); krsa IBCM

1890 _karam ] CM (lta bu Tib); kara IB ¢ lalatam tu | CM (dpral bar Tib); lalatanta IB ¢ kriira- ] em.
(gdug pa'i Tib); krca I; kia## Bac; kiica Bpc; kula C; ksura M; cf. krara- Cakrasamovara (18.17b) and
Samputodbhava (4.3.14)

1891 $maganam ] CM (dur khrod dag Tib); smasanam IB ¢ yati ] corr. ('gro Tib); jati IBCM ¢ nirghrna ]
IB (brtse med Tib); nirghana C; nirghana M
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/ gang zhig rtag par sha la dga' // skem zhing mig sman gnag pa'i mdog //

/ dpral bar mdung rtse Ita bu yod /1892 / gang zhig gdug pa'i las la dga' /

/ rtag tu dur khrod dag tu 'gro // jigs pa med cing brtse med de //18%
(7) She is always fond of flesh; [she is] slim and colored like the black eye-salve; [she
has] a mark of lance on the forehead; she is always fond of cruel rituals; she always
visits the charnel ground and she is fearless and cruel [there];

yasya lalate $tlam kapalam ca likhitam pijyate grhe /18%

$riherukadevasya dakini sa kulodbhava //40.18// 1895

/ gang gis dpral bar thig le dang // khyim du thod pa 'dri zhing mchod /

/ dpal ldan he ru ka de yi // mkha' 'gro'i rigs las byung ba yin //
a [mark of] lance is on her forehead; and in [her] house a [mark of] skull is drawn
and worshiped. She is a dakini born in the lineage of the glorious Heruka God.'8%

jimiitavarna ya nari dasanair visamaih sthita /8%

satatam krtirakarma vamadamstrotkata ya //40.19// 1898

/ sprin gyi mdog 'dra‘i bud med gang // so ni mi mnyam par gnas shing /

/ rtag tu gdug pa'ilas la dga' // g-yon gyi mche ba gtsigs pa dang //
(8) She is a woman colored like a cloud; [she] has crooked teeth; [she] is always [fond
of] cruel rituals; her left fang (tooth) is big;

likhitam parasu yasya grhe nityam ca pajyate /5%
vinayakakulodbhtita dakini sa na samsayah //40.20// 1900
/ de yi khyim du dgra stani // 'dri zhing rtag tu mchod byed pa /

/ rnam par 'dren pa'i rigs byung ba'i / mkha' 'gro mar ni the tshom med //

1892 dpral bar ] D; dpral ba P

1893 prise med de | D; rtse med cing P

18%4 giilam ] IBCM; thigle Tib ¢ kapalam ] IBC (thod pa Tib); kapalaM ¢ likhitam ] CM ('dri Tib); lita IB

1895 &ri- | IBpcCM (dpal Idan Tib); ## Bac ¢ -devasya ] IBCM; n.e. Tib

189 According to the Abhidhanottaravrtti (D 1414, 204v1-v2), she is of the lineage of Mamaki (ma ma
ki'i rigs).

1897 jimtita- ] CM (sprin Tib); jimtrtta IB () dasanaih ] M (so Tib); dar§anair IBC ¢ visamaih ] CM (mi
mnyam par Tib); vvisamaih IB ¢ sthita ] em. (gnas Tib); sthitah IBCM; cf. sthita Cakrasamovara (18.19b)
and -samsthita Samputodbhava (4.3.16b)

1898 satatam | CM (rtag tu Tib); satata IB ) kriira- ]I (gdug pa'i Tib); krti~la B; kiira C; kulaM ¢ -damstro-

] CM (mche ba Tib); dramstro IB ¢ -tkata ] IB; tkata CM; gtsigs pa Tib

parasu | IM (dgra sta Tib); parasu B; parasum C

vindyaka- ] IB (rnam par 'dren pa'i Tib); vindyakasya CM { sa | IBCM; n.e. Tib

1899
1900

267



and in her house a [mark of] ax is drawn and worshiped. She is a dakini born of
Vinayaka’s lineage.!”"! There is no doubt.

etad dakiniganasya herukasya gunodbhavam /1902

sadhakanam hitarthaya laksanam samudahrtam //40.21//

/ mkha' 'gro ma yi tshogs 'di dag // shri he ru ka'i rigs las byung /

/ sgrub pa po la phan pa'i phyir // mtshan nyid yang dag bshad pa yin //
[I] have thus explained the characteristics of the assembly of dakinis, which are
produced from the qualities of Heruka, for the purpose of benefiting practitioners.

abhidhanottare dakinilaksanapatala$ catvarimsah /1993

/ mgon par brjod pa'i rgyud bla ma'i bla ma las mkha' 'gro ma'i mtshan

nyid kyi le'u ste bzhi bcu pa'o//

[Thus ends] Chapter 40 on the characteristics of dakinis in the Abhidhanottara.

1901 According to the Abhidhanottaravriti (D 1414, 204v2), she is of the lineage of Buddhalocana (sangs rgyas
spyan gyi rigs).

1902 etad ] CM ('di dag Tib); etata IB ¢ herukasya ] IM; sriherukasya B; om. C; shiihe ruka'i Tib ¢ guno-

] IBCM; rigs Tib ¢ -dbhavam ] B (las byung Tib); dbhavam ICM

abhidhanottare | IB: abhidhanottarottare C; iti srlabhidhanottarottare M; mgon par brjod pa'i rgyud bla

ma'i blamalas Tib ¢ -patalas catvarimsah ] em. (le'u ste bzhi bcu pa Tib); patalah saptatrimsatamah

I; patalah saptatriSatamah B; patalah saptatrimsattamah C; patala unatrimsatitamah M

1903
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Abhidhanottara, Chapter 41

atah param pravaksyami lamanam tu laksanam /9%

samyag angavayavam ca sadhakah //41.1//19%

/ de nas gzhan yang bshad bya ba // sgrub pa po yis la ma yi /

/ mtshan nyid kyi ni khyad par dang // yang lag tshogs ni shes bya ba'o //
Next, I shall explain the characteristics of Lamas.!?%
[recognizes] the parts of [their] body’s limbs correctly.

[By those] a practitioner

mukham yasyas tu dréyate parimandalam /197

vaktre §masrtini nityam bhruvor dirghasya lomasa //41.2// 1508

/ gang gi bzhin gyi dkyil 'khor ni // kun tu zlum por snang 'gyur zhing /
/ kha yi sma ra rtag tu yod /1% / spu dang smin ma ring ba dang //

(1) Her face appears completely round; [her] mouth always has the beard; [her]
eyebrows are long!?!” [and she] is hairy;

suvastra $ucisaumya ca aksobhya satyavadini /1!
saddharmarata nityam virabhaginyas tu sa jieya //41.3//1912

/ gos bzang gtsang zhing zhi ba dang /'3/ mi 'khrugs bden par smra
ba dang /

/ rtag tu dam pa'i chos la dga' // dpa' bo sring mor de shes bya //1914

1904 atah ] IBpcCM (de nas Tib); atra Bac ¢ lamanam ] CM (la ma yi Tib); lamana IB

1905 samyag ] IBCM; khyad par Tib ¢ anga- ] em. (yang lag Tib); anga IBM; amga C; cf. anga- Cakrasamovara
(19.1d) ¢ -vayavam ca ] em. (tshogs Tib); -vayan sa IB; vayava C; vayaii ca M; cf. -vayavam ca
Cakrasamuvara (19.1d)

1906 According to the Abhidhanottaravrtti (D 1414, 204v4), a yogin who does not have supernormal

knowledge (mngon par shes pa) performs the circle of assembly (tshogs kyi ‘khor lo) and asks the

goddess (lha mo, i.e., yogini) of any of the five lineages described in this chapter for it. When she

questions “Which accomplishment do you want?”, he is required to answer that he needs the words

of the Buddha (bka’). It most likely means that the yogin attains supernormal knowledge by learning

the words of the Buddha.

parimandalam | CM (kun tu zlum por Tib); parimandala IB

1908 yaktre ] IBM (kha yi Tib); kaktre C ¢ $masrini ] C (sma ra Tib); smasruni IM; smasrtini B ¢ nityam
] BCM (rtag tu Tib); nityaI ¢ bhruvor ] em. (smin ma Tib); bhriive IBC; bhritvo M; cf. bhruvor
Cakrasamvara (19.2d) and bhravo- Samputodbhava (4.3.18d) ¢ lomasa ] corr. (spu Tib); lomasah I;
lomasyah B; lomasa C; romasa M

1909 rtag tu | D; brtag tu P

1910 T have translated bhruvor dirghasya as “[her] eyebrows are long”.

91 _yastra ] IBC (gos Tib); vaktra M { Suci- ] corr. (gtsang Tib); suci IBCM ¢ ca | M (dang Tib); om.
IBC ¢ aksobhya | CM (mi 'khrugs Tib); aksobhyah IB

1912_dharma- ] IBC (chos Tib); dharmaficaM ¢ -bhaginyas (for -bhagini) ] IM (sring mor Tib); bhaginis
B; bhaginyas C ¢ jiieya ] IBC; jtaya M

1913 bzang | D; bzangs P

1914 sring mor | D; srid mor P

1907
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[she] wears good clothes, is pure and friendly, is unshakable, speaks the truth, and
is always fond of the right teachings. [Women with those characteristics] should be
known as sisters of the hero.

padmamudra pradatavya kiirmamudrathava punah /11>

ajinam kamandalum caiva pratimudra vidhiyate //41.4//1916

/ pa dma'i phyag rgyar sbyin bya ba /1°!7 / yang na ru sbal phyag rgya bya /

/ pags pa bum pa spyi blugs nyid /'°'8/ phyag rgya'i lan du shes par bya //
The lotus hand gesture (padmamudra) or the turtle hand gesture (kiirmamudra) should

be given (shown) [to her]. [The hand gestures called] antelope skin and water jar are

performed [by her] as response hand gestures.!1?

dasami parvani tasyah padmam ca likhitam grhe /1920

striyanam tu lamanam etad bhavati laksanam //41.5//19%1

/ de ni tshes beu'i res dag la // khyim du pa dma 'dri bar 'gyur /1922

/1a ma yi ni bud med kyi // mtshan nyid gyur pa 'di dag yin //
The tenth lunar day is her festive date. A lotus is drawn in [her] house.!92 These are
the characteristics of the women [who are] Lamas.1924

lambosthi ca visalaksi raktapingalalocana /192

adhya subhaga dhanya gauri campakasamnibha //41.6//19%¢

1915 padma- ] IBM (pa dma'i Tib); dharma C ¢ pradatavya ] IBM (sbyin bya ba Tib); tavya C ¢ punah ]
ICM (yang na Tib); yutah B

1916 yidhiyate ] ICM; vidhiyate B; shes par bya Tib

117 pa dma'i | D; pad ma'i P

1918 pags pa ] D; Ipags pa P ¢ spyi blugs ] D; Ice blugs P

1919 Accordig to the Abhidhanottaravrtti (D 1414, 204v6—v7), the hand gesture of antelope skin is shown
in response to the lotus hand gesture, and the hand gesture of water jar is in response to the turtle
hand gesture. The yogin makes the lotus hand gesture in the same form as the lotus hand gesture that
Avalokitesvara makes. The turtle hand gesture is made by “having the left hand facing down and
having the right hand [placed] on the left hand and facing down” (lag pa g-yon pa kha bub nas g-yas pa
de’i stend du kha sbub pa). The hand gesture of water jar means the hand gesture that Maitreya makes.
The Abhidhanottaravrtti’s explanation of how to make the gestures is thus somewhat obscure.

1920 dagami ] C (beu'i Tib); dasama Iac: dasami Ipc; da~$ami B; dagami M ¢ parvani ] ICM (tshes Tib);

parvva~niB

striyanam (for strinam) ] corr. (bud med kyi Tib); striya nam IBCM

pa dma ] D; pad ma P

1923 According to the Abhidhanottaravrtti (D 1414, 204v7), on the tenth lunar day, she draws a lotus in the
house (probably her house). The other four classes of yoginis also draw their respective symbols in
their houses on their respective festive dates.

1924 According to the Abhidhanottaravrtti (D 1414, 204v5 and v7), she who is Lama is also called Tara (sgrol
ma), belongs to the vajra lineage (rdo rje rigs), and is equivalent to the eight yoginis in the Mind Circle
(thugs kyi 'khor lo) of the fivefold mandala of Heruka (Appendix A).

1925 Jambo- (for lambau-) ] IBC (rlo Tib): lambau M ¢ viéala- | CM (dkyus ring Tib); visala IB

1926 adhya ] IBM (phyug Tib); adhya C ¢ subhaga ] IBpcM (skal bzang Tib); subhasa Bac; subhaga
C ¢ -samnibha | CM (Ita bur snang Tib); sannibhah IB

1921
1922
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/ gsus pa rlo zhing mig dkyus ring // mig ni dmar zhing ser skyar gnas /19

/ phyug cing skal bzang dpal yon can // ser zhing tsam pa lta bur snang //
(2) [She] has large lips, long eyes, and reddish tawny eyes; [she] is wealthy, very
fortunate, and rich; [she] is white, appearing as a campaka flower;

dirghadirgha karala ca vicitravasanapriya /1928
tisro rekha lalate ca tirdhvasimantam asritah //41.7 //19%

/ shin tu ring min thung ba'ang min // sna tshogs pa yi gos la dga' /

/ dpral bar ri mo gsum yod cing // mtshams kyi gyen du bltas pa nas //19%
[she] is neither tall nor short; [she] has a gaping mouth; [she] likes multicolored
clothes; three lines are [drawn] on [her] forehead, joined with the parting of the hair
at the upper [part];

hasate ramate caiva margam akramya tisthati /193!

samgrame mrtakanam ca kathasu ramate sada //41.8//1%

/ dgod cing dga' ba nyid dag dang /1933 / lam ni rnam par gnon cing gnas /193

/ g-yul du 'chi ba rnams kyi ni // gtam dag la ni rtag tu dga' /1%
she laughs, is delighted, and steps on the road and stands [on it]; and she is always

delighted with the stories of those who died in war.

idréim pramadam drstva $tlamudram pradapayet /193

akuficitam vamapadam nrtyam caiva pradarsayet //41.9// 1937

1927 mig ni ] D; mig de P

1928 dirghadirgha | IB; dirghadirgha C; dirghadirghan M; shin tu ring min thung ba'ang min Tib ¢ karala
1 IBCM; n.e. Tib

1929 tisro | em. (gsum Tib); triso IB; triso C; trisro M; cf. tisro Cakrasamvara (19.7¢) and tri- Samputodbhava
(4.3.23a) ¢ rekha ] IBC (ri mo Tib);lekhaM ¢ ca ] CM;voI;vauB ¢ trdhva- ] IBC (gyen du Tib);
tddhaM ¢ -simantam ] I (mtshams kyi Tib); simantram B; sSimantam C; simantam M ¢ asritah
] em. (blta ba nas Tib); asita IB; asrita CM; cf. asritah Cakrasamvara (19.7d) and asrita Samputodbhava
(4.3.23b)

1930 bltas pa ] D; blta ba P

1931 zkramya ] ICM (rnam par gnon cing Tib); akrama B

1932 mrtakanam | CM ('chi ba rnams Tib); nrtanam IB ¢} ramate ] CM (dga' Tib); ramato IB

19383 dgod ] D; rgod P

1954 gnon | D; gnod P

1935 gtam dag ] D; gtam ngag P

1936 3drgim | corr. (de lta'i Tib); idrsim IBM; idréi (or idr§im) C ¢ pramadam ] IBpcCM (rab dregs Tib);

pramamadam Bac ¢ drstva ] IBM (mthong na Tib); prstva C ¢ $iila- ] corr. (mdung gi Tib); mla IB;

silaCM ¢ -mudram | em. (phyag rgya Tib); mudra IBCM; cf. -mudram Cakrasamovara (19.9b) and

Samputodbhava (4.3.24d)

akuncitam ] IB (bskum pa yis Tib); akumcitam C; akucitim M ¢ -padam ] IBM (rkang pa Tib); padam

C ¢ pradarsayet | IBC (bstan par bya Tib); pradarsayat M
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/ de lta'i rab dregs mthong na ni // mdung gi phyag rgya bstan par bya /

/ rkang pa g-yon pa bskum pa yis // bdag nyid kyang ni bstan par bya //
Having seen such a woman, he should give (show) the lance hand gesture (sialamudra)
[to her].1938 He should always give (show) a dance with [his] left leg bent, too.

parivartanam ca vamena pratimudra vidhiyate /

caturdasi castami ca parva tasya vidhiyate //41.10//19%

/ g-yon pa dag ni yongs bzlog pa // phyag rgya'i lan ni yin par bshad /

/ bcubzhi dang ni tshes brgyad ni // de ni dus tshigs yin par bshad //

Then, turning around counterclockwise is performed [by her] as a response
gesture.'??0 The fourteenth and eighth lunar days are defined as her festive dates.

piija ca satatam tasyah $tlam va likhitam grhe /141
loke$varinam tu lamanam etad bhavati laksanam //41.11//1942
/ khyim du mdung rtse gsum pa yang // bris nas de ni rtag tu mchod /
/ 'jig rten dbang phyug la ma yi // mtshan nyid gyur pa 'di dag yin //

A lance being drawn in [her] house, she always worships [it].1*3 These are the

characteristics of the mistresses of the world who are Lamas.1944

nityam hi kiipakau yasya dréyate gandasamsthitau /14

raktagaura tatha nityam haritapingalalocana //41.12//1946

1938 According to the Abhidhanottaravrtti (D 1414, 205r1), the hand gesture of a lance is made with the index
finger of the left hand. It is probable that the yogin stretches the index finger in the form of a lance.

1939 _dagi ] ICM (bcu Tib); ddasiIB ¢ castami] CM (dang and brgyad Tib); vastamiIB ¢ parva ] IB (dus
tshigs Tib); parvam (or parva) C; parvan M ¢ vidhiyate ] IBCM; bshad Tib

1940 According to the Abhidhanottaravrtti (D 1414, 205r1-r2), when turning around counterclockwise, the

yogini dances with the right leg bent (or “turning around counterclockwise” means to show a dancing

with the right leg bent, g-yon pa las bzlog pa g-yas pa'i rkang pa bskum pa’i lan yin no; see also rkang pa
g-yas pa bskum pa’i gar gyi phyag rgya’i lan yin no, D 205r4). In the following verses, all the phrases

“turning around counterclockwise”, which the yogini performs as a response gesture, mean the same.

puja ] em. (mchod Tib); pajan IBM; pajam C; cf. puaja Cakrasamvara (19.11a) and Samputodbhava

(4.3.26b) ¢ tasyah ] em. (de Tib); tasya IBCM; cf. tasyah Cakrasamvara (19.11a) and Samputodbhava

(4.3.26b) ¢ stlam ] C; malam IB; salam M; mdung rtse gsum pa Tib

1942 bhavati ] IC (gyur pa Tib); bhavamti B; bhati M

1943 T consider v (“or”) to be an expletive. Alternatively, verse 41.11ab can be translated as “She is always
worshiped. A lance is drawn in [her] house.”

1944 According to the Abhidhanottaravrtti (D 1414, 204v5 and 205r2), she who is Lama is also called Tara,
belongs to the lotus lineage (pa dma'i rigs), and is equivalent to the eight yoginis in the Speech Circle
(gsung gi "khor lo) of the fivefold mandala of Heruka (Appendix A).

1945 nityam | CM; nitya IB; n.e. Tib ¢ kapakau ] em. (mkhur tshos Tib); kripako IBpc; krapa## Bac;
kaipako CM; cf. kiipakau Cakrasamovara (19.12a) ¢ yasya ] CM (gang gi Tib); pasya IB

1946 harita- ] em. (ljang Tib); hata IB; rakta CM; harita- Cakrasamvara (19.12d) and Samputodbhava
(4.3.27b) ¢ -pingala- ] ICM (ser Tib); pingara B
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/ gang gi mkhur tshos dag tu ni /!4’ / khung bur snang ba gnas gyur cing /
/ de bzhin rtag tu dmar zhing ser // mig ni ljang ser dag tu snang //

(3) Two dimples are always seen present on both her cheeks; [her body] is always
reddish white; [her] eyes are greenish tawny;

kuficitas ca tatha kesah pattabandham $ire tatha /1948

lalate dréyate caiva ekarekha pratisthita //41.13 //19%

/ skra ni de bzhin khyil ba dang // mgo dang dpral bar dang bcings snang /
/ rimo cig parab tu gnas //

[her] hairs are curled; [she wears] a turban on the head; a single line is seen present
on [her] forehead;

dirghagriva tatha cordhva raktavastrapriya sada /!9

hasate gayate caiva akasmac ca prakupyate //41.14//191

/ de bzhin mgrin pa ring ba dang // rtag tu gos dmar la dga' zhing /

/ dgod cing glu ni len pa nyid /1°2/ lan 'ga’ zhig ni khro ba dang //
[her] neck is long; [she] is tall; [she] is always fond of red clothes; she suddenly
laughs, sings, and gets angry;

calacitta vi