Krsnacaryapadasya Dohakosatike

A Study of its Commentaries: Edited, Translated, and
Annotated, together with a Survey of his Life and Works and a
Study on the Doha as a Literary Genre

Dissertation zur Erlangung des Grades des Doktors der Philosophie
an der Fakultat Geisteswissenschaften der Universitat Hamburg

im Promotionsfach Indologie (South Asian Studies)

vorgelegt von Julian Schott, M.A.

Hamburg, July, 2019



Supervisors - Gutachter

1. Prof. Dr. Harunaga Isaacson
2. Prof. Dr. Dorji Wangchuk

Disputation Committee - Priifungskomision

The Oral Viva took place the 16" November, 2018.
Member of the Committee were

1. Prof. Dr. Harunaga Isaacson

2. Prof. Dr. Dorji Wangchuk

3.Prof. Dr. Michael Zimmermann



Acknowledgements

First and foremost I would like to thank my principal teacher and supervisor
Prof. Harunaga Isaacson. It goes without saying that it was my utmost plea-
sure to have studied and read with the “Hamburg crew”, has been a great
source of inspiration and support for me, since I began my M.A. studies there
in 2012.

I make wishes for being able to pass on—even if it would just be merely
a piece of—that support and inspiration I have received myself in the circle
of my teachers, friends, and colleagues as to ensure the authentic transmis-
sion of this genuine lineage of ideological and critical studies, not only of

scholastic, but as well as human qualities.

Special thanks T would like to express to my good friend (in professional
as well as in personal life) Torsten, whom I have the pleasure to know since
my time in Hamburg in the Master Studies and with whom (over the time)
I have read, as well as discussed quite some Sanskrit passages, from many

sources, also some of those contained in this work. That was a lot of fun.

Also, I like to express my warmest thanks for my friend Paul, a gifted and

quick editor, who generously was polishing some of my poor English.

More special thanks are owed to Hana and Senge, my parents, Jim, Karma
Guen, and all friends who have been a loving and firm bases and current

support for me.

As well, I would like to express my gratitude towards the CSMC for their

financial support, that gave me the chance to conduct my research.



Last but not least, I wish to express the luck and great fortune to have
met with the buddhamandala that have been kept, preserved, and transmit-
ted by Inida’s and Tibet’s most realised and greatest masters, without whom
neither me nor any of my kind would have the pleasure to conduct researches

as the one in front.

| phyag ’tshal ba dang mchod cing bshags pa dang |
| mjes su yi rang bskul zhing gsol ba yi |
| dge ba cung zad bdag gis ci bsags pa |
| thams cad bdag gis byang chub pyhir bsngo’o ||

Whatever slightest merit I have gained —
through homage, offering, and confession, rejoicing, turning of the
(dharmacakra), and requesting (of teachings) —
I dedicate to all sentient beings so that (they quickly reach the state

of ) awakening.



Contents

Scope and Limitations of the Present Work . . . . . . .. ... .. ix
Outline . . . . . . . . xiii
Future studies . . . . . . . . .. ..o Xiv
The Doha, it’s Genre, Content and Context 1
What is a Doha 2
A Provisional Summary . . . ... ... 6
1.1  Dohas - A Contextualization . . . . . . ... ... ... .... 13
1.1.1 Mode and Conduct . . . . . . ... ... .. ... ... 14
1.1.2  Soteriological Considerations . . . .. .. .. ... .. 18
1.1.3 The “Performance” of the Dohas . . . . ... ... .. 21
1.2 A Generic Group: Dohas, Vajra- and Caryagitis . . . . . . . . 24
1.2.1  Performance Songs . . . . . . . .. ... ... ... .. 26
1.2.2 VajraSongs . . . . . . . . . ... 29
1.2.3 Conclusion . . . ... ... ... ... ... ... 30
1.3 General Contents and Structural Outline . . . . . . ... . .. 33
1.3.1 Summary . . . .. ... 42
Dohas, their Commentaries and Milieu 44
2.1 Relation of Mula and Tika . . . . . . . . . .. ... ... ... 44
2.1.1 Standardization of Knowledge and Curricula . . . . . . 47

2.2 Language - Mula and Tika . . . . . . . . . . . .. ... .. .. 51



2.2.1

Glossing and Interpretation . . . . . . ... ... ...

2.3 Orality and Literacy . . . . . . . .. . .. ... ... .....

3 Doha-writings within the bKa’ brgyud-school
Linking Doha and Mahamudra . . . . . . . . . . . . ... ..
3.2 Classification . . . . ... ... .. ...

3.1

II Krsnacarya’s Life and Works

1 Life Story, Naming and Dates

2

1.1

1.2

1.3
1.4

The Life Story of Acaryakrsnacarya . . . . . . .. ... ....

1.1.1 Introduction . . . .. ... ... ... ... ... ...
1.1.2 Birth and formal education . . . ... ... ... ...
1.1.3 Encounter with the Main Teacher and the Dakini . . .
1.1.4 Bhadri Dakini granting the Bone-ornaments . . . . . .
1.1.5 Period of Training and Performing . . . . . .. .. ..
1.1.6  Miraculous Acts . . . . .. .. ... ... ...
1.1.7 His Death and after-death Manifestation . . . . . . . .
Supplements . . . . . ...
1.2.1  Various Additional Narrative Elements . . . . . . . . .
1.2.2  Territory . . . . ..o
1.2.3  His Six Main Students According to his Life Story

Names Associated with Krsnacarya . . . . . . ... ... ...

Dating Krsnacarya . . . . . . . . .. ... ... ... ...,

1.4.1

The Younger . . . . . . . . . ... ... ... ...

His Poetic Works and other Writings
His Poetic Writings . . . . . .. . . ... ... ... .. .. ..

The two primary collections . . . . . . . ... .. ... .. ..

2.1
2.2

2.2.1
2.2.2

The Dohakosa and it’s two commentaries - tike

Caryakosagitis and the Kanhapd Doha Thorbu . . . . .

62
62
67

72

73
74
74
78
78
79
80
82
89
92
92
96
97
100
106
106

112
112
115

. 115



2.3 The Doha mDzod-brgyad and the rGya-gzhung . . . . . . . ..

2.3.1  Doha mDzod-brgyad . . . . . .. ... ... .. ...
2.3.2 rGya-gzhung . . . . ...
2.4 Other Works Attributed to Krsnacarya . . . . . . . .. .. ..
2.5 Important Historic Figures . . . . . . ... ... ... .. ...
2.5.1 The commentator Amrtavajra . . . . . . .. ... ...

2.5.2  The Tibetan Translators of Krsnacaryas works’ and
their relation to the bKa’ brgyud pa . . . . .. . ...

2.5.3 Taranatha and Krsnacarya . . . . ... .. ... ...

IIT Kanhapadasya Dohakosatike - Edition
Introductory Remarks and technical Notes . . . . . . . .. ... ..
Description of the Sources . . . . . . . . ... ... ... .. ....

Dohakosatika . . . . . .. ... o
Mekhalatika . . . . . . .. ...
Citations in the *Caryakosagitivrtti . . . . . . . . .. ... ..
The Tibetan Translations . . . . . .. ... ... .. .....
Stemma . . . ...
Meter . . . . . . . e
Technical Remarks and Organisation . . . . . ... ... ... ...
Sigla Codicum . . . . . . . ...

Signs and Abbreviations . . . . ... .. Lo

Critical Edition



§ 8 209
§O . 222
S10 © oo, 229
S 1L o ot 234
S 12 L o, 237
S I3 o 240
ST4 . 252
S 15 o 262
S16 . o 266
S 1T o 273
S I8 o 276
§19 o 279
§20 . . 283
§ 21 o 287
§22 L 292
§23 L 301
§24 . 304
§25 L 307
§26 . 312
§ 27 o 314
§28 L 318
§29 L 326
§30 . 329
§3L o 331
§32 L 334

IV Kanhapadasya Dohakosatike - Translation 344
Remarks . . . . . . . 345
Content Overview of the Verses . . . . . . . . .. . ... ... ... 347



Annotated Translation 354

ST . o 356
§2 . 357
§ 3 361
S 4 . 370
§ 5 378
§6 . o 382
§§ T-8 . 384
§O L o 394
§10 o o 397
S 1L o 400
§12 o 401
S 13 L o, 402
ST o o 409
S 15 o 414
§16 o 417
S 17 o 421
S I8 o 422
§S19 o 424
§20 . 426
§ 21 o 429
§22 . 432
§23 L 437
§24 . 439
§25 L 441
§26 . 444
§ 27 o 446
§ 28 o 449
§29 . 453



§32 . 458
Colophons . . . . . . . . 463
Bibliography 466
Appendices 483
I. Rough Catalogue . . . . . . . . . . ... ... ... .. ... ... 483
Dohas . . . . . . 483

Works in the bstan ‘gyur and related materials . . . . . . . . . 486

II. Catalogue of the rGya gZhung . . . . . . . . . ... . ... ... 517
ITI. Shorts Songs . . . . . . . . . . . ... 538
IV. The slob dpon nag po spyod pa’i rnam thar . . . . . . . .. .. 558

V. Transcription of the Additional Folios in TASWR MBB 1971-91. 562
VI. Re-structured Tibetan passage for the Commentary to Stanza

Five . . . . . 568
Summary of Research Results (§ 9 PromO Fak GW) . . . ... .. 569
Zusammenfassung der Forschungsergebnisse (§ 9 PromO Fak GW) 572
Eidesstattliche Versicherung (§7 (4) PromO Fak GW) . . . . . .. 576



Scope and Limitations of the Present Work

This dissertation aims at shedding some light on Krsnacarya (middle of the
eighth and beginning of the ninth century),! one of the most outstanding fig-
ures of the siddha-traditions in India, and one of his most prominent writings,
his Treasury of Tantric Poetry or Dohakosa, together with its two commen-
taries (Skt. tike). Too little research concerning Krsnacarya and his writings,
as well as the doha in general, has been conducted yet. I sincerely hope that
this might change and I have confidence that this work will serve as a reliable
contribution to further studies to come. Needless to say, this work—keeping
in mind the sheer amount of materials involved in the study of a siddha, or
of any text genre (even when just dealing with one particular combination)—
cannot be sufficient on its own, especially when one’s studies are aimed to
be done in depth.

Instead, I hope that in addition to those brilliant scholars on whose works I
rely and to whom I am most grateful, others will also be inspired to study
additional and novel aspects of the mysterious and outstanding upholders
of the Buddhist tantric traditions, their doctrine of Mahamudra, and their
lineages as they came down to Tibet.? There are still many gaps to fill when
it comes to the field of classical Indology, tantric and Buddhist studies. De-
spite the importance of interdisciplinary work and the modern approaches
in humanities, I take it as an obligation to stress the importance of uphold-
ing the classical traditions. Working with the classical languages and the

methodologies of how to deal with them remains a crucial component in

'As I will later show, this temporal classification is based on the assumption
of at least two Krsnacaryas of major importance. The one I associate with
the Dohakosa is Krsnacarya the older, and the other one is Kanha of the
east. See “Kanha name confusions,” Hiamalyan Art, accessed September 09, 2017,
http:/ /www.himalayanart.org/news/post.cfm/kanha-name-confusions. ~ 2A particularly
interesting point here is to study the relation of the Indian and Tibetan Mahamudra
lineages, in particular of the bKa’ brgyud (Tib. bka’ brgyud) school, which is the one most

closely associated with Mahamudra as a doctrine.
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making available more of the fascinating primary sources, only on account
of which can we increase our knowledge and fill in the gaps. Two of those
gaps are Krsnacarya and his writings, which are surely of great importance
for completing the picture of late tantric Buddhism in India. Understanding
his treasury of poetic verses, which is certainly also an inspiration beyond

academic matters, is a step towards closing them.

As I started to be more and more interested in the poetic writings — dohas—of
the siddhas, it appeared to me striking that even from the few commentarial
materials available, very little has been used in academic studies.® Also, I
am not aware of any close and comprehensive study of even one of the com-
mentarial traditions,? which a more thorough understanding of the siddha’s
poetry seems almost impossible to me. Having made it my quest to get to
know more about the often ambiguous and difficult poetic writings and their
traditions, I started working on the Dohakosa of Krsnacarya, believing that
the amount of materials would be suitable for a dissertation. Unaware how
far-reaching this topic would become, I spent two years of study to finish
the first translation(s) and critical edition(s) of one of the most prominent
cycle of dohas (and their commentaries), which form the main contribution
of this dissertation. After another few months a general section was com-
pleted, introducing the dohas, their genre, general content, and their relation
to commentarial traditions, followed by a first attempt to engage with the

life and works of the Siddha Krsnacarya.

3For the only actual and complete translation of a commentary on the Dohakosa, see
BaGcnr 1935: 139-175.  *The only exception in this regard might be the studies of the
Mahasiddha Saraha, undoubtedly one of the most (if not the most) prominent among the
siddhas. For Saraha the state of research appears to be comparatively good, even though
there is still much more commentarial literature and further associated poetic writings
that have not been taken into account. Among others see: SCHAFFER 2000, BRAITSTEIN
2004.
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[ am fully aware that my idealistic undertaking of shedding some light on
Krsnacarya, his dohas and the dohas in general, is full of gaps, which could
not, due mainly to lacking the mutually dependent components of time and
further experience, be filled. Thus, I unfortunately had to limit myself and
leave aside highly interesting and relevant materials, which in this disserta-
tion could not have been given the attention they deserve. Thus, I take this
chance to apologise to any reader who is not satisfied with (only) general pre-
sentations and who (rightly) wishes for more detail and depth. However, the
state of art in the field of Indology and in the case of Siddha Krsnacarya and
the dohas in particular, did not allow me to go much beyond a mere collection
of materials, leaving aside a comprehensive study of those. Not only would
the many texts, along with their commentarial traditions, related transmis-
sion lineages, and environmental aspects associated with Krsnacarya, deserve
an in-depth study, but also topics such as the linguistic or metric study of
Apabhramsa and its grammar require more than just one dissertation to be
treated with the attention that they deserve. Keeping in mind that not even
Krsnacarya’s Dohakosa, the topic of this dissertation, could be studied as
thoroughly and extensively as I would have wished,® this work should be
understood as introducing the materials needed for the study of Krsnacarya,
the Dohas and related topics. Having, due to the state of art, felt urged to
touch many topics, I hope that those already accomplished in many fields
may forgive my superficiality, inadequacy, and lack of knowledge regarding
all that has been addressed here.

5During my research I encountered two other commenterial works on Krsnacarya’s Do-
hakosa, which due to their length and difficulty could not be incorporated. The first
are rather extensive commentaries by Taranatha (Doha’i ‘grel pa: Commentary on
Krsnacarya’s Dohakosa, and Doha thor bu: Commentary on Krsnacarya’s “Performance
Songs” from the Caryagitikosa (ed. KVAERNE 1977)), and the second is another codex of
the Mekhalatika from the NGMCP (E0387-16), accompanying a commentary (bhasa) in
what I believe is Newari.
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Now, I will briefly introduce the basic research questions of this dissertation,
which, in addition to preparing and translating the critical edition, were the

main goals of this work.

Outline

The undertaking of every study begins with the collation of available mate-
rials in primary as well as secondary sources, followed by a general, and, one
might say, a priori, categorisation of one’s findings. Here it appears evident
that a few important and relatively vast topics already manifest themselves
by just glancing through the sources related to the study of the dohas and

Krsnacarya. Thus the first and most obvious questions are:
o What are dohas? How can those writings be defined and categorized?®

o How did the dohas influence the related Tibetan genres? What could a
possible classification and role of the Dohas within the Tibetan textual
heritage be, with a view especially on the bKa’ brgyud school as part

of their transmission?

« How many Kanhas and Krsnas are there, when did they live, and what
did they write?”

Those three questions are addressed in the first two parts of this dissertation.

In the first part, the doha as a genre and their general content are de-

scribed. Following are a few assumptions and observations regarding their

SA further and more detailed question that arose during the research: What is the relation
of the, as it seems, generic terms Caryagiti, Vajragiti and the Doha? 7Another related
and much more direct question (which helped me in approaching this topic) is: can the
tradition be right in claiming that the author of the Dohakosa (being studied in this
work) be the same as the author of one of the two most important commentaries on the

Hewvajratantra — the Yogaratnamala?
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reception in the bKa’ brgyud school of Tibetan Buddhism. I encountered
many links between this school and the dohas, which inspired me to devote
some words to it. The first part initially presents some ideas about the dohas
and their relation to the commentarial traditions in which they are preserved,
which can reveal many insights into the cultural and religious setting of those

songs.’

The second part presents the biography of Krsnacarya and continues with
a general summary of his associated works, with a special focus on his poetic
songs and collections. Supplementary to this, a few figures of particular
interest for the study of Krsnacarya are briefly introduced.

Since each of those parts involves a great amount of materials and knowledge,

I would like to apologise again for their sketchy and general nature.

The third and fourth are the main parts of this dissertation. They
contain the Sanskrit and Tibetan editions and annotated translations of
Krsnacarya’s Dohakosa and its two commentaries (Mekhalatika and Do-
hakosatika).

The Appendices provide complementary materials for the first two parts:
a catalogue of Krsnacarya’s works, the rGya-gzhung (Tib. rgya gzhung),’
the remaining short songs associated with him, and a transcription of the

translated life story.

8This chapter is devoted to several so far untouched topics, which to write has been inspired
by my postgraduate fellowship at the CSMC (The Center for the Study of Manuscript
Culture) °A bKa’ brgyudpa work of general interest for study of the environment of the
dohas.
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Future studies

As stressed above, and since this thesis constitutes a rather preliminary treat-
ment, I would like now to briefly list those points which remain for future

studies to come:

e Close research into the different transmission lineages that this siddha
(or siddhas bearing the same name or idioms) is involved in. This par-
ticularly concerns Krsnacarya’s relation to and role in the transmission
of the Cakrasamvara corpus, the Samputatantra (which he is said to
have obtained from a Dakini'°), the cycles connected to Hevajra, and

his involvement in the transmission of Ganapati Maharakta.!!

e In connection to the transmission lineages, I believe that the works
on the Cakrasamuvara corpus would be of particular interest for a de-
tailed study, in particular the Vasantatilaka and their commentaries

and transmissions.

o The previous point leads to another highly interesting and similarly
vast one: the writings of the great Tibetan historian and master of the
Jonang school of Tibetan Buddhism, Taranatha (Tib. rje btsun ta ra
na tha), also known under the name Kiinga Nyingpo (Tib. kun dga’
snying po), whose writings appear to be most crucial in the study of

Krsnacarya.!?

o Among the Tibetan sources—as previously mentioned—are some writ-
ings of the bKa’ brgyud school of Tibetan Buddhism that are most

interesting for the study of the dohas in general. Here the 3" Karmapa

10See TEMPLEMAN 1989: 9-10. !'The amount of writings devoted to this protective deity
(dharmapala) was surprising to me. See 11.2.4: ’Other works attributed to Krsnacarya’
12 Gee 11.2.5.3: ’Taranatha and Krsnacarya’ There a list of the commentaries written by

Taranatha for the works of Krsnacarya can be found.
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Rangjung Dorjé (Tib. rang “byung rdo rje) (1284—1339) and the 7"
Karmapa Chodrak Gyatso (Tib. chos grags rgya mtsho) (1454—1506),
two outstanding scholars of the Karma bKa’ brgyud tradition of Ti-
betan Buddhism, have contributed significantly.

« Following this, the relation of the Tibetan terms Gur (Tib. mgur),
Lu (Tib. glu) and Nyamgur (Tib. nyams mgur), their format, struc-
ture and function in view of the dohas and their influences, certainly

deserves some attention.

e For the sake of completeness it has to be mentioned that the Newar
Buddhist traditions in Nepal have preserved and produced a rich, old
religious culture in which the application of a certain format of doha,
namely caca-songs, became part of and is still being applied in daily
Newar Buddhist practice.!® The study of those songs can be expected
to offer yet another world of fascinating insights into the study of doha

and related formats and contents.

As a matter of fact, especially the last items listed deserve special attention,
as here appears a very close link between the Indian and Tibetan traditions.
Needless to mention, the study of the writings of Taranatha (as one of the
most critical and outstanding historians and practitioners) about one of the
most important Indian Siddhas will be of great benefit, not solely for the
knowledge of those two figures, but also for the understanding of the dohas
and the cycles of Cakrasamvara. The same goes for the two Karmapas listed
above. Their study may shed further light, not only on the dohas, but notably
also on the Tibetan tradition being most closely connected to the Indian
mahamudra writings, for which the study of the doha are certainly of high

importance.

13 See WIDDESS 2004.



Part 1

The Doha, it’s GGenre, Content

and Context



CHAPTER 1

What is a Doha

Within the general class of texts that give practical instructions,
again there are two varieties. Some of these texts are elaborate
explanations of the methods of practice, and some are very brief,
very pithy statements on the essence of practice. The latter tend
to be in the form of songs and are referred to in Sanskrit as
doha. They are the most important type of texts to emphasize in
your study, because, given their form, they are easy to remember.
Being easy to keep in mind, they are easy to use in actual practice.

They combine the two virtues of profundity and brevity.'4

Reading a doha might be confusing on the first glance, while many of the
lists and metaphors expounded in the commentaries seem rather redundant
for the main message, which appears to be a rather colourful synopsis of
many tantric aspects connected to deep breathing and other elements of the
so-called completion stage. Yet, with the dohas we find not only a rather
ancient take towards mahamudra and ascetic conducts, that found their con-
tinuation in the Tibetan traditions within which they became an essential
part, but also a way of understanding how the traditions came about and

how their founders thought and felt and what all it needs to start seeing the

14Cf. KONGTRUL 2002: 86.



two virtues of profundity and brevity which the traditions ascribes to this

genre.

But, before I will dive a bit deeper into introducing the manifold aspects
concerning the dohas, 1 will take the chance to briefly address a first feature,
namely the spiritual or religious dimension (though the latter term is, I feel,
not as appropriate) of the song studied in this dissertation. As those matters
seem to go deeply into psychology, phenomenology, the study of religion and
the like, though I have addressed it in some sense here and there, I have
refrained from discussing this as an separate point, since I by no means feel
in the position to address those issues accurately. Hence, just the following
shall be said:

As Buddhism in general, so also (or maybe even more so in particular) the
doha-songs (or tantric poetic songs, as I have called them), have primarily
been expressions of an individuals insight of the Buddhist or tantric path(s).
As such, whatever has been tried to explain and addressed by me, particu-
larly at those places which require various annotations and that appear to be
counter-intuitive, confusing or simply inappropriate in some sense, have to
be understood under the premise of serving a spiritual goal (Buddhahood).
It is not scholastic or intellectual, and if so, only when serving some provi-
sional means (upaya) conductive towards developing further insight (prajna).
Also my translation(s) should be read in this (relativistic) light. I, for a lack
of better terminology, regard the tantric methods as a path of transforma-
tion, which in case of this from of poetry is even reflected on the level of
its dialect and features (samdhyabhasa). The practitioner identifies her or
himself as similar to what he or she wants to achieve and acts symbolically
expressing this conduct. Hence, the views expressed and actions implied are
representations of the mundane transformed into the pure or divine and the

hermeneutics found in this class of scriptures.!’® Thus the texts are merely

15See BRIODO 1989: 71-118; THURMAN 1989: 119-148. In: LoPEZ 1989 (ed.)



What is a Doha

inspiration and instruction, rather than that those are meant to be studied
for the sake of being studied. They are interwoven into a network (tantra)
that is designed to break out of any limitations and mind states that may un-
dermine human development and ultimately causes suffering in the Buddhist
sense. The aim is to develop towards there where relativity (vivrtysat) and
absolutism (samurtysat) are merely two sides of the same medal (advaya).
This purpose and dimension is an important feature to make sense of this
forms of writings which, I fear, cannot be finally understood when extracted
from the framework within which they appeared (as reports of instructions
on meditation), within which they are meant to be applied and only by which
many of its symbolism and metaphors start to make sense. Combining all
those points with the attributes of profundity and brevity, one understands
why it takes some time until the first reading experience that often results in
confusion is transformed into clarity or at least a the feeling of finding some
simplistic elegance in the songs, which might be a first glance of their actual
meaning in some sense.

Moreover, as religion and religious story as such, I believe that those are
embodiments of a social and spiritual evolution to display metaphysical in-
tuitional truths, which are perhaps incredibly complex. Finally, what we
have in front of us is the (supposedly) lasting experience of an awakened
state (mahamudra) expressed by those who internalized and hence embod-
ied this state that is beyond words. This idea is by no means trivial, but
highly sophisticated inasmuch we are confronted with a heuristic framework
designed to exceed itself, culminating in a point of spontaneous insight (sa-
hajaksana) and luminosity. It acknowledges the restrictions and barriers of
speech, epistemology and ontology, while pointing towards spheres of con-
ciousness, though not in the range of our common experience, by means of
which we may experience the underlying profoundness and truth of all there
is. Hence, Buddhist thought and the texts studied in this volume, has the

potential of being deeply useful and an effective mechanism. Given the ben-



efit of the doubt and assuming “that awakening is possible” using skilful
means will eventually lead towards the values that go along with the pursue

of enlightenment and human development.

In the one instant of the practice, the innate moment [and] just
then great bliss is obtained.

The whole world is mingled with body, speech and mind, flashing
forth in there is the body of truth.

Verses 26 padas cd and verse 27.



What is a Doha

A Provisional Summary

A Dohakosa — in the context of my work, in relation to their authors, the
siddhas and in the light of the introductory quote—might be best understood
as a generic term denoting a siddhas song-poem in the widest sense. The
understanding and contextualization of theirs presupposes to combine at least
the provisional presentation of a few features. Those are summarized in this
section and detailed out individually in the following five sections and two
chapters. My aim for this part is to first address the poems as such and
how those function soteriologically, that is to ask: What is their spiritual
purpose? From thereon, on the next level, their genre, connected terms and
content will be presented. This leads to analyse the next broader level of
the song-poems, namely the context of their commentaries, which leads to
the last and broadest point, their cultural milieu and reception, which will
be presented in chapter two and three. Though some of the points appear
to be not very strongly interconnected to each other on the first glance, I
believe that each of those points discussed in the first part is needed for the
development of the bigger picture, and I sincerely hope that the combination

of theirs is sufficiently serving as a proper frame for that very picture.

Literally and soteriologically this class of writings is to be contextu-
alized together with the tantric scriptures belonging mainly to the Yogini-
tantra class and its preceding movements, the time and culture from which
they emerged. The authors of the dohas, the “great accomplished ones” or
Mahasiddhas (Tib. grub chen) belong to a rather unconventional milieu or
caste of tantric practitioners, who expressed the insight, content and practice
of theirs exemplary (among others) via their provoking and non-conservative
songs-poems. Thereof, though this being a Tibetan term, the idea of spiri-
tual songs or songs of experience (Tib. nyams mgur) is rather fitting to de-

note the quality and feeling of the songs by which the practitioner expresses



his or her realization of the tantric spiritual path. Thus, in the broader
context of Buddhism, like most of esoteric literature, the dohas are to be
understood as what Lambert Schmithausen called the “positive-mystical”
approach (in contrast to older and more conservative forms of Buddhism,

16 To which the elusive lyric style of the song-

“negative-intellectualist”).
poems (being usually reflected in their commentaries) adds their particular
and even for “tantric standards” rather pragmatic and “largely unconcerned”
tone, which appears to be one among their major features. The content of
the song-poems as well as their contextual functions outside of India, will be

outlined in the following sections.”

The etymology of the term doha can be explained in two ways and seems
fitting as to engage into the topic.

The first derives from a division of the word into its two syllables. Middle-
Indic do would be understood as ‘two’ (dva or dva relating to the Sanskrit
stem dvi)'® — meaning the numeral “two”, and the verbal root yha would
mean either “emitted” or “sprung from”.!* Thus the word could mean:
“Sprung or emitted from the two”. In this interpretation the word “two”
would most likely refer to the fact that the metre is usually written in two
stanzas.

Another possible interpretation is given by Braitstain. Here yha is a parti-
cle with the meaning “said” for which she unfortunately does not give any
reference.?’ I could imagine this to be a derivative from the root ah or the

Middle-Indic hakka.?! The overall meaning, however, does not change dra-

16T might be noted here, that the idea of mahamudra-practice as expressed in the songs
underlines precisely the experiential side of the tantric practice. '"To add some words on
how to contextualize (following section) the dohas within the broader Buddhist framework
was kindly pointed out to me by Prof. Wangchuk and is certainly important for the overall
understanding of the poems, their purpose and reception. #See MW s.v. dva, dva '°See
MW s.v.; TURNER 1985: s.v. ujjagrats, uddhana. 2°Cf. BRAITSTEIN 2004: 131. 2'Cf.
TURNER 1985: 806. s.v.
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matically, as we could more or less freely translate the word within its given

context as:

[A meaning or content] which has been expressed via two [stan-

zas.

The second possible option is that the word comes from the verbal Sanskrit
root yduh meaning “to milk”, and of which doha or doha (as the feminine

form) would be a derived noun:

“milking i.e. yielding or granting”??

This second meaning has of course a more poetic and religious flavour to it,
alluding more to the level of content than to structure or form.

Even though this might be accidental, these two possible etymologies nev-
ertheless illustrate the unity of form and content, that is one of the distin-
guishing marks of the doha.

This double meaning may also reflect history, in some sense. The doha,
originally denoting a certain metre, might at one point simply have become
the very metre most frequently used by many of the siddhas.?® Later, the
frequent application of that poetic format by the siddhas and the specifics
of their writings and language (Apabhramsa, the particular language of the
dohas), may have changed the metric term into a generic term denoting the

siddha’s song-poems. As Schaeffer puts it:

From as early as the 7" cen. later North Indian Buddhism saw
the emergence of a poetic form of religious expression, songs in

the late Middle Indo-Aryan dialect of Apabhramsa, of various

22See MW s.v. doha. 23The doha as a metre is not the only metre having been used and
employed by the authors. Furthermore it is even questionable to what extent the doha
within the context of the Dohakosa does refer to any specific metre at all. For a more
detailed presentation I would like to refer to III.1.5: ‘metre’ in which the metre as part of
the preliminaries for the edition and translation will be discussed. See also SHAHIDULLAH
2007: ch. IV, pp 59 f.



lengths and consisting primarily of rhymed couplets, extolling the
beauty and simplicity of tantric spiritual experience and social
practice. In time this genre became to be designated doha the

name of the meter most frequently employed.?*

As for the genre and not only owing to this just implied broad con-
notation, there is strong evidence to take the term doha as a hypernym
of the terms wvajragiti (diamond songs) and caryagiti (performance songs),
two closely related terms frequently employed in discussions and discourses
throughout the secondary literature when dealing with the genre of song-
poems. Within most of the secondary it often seems as if the three terms
doha, vajragiti and caryagiti are taken as if belonging to different genres.
However, there are mainly two reasons for taking the terms wajragiti and

caryagiti as subordinates:

1. There is only little evidence of the terms wajragiti and caryagiti as

distinct genres in primary Indian works.?

2. Even if we were to make a differentiation on the basis of structure and
form, the content and context is, overall, the same for the subordinates.

Hence to classify them as distinct genres of their own does not seem to

be correct.
24t SCHAEFFER 2000: 5. 2>The term caryagiti does not seem to be at-
tested at all.  The term is, however, attested in Tibetan translations of San-

skrit or Indian works.  The term wajragiti appears, though as well attested in
primary Indian sources (and here most likely, like in the Tibetan context, to be
used interchangeably with the term doha, mainly in Yoginitantras such as: Heva-
jratantra (ed. SNELLGROVE 1957), Samvarodayatantra (ed. Tsuda 1974), Caryamela-
pakapradipa (DSBC), Sarvatathagatatatvasamgraha (GRETIL) and others.) There,
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The content that will be discussed in the second of the following sections,
one may summarize that the general Buddhist tantric practices employed are
primarily related to sexual yoga, tantric breathing and the doctrine of the
Great Seal (Skt. Mahamudra),?® merged with the “unconventional” conduct
of the siddhas, the so-called “conduct of the madmen.”?” This is done—as
my professor Harunaga Isaacson once put it—in the form of “crypto folk-
songs”, meaning that those songs do not directly pertain to tantric rituals
involving initiations and related procedures. Rather, the poems concurrently
reveal themselves as from within the content of Tantras on which they highly
depend. Hence, the songs are—formally speaking—situated outside of the
common contextual application of the Yoginitatras, since to perform the
teachings given in the songs does not seem to presuppose any specific con-
textual framework.?® However, it also seems that having previously (before
the performance of a doha) obtained some kind of initiation and education
within the tantric milieu (Skt. mantrayana or vajrayana) is beyond doubt
presupposed. It has to be understood that a tantric religious milieu was

common to the recipients and performers of those songs, as they are, in as

however, the term does not denote a distinct genre, but is rather a feature of tantric prac-
tice-texts (Skt. sadhana) within the generation phase (Skt. utpattikrama) of a tantric deity
(Skt. istadevata). See for instance the short chapter of ’Self Consecration’ in the Heva-
jratantra Liv.: devatabhisekapatalam vyakhyasyamah | svahrdi svabijad rasmim niscarya
krsnadiptaya ‘nkusekaraya traidhatukavyavasthitan buddhan akrsyastamatrbhih sampujya-
nunayayati | (1) om abhisincantu mam sarvatathagata iti | tair buddhair herukakararupaih
pancamyrtabhrtaih pancatathagatatmakaih kalasath pancabhir abhisicyate abhisicyamane
puspavrstir bhavati | dundubhisabda uccalati kurikumavrstir bhavati | (2) rupavajradibhih
sampuyate | vajragityo locanadibhir giyante | abhisicyamane murdhni svakuleso bhavati
| etena heruko nispannah trisamdhyadhisthanabhavanam vibhavyottisthet | devatamurtya
sthatavyam || (3) abhisekapatalas caturthah. “Self Consecration: (3) you will be worshipped
by Rupavajra and her companions and Locana and the others will sing vajra-songs [...]”
Cf. SNELLGROVE 1959: 59-60. 26See I.1.3: ’General Contents and Structural Outline’
27See 1.1.1: *Dohas - A Contextualization’ 2®This means that to perform the songs—at
least according to their content—does not require formal procedures, rites, offerings or

initiation (Skt. karmaprasarabhisekads).
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far as the commentaries and collections imply, clearly meant to be abbre-
viated instructions for applied practices common to those found within the
Yoginitantras. The content expressed and presented in the song-poems is of
an advanced tantric level.

These facts become clear by reading the commentaries, which offer a rich
doctrinal background and relate the song-poems to yogic techniques and
practices that are found in, and which probably emerged from, (primarily)
the Yoginitantras. To be able to apply those yogic techniques and practices
without a high degree of familiarity with the tantric scriptures seems un-
likely, especially considering the very short and often cryptic expressions of
the song-poems. In this sense the teachings contained in the song-poems
might be taken as a ‘mnemonic outline,” which require full-fledged expla-
nations in order to be practised properly. A relation of root verses (Skt.
mula) and commentary (Skt. tika) is common to Buddhist scriptures. Root
verses often function as a mnemonic outline, to be studied in combination
which their explanatory commentaries, which decode cryptic expressions and

unfold abbreviations.

The organisation and commentary contextualization isanother point
consequently belonging to the provisional definition and will be presented in
the following sections. This will add contextual and cultural observations to
the presentation of this genre. It will deal with the fact of how the dohas
are organised and transmitted. In most cases, the song-poems are preserved
via commentaries®® and multi-text manuscripts, or textual collection, which
is also the case for the manuscripts used for the edition in this dissertation.
Though this is certainly not accidental, it is surprising, however, that this
fact has not yet received much attention. While this fact certainly does not

deny the strong oral component inherent in the transmission of the song-

29The fact that within the Tibetan tradition many songs appear individually is not

shared by the Indian traditions, for which in any case much less material is available.
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poems, it yet becomes an important factor for reflecting upon the cultural
dimension in and outside of India and serves to engage into the understand-
ing of why the song-poems became to serve as an literary model for a Tibetan

famed genre.

This brief description of the doha’s main features can be provisionally sum-

marized as follows:

30 can be used as the headword

The doha, as a literary genre
subsuming various kinds of song formats. the Buddhist tantric
siddhas used this format to express their conduct of the ascetic
yogin. Having become a genre uniting metre and meaning, the
poetic song-writings are interpret to promote techniques and con-
tent as related to the Yoginitantras, primarily those of sexual
yoga in relation to the concept of the “innate” (Skt. sahaja = i.e.
the emphasis on psycho-physic experience rather than concep-
tual understanding) and written in the (cryptic) poetic language
Apabhramsa adding the elusive and mystified linguistic compo-
nents for which those writings are famed. It so belongs to the
“(crypto-)folk and orally transmitted (non-institutional)”3! type
of texts. Its structure, content classification, and practice ap-

plication when interpreted in connection with commentarial text

traditions and often organized within multi-text collections, and

Most of the individual short songs are preserved solely in Tibetan. As for the Tibetan
transmissions, one should keep in mind that the song-poems appear in meaningfully or-
ganized collections. As for the Indian materials, it is notable that the three most famous
Dohakosa and the collection of Caryagiti handed down to us are all preserved within
commentaries (Cf. BAGcHI 1938; KVAERNE 1977). 30As for the literary genre, I have
applied the categories text type, structure, text function and organisation to provide
some framework of comprehension that would allow the use of my definition within the
context of literary studies. Cf. RHEINGANS 2015: 1-31: “introduction to the edited
volume.” 3!Originally I planned to incorporate the term ’instruction’ into the definition.
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serves to transmit and explicate the tradition of Mahamudra-

doctrine.

1.1 Dohas - A Contextualization

To understand the importance and influences of the dohas and their sub-
groups in general, it is important to link and contextualize this genre within
the broader context of Buddhism. Since many traces of this genre can
be found within particularly Tibetan Buddhism, a contextualization of this
genre and its soteriological function naturally connects Tibetan and Indian
traditions. This emphasizes the special importance of the dohas and the
significance of their study for a better understanding of the Tibetan cul-
tural domain, while the Tibetan perspectives—as the culture in which the
tradition of the Dohas has been kept and developed—may in turn help to
illuminate some of the Dohas implications, doctrinal points and their sig-
nificance for Buddhist traditions. This point will be made clear in the last
chapter of the first part which will deal with the significance of the dohas for
the specific doctrine of the bKa’ rgyud school of Tibetan Buddhism. There
it will be shown that the dohas as a genre fulfils an authoritative function as
Indian source texts “proving” or “exemplifying” the specific Great Seal ap-
proach of theirs.?? Thereof, to understand the dohas in the broader context
of Buddhism presupposes to understand the history of a genre in view of its

cross-cultural applications, interpretations and changes. The doha is a living

I, however, decided not to do so, since this might create the idea that the song-poems were
meant to teach, which from a purely academic point of view, does not seem acceptable.
Assuming that the songs were simply uttered as part of the siddhas self expression, there
might not have been any attempt to convey a certain educative message, as this seems to
be implied by the commentary traditions. 32See ARDUSSI 1997: 115 ff.; See also MULLIN
1997: 44-70, where many of the aspects of na ro chos drug that are in turn strongly
interrelated with the dohas are here discussed in their connection to the bK’a brgyud

history.
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example for the development of (what in the beginning might have been)
a rather unconventional religious movement into a poetic-religious genre of
great authority and spiritual value, that eventually culminated in great Ti-
betan movements of the 15" and 16" century.®® The aim of this section
together with the following is to point out the main features that may help
understanding how this rather unorthodox and highly individualized poetic
movement became a role model for still living esoteric traditions in Nepal
and Tibet. Specially regarding the latter point, the focus switches more and
more to the contextual function and importance of the commentary tradi-
tions, which tends to unify and standardize the writings, perhaps being part

of their becoming to serve as models for later traditions.

1.1.1 Mode and Conduct

Turning back to the Indian milieu, in opposition to the Tibetan literary
sphere, a clear contextual notion of the doha and what is taught and ex-
pressed via this format is rather difficult to be defined, since many social as
well as religious factors played together.3* Thus, the main point to start with,
an observation which will be repeated to some extent in the following section
dealing with the genre, is that “mode and tone” of the song-poems pointing
towards the fact that the songs are rather “individual expressions than doc-
trinal teachings.” This means that—at least when reflecting about the very
nature of the doha apart from later contextualization and organization—the
song-poems should initially, be understood as song-poems of an individual
figure (historical or fictional) expressing her or his insight or realization that
accords with their pledges (vrata) of a specific ascetic conduct (carya).

According to the Tibetan traditions, there is a threefold categorization of

the term spyod pa, here meaning something like spiritual activity or conduct.

33ibd. 115-116. 341 cannot judge the real impact of social and cultural movements for
the development of Tantrism, which to discuss is out of my scope and experience. Hence
I would like to refer to DAVIDSON 2002.
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There, three different conducts/practices (Skt. carya, Tib. spyod pa) go
along with different vows (vrata). Those are known in the Tibetan tradition
as “conduct of a young monk” (dge sbyong gzhon nu’i spyod pa), “tantric
conduct of a madman” (smyon pa (b)rtul zhugs [= unmattavrata] kyi spyod
pa), and “conduct of a king (rgyal po sa ‘dzin gyi spyod pa).‘, while in the
context of this dissertation we certainly refer to the conduct of a “divine
madman,” a yogin.

In this sense, the “the great accomplished ones” of the doha-traditions ex-
press the unmattavrata-conduct but in a poetic form. Though not spelled
out as explicitly as in other sources of relatively early tantric scriptures, such
as in the Guhyasamagjatantra® or its exegetical work the Jranasiddhi, it ap-
pears that the overall idea is shared. The Guhyasamajatantra for instance

reads

The secret pledge declared by all the Buddhas should be heard:
You might kill beings and tell lies,

You might take what is not given, and enjoy [other men’s| wife’s,
All beings should be extorted by this path of the vajra.?¢

In the Jranasiddhi, the following lines are found

He should kill [any] being of the three worlds, he should steal the
wealth of others, he certainly should make love to the women of
others (paradaran); [Also| he should tell lies.

Due to which very actions sentient beings are cooked in the fright-
ening hell, even in hundreds millions of aeons, through such the
yogin is liberated.

The yogin who is fully equipped with the great means is the one

35¢f. DOWMAN 1985: 2. 3 Guhyasamajatantra: xvi 61-62: samayam Sravayed guhyam
sarvabuddhair udahytam | praninae$ ca tvaya ghatya vaktavyam ca mrsa vacah | adattam
ca tvaya grahyam sevanam yositam api || anena vajramargena vajrasattvan pracodayet |

eso hi sarvabuddhanam samayah paramasasvatah || ed. MATSUNAGA 1978.
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who accomplishes the purpose for the world. For him, there is
nothing known that is not ought to be done [even]| what is de-
clined by all [other] beings.

The vajrin who has turned into Vajrasattva said himself "Due to
the perfect union of wisdom and means there is no mention of
sin.”

The yogin who is totally free from [restrictions of] what can or
cannot be eaten or drunken [and] whose nature is without [any-

thing] that is gone to or not certainly becomes equable.

The overall shared content is that traditional moral guidelines®® as found in
non-tantric Buddhism are obsolete for the yogin inasmuch as those do not
resort to their individual experience, but only to “theoretical” knowledge or
scriptures, social norms or conceptual thinking, which to follow is denied or
found irrelevant.®® Hence, the following statement found in the Compendium

of Advayavajra Writings may serve as a fitting definition:

Who overcame worldly conventions, should be regarded as the

one [keeping] the pledge of 'madness’ (unmattavrata).*°

37In the first chapter a couple of verses can be found expressing the idea of unmattavrata:
1.11-18, 1.67, 1.71. ed. BHATTACHARYA 1929. There verses cited above correspond to
1.14-18: ghatayet tribhavodbhutan paravittani harayet | kamayet paradaran vai myrsavadam
udirayet ||1.14|| karmana yena vai sattvah kalpakotisatany api | pacyante narake ghore
tena yogt vimucyate ||1.15|| mahopayasamayukto yogi lokarthasadhakah | nakaryam vidy-
ate tasya sarvasattvajugupsitam ||1.16|| prajiiopayasamayogan nasti papam prakirtitam |
ity wvaca svayam vajre vajrasattvavikurvitah ||1.17|| bhaksyabhaksyavinirmuktah peyapeya-
vivarjitah | gamyagamyavimuktatma bhaved yogi samahitah ||1.18|| (The readings of this
small passage contain some emendation. A colleague and myself plan to publish a revised
version of the whole work soon.) 3¥This might refer classically is taught as ethical be-
haviour ($ila), such as the ten virtuous or non-virtuous actions etc. 3%See also DOWMAN
1985: 2 ff. 40 Tattvadasaka: lokadharmavyatito ’sau unmattavratam asritah | ed. SHAS-
TRI 1927.; cf. also Samwvarodayatantra 21.14: udbhrantapattravad bhramed unmattavram

asritah | Smasane ekalinige va ekavrkse ’the kanane || ed. TSUDA 1974.
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As it will be clear by examining the actual song-poems (dohas), similar ideas
accentuating the uselessness of classical education, are found in many of

them. So, the first and 30" stanzas of Krsnacarya for instance read:

People display pride: “I am skilled in the highest truth;
But just anyone amidst millions becomes merged with the spot-

less.

By whom the rare innate moment is comprehended; Hey, why
listening to Veda and Purana?

Hey! By that one the world of all conceptions and remaining
thoughts is cracked!*!

Those statements should, as already implied by the last line cited, not be un-
derstood on just a cultural or social level, but pointing beyond that. Thinking
about how those statements link up, all points towards renunciation (admit-
tedly maybe not the best word) of the outside (in the sense of any forms
of regulations or rules) in favour of the inside. I would like to have under-
stood ‘inside’ here as the focus on practices leading towards the experience
of mahamudrasiddhi - The accomplishment of the Great Seal, i.e. the fruit of
the Buddhist tantric path or Buddhahood. Thus, mode and conduct, which
is here expressed by what on the first sight appears to be immoral or anti-
social and provoking statements, are actually nothing but phrases ought to
counteract the idea that worldly conventions or practices (including religion)
are sufficient to serve the spiritual goal of mahamudrasiddhi. Hence, the
mode and conduct expressed in the song-poems contains various underlying
soteriological premises of their advocates.

[ am certain that it is precisely due to this very fact, that the song-poems rich

in metaphor and written in the “common tongue” were fit to be interpreted

41Gee also JACKSON 2004, who lists several passages in the song-poems of Saraha, Tillopa
and Krsnacarya, in a section which he calls ’Cultural Critique.’
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and explained in much tantric depth, since commentaries and exegesis are
nothing but a re-enforcement of Buddhist doctrines and practices that have
been latent from the beginning as the soteriological foundation of the tantric

advocates.*?

1.1.2 Soteriological Considerations

As already mentioned in the introductory summary and the previous section,
the overall context of the songs is that their advocates, the great siddhas, ex-
press the accomplishment (mahamudra or some of its various stages etc.)
of their particular path (their tantric conduct and pledges) via song-poems.
Hence, a poems is almost like a record of a siddhas spiritual experience fol-
lowing the successful application of their tantric methods (upaya) and is
thus to be understood as an exemplified display of how to reach liberation
and awakening in the methodological and soteriological system shared in the
Mahayoga- and Yoginitantras, the religious milieu out of which the dohas
arose. Following this very premise the genre and corresponding content will
be defined closer in the following sections. Moreover, it is also the underlying
context on account of which the root verses are interpreted and explained
by commentarial traditions, organized accordingly, and the combination of
which—1I assume—Iled to the aforementioned predecessor role for the Tibetan
traditions.

The theory of salvation, in true sense of the word, is that there is no such
a theory but that by the combination of practice and insight or experience
(prajriopaya) might lead to a moment of non-conceptual awareness (saha-

jaksana), such as explained in the 26" stanza of Krsnacarya’s verses:

In the one instant of the practice, the innate moment, just then

great bliss is obtained.

Even though, as will be clear from the annotated translation of Krsnacarya’s

42¢f. DAVIDSON 2002: 262.
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verses and the corresponding presentation of the content, strong emphasis
is given to physical means, non-conceptuality (nisprapanca) remains the om-
nipresent foundation of the views expressed in the dohas. It is the importance
of the psycho-physical experiences that are emphasised over conceptuality.*?
Thus, the rather advanced yogic techniques, involving various complicated
visualizations, such as the mentioning of drops and channels, are to sub-
sumed under the principal of the importance of psycho-physical experience
as the means towards non-conceptuality and part of the main theme that is
described in Krsnacarya’s verses.** The use of subtle elements goes hand in
hand with the idea of the physical consort.*® Since this topic as the (maybe)
second major theme of Krsnacarya’s verses will be dealt with in the verses
and commentary, and partially also in the next section, here it shall just be
stated that also the karmamudra- or kamamudra-practice is to be understood
as well as a practice signifying the strive for non-duality, i.e. the union of

otherwise divided pairs and thus has a strong spiritual component:

In the Tantric view, enlightenment arises from the realization
that seemingly opposite principles are in truth one. The passive
concepts shunyata (“emptiness”) and prajna (“wisdom”), for ex-
ample, must be resolved with the active karuna (“compassion”)
and upaya (“skillful means”). This fundamental polarity and its

resolution are often expressed through symbols of sexuality.*®

To reconstruct and discuss in detail in which way the elusive language and
elaborated symbolism (being itself a characteristic for tantric Buddhism)

is, due to the polysemic nature of the tantras and the complexity of its

43cf.  SIMMER-BROWN 2002: 216 ff, where the process of sexual yoga as sym-
bolising advanced means towards non-conceptuality is described in length.  #4See
also WANGCHUK 2007, where, particularly in the sixth chapter the idea of Psycho--
Physiological Bodhicitta and its possible doctrinal and soterilofocal backgrounds are
explored. #°ibd. 46“Vajrayana,” Encyclopaedia Britannica, accessed January 11, 2019,

https://www.britannica.com/topic/Vajrayana.
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systems,*” not easy and entirely possible in this context. Also, even an
attempt to describe the tantric elements of visualization etc. would be, due to
its complexity and their being embedded into the doctrinal Buddhist systems,
too far reaching.®8

Rather, I will now turn towards the text itself, and give a few examples that
connect the ideas and aspects mentioned so far. The verses 20, 22, 27 and 28
are chosen to illustrate the non-conceptual emphasis regarding salvation, i.e.
nirvana (20), the emphasis of the means (upaya) in order to achieve those
(22), the focus on the psycho-physical experience (27), and the critical, i.e.

“mad” conduct (unmattavrata).

Motionless, without conceptions, unchangeable,

Free form rising and setting [and] being an excellent essence

— So Nirvana is explained.

In there mind and its states — [They] somewhat don’t do any-
thing! (20)

When the door of the moving wind has been locked firmly,
When, the mind has been made a lamp in the terrifying darkness,
When the victor’s jewel’s top, he the very best touches the sky,
Kanha says, [then| while enjoying existence, he even accomplishes

nirvana. (22)

The whole world is mingled with body, speech and mind, flashing
forth in there is the body380 [of truth];
Considering this division, [He says|, the king of great bliss and

nirvana are one!(27)

47¢f. DAVIDSON 2002: 262. Here it might be noted that DAVIDSON in his Indian Esoteric
Buddhism: A Social History (2002), especially in the 5 and 6" chapter, offers a variety
of observation regarding this matter. “®Here I would like to refer to SANTIDEV 1999 and
DAs 1959. Particularly the first gives many preliminaries and an useful introduction.
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Not one mantra[recitation] or tantra[reading] is to be done;
Having taken the mistress of the house [and] while the amorous
play is performed;

For as long as the mistress does not descend into one’s own house;

For that long: Why not being busy with [one] of the five castes(varnas)?

Hence, the unmattavrata-conduct as expressing the soteriological tantric ideal
of non-conceptuality connected to certain methodological techniques of sex-
ual yoga and the turning away from normative social and even religious

19 as exemplifying this very idea,

settings (at least in an ultimate sense),
might be a fitting way of provisionally summarising the above sections as to

introduce the “soteriological roadmap” of the dohas.

1.1.3 The “Performance” of the Dohas

Following the two previous subsections and before turning to the terminology
of the genre terms, I now will add a few words to the idea of carya (spyod
pa). This term connects the idea of how salvation is presented in the dohas
with the contexts and content of the dohas (subsuming the upcoming generic
terms performance, and vajra songs). Before coming to those, I want to give a
few general ideas about the connotations of the word “performance,” (carya)
which, due to the a rather strong soteriological connotation of the term, are
important before postulating ideas about genre type or literary classifica-
tions.

To begin with, I would doubt that songs transmit lted in a language that

is not used for prose,”® were transmitted other than in the form of poetic

49This might even include tantric Buddhist circles. See for instance § 12.2. °°This
observation is not mine, but was pointed out to me by Prof. Harunaga Isaacson in one of

our meetings. His opinion in this regard might be taken as an almost ultimate statement.
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expressions, and not primarily to be studied or the like, a dimension that
came into play via commentaries and collections.®® Thus one would need to
define more precisely what is meant by the term “performance”. Generally
one could either refer to the way or mode of performance or to the content
of what is to be performed (or expressed) by the songs. The difference of
which we—maybe somehow naturally—think is that in the performance song
sub-genre the act of mere performance is simply more emphasized and that
the vajra songs on the contrary would rather emphasise the content®. This,
I believe, is not the case. Rather, the term “performance” points towards
the soteriological component of the genre as such; together with the focus
on the above described pscyho-physic experiences. As already pointed out in
the previous sections, the connotation of the term carya (spyod pa) is rather
that of a conduct in connection to certain performances (and in reference
to the caste of ascetic practitioners) than a certain informative setting. In
this sense the idea conveyed by the caryagitis (spyod pa’i glu) is not different
from those of the vajragitis, but rather a different way of referring the same
thing.

However, how those songs came into being, namely spontaneously or not,
should due to the historic impossibility of proof or rejections be excluded
from any judgement. The differentiation of stressing content or action might
or might not be true, but is in any case not subject to our knowledge. Nor
does a different title distinguish them initially into any specific genre or
clearly defined sub-genre. I do not want to deny that there are certainly

reasons for the classifications we come across within secondary literature,

51That such is the case can be observed throughout the commentary. Here I would like
to draw the attention on § 10. in which it is stated that “It is void of sin and virtue, it
is one [though] it is nothing this Kanha clearly declares” Such points towards the idea
of either implicit (neyartha) or explicit (nitartha) expression of meaning. In light of the
whole poems, it can be deduced that, the poem is an utterance of explicit meaning, which
is only possible for those of practical experience. °2This idea has been pointed out by,
for instance JACKSON 2004 and Braitstein 2004.
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but the presentations of them as distinct genres seems a little careless, es-
pecially in view of the fact that throughout the secondary literature we find
rather conflicting statements. It also seems premature, in the sense of lack-
ing enough information to allow a more mature statement based on a greater
amount of evidence than a single collection, while not alluding to the broader
contextual implication of the idea of carya. I will now close this chapter with

a few words concerning content and form. As David Snellgrove states:

the final consummation |[...] This is the content of which the

Doha-verses sing.®?

This statement, taken from the section Dealing with the Yogin’'s subtle body

> and expresses the

is referring to Saraha’s Treasury of Rhyming Couplets,
general content of the song-poems quite well. Of course one might ask what
the final consummation refers to (see 1.3.1. Summary (of Content)), but the
point to make is that the overall content as referring to the yogin’s subtle body
and related practices through which the practitioner gains the realization that
she or he expressed via a spiritual song or doha is seems the shared content
of all songs and possible sub-genres.

Connecting this section to the following two, it may be anticipated that the
just described holds true regardless of the designation of a song-poem as a
performance-, vajra song or doha. In fact, as will be shown in the later parts,
dealing with the interpretation of the content via the commentaries, the ideas
of what is to be expressed is basically the same for performance- and vajra

songs and of course not different from what the dohas sing about.

53Cf. SNELLGROVE 1959: 37. %4ibd.
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1.2 A Generic Group: Dohas, Vajra- and
Caryagitis

Following up on the previous section and before discussing the use of the
most important terms employed in the given discourse, it should be kept in
mind, since this appears to be a repetitive element in various argumentation
within secondary literature, that any of the song-poem and their subordi-
nates could have been performed or spontaneously uttered under any given
circumstances. This holds true regardless of any imposed contextual notions
and regardless of any (perhaps later given) title or textual organization for
any of the sing-poems.

The following section aims at clarifying the most frequently used terms in re-
lation to the poetic compositions of the siddhas. Doha, vajra- and caryagiti
are three terms frequently employed in discourses dealing with the song-
poems. To provide a more comprehensible understanding of the literature
being dealt with, this paragraph will give an overview over this three terms

and their different aspects:

e Doha, often also referred to as 'Rhyming Couplets,” a term which to my
knowledge never has been translated into Tibetan and which simply is

rendered as do-ha.

¢

o Vajragiti (hereafter “vajra song”). In Tibetan rDo rje’i glu is also

translated as "Adamantine or Diamond Song’
o Caryagiti (hereafter “performance song”). In Tibetan sPyod pa’i glu.>

These three terms are all used to refer to song-poems, which are strongly

55Further, and this observation is primarily owed to having worked out a rough catalogue
of the rGya-gzhung, the terms giti (Tib. glu) and doha (Tib. do ha) seem to be used
interchangeably in Tibetan, while the term mgur is not found at all, even though that

terms such as nyams mgur nevertheless seem closely related.
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related (and overlapping) in content, structure and form. Consequently, all
terms can be used almost interchangeably, not only since a properly defined
frame of reference is missing in the secondary sources, but also since their
content and function seems rather unified. Different terms are found refer-
ring to similar content matter and wvice versa. In order to provide a more
structured picture of their relation and peculiarities, and thus to avoid more
confusion, I have tried to ground my definitions in my findings within the
primary Indian and Tibetan sources.

Initially, whenever dealing with the various sub-classes of the doha and the
various Tibetan song-poems, it has to be kept in mind that their overall
broader contextualization and soteriological implications are, as indicated
above, the same for all the subgroups.

Firstly, I have to assume that a majority of the definitions discussed here-
after are based on and have been influenced by later Tibetan categorisations
according to the titles they gave in their respective collections.?®

Secondly, whenever the so-called performance songs are referred to with re-
spect to the Indian traditions, it is usually exclusively the collection of the
songs commented upon by Munidatta,® that are meant, while all other songs
(short, long or as collections) are referred to as either doha or vajra song.
There is also the frequently used and rather non-specific term songs of realisa-
tion or spiritual songs, which seems to have been taken as another headword

uniting various Tibetan terms, as well as subsuming Indian terms, all re-

56The term caryagiti is not reported within any Indian Sanskrit literature (though of
course possible to have been existed or to be reported in the future), but so far only in
Tibetan and Nepali (where this term later became a distinct element of Newar Buddhism,
there being known as caca, chacha or cacca songs). The continuation and integration
of Vajrayana Buddhism in the Newar traditions is certainly a study in itself. It has to
be noted that the Newar traditions offer a rich and also contemporary environment for
the study of a doha format reaching back several centuries. See WIDDESS 2004. °7See
KVAERNE 1977. There are a few minor exceptions within the Tibetan traditions, but
which have never been mentioned as such in any relevant discourses, to the best of my

knowledge. These will be commented upon later.
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ferring more or less to the same genre.® Though these terms will not be
discussed here, it should be noted, as pointed out in the previous section,
that the genre of mgur and particular of nyams mgur is closely related to
(and perhaps highly influenced by) what is contextually associated with the
dohas.”® Tt should be kept in mind, that when it is referred to dohas, us-
ing the terminology just mentioned, it is most likely influenced by Tibetan

traditions.doha and nyams mgur.

1.2.1 Performance Songs

The name performance song is in itself already a bit misleading. This name
somehow implies that other songs were not intended to be performed or that
we at least have to distinguish different kinds of performances. Further, there
are also tantric practice texts, sadhanas for example, in which Apabhramsa
verses are contained that clearly, as being part of tantric ritual, were in-
tended to be practised, and thus the songs in them intended to be sung.
The fact that the songs in such ritual practice texts are called vajra songs
and not performance songs leaves a certain ambiguity about the function
associated with any of the terms. A natural question to ask here is: what
does performance now refer to and why is a collection of songs named as
such? I believe that the reason to designate them as such lies not in their

content or form, of which especially the latter is a differentiating mark that

58¢cf. ARDUSSI 1997: 115-116. ®°The Tibetan term for song of realisation is nyams mgur,
which more precisely means experience song or song of (or about) experience. 1 cannot
judge the accuracy of using those different names as referring to the same genre, even
though it has been suggested that it is the translation for the Indian word doha. In any
case it is again obvious that the doha as a genre has influenced the Tibetan equivalents and
that there is a relation between the terms. See MULLIN 1994: 20-25. See also JACKSON
1996: ‘“Poetry” In Tibet: glu, mgur, snyan ngag and “Songs Of Experience”’. See also
ARDUSSI 1997.
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distinguishes them from others of their genre,°° but in their “imposed” nam-
ing. The only collection of so called performance songs usually referred to
is the * Caryakosagitivrtti, which actually is a back-translation from Tibetan
Spyod-pa’i glu’i mjod-kyi ‘grel-ba®', which suggests that the term might not
be of Indian origin. Further, regardless of the attestation in Indian sources,
one could and maybe indeed should criticize the very use of the translation
“performance” for the Sanskrit word carya, in Tibetan spyod pa, in the first
place. Keeping in mind the actual content of the songs in question, to trans-
late spyod pa for instance as “[tantric|] conduct”®? might be more appropriate.
Thus a translation such as songs [expressing] “tantric conduct (to be under-
stood as insight etc.)” would be more accurate in terms of pointing towards
their content, function and as well helps to contextualize this genre in its
broader Buddhist context. Further, it would dissolve the implied ambiguity
and contradiction referred to above.

In the oldest textual witness of this collection®® known to us so far, we find

the expression ascaryacaryacaye — the collection of magical performances in

60All 49 songs in the * Caryakosagitivrtti are written in five doha verses. The first and last
five have further purposes. The first stanza is the dhruvapada, a refrain to be repeated in
between the other lines. The last verse is honouring its author. This last has been given the
name bhana-line (inspired by Munidattas, another name could be anusamsapada (stanza
of praise)). Stanzas two, three and four are mainly carrying out the actual content of
the song. Also a specific raga—musical note or harmony—is given to each of the fivefold
rhyming couplets. Even though in the so-called vajra songs, such a clear format is not
kept, bhana-line are also found. See V 13, 15, 22 of Krsnayarya’s Dohakosa. See also
Saraha’s and Tilopa’s Dohakosa. 6'See KVAERNE 1977: 3. 52The related term spyod
pa’i brtul zhugs (or smyon pa (b)rtul zhugs; Skt. unmattavratta) also expresses the idea

¢

that spyod pa, in the given context, seems to refer to a “special mode of behaviour or

) )

practice,” namely that of the ”holy of divine madman,” rather than to to become active
or a simple action”. Cf. KONGTRUL 489,490n39, where in an extensive footnote it is
explained that “conduct [...] refers primarily to a special form of practice to enhance one’s
realisation of the phase of generation or completion”. %3Photos of a Microfilm scanned
by the NGMPP, and available under the NGMCP codex: (A 0934-15)-1 containingff. 1,

2, 48, 69. For a facsimile edition of this manuscript See MouDUD 1992.
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the initial verses of homage. Also in the aforementioned Rgya-gzhung, of
which roughly one third consists of doha, containing performance- and va-
jra songs®*, the term spyod pa’i glu is found in only four of them. None of
those four, apart from the collection in question, contains even a roughly
comparable amount of similar songs, which would witness the categorisation
as an independent generic term. Further evidence underlining the fact that
performance songs may not designate an independent genre is Taranatha’s
commentary on those songs of the *Caryakosagitivrtti that are attributed
to Krsnacarya.®® He uses the expression doha thor-bu - various dohas. As
concerns primary Indian sources, there seems not to be a single occurrence of
the term caryagiti(a). Of course it is not impossible, because of the Tibetan
translations available to us, that the term had existed in Indian sources.
However, even this being the case, would not change the argument that this
terms rather denotes the “mode or context” in which or out of which a Siddha
performers his or her lyrics, rather than that the terms would point towards
a particular setting of performance or the like.

The * Caryakosagitivrtti is a collection of songs in a particular format and a
quite “crypto folkloristic” style. The images and lyric pictures used seem to
be of an even more esoteric type than most of the so-called doha collections
or wvajragiti, but this still does not mean that we should speak here of an

independent genre. The same observation has been made by Kvaerne:

The term caryagiti does not apply to any particular collection of
songs. It is a general term used to designate a genre of spiritual
songs which at one time must have been composed in great num-
bers. The fifty songs collected and commented on by Munidatta
represent only a small selection of what must originally have been

a considerable body of texts.%

64We speak here of about 37 songs, which contain the phrases do ha, rdo rje’i glu or spyod
pa’i glu. 9°Tib. kahna pa’i do ha thor bu rnams kyi ‘grel pa ngo mtshar snang ba. S6Cf
KVAERNE 1977: 7.
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This implies that we might use the term performance song to refer to more
than just those songs that are similar in form, structure and content to those

of the collection named * Caryakosagitivrtti, or vice versa.

1.2.2 Vajra Songs

As already implied, the term vajra song is actually used to refer to two dif-
ferent kinds of literature within the Indian and Tibetan contexts. In Indian
sources, the term—in contrast to the term performance songs — is attested
and refers to short songs (Apabhramsa verses) sung by dakinis (female god-
desses) as part of the ritual performances within some tantric liturgical texts
— sadhanas.5" They appear when the dakinis urge the principal deity of the
practice to manifest again from an essential state that is beyond form through
their songs. Thus in the original Indian context there is a very limited and
rather specific contextual framework attached to the term, while the Tibetan
usage can refer to a much broader range of writings and also to standalone
songs, such as the Dohakosa of Krsnacarya. The Tibetan traditions further
apply the term wajra song—dorje lu (Tib. rdo rje’i glu) when referring to
doha-collections of the siddhas. This also includes the translated and edited
text of this dissertation. This very fact finds its support in a remark by

Taranatha:

although the Vajragiti came from the collections of songs in the
tantras themselves, the true siddhas expressed their experiences
in the form of dohas, and doubtless of more conducive circum-

stances they later appeared as forms of Vajragiti.®®

Thus the statement:

67A collection of those songs as they appear in the Hevajratantra and the Sadhanamala
for instance was collected by BAGCHI 1938: 41-47. For another survey on Apabhramsa
verses being contained as parts of liturgical texts in the Vimalaprabha, Khasamatantratika,
Kriyasamgraha, Amgrtakanika, Krsnayamaritantra, See also Dhih 1986: 35—46. %3Cf.
TEMPLEMEN 1989: 46.
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they [vajragiti] are easily identified on sight by the fact that usu-
ally a title will have ’adamantine song’ worked into it, but in fact
the 'vajra’ of 'vajra songs’ refers to the meaning of the songs, not

the form%?

might be true, when keeping in mind a certain development of the Tibetan
traditions and the use of terms therein. Thus, while the terms vajra song and
dohakosa can be used interchangeably in Tibetan, this is not the case in the
Indian context. In fact all the famous song-collections of the Indian siddhas,
such as the songs ascribed to Saraha, Tilopa, Naropa, Virupa, Krsnacarya
and others are called Dohakosas, but can optionally be labelled by the Ti-

betan traditions as vajragitis.

1.2.3 Conclusion

The names performance song and vajra song do not presuppose any specific
genre, form or content. The terms, according to the Tibetan usage, can be
used equally within a broader literary and doctrinal context and have an
authoritative function within the transmission of the Great Seal (Skt. maha-
mudra, Tib. phyag rgya chen po) doctrine (see Chapter 3: Doha-writings
within the bKa’ brgyud-school). The terms are not generically different from
each other and can equally be named dohas as being referred to by the Indian
traditions, without the need of further specifications. Thus the statements
that:

performance songs and diamond songs, [...] differ generically from

Dohas because of their different context and function™
or that

the caryagiti are not transmitted or performed as a genre of spon-

taneous song [Vajragitis|, as they are performed by Tantrikas at

69Cf. Braitstein 2004: 134. 79Cf. JACKSON 2004: 6.
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Tantric gatherings™
or that

they [Vajragitis| cannot be understood except within the context
t72

of a tantric ritual feas
seem to be misleading, as here a certain imagined religious setting (under-
stood as the (per)formative setting) is used as the actual justification for
the above written statements. These statements are not applicable to the
actual naming. Further, they oppose to their overall similar contents, also
the fact that the term wvajra song can refer to two kinds of songs: standalone
verse collections (dohakosa) and those found within the tantras is usually

disregard.

Form

The format, as accessible to us now, might differ across the existing col-
lections, but also with respect to those collections, the dohakosas we know
of now most certainly did not exist as fixed units from the very beginning,
which would distinguish them clearly from the performance-songs. How the
vajra songs were arranged or maybe altered until they had the form we have
at present day is still subject to investigation.

One instance that has usually been stated to distinguish the performance-
songs is the clear-cut form of five couplets, in which the last is the so-called
“bhana-line”,™ which makes the form quite distinct and fixed. Also the pic-
tures being employed share a consistency in style™ to which the vajra songs
certainly do not match, but from which they are also not principally differ-
ent.

Among the highly advanced yogic techniques that are postulated in the va-

jra songs as well as in the performance songs, a number of simple daily life

71Cf. BRAITSTEIN 2004: 133. 72Cf. JACKSON 2004: 6. 73Cf. KVAERNE 1977. 74ibd.
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pictures are shared, which is usually said to be a characteristic of the per-
formance songs. Vajra songs include poetic elements that are found in an
exclusive and consistent style in the performance songs. If we, for instance,

have a look at the fourth stanza of song four in the * Caryakosagitivrtti:

sasu ghare ghali konca tala |

canda suja beni pakha phala ||™
and compare this to the first part of the 22°¢ verse in Krsnacarya Dohakosa:

jahi mana pabanagaana duaren dirha tala bi dijjar

jai tasu ghore andharem mani dibaho kijjar |7

we find the same daily life pictures in both texts, here that of the lock (Apa.
tala) being used to keep the door (Apa. duaren) closed, or being the lock
in which there is a key (Apa. korica). Also the very fact that about two
thirds of Krsnacarya’s Dohakosa are cited within the * Caryakosagitivrtti in
order to illuminate its content, further strengthens the assumption, that we

are not dealing with generically different collections.

To summarize: [ propose to not treat the three terms being discussed
here as different generic terms, but to classify them as one genre when refer-
ring to their textual and contextual function. They all belong to the “folk
and orally transmitted” texts, expressing the realization of their authors.
Being mostly preserved in commentaries, they became to have an educative
function as being, and this of course is true for the Tibetan viewpoint, part

of the so-called mahamudra text-collections and their organisation. The fact

"Scit. Munidatta’s * Caryakosagitivrtti (4): 86 f. “[She] is leading (ghali) to the house
(ghare) of wind (sasu) [and] the key (korica) is in the lock (tala); sun and moon (canda
suja) having been brought together (beni) the parts (pakha) are bound (phala).” Scit.
Krsnacarya Dohakosa (22): “When (jahi) the door of the moving wind (pabanagaana
duaren), that is the mind (mana) has been locked firmly (dirha tala bi dijjar), when (jaz),
the mind (mani) has been made a lamp (dibaho kijjai) in the terrifying darkness (tasu

R

ghore andharem), |[...]
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that we have different formats, namely metre and number of lines, makes the
collection of so-called performance songs simply the most consistent within
their given genre. We might conclude further, that what has been called va-
jra song within the Tibetan context (similar to a doha in the Indian context)
is generally more loose in both format and content.”” The content and its
particular emphasis on “sexual yoga” does leave the reader with an overall
unified impression concerning the content, for which groupings into distinct
genres would not be suitable. Rather, both terms vajra and carya may de-

note different aspects of the doha.

Finally, the different uses of terms among Tibetan and Indian literature
(in which the vajragiti have a rather specific context) or among Indian and
Nepal (in which caryagiti have become an distinct feature within its cultural
and spiritual setting)™ should be kept in mind to avoid inconsistencies and

confusion in any classifications of the doha and its synonyms and sub-genres.

1.3 General Contents and Structural Outline

As already stated, this content of the dohas, subsuming the generic terms
vajra- and caryagiti, seems overall very much the same or is at least intended
in many of them, though admittedly not everywhere as central as in the
doha Krsnacarya or the *Caryakosagitivrtti. To avoid repeating what has
already been written in particular about the song poems viewed apart from

their commentaries,” I will just give an outline of what in my view serves

"TCf. BRAITSTEIN 2004: 135. "®Nepalese tantric adepts vajracaryas perform those songs
until the present day. Cf. GELLNER 1992. " Here I would like to refer in particular to
the very well structured overview given by JACKSON 2004 in the part entitled “Common
Themes”, in which he lists perhaps the most common features of what, in my view, is
applicable to the dohas in general. Another very helpful contribution is Snellgrove’s 1959
introduction to his translation of the Hevajratantra, and herein in particular pp. 27-39.
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as the songs’ basic argumentative structure and highlight some of the basic
dogmatic elements according to the commentaries which to study was the
main aspect of this dissertation. Before doing so, it must be highlighted that
this methodological description, regardless of much emphasized in the dohas,
is not the standalone characteristic of the poems but only the means (upaya)
by help of which the spiritual goal is eventually attained. Those methods
to be understood as suffused with the spiritual ideals of tantric Mahayana
Buddhism and permeated by elaborate doctrinal Buddhist systems.

The argumentation and practice outline in a nutshell is the following:

To understand how the world in the Buddhist sense (Skt. trib-
huvana) of outer appearances (Skt. bhahyabhuta) is brought
about by the three doors (Skt. kayavagcitta), which is essen-
tially one’s innate nature (Skt. sahajasvabhava), together with
the teacher’s instructions (Skt. guropadesa) on how to use the
inherent and subtle potential of the mind’s appearances, which
are manifested within the yogin’s body (Skt. sahajakaya, va-
jranga, *suksmarupa) in different forms, may give the means
to transcend those appearances (Skt. rupadi) themselves and
thus to experience mind itself. This process of transformation
is brought about by the means of practice with a consort (Skt.
karmamudra and jnanamudra), two stages that work with con-
trolling the most fundamental energetic manifestations (the prac-
tices of Tsalung (Tib. rtsa rlung) and the Six-Limbed Yoga) of
our mind within our body.®?® Karmamudra and jianamudra can
here be seen as two stages essential to the accomplishment of

mahamudra inasmuch as the karmamudra—a practice with con-

See also KVAERNE 1977: 30f.; See also the 6th and 7th chapter in DAVIDSON 2002. See
also Jagannatha Upadhyaya’s Siddha and Apabhramsa Literature: A Critical Survey, In:
Dhih 1986: 257—298. 30Another description, explaining overall the same content, but
using other doctrinal elements in its description is given in “The Elements of Esoteric
Yoga”, Cf. DAsGuUPTA 1950: 178-196.
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sort or with form—initiates the bodily processes, while the jna-
namudra—visualisations (or awareness without (outer) form)-are
used to proceed in the process initiated by the bodily energies,
which will lead to the final goal.®® The idea is that, in the be-
ginning, in order to work with the most fundamental energies,
the practitioner needs help, first from a real partner and later
from certain forms of visualisations, until the point at which the
seeming dualities (experienced before) are understood to be not
actually real. This final step can be described by all kinds of
paraphrases.®?

As for the doctrinal points, all the poems in general, and this seems to be
usually not much stressed in the related discussions, take as their starting
point what could be broadly called an abhidharmic discourse. This is evident
by the fact that not only the poem of Krsnacarya, but also those of Saraha
and Tilopa, build up their description of practice and related instructions
of the yogic body on the basic organisation of aggregates (Skt. skandhas),
sense-bases (Skt. ayatanas), and elements (Skt. dhatus).®® Also the phys-

81Cf. SFERRA 2001: 54. See also SFERRA 2001: 248, where supporting passages from the
Gunabharani are cited. %2The “final consumation” as Snellgrove calls it (Cf. SNELLGROVE
1959: 37) is in Krsnacarya’s Dohakosa for instance paraphrased as: mahamudra(siddhi),
sahaja(-ananda), sarvasunya, mahasukha and prabhasvara, vajradhara-sarira/pada/tva,
and of course by the syllable evam. 83Cf. Dohakosatika V2: prapasicakaro ’'pi skand-
hadhatvayatanadis tata eva nisprapancat sehajajnanaj jayate. tajjanita eva prapancakarah
tatpratipattinimittam. tatha coktam: prapancair nisprapancayed iti. “even the aspects
which [form] external expansion, which means skandhas, dhatus and ayatanas only arise
on account of non-expansion, which means the knowledge of the simultaneously arisen.
Born from that is precisely the aspect which [forms] external expansion, that is the means
for realizing that. Therefore its moreover taught: One may delaborate through elabo-
rations.” See also the first couplet in the Sararthapanjika, which contains Tillopadasya
Dohakosa: kandha [dhat] aattana indi | sahajasahavem saala vivandy ||. (Cf. BAGCHI
1938.) “Aggregates (kandha), elements (dhat), fields (aattana) and senses (indz); they are
entirely (saala) held (vivand?) by the innate nature (sahajasahavem).”
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ical body, including the senses and their objects, are taken as a referential
points in building up the structure of the song-poems. However, they are ex-
plained from within a very tantric view as each of the different (provisionally
accepted) external elements is explained in connection to tantric elements,

such as energies, winds, drops and the like.

The point of interpreting external elements as representing elements of tantric
practices points directly to the main doctrinal setting of the song-poems.®*
The means for such transformation, being another crucial part of song-poems,
constitutes the primary part of its content. Yogic breathing practices of re-
straining breath (Skt. pranayama) and their relation to sexual yoga,® which
basically refers to any kind of practices of the union of male and female®
or their representation by different pairs of principles—practices which also
can be called candali or gtum mo—is the second main component. It can be
identified clearly in relation with the practices as known as the Six-Limbed
Yoga (sadarngayoga),®” the study of which appears crucial in understanding
the dohas and in particular the commentary of Amrtavajra, such an in visible

in paragraphs thirteen to eighteen. These forms a synthesis in which basic

84This is a strategy common to tantric practices. Cf. KONGTRUL 2008: 99. f. 35Cf. ibd:
175 ff. Terms being used in the Dohakosatika to refer to the sexual union of men and
woman (physical or visualised) are: keli, rati, °(sam)yoga, °gharsana (as in the last two
when having as a first member of the compound a dvandva expressing a male and female
principal). 86“Sexual Yoga” may refer to and involve different layers or aspects. Generally
speaking, it implies a consort together with whom the yogin (the tantric practitioner)
performs. This consort is, depending on the practice or respective stage within the practice,
either physical (a real woman, Skt. karmamudra; Tib. las kyi phyag rgya; lit. “action seal”)
or visualised (a form of light and energy, a female deity, Skt.: jnanamudra; Tib. ye shes kyi
phyag rgya; lit. “wisdom seal”). Here “sexual yoga” is a particular “means” (Skt. upaya;
Tib. thabs) used attain the goal of their practice, “Great Seal” (Skt. mahamudrasiddhi;
Tib. phyag chen grub). It has great symbolic as well as doctrinal implications, being
implemented deeply into the tantric system. 87cf. SFERRA 2001, whose work has proven
an inevitable source for the study of this poem, and for which I am truly thankful.
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Buddhist doctrinal content, as a representation of the ordinary world and
our experiences, is incorporated into a tantric world-view and yogic prac-
tices. As the counterpart to our ordinary experiences, there is a much more
subtle (Skt. *suksma) body in which the body’s essential elements consist
of drops (Skt. bindu), energy-centres (Skt. cakra) and channels (Skt. nadz).
Those elements represented are combined with common doctrinal elements
and primarily connected to breathing-visualisation exercises.®® The transfor-
mation, understanding of, and finally control over those energies may bring

about the final results, the accomplishment of the Great Seal.

The song-poems employ a rich doctrinal background in combination with
very specific instructions. They may best be viewed as “non-scholastic or
institutionally bound instruction songs”.®® They presuppose a common un-
derstanding of tantric Buddhism of its time,”* which in turn uses sets of ele-
ments that are used and transformed within the practice, but which clearly

come from pre-tantric Buddhism.

The core scriptures forming the common tantric background might at best

88The techniques of breathing (Skt. prapayama) are interconnected with specific visuali-
sations of energy-points (Skt. cakra), channels (Skt. nadi), energy drops (Skt. bindu) etc.
within the “subtle body” (Skt. *suksmarupa) or vajra-body. These techniques, commonly
referred to as “Channels and Winds” (Tib. rtsa rlung; Skt. *nadi-vayu), build the basis
for famous sets of practices, such as The “Six Doctrines of Naropa” (Tib. Na ro chos drug)
or The “Six-limbed Practice” according to the Kalacakra tradition. (Skt. Sadarngayoga).
See GUNTHER 1963; SFERRA 2000. ®9This statement is underlined by a certain social
critique and a critique towards established religious practices (even concerning the tantric
milieu inasmuch as its practices might be ritualised) that is evidently present as an ele-
ment of the song-poems. The authors clearly emphasize the actual application of tantric
practice, rather than theoretical digressions or detailed information about rituals etc. If
at all, we find Sastric elements present only in the typical commentarial argumentation
formats (rhetoric questions or opponents raising questions etc.). Cf. JACKSON 2004: 19.
90Cf. JACKSON 2004. The introductions has a paragraph about the Yoginiz Tantras as the
background of the songs.
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be illustrated by the sources being frequently employed and used within the
songs. This are mainly Yogini Tantras among which the following texts being

most frequently referred to:

1. The Hevajratantra cycle.

2. The Samwvaratantra together its explanatory tantras, the Samputa and
the Vsatantatilaka

3. and the Kalacakratantra cycle with its explanatory tantras and works,
the Sekoddesa, its tika and the Laghutantratika.

4. Further, we find not only many quotations, but also doctrinal points
in the prose parts, which are representative of the Arya-school of the

Guhyasamajatantra.

Thus the range of the tantric doctrinal backgrounds is not only vast in con-
tent, but also in its historical time range, which might show that the actual
instructions of the songs represent practices that are not connected to a spe-
cific school or philosophical position in particular. They have simply emerged

from amidst the tantric community of their time, since

by the fist millennium, tantra increasingly had come to dominate
Indian Buddhist life and practices]...].%*

The practices involved here, the same as in *Caryakosagitivrtti, are that
of a particular kind of yogic breathing, which aims at gaining control over
the tantric elements and ultimately over one’s own mind. Mastering the
breathing-practices, the related energies, bodily processes and visualisations,

is actually the means to accomplish Buddhahood.?? This practice is related

91Cf.  JACKSON: 2004: 11 ff.  92Cf.  Dohakosatika V10: avahanavisarjanabhavan
nistarangam, kumbhakarupasyatikrantatvat samam, yathabhutaivankararupatvat sahajaru-
pam. “Its wave-less (nistarariga), due to the absence of calling and dismissing, its un-
changing, due to having surpassed the vase-breathing practice (kumbhaka), its the nature
of the simultaneously arisen (sahajarupa), due to the state that has the nature that is in

accordance with the syllable evam.”
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to the three main channels and has a very strong connection to the act of
lovemaking and the union of the female and male principles. Thus certain
threefold sets, as well as the doctrine of sahaja — the innate® related to the
flow of bodhicitta’® in the three main inner channels during the practice of

95

sexual union,” as found for example also in the Samwvarodayatantra or the

93Cf. JACKSON 2004: 15f; See also KVAERNE 1977: 61-64. The “innate” (Skt. sa-
haja; Tib. lhan cig skyes pa) is, within tantric Buddhism and in particular the genre
of the doha writings, a technical term denoting the “the moment in which innate quali-
ties are ultimately realized and perfected”. The very emphasis given to this term in the
doha-writings, as well as in other places, has led some scholars to define this emphasis
as a distinct Buddhist school called the “Innate Vehicle” (*Sahajayana), See DASGUPTA
1950: 61, 71f. The moment of the innate” (Skt. sahajaksana) is itself part a larger
doctrinal framework of a set of four successive stages (Cf. SNELLGROVE 1959: I, 33 f;
ISAACSON, SFERRA 2014: 105, 106) and should simultaneously be understood as referring
to a particular stage of tantric practice, as well as to the main goal, that of attaining
the “Great Seal”, a term of great diversity and importance not only for Indian Bud-
dhism, but also for different Tibetan Buddhist schools, and herein in particular to the
bKa’ brgyud school. See also JACKSON 1998, where many examples on the relation of
the siddha and their doha-traditions and the Great Seal doctrine of the bKa’ brgyudpas
can be found. %*Usually the term bodhicitta is referred to as an attitude or principal,
namely ones “focus towards awakening” consisting of several stages. In the context of
sexual yoga, however, the terms has a particular technical meaning, which will be referred
to frequently in the song-poems. % The three main inner channels are: Lalana (usu-
ally on the left), Rasana (usually on the right) and the Avadhati (the central channel).
While the qualities of the left and right channel are related to female and male principles,
the central channel may represent their union (SNELLGROVE 1959: 27) and is thus often
related to the process in which the practitioner can experience the state of awakening.
Also the central channel is often paraphrased as a female deity of spoken of as a Yogini.
See for example the Samvarodayatantra XXXI1-22,23; TSUDA 1974: lalana rasana dvayoh
parsve alikalisvarupint | karyokaranarupena catvaranandarupini || sahajanandasvabhavari
ca advayam paramesvart | samurtam kundasamkasam vivrtam sukharupint | buddhanam
bodhisattvanam adharam vajradharipam || («To either side of her are Lalana and Rasand;
she is of the nature of ali and kali. She is formed of the four (kinds of) joy in the form
of (both) cause and result. Her nature is the innate joy (sahajananda) , she is non-dual,

and is the supreme female-lord. In the conventional truth, she is like a kunda-flower,
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Hevajratantra, are by far the most prominent concept commonly used by
the commentators. These topics are combined with what Roger Jackson has
called the rhetoric of paradox” with various doctrinal philosophical points
as well as the use of rather technical terms. This particular style employs
the harmonisation of seemingly contradictory statements in order to point
to that which itself lies beyond words and thus may express an experience of
what also is described as interdependent relation (Skt. pratityasamutpada)
or emptiness (Skt. sunyata). Thus the songs are in a way elaborating on
one of the most fundamental notions in Mahayana Buddhism. They do not,
however, seem to be concerned with its doctrinal digressions,”” but attempt
to boil things down to a very direct, simple and pragmatic way of teaching,
focusing always on the very moment of experience, as seen in the verse twenty-

98

eight and twenty-nine.”® This focus might be why Tibetans called those

song-poems songs of realisation,” and why some scholars defined the milieu
of those songs as *sahajayana.'®® Another main focus of the songs is on

1

the terms great bliss-mahasukha,'® and clear light—prabhasvara—which are

in themselves practices as well as descriptions of the result of the practice.

and, in the absolute truth, she is woman in the form of pleasure. She is the support
of Buddhas and Bodhisattvas, the “holder of vajra”») 96Cf. JACKSON 2004: The in-
troductions has a paragraph about ’the Rhetoric of Paradox’. 97Cf. JACKSON 2004:
The introductions has a paragraph about ’Cultural Critique’. “8Cf. JACKSON 2004:
The introduction has a paragraph about ‘the Focus on the Innate’ This idea also finds
support in Kapstein’s paper in which he associates the doha-movement with the idea
of Subitism. Cf. KAPSTEIN 2015: 293. 99See ROBERTS 2011: 10. 19°Some schol-
ars, due to the very focus on the concept of sahaja within the tantric literature ascribed
to the Indian Siddhas in general and the dohas in particular, even tend to postulate it
as being a rather individual and “independent” path within the tantric branch of Bud-
dhism and speak of a so-called “sahajayana”. This term, while a purely scholarly in-
vention, nevertheless give a certain interpretative force that is certainly not mistaken.
Cf. DAsGuUPTA 1950:. 61, 71 f.  192The term mahasukha (great bliss) is either used
to describe the feeling which arises at the time of awakening, and can refer very gener-
ally to the state of being a Buddha, or it refers especially to the process of the union

of the female with the male energy at certain places (Skt. cakra) in the central-channel
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This can be seen as a key point within the structure and description of the
practices promoted by the song-poems. Verse 18 within the Dohakosatika of
Amrtavajra offers a passage, suitable as an example for many of the elements

explained above:

If the goddesses of the mandala of the body, speech and mind,
which are the elements, fields and sense bases, have gone to be-
come of one taste through the instructions on great bliss, then
precisely that is the mandala of the great, therefore there exists

no other mandala apart from that.'0?

This explains great bliss (synonymous for sexual yoga and its practice com-
ponents) as the means to reach the goal. The commentary on the 20" verse
of the Dohakosatika explains further, that the result can as well be described
as the state of great bliss (Skt. mahasukhatva) and the nature of clear light

(Skt. prabhasvaratva),'®®

which are also very typical terms used within the
bKa’ brgyud tradition of Tibetan Buddhism to refer to the awakened state.
Therefore, such texts have been taken as the basis when referring to the

transmission of the doctrine of mahamudra coming from India.'%

(Skt. avadhuti) of the subtle body (Skt. suksmasarira), and is here very much related
to the ultimate bodhicitta which melts down from the crown-cakra or mahasukhacakra at
the top of the head, when the female energy (Skt. candalt) meets with the male energy,
which is situated in the mahasukhacakra, after “she” has made her way up through all
the cakras. See for example the Hevajratantra 1.i.31. In: SNELLGROVE 1959: candalt
Jjualita nabhau || dahati pancatathagatan || dahati ca locanadih dagdhe *ham sravate $ast ||
(Candali blazes up from the navel. She burns the five Buddhas. She burns Locana and the
others. HAM is burnt and the Moon melts.) 192Cf. Dohakosatika V18: skandhadhatvay-
atanadikayavakcittamandaladevatas cen mahasukhopadesasamarasibhavam gatah, tarhi tad
eva mahamandalam, ato nanyat prthak mandalam asti. '°3Cf. Dohakosatika V20: susthu

Sobhanam mahasukhatvat, saram prabhasvaratvat. '°*See ROBERTS 2011: 10.
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1.3.1 Summary

The song-poems make rich use of the shared and commonly accepted doc-
trinal tantric and non-tantric background of Buddhist scriptures. They do
this in a less scholastically affiliated form, not showing a direct connection
to any particular tantric school. The main practices promoted by the song-
poems are rather specific Buddhist tantric practices. They focus on, among
others, practices which involve subtle elements of tantric practices (visualisa-
tions of winds, drops and channels) in combination with breathing practices
that go hand in hand with the tantric concept of lovemaking (gtum mo;
candali). Key terms that are used to describe the soteriological orientation
of the adherents and practitioners of the song-poems are: sahaja, mahamu-
dra, mahasukha, prabhasvara and the like. Further, the song-poems tend
to express and promote their very pragmatic and praxis-oriented approach.
Since here the practices of union and breathing are the key means to achieve
the goal, to categorize such doha as instructions on Karmamudra is equally
possible, and shows the main focus of the practice very clearly. In a way, this
term summarizes in an exemplary fashion the complete content description
given above.!® Another term equally stressing the emphasis on karmamu-
dra in connection to the doha as a means to attain mahamudra is found in
connection to Alala, one of the main students of Krsnacarya, whose practice
is called Karma-mahamudra.'®® Further association, rather than a classifica-
tion, which should not be missed in the context of sexual yoga and the dohas,

is the term “practice lineage”.!°” This connection is particularly evident in

105How some of the key terms, such as maha- or karmamudra are related to the siddhas,
authors of the dohas, is nicely illustrated by Taranatha’s The Seven Instruction Lineages.
See TEMPLEMEN 1983: 25. A Similar approach of contextualizing doha can be found in
the rGya-gzhung, Cf. MATHES 2006: 103. See also KONGTRUL 2008: 175-179, where a
brief description of the content according to the ’completion phase’ of the samuvara-practice
as being associated with Krsnacarya can be found. '%6See the section II1.1.2.3. ’His Six
Main Students According to his Life Story’, where a few information about Alala are given.
107 Gee MOJUMDER 1973: xvi.



General Contents and Structural Outline

43

the case of Krsnacarya, who not only bears other names showing exactly this
association!'®®, but moreover is said to be the founder of the so-called carya
lineage.'% The term carya should clearly be understood as ‘tantric conduct’,
which nicely underlines the approach towards practice, rather than scholas-
tic education. As the instant of the final stage of tantric union is primarily
emphasised in the dohas it does not at all surprise that they are further as-
sociated with the so-called “completion phase”.*!? The last important term
to mention in the summary is the aforementioned prabhasvara (clear light or
luminosity), which is another far-reaching term of great doctrinal and philo-
sophical importance for tantric traditions and which is strongly associated
with Samvara transmission lineage as found in the bKa’ brgyud-pa school.!*!

(See 2.4 Other Works Attributed to Krsnacarya)

108 §ee 1.2.3: *Names Associated with Krsnacarya’ 199See TEMPLEMEN 1989: xi; See also
MOJUMDER 1973: 5. 119See KONGTRUL 2008: 149, 175-179. where on several occasions
dohas and statements which closely resemble their content are mentioned in relation to the
tantric completion phase '''In his sense it has to be noticed that in the transmission of
the so-called Six Yogas or Dharmas of Naropa (Na ro chos drug) the first, i.e. inner heat
(gtum mo) is associated with the instructions originating with Krsnacarya. See MULLIN
1997: 17.



CHAPTER 2

Dohas, their Commentaries and Milieu

The following chapter, after the main features of the song-poems and their
genre, soteriological function and general content has been discussed, now
focuses on the role and function of the commentaries, their contextualization

and interpretation of the dohas.

2.1 Relation of Mula and Tika

A great and important component of the dohas lies in the field of orality and
literacy. The range of phonetic deviations found in the poetic art language
Apabhramsa can be huge, and most certainly a strong oral tradition has
influenced the songs and how they have been transmitted. Nevertheless, it
seems remarkable that most of the individual doha collections available to
us in Indian languages are transmitted within commentaries, or in the case
of the Tibetan transmission are organized within collections. This does not
necessarily oppose the picture of the orally transmitted songs of realisation,
passed on from teacher to student, but adds another important and often
slightly disregarded fact to the picture, namely that India’s religions are part
of a culture in which the manuscript and textual traditions have had a great

importance. Also it seems to be important to distinguish between origin
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and transmission. Even if for the sake of romanticism we assume an oriental

scenario in which

a solitary yogin walks out fo the Bengali jungle just after sundown
and sits cross-legged under the canopy of a village banyan tree.
[...]| When his audience has settled down, the man starts slowly
to beat out a rhythm on his drum, and then he begins to sing. |...]
using words from the common tongue, he celebrates the ecstasy
of enlightened awareness and the free-roaming life, [...] When he

[has] finished, he [...] walks back alone into the jungle [...]'!?

Even if we accept this as a possible origin of a doha, it does not mean its
transmission must be oral too. The indices are actually suggesting the op-
posite to be the case. Of course, it is almost always impossible to verify
that an oral tradition is the means for a transmission, due to the very fact
that such a transmission does not require any historical records in terms of
scripture. In any case, if the transmissions of the dohas were oral alone (or
at least primarily oral), we would probably not find those songs transmitted
in commentaries and organised collections to such an extent.''®> Further, we
are often dealing with multi-text manuscripts, such as those used for the edi-
tions of this dissertation, and such as are generally a feature in Indian and
Tibetan primary sources. These important structural components must be

considered.

Despite those facts, for many modern translations and treatments of the
famous dohas, their commentaries and the aspect of textual collection and

organisation is usually not considered.''* Thus many may assume that dohas

120f, JACKSON 2007: 3. '3Such a collections is for instance the rGya-gzhung Appendix
II. As for organizations I like to refer to the Tangyur. (Derge: rgyud Vol. 52 (zhi)).
114Cf. The works of JACKSON 2007; SHAHIDULLAH 2007, BRAITSTEIN 2004; BHAYANI
1997 presents the Dohakosas of Saraha, Tillopa and Krsnacarya extracted from the com-

mentaries within which they are transmitted.
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are simply transmitted in their stand-alone form apart from any commen-
taries or the like and were performed in the presence of some realized teacher.
Thus dohas are to many readers primarily connected to the statements such

as:

The doha, a song of realization that acknowledges an encounter
with a master teacher, traditionally a guru or lama, and explores
a particular wisdom or teaching transmitted through a kind of
call-and-response duet format.!5

Not only are such statements such as “call-and-response duet” a bit vague
and inaccurate, also I feel them to be coloured significantly by Tibetan tra-
ditions and perhaps slightly by some romantic imagination. The only Indian
textual example for one of the famous doha having been transmitted with-
out being embedded into a commentarial structure that I am aware of is the
doha of Krsnacarya.''® The rest of the textual witnesses for the Dohakosa
are transmitted exclusively through commentaries. The other two famous
Dohakosas available in their original Indian languages are similarly trans-
mitted via commentaries. They are the Sararthapanjika (commentary on
the Dohakosa of Tilopa) and the Visamapadabharijika (commentary on the
Dohakosa of Sarahapada), which are actually transmitted in one codex.!!”
As for all other forms or formats of doha, we find that they are primarily
transmitted in meaningful organized collections, rather than in “individual”

chunks.

As suggested by the examples for the Indian and Tibetan materials, collec-
tions such as the * Caryakosagitivrtti and the rGya-gzhung are meaningfully

organized collections within which the dohas serve an authoritative, educa-

H5Cf, WALDMAN 1996: 264. '6Cf. Bgch.pr in the Sigla Codicorum, even though it
appears to be part of a multi-text manuscript. '“For the editio princeps See BAGCHI
1938; Cf. Photos of a microfilm scanned by the NGMCP: A 0932-04.
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18 Hence, what is known about the dohas,

tive and contextual function.!
their authors and the way they fit into Buddhism as a religion depends on
their commentarial expositions, which deliver such a framework. Thus the
category “stabilisation of knowledge” is suitable to explain the function car-
ried out by the manuscripts and the relation of treatise and commentaries
they contain. Also, the tendency towards a standardisation rather than an
individualisation of knowledge is evident by the overall shared content as

described already.

2.1.1 Standardization of Knowledge and Curricula

Im terms of stabilisation and standardisation there are a few points, most of
which have already been touched upon, that in respect to the commentaries

and collections are to be kept in mind:
1. The concept of sahaja - “the innate”

2. The promotion of yogic techniques in relation to sexual yoga and tantric

breathing

3. The doctrine of the “Great Seal’-mahamudra—as being kept and trans-
mitted within the bKa’ brgyud school of Tibetan Buddhism

4. The commentaries making primary use of a few tantras (esoteric Bud-

dhist writings) and related scriptures

The fourth item directly points to the idea of a curricula (whether scholastic
or not), another important point in evaluating commentarial literature. This,
together with the style of language and composition of the commentaries,
point towards a common background of their authors. The milieu in which
the commentators were educated, while showing vast knowledge regarding

sources and Buddhist doctrinal literature, simultaneously appears to be less

18 Gee MATHES 2006: 102f.
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institutional and doctrinal in terms of classical education, which indeed would
suit the general milieu also associated with those siddhas and tantric masters.
Analysing the style of quotations for instance illustrates “sloppiness” in style
and form (compared to other Buddhist masters) combined with a vast tantric
background and a thorough knowledge of scriptures belonging primarily to
the middle and late phase of Buddhist tantra in India.

Quotations

Though the commentators on the dohas show a great knowledge of sources,
telling us a lot about their background and milieu, it is nevertheless remark-
able that they often quote wrongly. In many cases they are neither aware
of the original source nor (in other cases) of any source at all. Sometime
they even mix up several sources. Thus, the authors are attending to a more
or less “fixed set” of sources, with which they operate and which should be
regarded as an authoritative support for their explanations. The following

sources may be viewed as their curricula:

the Yogin1 tantras. These tantras, which include the Hevajra,
Samuvarodaya, Candamaharosana, Mahamudratilaka, Vajrakilaya,
Catuhpitha, Buddhakapala, and Kalacakra [...]"?

This list might generally be taken to represent the background closely related
to the writings of the dohas. However, from among those tantras, not all are of
equal importance for the authors as their authoritative sources for citations.
In Amrtavajra’s Dohakosatika the primary sources for citations are coming

from:

1. The Hevajratantra and related scriptures
2. The Kalacakratantra and related scriptures

3. Scriptures related to the Arya-school of the Guhyasamaja

H9CE. Jackson 2007: 11.
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From among the forty-eight quotations found in the Dohakosatika, Amrtava-

jra cites:

Sixteen times from the Kalacakratantra, and respectively from
the Sekkodesa and it’s tika, the Laghutantratika, the Vimalabhrab-
hatika, and the Sadarngayoga

Fifteen times from the Hevajratantra or literature related to Sam-
vara, among which also appears the Vasantatilaka, an explana-

120 and the Samputatantra,

tory work according to the Samuvara-cycle
an explanatory tantra according to the Samwvara-cycle, both be-

ing associated with Krsnacarya.

Six times from the Arya-school of the Guhyasamaja, not from the
tantra itself, but from the related works: Caryamelapakapradipa,

Pancakrama, Pindikrama and others.

Among the remaining eleven citations, five could not be identified

by me, while six are from various other works.

In the commentary to the final verse we find one citation (of five
verses) is from the Guhyatattvaprakasa (T: 1450), another text
associated with the Samwvara-cycle, which to my knowledge does
not exist in Sanskrit any more. The Tibetan, however, clearly
confirms that the citation is indeed from a text called Guhy-

atattvaprakasa.

Thus the Hevajratantra (together with citations also associated with Sam-

vara), the Kalacakratantra and the Arya-school of the Guhyasamaja have

120From among the fourteen citations, three are found within both of the Heruka forms,

three only within the Samvara literature, and eleven within the Hevajra literature.



50

Dohas, their Commentaries and Milieu

been most influential for the author of this tika. As for other texts of the same
genre, we are confronted with more or less the same background of scriptures.
In the * Caryakosagitivrtti by Munidatta the primary source for citation is the
Hevajratantra, followed likewise by Kalacakra and Guhyasamaja related lit-
erature.'?! In the Sararthapanjika — a commentary on Tilopa’s Dohakosa by
an unknown author—it is likewise primarily quoted from the Hevajratantra
together with a handful of other sources and Guhyasamaja-related litera-
ture. As for the Dohakosapanjika — a commentary on Saraha’s Dohakosa by

Advayavajra—the same is the case. 122

This set of authoritative scriptures underlines and explains the specific prac-
tices being promoted in the dohas, namely those relating to sexual yoga
and other practices already mentioned in the ‘General Contents’. “Heruka-
tantras” and the Kalacakra-tantras can be viewed as the major works pro-
mulgating such tantric practices. Guhyasamaja is frequently mentioned in
relation to the “sets of three”,'?® which are used in Amrtavajra’s Dohakosatika
to refer to the three main channels, a topic inseparable from the practices of
secret sexual yoga and the working with the methods of yogic breathing —

pranayama.

1210f. KVAERNE 1977: 18f., where a list of quoted literature is given. 122Cf. BAGCHI
1938, where the editions can be consulted. '?*Verse 3 of the Amrtavajra’s Dohakosatika,
mentions many of those “sets of three” in connection to the main channels and their
qualities and symbolism according the male, female, and non-dual distinctions associated

with the three main channels.
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2.2 Language - Mula and Tika

The language of the dohas is commonly defined as Apabhramsa. That lit-

7124 or “ungrammatical language”?®. Ac-

erally means “corrupted language
cording to Patanjali it originally denotes any kind of vernacular deviations
from proper Sanskrit.!?6 It is lyric language of Middle-Indic origin, that
roughly, according to its linguistic development, has been arranged as Middle-
Indic Prakrit, or in other words, belonging to the middle Indo-Aryan lan-
guages'?” dating from the sixth until the twelfth or thirteenth century.'?s.
Other have identified this language as old Bengali'?®.

The linguistics and the history of Apabhramsa, however, are not the main
concern here. Rather, since Apabhramsa is the language used by the siddhas
for their poetical song-writing, I would like to focus on some of the signifi-
cances of Apabhramsa in relation to the Sanskrit commentaries and to point

out some of the challenges and observations in dealing with such multilingual

124MW s.v.: “falling down, a fall; a corrupted form of a word; corruption; ungrammatical
language; the most corrupt of the Prakrit dialects.” '2°See Amarakosa 1.6.355 (GRETIL):
apabhramso’pasabdah syacchastre Sabdastu vacakah || “Apabhramsa: This might denote
bad (or ungrammatical) speech in scriptures, words or sentences.” 126Cf. TAGARE 1948: 1,
§3; See Vyakaranamahabhasya (GRETIL) 4.4: ekaikasya hi Sabdasya bahavah apasabdah.
tat yatha gauh iti asya Sabdasya gavi goni gota gopotalika iti evamadayah apabhramsah.
“There are many ungrammatical usages: such as for the word ’gauly’ (cow): this word
[can be also expressed with the sounds] gavi goni gota gopotalika, hence words of such
kind are 'apabhramsa’” 12" The stemma would be as follows: The Linguistic classification
of Apabhrams$a is middle Indo-Aryan. Middle Indo-Aryan, in whihc category is as well
Sanskrit, is acordingly a subcategory of Indo-Aryan, which itself is a subcategory of Indo-I-
ranian. See “Language: Middle Indo-Aryan” Glottolog: Comprehensive reference informa-
tion for the world’s languages, especially the lesser known languages, accessed November
28, 2017, http://glottolog.org/resource/languoid/id /midd1350. 128 See TAGARE 1948: 4..,
who in his introductions further gives a very helpful introduction to Apabhramsa, citing
many of the classical sources, helping to identify its development and categorisation and

understanding from within the Indian traditions. 12°See KVAERNE 1978: 3.
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tantric texts.

As for the relation of the root verses (Skt. mula) and their commentaries
(Skt. tika), I feel that to approach the root verses via their commentaries
(rather than the other way around) is the natural means of approaching
the Apabhramsa verses. One of the most distinct and important features,
which would be almost impossible to address properly without relying on the
commentaries, is the use of sandhyabhasa, which I believe to be as much a
characteristic of Apabhramsa as its linguistic or phonetic features.

The function of samdhyabhasa is to use “normal” language to express “hid-
den meanings”. Words are used that may have strong implicit connotations
and can hint beyond the common meaning. Thus we could translate the
term samdhyabhasa most meaningfully as “intentional language”3°. We find
the term as referring to the nature of Apabhramsa at least once in Kanhas
Dohakosa,'3! as well as a couple of times in the * Caryakosagitivrtti.'3* In the
following sections four categories of glossing will be introduced, which will
show different ways how the authors explain (and thus reveal) the hidden or
“intended” content of the root verses through the commentaries. Thus the
commentaries are vital for the understanding of the practices promoted by
the root verses, since as their content is unlikely to be understood in more
than just a vague manner without the various glosses, which “uncover” the
intended meaning of the root verses. It has to be kept in mind that the cate-
gories introduced hereafter are primarily meant to show some of the possible
features of how root verses can be implemented into their commentaries and
also to point out just a few of the many linguistic and contextual subtleties

involved in the studies of this tantric genre.

130 Gee KVAERNE 1978: 37, 38. for possible translations of the term, having been used
by different scholars. For a short paper on this topic See also WAYMAN 1973: 128. ff.
See Also BHARATI 1961. 131Cf. Amrtavajras Commentary on the 16th verse: kulikayam
sandhyabhasantarena usnisam bimbam traidhatukam asesastah 32Cf. KVAERNE 1978:
37-60
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2.2.1 Glossing and Interpretation

The examples illustrating the four categories are taken from the Dohakosatika
(DKT), the Mekhalatika (MK), and * Caryakosagitivrtti (CG). The term gloss
follows my understanding of how the root verses are represented in commen-

taries. That presupposes taking the term gloss in the widest sense:

Every word or word phrase in the commentary which could
be taken as an idiom, explanation, interpretation or phonetic

rendering is potentially glossing the root text.

Thus the range of possible glosses is quite huge and often unclear and am-
biguous. The very nature of the commentaries and its relation to the root
verses does not allow any technical or mechanical way of analysing or defining
what is to be taken as a gloss and what not, when a clear phonetic rendering
is missing. This often leaves one with the challenge of not having any means
to judge whether a certain word is being glossed or not, other than one’s own

understanding of the verses and their content.

Hence the following observations may help in approaching texts of such kind
where wordplays, puns and tricky pictures containing hidden meanings re-
quire not only experience in the given literature, but also creativity, intuition
and thinking outside the box in order to make sense of the dohas and their

commentaries.

Phonetic Glosses are the most obvious and straightforward category.
This is expressed with the Sanskrit word chaya, meaning “shadow”, usu-
ally used to denote a phonetic reflection of a word or sentence in another
language or dialect. In this category any Apabhramsa word or word cluster
from a root verse is simply glossed by its phonetic counterpart in Sanskrit.
This way of glossing forms by far the biggest portion of glosses found in

Sanskrit commentaries on Apabhramsa verses.
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Examples: Apabhrams$a muha relates to Sanskrit mukha (noun meaning
‘face’), kaa to kaya (noun meaning ‘body’), phuda to sphuta (adjective mean-
ing ‘wide, clear’) and many more. There are of course also phonetic glosses
that are less intuitive,'®® but which on the basis of Indo-Aryan phonetic
sound changes are perfectly explicable. For instance sacca for satya (adjec-

tive meaning ‘true, real’).!3*

Ambiguous Phonetic Glosses and Wordplays are within the group of
the phonetic glosses are some ambiguous cases. These are twofold. Some are
ambiguous due to the nature of the Apabhramsa, and some are ambiguous
due to a certain wordplay or pun being involved. The first subcategory,
the “ambiguous phonetic gloss” denotes the problem that we find multiple
possible acceptable phonetic Sanskrit renderings of an Apabhramsa term that

differ in meaning.

Examples: Apabhramsa gaana can either relate to Sanskrit gagana or ga-

mana (this noun can either mean ‘space’ or ‘movement’), which of the two

is meant depends on the context.!3?

133 An exact representation of cases, numbers or genders is often not given in the phonetic
glosses. This means that a single word or word phrase might be represented relatively
accurately or in another syntactical structure. Thus declensions and conjugations of the
commentaries do not necessarily correspond with what is assumed for the root-texts. This
might be simply due to the fact that Apabhramsa itself, being regarded as an “ungram-
matical language” often lacks the required specificity. 3*Cf. different works: Etymology
dictionary of indo-aryan: TURNER 1985; Linguistic, and phonetic rules in middle-indic:
v. HINUBER 2001; Grammar on Apabhrams$a, offering a helpful Apabhramsa-Sanskrit
glossary: TAGARE 1948. 13%The following readings taken from commentaries on four
out of the 32 verses illustrate the contextuality of the phonetic renderings for gaana:
Cf. DKT. 4: gaana mira ityadi: gaganam aksobhyah sa eva niratvena mirupito ’tisud-
dhatvat. “[The part of the verse] beginning with gaana nira means: gamana (moving),

being [also] aksobhya (unbreakable), just that is observed by the nature of nira (water),
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The “intentional ambiguous phonetic gloss” or “phonetic word-
play” is the second subcategory within this group. It could be seen as an
example par excellence for the character of intentional language. Here a cer-
tain kind of phonetic rendering is expected, while another phonetic rendering
equally possible, but less likely or obvious, is found in the commentary. It
has to be noticed that this category already could overlap with the “ex-
planatory gloss”. Glossing on the level of intentional speech means to reveal
some hidden meaning of a phonetically related word. Thus another attempt
to describe this kind of glossing may result in the term “decoding phonetic
gloss”.

)136

Examples: Apabhramsa sasu, which should be *$vasru (wife is ren-

«

dered as svasu (breath). Thus the term “wife” is here decoded as to mean

“breath” and thus reveals the tantric level of this word.'*” Another example

due to having a nature which is extremely clear”; MT 4: ayam arthah. mahasukharupatvat
gagananiram amitabho bodhicittam. “This is the meaning [of the verse]: The gagananira
(space-liquor) due to the state appearing as great bliss (mahasukha) is amitabha (unmea-
sured splendour), being (also) bodhicitta (the mind directed towards awakening).”; but
MT 8: ayam arthah. gaganam akasam samirano vayuh tayor sukhavase sukhasthane
pancabhir mahabhutaih paripurpa iti. “This is the meaning: Gagana means space and
motion means wind [and] in abode of bliss - the location of bliss - of the two, it is
filled the five, the great elements.”; DKT 8 does not comment on this part of the
verse.; DKT 9: [khiti jala jalana pavana gaana vi manahal, khiti jola jalana ityadi:
khiti parthivamandalam, jalam jalamandalam, jalanam agnimandalam, pavanam vayu-
mandalam, gaanam akaSamandalam. “Khiti jala jalana and so forth means: Khiti - the
earth - is the earth-mandala. Jalam - water - is the water-mandala. Jalanam - fire -
is the fire-mandala. Pavanam - wind - is the wind-mandala [and] Gaanam - space -
is the space-mandala”; MT 9 does not gloss the word: ayam arthah etad eva bhuta-
panicakam visayo vajrabjasamyogat. “That is the meaning: Just that, because of the
union of Vajra and Lotus, are the five elements.”; DKT 22: jai pavanagamanaduvara
ityadi: pavanasya gamanaya dvaram. “[The verse] beginning with Jai pavanagamanadu-
vara means: The door for the moving winds”; MT 22: ayam arthah. pavanasya gamanad-
varam. “The following in the meaning: The door of the moving winds”. !36Cf. TURNER

1985: 739. s.v. Svasru  B7Cf. CG 4.4: sasu ityadi: prathamam tavat yogindrena
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is viati (young girl), that is explained as avadhutika (feminine noun denoting
the central channel in the Buddhist tantric practices of winds and energies).
Thus the word “young girl” actually refers to the “central channel”, which
is a another example showing female words (or words for woman or girls)
to have strong tantric connotations to be revealed in the context of eso-
teric practice.'®® Kumbhira, which means “crocodile” in both Sanskrit and
Apabhramsa, is rendered as kumbhaka (vase, denoting a particular kind of
breathing, called vase-breathing). Here the word “crocodile” refers to a spe-
cific kind of “breathing practice”.!3® This category is particularly employed

with reference to the *suksmarupa — the subtle body.

devatayogapurvakam kayavajramdrdhikrtya vajrajapopadesSena candrasuryayoh paksagra-
ham khandayitva vagvajram sthirikrtya cittavajradrdhikaranaya sa viramanandavadhutika
sahajanandaikalolibhavena Svasagaram sumeruSikharam nitva [...]. “Sasu and so forth
(ityadi) [means]: First the best of Yogins once having made firm the Vajra-body [by
means of] the former practice of the individual deity, having divided the houses’ parts
of moon and sun through the instruction into the Vajra-speech, having made firm the
Vajra of speech, she (sa), whose nature is the central channel in the joy of cessation (vi-
ramanandavadhutika) after leading (nitva) to the peak of excellent mount Meru, is the
breathing in and out ($vasagaram) by the cultivation of the solitary innate joy (sahaja-
nandaikaloli®) in order to make firm the Vajra that is the mind (cittavajradrdhi-karanaya)”.
138Cf. CG 2.2.: wviatiti: atmani parisuddhavadhitiripam adhimucya yogindro vadati bho
parisuddhavadhutikee Srnu. “ Viati means: The best of Yogins, after having generated the
firm conviction of the nature of the perfectly pure central channel (parisuddhavadhuti®) in
the self, he speaks [to himself] ‘Oh perfectly pure central channel (parisuddhavadhutike)

'?77

listen ($rnu) Since to describe the Awvadhutika as the Yogini, a Dombi or other fe-
males, to gloss wviatt as avadhutika is not all surprising. One should also note that viaty
is also related via its pronunciation, so that this gloss might also be understood as a
pun. 9Cf. CG 2.1.: tasmat guruparamparyekramajanita yogindrah kayavrksasya pha-
lam tad eva bodhicittam cincacphalavad vakram, kumbhiram iti: vilaksanaparisodhitakumb-

hakasamadhina svanubhavakramena ca tasya bhaksanam nihsvabhavikaranam kurvanti.
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Synonymous Glosses is a second category in which a word is simply
glossed with a synonymous term, that can be equal or close to the meaning
of what would have been the phonetic equivalent. Such glosses, since the
words are not in any notable phonetic relation, and since commentaries can
have several synonymous terms that could relate, are sometimes not easy to
recognize and can be mistakenly recognized. Further, this kind of gloss can,
depending on how close the gloss is related in meaning to the respective term

in the root text, also be interpreted as an “interpreting or explicating gloss”.

Examples: Apabhramsa muha, for which the proper corresponding San-

140

skrit word would be mukha'®’ is rendered as vaktra (both mean face), the

expression veci [and] sasi, glossed with surya and candra, two different and

phonetically unrelated words, but both meaning “sun and moon”.!4!

Ilustrative and Interpretative Glosses is a quite delicate and difficult
category, not because only the borderline between an illustration and an

interpretation might be quite hard to grasp, but identifying what is meant to

“On account of that (tasmat) all the best of Yogins (yogindrah), which are produced from
an uninterrupted series of Gurus are eating (bhaksanam) - [which means they are| without
self-inherent nature - that fruit of the tree, which is the body [and] that precisely (eva)
is the mind of awakening (bodhicittam) [which is expressed] as the curly (vakram) fruit of
the Tamarind tree (cificaphalavad) here [that is expressed as| as the Kumbhaka-samadhi,
which is the complete purification, that is without any characteristics and through the se-
ries of one’s own experiences, [which is] expressed (iti) [by the word] Crocodile (kumbhira).”
140Cf, TURNER 1985: 585. s.v. mukha '*1Cf MK 5: ayam arthah: vamanasapute pra-
jnacandrasvabhavena lalana sthita, daksinanasapute upayasuryasvabhavena rasana sthita,
dve sande sthite. Dvayoh sandayoh vamadaksinayoh viparsvayoh. “The following is the
meaning: Lalana is [the name of the left channel] being situated in the hollow space (puta)
[behind] the left nostril by nature being wisdom and the moon, Rasana is [the name of
the right channel] being situated in the hollow space (puta) [behind] the right nostril by
nature being means and the sun, [and they] remain in two parts (sanda). Then is there

the connection of (viparsvayoh) the two, the left and right channel.”
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be a gloss in the first place is difficult. Though it appears that perhaps more
distinct categories are necessary to approach the different layers and notions
that are found among the various ways of glosses, [—for the time being—am

staying with one category.

Examples: Apabhramsa papa “in” is rendered in Sanskrit as vairagaduhkha,
thus “sin means the suffering of aversion” and would be an example of what
I called “illustrative gloss”.'*? In order to feel the contrast, here are two ex-
amples of “interpretative gloss”: Apabhramsa sijjhai for Sanskrit sidhyati is
glossed with saksadbhavati, thus “to accomplish” is here interpreted as “to

9143

become or see clearly and manaha for Sanskrit manyate or manute is

interpreted as rocyate, thus “to be considered means to be enjoyed”.'44

Nirukta is another quite interesting peculiarity of Buddhist tantric texts
is a feature called nirukta, a kind of “((artificial)-etymological glossing”.!4
As the feature of this particular method of glossing follows a mechanical pat-
tern (the word to be glossed is divided into letters or syllables, which are
taken as the beginning of new words, which together form a interpretative

or explanatory phrase) it is relatively easy to detect. Inasmuch as it is pho-

142¢f. DKT 10: papapunnarahi ekku natthiti, papam vairagaduhkham, punyam aksara-
sukham. tatraikam api nasti. “Papapunnarahi ekku natthi, which means: sin, which is
the suffering of aversion, [and] merit, which is firm bliss; are one therein [and] also not
existing”. 3Cf. DTK 22: [...] sarvaviragaduhkhebhyonirvrtatvat nirvanam mahamudra-
padam sidhyati saksadbhavati. “|...] due to the cessation of the sufferings of all dis-passion,
nirvana [which here means] the level of the Great Seal is accomplished, [which is to say]
has become manifest.” 144Cf. DKT 9: khiti jala jalana pavana gaana vi manaha, khiti
jala jalana ityadi: khiti parthivamandalam, jalam jalamandalam, jalanam agnimandalam,
pavanam vayumandalam, gaanam akasamandalam, etan eva pancasrstisamharakramena
candrasurya- bhedena rocyate. “[...], precisely that is to be enjoyed with the sequence of
the collection of the five natural properties [of the world], being divided as moon and sun.”
Here the larger syntactical structure shows clearly that rocyate is to be taken for manaha.

145«Fxplanation or etymological interpretation of a word” Cf. MW s.v.
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netically related and also subject to interpretation, this category however

overlaps with all three previously mentioned categories to some extent.

Examples: duliis explained as dvayakaram yasmin linam gatam, thus “the
tortoise means that in which duality has disappeared.”'*6 susara is explained
as susthu Sobhanam mahasukhatvat saram prabhasvaratvat, thus “good sub-
stance means it is excellent — [which means] brilliant due to the state of
great bliss [and] essence due to the state of being clear light”.14” Apabhramsa
samueai, for Sanskrit samvedayati is explained as yah samyak kulisabjasamyo-
gena mano valambanena yathartham vedayati, thus “caused to be known
means that one who investigates perfectly how things are by resting on the

mind, that is with union of vajra and lotus”.!4®

Word Division as observed in Apabhramsa, though not directly related
to the categories of glosses, is nevertheless worth mentioning. Generally we
have to be aware of possible “ambiguous word division”. Words or parts of
words in Apabhramsa phonetics can consist of vowel clusters. Such vowel
clusters (like: ai, ad, ai and so on) tend to be at the end of words. In
such cases it is not always sure where one word ends and where another
words starts with a prefix, which for instance can simply be a vowel a°.In
those cases only commentaries can solve the ambiguities given by the script
and phonetics of Apabhraméa. An example from the 10*" verse of Tillopas

Dohakosa may illustrate this:

jahi jai citta tahi suna hua citta

Listen! Just as the mind is born, so it ceases

Y6Cf, CG 2.1.: dulityadi dvayakaram yasmin linama gatam mahasukhakamalam duli-
sandhyasankete bodhavyam. “The tortoise (duli®) as it regards the convention of intentional
[speech] (°sandhyasarikete) should be understood as the lotus of great bliss, in which the
shape of a twofold nature (dvayakaram) has gone away (linam gatamn)”. 47Cf. DKT 20.
H8Cf. DKT 20.
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or

jahi jai citta tahi sunahu acitta

Listen! Even though the mind is born, still there is no mind"*°

2.3 Orality and Literacy

Buddhist esoteric poetry in Apabhramsa, even though it has a strong oral-
transmission component, is closely connected with commentaries and col-
lections within which it is contextualized and transmitted. By its authors
the content is being interpreted and in a way “identified” as belonging to
a specific genre of tantric scriptures, promoting esoteric practices related to
the attainment of the Great Seal (Skt. mahamudra, Tib phyag chen, short
for phyag rgya chen po) by means of special breathing and union practices.
The oral component is present by the mere fact that many of the wordplays,
puns and the basic principle of samdhyabhasa, are only possible because of a
phonetic relation between the words of the commentaries and the root verses.
If the dialects spoken by the readers of or listeners to any of the songs did
not resemble Apabhramsa, the multi-layered components of ordinary and es-
oteric meanings would be missed. The textual component on the other hand
provides us with the layer of esoteric meaning. Thus the Great Seal, the goal
to be achieved, and here in particular the means or instructions by which it
can be achieved, is made explicit by the commentaries. The close relation of

the root verses and their commentaries is in this way similar to that of oral-

149The reading with sunahu acitta is chosen by Bagchi and Jackson. See ed. trnsl. BAGCHI
1935, 1938.; JACKSON 2004.; The reading of the first alternative word division is my own.
Even though this division is not supported by the Sararthapanjika, the readings suna for
Sanskrit $rnu, as well as hua for bhuta are well attested. (Cf. CG 2.2; commentary on 5.5.
s.v. suna; Cf. Turner 1985: 545. s.v. bhuta) Also the Tibetan translation (bstan ’gyur
(gser bris ma) Vol. 49, pp: 380-384. lhan cig skyes pa’i sems ni legs par spyongs (which I
take as mistaken for spongs), supports the reading suna hua citta.
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ity and literacy. This relation might be missed without being aware of the

underlying dialects being related to the language used in the actual songs.'*°

150Here one should keep in mind that a huge part of the doha are not preserved in their
original language, but only in Tibetan. Tibetan does not allow us to study and employ
the play of orality and literacy, as well as the principal of samdhyabhasa in the way that
this is possible in the case of Apabhramsa and Sanskrit, since in the Tibetan translations

the phonetic component can not be reflected.



CHAPTER 3

Doha-writings within the bKa’ brgyud-school

3.1 Linking Doha and Mahamudra

Apart from the soteriological component of the songs, which has been kept
and developed in Tibet, there are further quite interesting viewpoints on
the doha in connection to their classification within the Buddhist tantric
writings are found within the bKa’-brgyud (Kagyii)'®! school of Tibetan
Buddhism. In their descriptions of the mahamudra-doctrine are a few points
which resemble quite closely what can be found within the song-poems. In
this chapter I am focussing on the perhaps most influential school among
the sub-branches of the bKa’ brgyud school, the Karma bKa’ brgyud. The

choice to take the Karma bKa’ brgyud branch as exemplifying some cor-

151There are four major and eight minor schools. The Karma bKa’ brgyud is counted
as one of the four major bKa’ brgyud schools. Those are: Karma bKa’ brgyud
(karma bka’ brgyud) founded by the 1st Karmapa Diisum Khyenpa (dus gsum mkhyen
pa, 1110—1193), Tsalpa bKa’ brgyud (tsal pa bka’ brgyud) founded by Lama Zhang
zhang g.yu brag pa brtson ’grus g.yung drung, 1123—1193), Barom bKa’ brgyud
(‘ba’ rom bka brgyud) founded by Barompa Dharma Wangchuk (‘ba rom pa dar ma
dbang phyug, 1127—1194?) and Pakdru bKa’ brgyud (phag gru bka’ brgyud) founded
by Phakmo Drupa (phag mo gru pa rdo rje rgyal po, 1110—1170).The eight mi-
nor ar: Drigung bKa’ brgyud (’bri gung bka’ brgyud) founded by Jikten Sumgon
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respondences of doha and the mahamudra-doctrine as found in this school,
should not cause it to be overlooked that the other schools do have their
distinguishing marks and specific approaches as distinct schools of Tibetan
Buddhism.'®? Of course it remains questionable whether the Tibetan ideas
about the dohas as a literary genre (as I classified them before) are appli-
cable to the Indian presentations. However, the mere fact that the dohas
have received a relatively high level of attention in this school allows at
least some provisional classification from within a school that in its origin
is—historically speaking—contemporary to the tantric movements of which

the dohas were part.!® Here, and this is for instance quite obvious in the

(’jig rten gsum mgon, rin chen dpal, 1143—1217), Taklung bKa’ brgyud (stag lung bka’
brgyud) founded by Taklung Tangpa Trashi Penden (stag lung thang pa bkra shis dpal ldan,
1142—1209/10), Tropu bKa’ brgyud (khro phu bka’ brgyud) founded by Tropu Gyeltsa
Rinchen Gon (khro phu rgyal tsha rin chen mgon, 1118—1195) and Tropu Lotsawa Jampa
Pel (khro phu lo tsa ba byams pa dpal, 11727-12367), Drukpa bKa’ brgyud (’brug pa bka’
brgyud) founded by Lingje Repa Pema Dorje or Lingrepa (gling rje ras pa padma rdo rje,
1128-—1188) and Tsangpa Gyare (gtsang pa rgya ras, 1161—1211), Martsang bKa’ brgyud
(smar tshang bka’ brgyud) founded by Martsang Sherap Sengge (smar tshang shes rab
seng ge, smar pa shes rab ye shes, 1135—1203), Yelpa bKa’ brgyud (yel pa bka’ brgyud)
founded by Yelpa Yeshe Tsek (yel pa ye shes brtsegs, 1134—1194), Yazang bKa’ brgyud
(g.ya’ bzang bka’ brgyud) founded by Zara Kelden Yeshe Sengge (zwa ra skal ldan ye
shes seng ge, 11687-1207) and Shuksep bKa’ brgyud (shug gseb bka’ brgyud) founded by
Gyergom Tsiltrim Sengge (gyer sgom tshul khrims seng ge, 1144—1204). Cf. KONGTRUL
2007-2: 137-140. 1'52At this place it would like to refer to the excellent work of David
Jackson: Enlightment by a Single Means, 1994, which introduces various classifications of
mahamudra, being most useful in the aim of trying to understand how the dohas might
be classified. '53Having a look at the transmission lineages of this school, it appears that
several of the impoarant figures involved in the Marpa bKa’ brgyud transmission lineage
are as well the most prominent among the authors of the doha. See KONGTRUL 2007-2:
141ff. As it concerns for instance Krsnacarya, we read the following in the Blue Annals:
after Ghantapada (came) Kurmapada, he (transmitted it) to Jalandharapada; the latter to
Krsnapada, the latter to Bhadrapada; the latter to Vijayapada ; the latter to Tilli-pa; the
latter to Naro-pa. Thus from Ghanta(pada) till Naro-pa, there have been eight teachers
in the line. Cf. ROERICH 1996: 754.
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rGya-gzhung, which will be dealt with later, the dohas are generally classified
as belonging to the Indian tantric mahamudra-tradition, as being kept and

transmitted within the bKa’ brgyud school as their main doctrine.

The Great Seal (Skt. mahamudra, Tib. phyag rgya chen po), the core doc-
trine of the bKa’ brgyud school, is in itself a huge and highly debated topic
and remains difficult to explain or classify. Many scholars have written about
it,1* let alone the numerous Tibetan works on this topic.'®® Thus, even an
attempt to classify mahamudra and the possible influences of the dohas for
the particular way that mahamudra is understood in the bKa’ brgyud-school
is impossible without greater research. Rather, I would like to point out

some similarities I was able to observe during my studies.

As for tantric Buddhism in India, the term certainly denotes a very advanced,
probably the most advanced view on “reality”. In the tantras “mudra” ap-
pears as the fourth of a set of four mudras or seals.!®® In Tibet mahamudra

is a doctrine in its own right and is usually depicted as one of the three most

154For further and general information, introducing various topics connected to the study
of Mahamudra and the bKa’ brgyud tradition, see JACKSON, KAPSTEIN 2006. For the
disputed approach towards the Karma bKa’ brgyud approach, see also MATHES 2003.
155For a list of associated works and lineages, see TBRC Resource ID: T199. For a
compendium of authoritative works in the Karma bKa’ brgyud tradition See the nges
don phyag rgya chen po’i khrid mdzod, being a collection of Indian and Tibetan works
compiled by the 14 Shamar Rinpoche Mipham Chékyi Lodré (1952-2014).  %6The con-
cept of the four “mudras” of which mahamudra can be considered to be the highest is
found among lists of four or three mudras in a successive development of tantric prac-
tice. See for example the caturmudra-section in the Advayavajrasamgraha Cf. SHASTRI
1927: 31.: iha hi mudranvayavibhrantya mudhamanaso bhramanti bhavarnave duhkhitah.
tesam sukhena caturmudrarthapratipattaye tantranusarena mahasukhasadhanam prasad-
hyate.  caturmudreti karmamudra dharmamudra mahamudra samayamudra | (In this
world due to the delusion regarding the succession of the (four) seals, certainly the un-
happy and wicked-minded (people) wander around in the ocean of worldly existence.

For those in order to obtain the meaning of the four seals with bliss, the sadhana
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advanced views expressing ultimate realisation (Tib. chen po gsum). Those
are the Great Perfection (Tib. dzogs chen), the Great Seal (Tib. phyag chen)
and the Great Middle way (Tib. dbu chen), which are nicely illustrated by
a quotation from the famous Great Seal Wishes of the third Karmapa, who

writes

Free from mental fabrication, it is Mahamudra.
Free from extremes, it is Great Madhyamaka.
This is also called the Great Perfection, the consummation of all.

May we have confidence that understanding one realizes all'®

Those three—as it concerns the Tibetan traditions—are best understood to
be equal to Buddhahood, which is equal to the realisation of the true nature
of mind.

The dohas themselves are now understood by the Tibetans (or more precisely,
the bKa’ brgyud school for which the realisation of mahamudra is the goal) as
carrying out the view of the mahamudra doctrine. This is strongly underlined
by the fact that about a third of the rGya-gzhung consists of dohas'®® of
various siddhas. Another textual witness underlining this fact strongly is the

collection called Doha mDzod-brgyad (Tib. do ha mdzod brgyad), a collection

of great bliss is promoted in accordance with the tantras. The four mudras are: The
Karmamudra, The Dharmamudra, The Mahamudra and the Samayamudra.) In general
the term, which is mainly related to the Yoginitantras and collections of poetic writings
associated with the Siddhas, refers to the quintessence of their content. The term can
be understood as the description of the experience regarding the idea of awakening in the
Buddhist tantras. This concept usually goes together with the “four joys”, “four moments”
or the hefour Buddha bodies” etc. See also SNELLGROVE 1959: 34. There are however
further differentiations of mudras and particularly in connection to the yogic practice
Karmamudra addressed in the dohas, which can also be viewed as an individual practice
lineage, the above fourfold differentiation does not necessary apply. Cf. SFERRA 2001: 54.
157Cf. RANGJUNG DORJE: 1999: 24. '58A rough Catalogue of the rGya-gzhung (Tib.
rgya gzhung) is given in the Appendices. The third volume imainly consists of dohas, as
well as of various vajra- and caryagiti, which in this context can be seen as equal in genre

and function.
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of eight different song-poems. Just reading the title makes the connection of
the mahamudra-doctrine and the doha, as one means of transmitting them,

obvious:

Do ha mdzod brgyad ces bya ba phyag rgya chen po’i man ngag

gsal bar ston pa’i gzhung

Texts Teaching Clearly the Instructions on the Great Seal, called
The Eight Dohakosas'®

This together with the rGya-gzhung are clearly illustrating links of the maha-
mudra doctrine and the dohas as a means of its transmission within the bKa’
brgyud sect.®®

The authors of the dohas, the siddhas, are the keepers, expounders and trans-
mitters of those songs. This is important since (as taught generally within the
Tibetan and Indian Buddhist traditions) the realisation of a certain doctrine
or practice depends on a genuine transmission originating from a realised

practitioner of that very doctrine. Hence:

The lineage of mahamudra is known as ’the ultimate lineage of
meaning.’ It is also known as the 'profound tradition of the prac-
tice lineage.” The lineage transmission brings actual realization,
rather than a conceptual understanding of the nature of mind.
[...] This lineage is further known as the 'incomparable Dakpo

Kagyu. Dakpo Kagyu is the mother lineage of the Kagyu tradi-

159Tn: dkar rnying gi skyes chen du ma’i phyag rdzogs kyi gdams ngag gnad bsdus nyer
mkho rin po che’i gter mdzod (rtsibs ri’i par ma): Vol. 4: 1-47. The collection itself consists
of texts that are essential for the mahamudra doctrine in the Nyingma and Drupka bKa’
brgyud, and which are also popular within the bKa’ brgyudpa sects (Cf. KAPSTEIN 2015:
293.). The collection is being organized together with what I consider to be the usual
the content of mahamudra, such as Naro chos dug, instructions from other linage masters
among bKa’ brgyudpa etc. 190Cf. KAPSTEIN 2015: 293.
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tion. 61

Thus one might conclude that dohas are one of the authoritative ways or
modes by means of which the siddhas transmitted their realisation (of maha-
mudra), a tradition which entered Tibet in the second phase of establishing
Buddhism'%? and has since then been kept in Tibet. This relation of dohas
and mahamudra is nicely indicated by the following quote in which Maitripa
(a.k.a Advajavajra), one of the principal mahamudra-teachers of Marpa Lot-

163 (

sawa and with whom another famous doha as kept in the Do ha mdzod

brgyad is associated), is addressed:

According to the Indian lineages in all of the Tibetan doha ac-
counts, the lineage-holder of all the teachings is mNga’-bdag
Maitripa, an incarnation of the acarya Krsnacarya, so it is said
e

3.2 Classification

Thus there is much evidence for linking and associating the dohas and maha-
mudra traditions in the bKa’ brgyud school. Now there are several ap-

proaches towards a categorisation of mahamudra in the Tibetan Dagpo bKa’

161Dzogchen Pénlop Rinpoche statement about the essential teachings of Mahamudra; a
similar approach can be found in KONGTRUL 2007-2: 209. “This widely renowned tradition
called “Incomparable Dakpo Kagyu” is reported to be no mere lineage of words but rather
the lineage of ultimate meaning. This refers to the fact that it is an uninterrupted lineage
of flawless realization of mahamudra. One’s root guru is thus whoever was the source of
one’s mahamudra realization, and that practice system has not deteriorated right up until
the present. Here we focus on the most famous instructions of this precious lineage, the
mahamudra” 152The tradition assumes two phases of the establishment of Buddhism in
Tibet. The first is associated with the Nyingma or old school, and the second with Sarma
or new schools, having taking place from the early eleventh century onwards. 163Cf.
KONGTRUL 2007-2: 209, 413n208. '64Cf. TEMPLEMEN 1989: 83.
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brgyud (a particular school within the “Marpa Kygi” that is connected to a
specific approach of Mahamudra) traditions, which originated with Gampopa
(Tib. sGam po pa bSod nams Rin chen) (1079—1153). He taught three kinds

of mahamudra*®®:

the so called sutra-, tantra- and essence-mahamudra.'®s
To precisely figure out for which of those three the dohas are most represen-
tative is—unlike the general association of the dohas with the mahamudra
doctrine—more difficult. For each of those three above-mentioned categori-
sations, linking points with the dohas can be found. However, the closest
among the three to provisionally associate the dohas with, is perhaps the

third, the essence mahamudra.

This type of mahamudra could also be called *Sahaja-mahamudra'®”. This
the term is used emphatically in the song-poems and expresses the insight as
being transmitted by the siddha linages through their songs. It appears that
this doctrine is very close to how essence-mahamudra, which is been kept

within in the bKa’ brgyud tradition, is described:

rje sGam-po-pa had discovered within himself the treasure of
innate wisdom, and for him it was also essential to try to convey it
to others. And convey it he did, on a scale never attempted within
his lineage. To do so, he bent the traditional rules restricting how

certain Vajrayana teachings could be transmitted]...].1%

On the other hand Gampopa himself categorized mahamudra as belonging

165Tib. phyag chen rnam pa gsum; See also KONGTRUL 2007-2: 216 ff. 156Tib. snying po’i
phyag chen This term is at times also referred to as “pointing out instructions”. Another
term being important here is sems kyi ngo sprod - “Pointing out the mind”, which might be
used by Gampopa to refer equally to this kind of teaching mahamudra. See also JACKSON
1994. This work discusses many of the essential points concerning the different kinds and
interpretations of the Great Seal doctrine. However, using such terms might be delicate,
since those categorisations are of later origin and must only be imposed on earlier ones
with great caution. !67See JACKSON 1994: 26. '08See JACKSON 1994: 14.
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to the tantric completion phase (Skt. wutpattikrama, Tib rdzogs rim),'% a

classification equally suitable for the dohas, as has already been shown.'™.
It should be kept in mind that the classification of mahamudra into sutra,
tantra or essence based, is not mandatory in terms of Gampopa’s writings.
It is rather about the possibility that mahamudra, the “highest” doctrine,
can be taught also outside of a traditional (and more conservative ritualized

tantric) setting,'™ precisely which is one of the distinctive marks of the dohas.

Thus one may conclude that the content and classification of the dohas—
in the light of Gampopa’s mahamudra—can be classified in respect to other
traditions and branches of spiritual attainment based on several characteris-

tics:

1. Dohas are on of the means by which the siddhas transmitted the doc-

trine of *(sahaja-)mahamudra into the bKa’ brgyud lineage

2. Dohas are to be categorized as teaching (tantric) mahamudra doctrine,

but outside of it’s ritualised setting

3. Both dohas and the mahamudra doctrine can be viewed in terms of
tantric completion-phase based teachings, and contain according char-

acteristics

In Tibet, this tradition has been carried on by figures such as Milarepa
(1052—1135)'™ or Zhang Yudrakpa Tsondru Drakpa (1122-—1193),'™ whose

169ihd: 26 f. 70Cf. KoNGTRUL 2008: 149, 175-179. '71Cf. JACKSON 1994: 24-27.
12Tib. rje btsun mi la ras pa, who in his songs uses expressions we find in the dohas, and
whose songs expressing the experiences of a yogin living society may also resemble some
of the features we find in the writings of the Indian predecessors. '73Tib. zhang g.yu
brag pa brtson ‘gru brags pa (Lama Zhang). I chose this as one out of many examples,
as one feels the nature of the songs resembles that of the Doha in a certain respect, even
though they are less practice-oriented. See also ROBERTS 2011. Also Kaptein points out

the similarity of doha and such prominent, but controversial figures such as lama Zhang.
(Cf. (Cf. Kapstein 2015: 293.) 2015: 293.)
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song-poems have become most famous examples of the Tibetan mGur genre.
These are examples of keeping up a tradition!™ which in style and content is
close to the Doha-writings and clearly resemble some of their characteristic
features, which above all certainlz is connected to an emphatic stress of per-
sonal experiences resulting from the sucsessful application of tantric methods
and view. (see Chapter 1: 1.3.1. Summary (of Content)) Thus the activity of
masters such as Gampopa, together with other masters of the bKa’ brgyud
school such as Karma Trinlepa (1456-1539),'7 Rechungpa (1083 /5-1161)'76,
Go Lotsawa Zhonnu Pel, Zhalu Lotsawa Chokyong Zangpo'™ or the third
and seventh Karmapas,'™ indicate that the dohas certainly should be un-
derstood as a valid means of transmitting the mahamudra-doctrine in that

school.

174 This is for instance nicely illustrated by the fact that some of the Siddhas’ life sto-
ries, including those of the doha tradition, which also include Krsnacarya, are included
in the life stories of the bKa’ brgyud masters. Cf. Srtu BerLo: 2010. '"Tib. karma
‘phrin las pa, a famous bKa’ brgyud master, student to the 7*" and teacher to the 8!
Karmapas, wrote a commentary on the three cycles of doha from Saraha. See also SCHAF-
FER 2000 '76Tib. ras chung rdo rje grags and one of the principal students of the fa-
mous Tibetan Yogi Milarepa is himself connected to a distinct doha transmission. See
ROBERTS 2007: 162; See also TEMPLEMEN 1989: 83. 7"The latter two are discussed
in II. 2.5.2: “The Tibetan Translators of Krsnacarya works’ and their relation to the
bKa’ brgyudpa’s” following in the next chapter. 7®The third Karmapa Rangjung Dorje,
1284—1339 wrote several treatises on the doha literature, among which is yet another
short treatise on the work of Krsnacarya, which I have just recently discovered. Those
works are: rgyal po do ha’i sa becad “Outline of the King’s Doha” (Outline to one of
the Doha cycles by Saraha); btsun mo do ha’i sa bcad “Outline of the Queen’s Doha”
(Outline to one of the Doha cycles by Saraha); do ha mdzod kyi bsdus don “Summary
of the Treasury of Dohas” (Another compilation attributed to Saraha’s Dohas) and do
ha mdzod kyi glu yi don gsal bar byed pa’i tshig gi rgyan dri ma med pa’i sgron me
“Torch of the Stainless Ornament of Words Elucidating the Meaning of the Treasury of
Dohas” (Extended explanation to a Doha cycle as it went to Maitripa and Rechungpa).
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To summarize: The doha tradition is a means of verification of the spe-
cific mahamudra-doctrine as kept within the bKa’ brgyud school of Tibetan
Buddhism in general. In particular it is a model for applied teachings that
function outside of a ritualised tantric setting, though of course highly de-
pendent on and inseparable from a “tantric mindset”. The terminology of
‘sahaja’ as a main doctrinal element distinctively points out a connection be-
tween a Tibetan interpretation of essence mahamudra and the Indian esoteric
song-poems. This is not only a connection which would be most interesting to
investigate, but further research of the dohas and their representation within
mahamudra-discourse might increase both knowledge about the mahamudra-
doctrine of bKa’ brgyud and a more thorough understanding of the dohas as

a distinct genre within tantric Buddhism in India.

This is followed by a commentary on the famous Mahamudropadesa (phyag chen po
gangama’i sa bead bzhugs so) — a doha sung from Tilopa to his student Naropa. Those are
contained in the dPal rgyal dbang karma pa sku phreng rim byon gyi gsung ‘bum phyogs
bsgrigs - “A Compilation of the Collected Writings of the Successive Incarnations of the
Karmapas.” (Lha sa: dpal brtsegs bod yig dpe rnying zhib ’jug khang. 2013; TBRC Re-
source ID: W3PD1288) in. Vol. six of the third Karmapas collections pp. 299-397. As for
the seventh Karmapa I will refer to his collection, the rgya gzhung and his relation to the
translation of the doha in the Section: “The Tibetan Translators of Krsnacarya works’

and their relation to the bKa’ brgyudpa’s” following in the next Part.



Part 11

Krsnacarya’s Life and Works



CHAPTER 1

Life Story, Naming and Dates

Krsnacarya life stories are preserved within Tibetan sources such as the Blue
Annals, Taranatha’s A History of Buddhism in India, and in his extensive
life story the Spyod ‘chang dbang po’i rnam thar ngo mtshar snyan pa’i sgra
dbyangs — “The Marvellous Life Story of the Lord Caryadharipa, A Pleas-
ant Melody”.!™ Apart from the famous work of Abyadatta, which has been
translated several times and is said to be of Indian origin, there are no In-
dian sources available.!® Besides those well known and comparatively well
researched sources, another great work, the so-called Situ Belo, provides an-
other short account of Krsnacarya’s life.!8! Apart from those, Krsnacarya is
of course mentioned occasionally in materials such as The Historical Gram-
mar of Apabhramsa, the great works of Jamgon Kongtrul Lodré Thaye,'8?
or the Sadhanamala. The following summary of Krsnacarya’s life accounts

is primarily a translation of the text in Situ Belo, enriched and annotated

I"For a translation of this work See TEMPLEMEN 1989. 180See DowMAN 1985 and
ROBINSON 1979. 181The work—as its short title shows—is named after their two main
contributors Situ Chokyi Jungnay and Belo Tsewang Kunkhyab; the full title of the work
is: (sgrub brgyud kar ma kam tshang brgyud pa rin po che’i rnam par thar pa rab ‘byams
nor bu zla ba chu shel gyi phreng pa kha skong bcas bzhugs so) 182With this I refer to
the Gdams nag mdzod, and of course in particular the works having been published in the

series The Treasury of Knowledge
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according to other sources given above.

It should be kept in mind that this life story describes the life of Krsnacarya
the Elder,'®® student of Jalandhripa, whom I suppose to have lived in the
late eighth or early and middle ninth century.!®* He is mainly associated
with the dohas, the transmission of Samvara and the transmission of Clear
Light (Skt. prabhasvara, Tib. ‘od gsal).'®®

1.1 The Life Story of Acaryakrsnacarya

1.1.1 Introduction

Whether or not a story is individualized, the narrative follows
a certain pattern, which, with repetition, takes on an almost

ritualistic quality.!®6

In general, the different accounts of Krsnacarya’s life stories share most of the
major events according to how they are presented in the following text. In the
life account composed by Taranatha, many instances are simply described in
greater detail, while the account as found in Abhayadatta’s collection is very
brief, and merges different narrative episodes (according to the descriptions
in Sito Belo and Taranatha) into new narratives preserving just traces of

their individual elements.

183This is well supported by the facts that Taranatha mentions Krsnacarya as distinct
from a later Krsnacarya and that Kanha of the east, whom I supposed to be Krsnacarya
the Younger, has his own life-story in connection to Virupa, according to the Lamdre tradi-
tion. See I1.1.3: ‘Names Associated with Krsnacarya’ 184SeeIl.1.4: 'Dating Krsnacarya’
185Krsnacarya and the transmission of Clear Light according to the Samura lineage is dis-
tinct from that of Inner Heat (Tib. gtum mo) and the Hevajra tradition, which is clearly
associated with another (later) Krsna (aka Samayavajra). See I1.1.3: ‘Names Associated
with Krsnacarya’; and I1.2.4: ‘Other Works Attributed to Krsnacarya’ 157cf. ROBINSON
1979: 9. !86Cf. RoBINSON 1979: 9.
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To be born into a noble family (1), to have undergone some classical educa-
tion (2), to abandon the “conservative circles” and to seek for a real tantric
master according to a “dramatic life change” or “crisis” (3) to encounter
a dakini (4), to undergo hardship and training with the guru (5), to dis-
play their abilities in defeating and subjugating evil forces (6) and to finally
achieve realisation and have students (7) are stages in the life-story; The last
point of which is perhaps slightly unusual in the case of Krsnacarya. He is
the only one of the eighty-four siddhas who, due to disobeying the instruc-
tions of the dakinis who appeared to him, as well as his teacher’s commands,

did not reach the highest mahamudra-siddhi during his lifetime.'87

His life story—as well as the life stories of Indian and Tibetan masters
in general—should not be understood as a life story in the Western sense.
It might of course have some historically valid features, but is mainly an
example of how to reach realisation in the Buddhist sense and is a means to
display Buddhist practice. Thus, life stories are rich in Buddhist teachings
and can be understood as complementary to the practices of the Buddhist
paths. Also, the hagiography composed by Taranatha is more than a simple
record of one person’s life, but rather a supplement to Buddhist practice,
which in this case is closely connected to Cakrasamvara. Taranatha himself

remarks:

This is the supplement to the account of acarya Caryapa, and in
order to understand the origination and spread of Cakrasamvara,

I rGyal-khams-pa, Taranatha wrote these words.!®

Templeman continues to describe the hagiography with the following words:

Historically [it] fills gaps in important siddha lineages, [and] gives

insight into the Carya activities [...] Inspirationally, the tone of

187Cf, DowMAN 1985: 128-129. 188Cf. TEMPLEMAN 1989: xi.
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the work is sufficiently reverential to impel the reader to practice
here and now [...] As a didactic work it gives much direct in-
struction on the practice itself [...] at times and with the Guru’s
blessing such works can certainly take on an initiatic quality in

themselves [...].1%

Thus not accidentally do Robinson and Dowman in their translations of Ab-
hayadatta’s collective life stories of the 84 mahasiddhas from 1979 and 1985
describe the ritualistic and archetypal elements, which Dowman for instance
equates to a sadhana,' a kind of text describing the successive stages of

Buddhist tantric practice.

The following is the annotated translation of the Slob dpon nag po spyod

192 of the Master Krsnacarya

pa’i rnam thar'®' — The Spiritual Biography
[the Elder|.!% Tt has been divided into smaller sections according to his
“spiritual development” and partially inspired by Taranatha’s presentation
of Krsnacarya’s life story, which is also very helpful in understanding the life

account as presented in the Situ Belo. The text as presented therein might be

189Cf. TEMPLEMAN 1989: xiii-xiv. '°0“The Legends of the eighty-four Mahasiddhas,
as a compendium of the various psycho-experimental techniques that constitute sadhana
[...]” Cf. DowMAN 1985: 19f. 191See SiTu BELO: 2010: 37-41. The transcription of
the Tibetan text can be viewed in the Appendix no. IV. 192The term rnam thar (Skt.
vimoksa) is a rather technical Tibetan term used for life stories of sages and venerable
masters; another possible translation would be hagiography. '°3The Elder is associated
with Samwvara, while the Younger is associated with Hevajra. This is supported by the
collection from which the following life story is taken. Cf. Sgrub brgyud karma kaM tshang
g1 brgyud pa rin po che’i rnam par thar pa rab ‘byams nor bu zla ba chu shel gyi phreng
ba In: gsung ‘bum of Chos kyi ‘byung gnas. In that work we find two Nagpos: the first of
whom appears in a text called Nagpo Virupa (Vol. I, ch. 2, sec. 3, pp. 873-875) in the
section called Gsum: gtum mo’i bka’ babs, which supports the association with Hewvajra.
The life story of the second Nagpo Chdpa (spyod pa) is found in the following section:
Bzhi: ‘od gsal gyi bka’ babs, the section which is associated with Samwvare and in which
the life story accordingly follows the life story of his main teacher Jalandhart. (Vol. I, ch.
2, sec 4, pp. 863-868.)
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understood as a very abbreviated and sometimes slightly cryptic version of
Taranatha’s story. Considering the dates for Taranatha and Situ Panchen,
who lived 200 years later, it is definitely possible that Taranatha’s story had
been the role model, and was simply adopted in a comprised form for The

garland of bKa’ brgyud Life Stories composed by Situ and Belo.!%4

"And in the country of Odivisa there will appear a man possessed
of the faculty of mystic meditation which he will exercise with
great energy. He will be a follower of the precepts of Ramani. His
name (is spelt as follows):-The letter Ka of the first phonetic class
is adorned with the first vowel (i.e. A). Then comes the fourth
letter of the seventh class (Ha), being as if slightly mounted on
the letter Na. This unique and powerful Yogin will secure the
eight great principal magical properties. The person spoken of
here is Kahnapa or Krsnacarin (nagpo- spyod-pa-pa). The six
pupils of the latter are to secure the Great Seal (Maha-mudra)
by means of which everything which has a separate and physical

reality will be rejected 1%

1941t has to be noted that most of the accounts are missing in the very brief description
found in Abhayadatta. In his presentation, on the other hand, are found a few additional
elements, while of the many main elements as described in the following life story, only
traces are left. In the version of Krsnacarya’s life story according to Abhayadatta, a very
famous account of the lives of the eighty-four mahasiddhas, he is listed as the seventeenth
siddha. See DOWMAN 1985: 123-131; ROBINSON 1979: 81-85. The information there has
been incorporated in cases where it complement the information of Sito Belo and the story
written by Taranatha. This life story, he tells us, is written in accordance with the general
Tibetan accounts and according to the Indian Siddha Kusalipa (Cf. TEMPLEMEN 1983:
53.). See TEMPLEMEN 1989: 43. %5Cf. CHATTOPADHYAYA 1990: 412-413. (According
to the prophecy quoted by Bu-ston ii.120: )
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1.1.2 Birth and formal education

Krsnacarya, Jiianapada, and many more were very widely known among the

196 and as for Krsnacarya, he was prophesied ac-

students [of Jalandharipal,
cording to the later Kalacakratantra and the bringing down of the protectors—
[the eight Mahakalatantras].'®” Born into a Brahmin family in the eastern
direction of Odivi;!*® all-knowing in respect to the sciences, he was a monk

at Nalanda,'® being skilled in the scriptural collections and the Tantras.

1.1.3 Encounter with the Main Teacher and the Dakini

[Then] after having been blessed by the most glorious lady?*’ [and] after
having met with Jalandharipa®’!, who granted him empowerments and in-
structions through which he gained accomplishment, he obtained powers.

After that he then attained the ordinary accomplishments of sword, mercury

196This is added as the previous rnam thar is that of Jalandharipa. '°7Cf. TEMPLEMEN
1989: 4. '9®Elsewhere the place name is given as Uruvisa or Odivisa. Cf. TEMPLEMEN
1989: 3; Cf. CHATTOPADHYAYA 1990: 412. This place is further specified as belonging
to the Kingdom of Gaura, close to Bengal. Cf. TEMPLEMEN 1989: 6. In his History of
Buddhism in India Taranatha mentions Jalandharipa and Krsnpacarya in connection to
the dynasty of King Gobicandra. Cf. CHATTOPADHYAYA 1990: Ch. 27. 'Period of King
Gobicandra and Others’, pp. 249 ff. In the account of Abhayadatta, his birthplace is given
as Somapurl, which appears later in this story. Cf. DowMaN 1985: 123. Also we can
read there, that Krsnacarya obtained education and ordination in that place. '??Here it
should be kept in mind, that to have studied or lived in Nalanda is a feature frequently
used within Tibetan life writings. To my understanding it is an expression of learnedness,
which does not necessarily refer to this specific place; rather it is more of an idiom. It is
not given in Abhayadatta. 20°This might refer to the fact that Laksmmkara had appeared
before him and send him to his later Guru. Cf. TEMPLEMEN 1989: 7. 201For further
information on his life-stories and related historiographic information, See DOWMAN 1986:
245-251; ROBINSON 1979: 161-162; 302. It seems almost certain that Krsnacarya was a
student of Jalandharipa, since this is reported among various sources and lineages. Cf.
DowMAN 1986: 250.
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pills?*? and the like, and after talking to his Guru he went into the northern

direction to Pretapuri.?®®

1.1.4 Bhadri Dakini granting the Bone-ornaments

[Afterwards he met with] Bhadri Dakini?** and requested [and obtained] the
Samputitantra.?®> [And] his Guru, after Krsnacarya offered [the Tantra] to
him, said: “If you had been without doubts [you would have| attained the
supreme siddhi*®® in that moment [in which you obtained the transmission
from the Dakini] and I myself don’t need that teaching (pusti).” Then, the
best student [Krsnacarya] was send (gtad) for bone-ornaments,?” to ask for

blessing in order to obtain [the ornaments] accordingly [and] directly from

202pq] gri dang dngul chu ril bu; this is an expression referring to eight siddhis. Cf. TEM-
PLEMEN 1989: 4 2%3Pretapuri is seventy-five kilometres west of Darchen and one of the
most sacred of the eight Underground Abodes (Tib. sa ‘og gi gnas brgyad). It is said that
Vajravarahi is the chief deity of the place. According to the Padma Katang (Tib. padma
bka’ thang), the subjugation of Rudra took place at Pretapuri. This site has also been
blessed by Guru Padmasambhava and many other saints. The Khyung Lung Monastery
is located about thirty kilometres west of Pretapuri. It initially followed the Bonpo tradi-
tion and later turned to the Gelukpa school. 2°4Cf. TEMPLEMEN 1989: 9-10. Here the
encounter with the Dakini is described. The alternative names are given as Laksminkara,
which perhaps is a proper alternative name of skal byang mo, as well as Bhadri. This
Dakini is further described as being an emanation of either Varahi or Nairatmya, thus
being one of the two principal consorts of Heruka forms associated with Krsnacarya. Cf.
TEMPLEMEN 1989: 11. 205According to Taranatha the text is called Samputitilakatantra,
and not Samputitantra, Tib. Kha ‘byor thig le; alternatively called: Yang dag par sbyor
ba zhes bya ba’i rgyud chen po (T: 381). 209This here perhaps means mahamudrasiddhi.
Further, Taranatha adds at this point a small and rather interesting critical side note,
namely about the truthfulness of transmitting teachings, such as in the case of the Dakini
and Krsnacarya’s truthfulness, which is lost by ‘nowadays’ due to stupidity and pretence.
He further stresses the importance of an authentic lineage and of strong trust to the un-
orthodox methodology of the siddhas. cf. TEMPLEMEN 1989: 11-12. 207This refers to
six bone-ornaments (asthyabharana) crown, earnings, bracelets/anklets, necklace, apron
of wheels and an unguent of bone-ash gleaned from cemeteries. Cf. TEMPLEMEN 1989:
109/110n15.
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a Dakinl from Orgyan.?®® So he went, as it was said, to get [those]. [He

209 (tshogs gral gyi

found] that Dakini sitting at a down-row of a ganacakra
gsham na), [and] due to having asked her for blessing (byin rlabs), [she]
granted [him| the ornaments, each of them connected [to another with| a
sealing knot (mdud rgya).*'® On the way [back], after having opened?!! the
sealing knots, [and] due to wearing [the ornaments then], [he] manifested
many [super powers|, such as clairvoyance and the like. [After having got
back, and] having presented [the bone-ornaments| to the Acarya, [he| said
[to Krsnacarya]: “Understand that, if you would have given me those [bone-
ornaments| sealed by the Dakini to [have them| untied by me, [you would

have| gained supreme siddhi”.

1.1.5 Period of Training and Performing

Moreover, he achieved the eight [worldly] siddhis [called:] the pill, eye-
salve, sword, and the swift-runner, the essence-extraction, the yaksini (gnod

spyin mo), the re-animation (vetala, ro langs), and the underground,?!? [and]

2080rgyan (or alternatively Urgyan) refers to Oddiyana. It is a Dakini land which is the
birthplace of Padmasambhava (Guru Rinpoche). According to some, it is located be-
tween present-day Afghanistan and Kashmir. It is also the birthplace of Garab Dorje.
It further is listed among the twenty-four sacred places. See SNELLGROVE 1959: 69n2;
See also PATRUL RINPOCHE 1999: 439. 299A ganacakra is often translated as a “tantric
feast”, meaning a gathering of tantric adepts at which tantric rites are performed and
which are accompanied by music and dance. 2'°This event is described in slightly more
detail in TEMPLEMEN 1989: 13-14. The Dakini is said to have been very ugly, which
for Krsnacarya was the sign that pointed out which of the Dakinis he had to beseech.
21The Tibetan literally means “destroyed” (bshig). 2!2The list given here is: ril bu,
mig sman, ral gri, rkyang mgyogs, beud len, gnod spyin mo, ro langs, sa ’og. A slightly
alternative list is for instance found in the Ranjung Yeshe Dictionary: the eight [com-
mon] siddhis. 1) mig sman. 2) rkang mgyogs 3) ral gri 4) sa ’og ’grub 5) ril bu 6)
mkha’ spyod 7) mi snang ba 8) bcud len Syn thun mong gi dngos grub; eight accom-
plishments; The eight accomplishments are: the sword, eye potion, swift-feet, invisibility,

essence extract, superknowledges, travels to celestial realms, travels to terrestrial realms.
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213 [Also| the abilities of destroying,

granted [those siddhis| to many disciples.’
changing, and putting again together of things, occasionally subduing [other
beings| and so forth, were obtained unhindered. [At one time he,] because of

214 who was dwelling at Picetri?'®

having re-animated a beggar into a vetala,
[he could] mount [on him] for walking?!® some time.?!” Then, having asked
his Guru for permission, [and]| having been granted the six aforementioned
[bone-|ornaments, he obtained permission to perform the tantric deeds (spyod
pa), with the exception of Devikoti.?!®

[Then| seven umbrellas surrounded |[him by] themselves. Seven hand-drums

See “grub pa brgyad,” Rangjung Yeshe Wiki - Rangjung Yeshe Wiki - Dharma Dictionary,
accessed December 22, 2017, http://rywiki.tsadra.org/index.php/grub_pa_brgyad. 2'3In
the corresponding passage in Taranatha, we are informed that Krsnacarya had 37 female
and 35 male students. Cf. TEMPLEMEN 1989: 14-15. 24A wetala is a re-animated
corpse. The method of re-animation of a being is known among the so-called “eight
accomplishments”. 2'°I was not able to find the name pi tshe khri. My only provisional
idea to make sense of this is to take it as a short from for tshang ‘khrigs, the only one
of the eight great charnel grounds (dur khrod chen po) that is close in orthography and
sound. About this particular name or instance connected to any place name is nothing
found in any of the other sources. In Templemen 1989: 16., the event is described as
follows: “Now at that time there was a tree on which there was a corpse hanging like a
sign and causing a hindrance to the tree. The acarya fixed the tree with a ritual gaze and
overcame the hindrance. The corpse fell on the ground, pondered for a while, transformed
itself into a vetala, and came before the acarya to become his servant”. 2161 suppose what
is meant here is that after Krsnacarya had mounted on the re-animated corpse, he was
sitting on his back, while the corpse was carrying him. 2!7The according Tibetan: bsad
pa gos ba gong bu dgug pa re ngas pa dbang du byed pa sogs kyi nus pa ni thogs med grub,
ro langs med po grub pas bzhugs pa’t tshe khri dang bshegs pa’i tshe chibs byed pa yang
yod, appears slightly cryptic to me. 2'8Devikota is a place sacred to tantric Buddhists,
specially among the bKa’ brgyudpa, since it is connected to the deities Samvara, and his
consort. It is identified with Tsari, or Charitra, and as such listed as one of the three
e holy places of Tibet connected with the minds of Cakrasamvara and Vajravarahi in
union. The other two are Kailash and Labchi, i.e. body and speech. See ZANGPO 2001;
See also “Devikota”, Rangjung Yeshe Wiki—Dharma Dictionary, accessed December 30,
2017, http://rywiki.tsadra.org/index.php/Devikota.
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(damaru) surrounded [him], which made [their|] sound themselves.?!® [Then]

700 surrounded [him] disappeared, along with [another| 700, which acted for

the welfare of the world.?20:2

1.1.6 Miraculous Acts

221

[Then| he miraculously went to Singala®*' with his disciples [and] he spread

the mantra|yanal-teachings there.” [There] has been made a temple called

the Krsnavihara??? [and] if requested he gave great blessings such as to beget

a child to a barren woman and so forth.223

[Also] the Brahma demons on that island were bound to a promise.??* [Then)]

he went to Damido.?%

219Those items are famous symbols for success and respectively a symbol strongly asso-
ciated with tantric practice. Cf. TEMPLEMEN 1989: 118n64,n65. Further Templemen
informs that there are vignettes in Taranatha’s works depicting those scenes. 22°Further
examples describing several instances of his performances in the places Malava, Maharastra
and Kataliksetra, and in particular the encounter with the King Gobicandra (Cf. TEM-
PLEMEN 1989: 119n70) are given in TEMPLEMEN 1989: 16-19. 22! According to Taranaha
he stayed in the two places Odisa and Kalinka, before he went to Singala. Cf. TEMPLEMEN
1989: 20. 222This temple is mentioned in connection to a King called Rathabala, who
together with his followers is said to have built this temple. Cf. TEMPLEMEN 1989: 20.
223In Taranatha those events are described in more detail. Cf. TEMPLEMEN 1989: 20-21.
224That means that he subdued them. 22°This place name, which is connected with the
Raksast Dakini, which is mentioned hereafter, is surprisingly not given in Taranatha. I
could not find any further references to this place. There is a place existing in present-day
India, located in northern Odisha, which bears that name, but which does not seem to

have any relevance.

aUntil this place in the narrative, Abhayadatta only gives four encounters with some dak-
in1, owed to the pride Krsnacarya developed through his TANTRIC practice, and then picks
up this episode. See subsection ‘The Footprint’ in the following section 1.2 ‘Supplements’.
b According to Abhayadatta’s story, Krsnacarya never went to Sri Lanka, since his guru
advised him not to, but to go to Pataliputra instead. See subsection ‘The Weaver’ in the

following section 1.2 ‘Supplements’.
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[There] was Visvarupi — “appearing in various forms”, a great raksasi kind of
dakini, who harmed men and cattle in Jambu Lingpa and other islands.?26
After he subjugated her entourage, the chief [dakini], while residing at some
place, went to meet [him, and to trick him],??", but who had been enslaved

to do other services for him.228

In the southern region of Tundamandala??® there was a self-arisen stone
statue of the Reddish Goddess,?** at which, just as it had arisen, the heretics
summoned many men and cows, because [they performed] ritual offerings of
life; [this goddess as well] was subdued.?!

In the region, called southern Tampa,?3? after the heretic siddha Krsnab-
hima had been defeated in a battle of abilities, there at the temple of [other]
heretics called Nathamathura and so on, each was squashed with the feet to
destroy [them]. The teachings of the Conqueror that had been spread then,

are still there.?33

226 Jambu Lingpa and other islands refer to the four main islands (and possibly also places
in the intermediate directions) surrounding mount Meru in the four main cardinal direc-
tions according to the classical Buddhist cosmology. 22"Tibetan up to here has: gtso
mo de bzhugs pa’i tshe gdan dang phebs pa’i tshe chibs pa dang, which again appears
slightly cryptic to me. 228The encounter with that malicious dakini is, in Taranatha’s
story, described in terms of a conversation after which he defeated her and her entourage,
TEMPLEMEN 1989: 21-22. 229This place could not be identified. This terms could only
be found by me in reference to flowers. 23Tib. dmar ser ma; Skt. pingala. 23'The
corresponding passages for the last two events in Taranatha are in TEMPLEMEN 1989:
22-24. 232Also this place could not be indentified. Taranatha mentions that this land is
close to Vidhyanagar. Cf. TEMPLEMEN 1989: 121n85. 233The corresponding passages
for the last two events in Taranatha are in TEMPLEMEN 1989: 22-24. Here the second
story is explained in more detail and it is added that in the region of Tambala, there
due to the powerful gazes that had been performed to succeed over the very powerful
Krsnabhima, people have been Buddhist since then; also other famous masters converted

the non-Buddhists after the time of Krsnacarya.
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[Also there was] a king called Pankaja, who had wrong views [and lived|
in the village Devaghata amidst the Vindhya Hills?** [and] who rejoiced in

magic. That king was turned into a Buddhist (nang bar bkod).?*®

[At another time,] because there was a ganacakra in the Konkana region,?°
in one night many men, non-humans and animals heard the pleasant sound of
the hand-drum (damaru) [played by Krsnacarya|. [Later] He satisfied [them]
with food of a hundred different flavours from a small pot. [And] he said to
them: “All you must do is act virtuously!”, [and] all the humans and non-
humans?” replied that they would act accordingly for five hundred years.
Then, until [the time] of Khego Druk,*® the teachings of the Conqueror

spread and remained.?

[At the place] renowned as “Vajravarahi fetching chang for the triple world”,
called “Town of the Stupa”, below which he was dwelling at the untouched
Chaitya (mchod rten)—“the glorious space” > many times when [beer| should

be served (bsings nas) each time the beer herbs and beer grains had been

234Tib. rigs byed. Those hills are along the Narmada river in the area of nowadays
Madhya Pradesh and Gujarat. Cf. TEMPLEMEN 1989: 12In86. 23°In Taranatha the
events of taming the magically produced elephants are said to have taken place in the
land of Virajapur. Cf. TEMPLEMEN 1989: 24-25. 230The location of this place could
not be identified. I had, like Templemen, no idea other than the coast range of pre-
sent-day Maharasthtra, Goa and Karnathaka. 2*"Non-humans refers to some kind of
demons and possibly other classes of beings, such as nagas etc. Cf. TEMPLEMEN
1989: 121n90. 238Tibetan mkhas sgo drug, This refers to the “six wise door [keep-
ers]”, having been the gatekeepers of Vikramasila that would have a debate with new
applicants/students to evaluate they are it to enter. Cf. TEMPLEMEN 1989: 121/122n91.
239The accordong passage is found in TEMPLEMEN 1989: 25. 24In Tibetan: nam mkhar
dpal reg pa med pa’i mchod rten. This addition is not given in Taranatha. However,
even though I was not able to exactly locate that place, further references are found
with the spelling variations mchog/dpal reg pa med pa’i mchod rten. While Templeman
associates this place with Odra (modern Orissa; Cf. TEMPLEMAN 1989: 122n92,93),
this place seems to appear in connection to Uddiyana (Cf. SORENSEN 1994: 63.).
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mixed (sbyar chang dang ‘gru chang rnams sbyar?) [already], [and] after [the
mixture] had become non nutritious, it was always put aside for some time,
[and] it later reverted to being fresh again. This could happen seven times.
And on auspicious days, all the region (la lung) was pervaded by the odour

of beer.

The king of that [land], that was called Charitra,?*! was named Indumala.
Prepared in accordance with the day, [the king] had made offerings [to the
gods] by killing many beings. Those had been made faithful with supernat-

ural performances [and] converted into Buddhists (nang pa).?*?

43 a regional boss, in order to test his

[Then] in the southern region of Malyara?
abilities, stole a buffalo and its calf, which were bound at the entrance door to
the place of Krsnacarya’s ganacakra. Although [the stealing of the buffaloes|

had been repeated seven times, [but] because the buffaloes re-appeared?** as

Further, in the Collected Works of Chokyi Jungne (Vol. 13: 731-744) the title Mchog reg
pa med pa’i mchod rten gyi snang brgyan dge legs ’dod dgu’i char ’bebs kyi dkar chag ut+pa
la’i phreng ba is contained. Cf. TBRC Resource ID: W26630. 24! Charitra, as being iden-
tified with Devikota, already appeared earlier in this text. This famous place is well listed
among the twenty-four sacred places of Cakrasamvara. See ZANGPO 2001; See also “Twen-
ty-four great sacred places,” Rangjung Yeshe Wiki—Dharma Dictionary, accessed Decem-
ber 30, 2017, http://www.rigpawiki.org/index.php?title=Twenty-four_great_sacred_places.
242The corresponding passage is found in TEMPLEMEN 1989: 25-27. There it is specified
that the offerings that the king made, as he was under the thrall of some gods, had taken
place in a temple whose doors opened up themselves for Krsnacarya, so that he could
pacify the site through ritual gazes. 2#3This seems to be a place in south India. Cf.
CHATTOPADHYAYA 1990: 335, where this place is mentioned once. See also TEMPLEMEN
1989: 122n94, who suspects that his might refer to the mountain range called Malaya.
Taranatha adds that this place is nowadays known as Candrakumara, which confirms the
association with southern India (Cf. TEMPLEMEN 1989: 122n94). 2% The Tibetan word
here is gnas, meaning situated. That means they remained at the door. Thus I guess the

meaning is that somehow the buffaloes reappeared after they had been stolen.
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before at the front door, thus he attained faith, followed Krsnacarya in the

future, [and] became the siddha called Lavayipa.?4®

[At a later time] while performing a ganacakra at the charnel ground Attahasa
(ha ha srogs)?* there was one fruit [called] Queen’s Melon (rgyal mo ga gon),
which multiplied [itself] into many.© Because it was granted to hundreds of
people from the region, the minds (rgyu) [of] those people were liberated

[and] hundreds became accomplished.?4”

[At another time] at a beautiful lake in the region called Dandakarandya,?*
there suddenly appeared [two| poisonous evil serpents, which maliciously with
their poisonous saliva [poisoned the water|. The next morning the monks [of
that region|, because they drank that water at one point, died being killed
[from the poison] (brab). After Krsnacarya had arrived there, he tamed the

two serpents, [and] having extracted (bsdus) their poison [from the water],

245This siddha could not be identified nor associated to any work or transmission by me.
Also I have tried to find occurrences, using various alterations of the name, which was
also not successful. The corresponding passage is found in TEMPLEMEN 1989: 27-28.
246 Attahasa or Attattahasa is the north-eastern of the “eight great charnel gournds” (Skt.
astamahasmadana). For a description and list of those and their further attributes See
ENGLISH 2002: 136-143: "The Cremation Grounds’. 24"The accordong passage is found in
TEMPLEMEN 1989: 28. There it is specified that the event took place in the region called
Trilinga, a country in southern India (Cf. TEMPLEMEN 1989: 122n95.) 2%8Taranatha
specifies that Krsnacarya was dwelling near Kana, which Templemen identifies with
Karnataka (Cf. TEMPLEMEN 1989: 122n97.). However, the region Dandakarandya is
known to be roughly equivalent to the Bastar division in the Chhattisgarh state in the
central-east part of India. (See “Dandakaranya,” Wikipedia, accessed Janurary 09, 2018,
https://en.wikipedia.org/wiki/Dandakaranya ).

°In Abhayadatta’s story this similar event is connected to a narrative in which Krsnacarya
had been sent to learn from one of Jalandhar’s students, a weaver. This narrative element
is unique to Abhayadatta’s life story. See subsection ‘The Weaver’ in the following section

1.2 ‘Supplements’.
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he bound [the serpents] to vows [and] revived all those who had died [before].

[And thus] he spread the teachings of the Victorious One [in that region].??

Having been invited by Digdeva (phyogs lha), the King of Orgyan,?® he
went there [and] subdued many tirthikas*! and dakinis.** [And] while he
was performing a ganacakra at the charnel ground Ghorandakara? he [sang]
a praise to Cakrasamvara, who had appeared during a melodiously uttered

mantra, beginning with:

Khye
Due to the ignorance of people, that is like dark night,

[you] manifest in that darkness...

And [thus] the permission [to practice] was granted. [Further| the master

praised [Cakrasamvara] with [the words] beginning with:

Your body burns the triple world,

You possess the compassion to tame [beings].254

[Then, on his way| to Jalandharipa, having [gone] below the ground, he
pulled a stone staff [that measured] one fathom in breadth and eight fath-
oms in length out [of the ground] with a single hand [and] stuck it into the

249The accordong passage is found in TEMPLEMEN 1989: 28-29. 259This King could not
be identified by me and is also not mentioned in Taranatha’s History of Buddhism in
India. 2°'This refers to “heretics” (BHSD s.v.). To which group a “heretic” might refer
can differ. Here, however, it is most likely—as in perhaps the majority of cases—that it
simply refers to non-Buddhists, i.e. adherents of any other than a Buddhist school or the
Buddhist school being promoted by the respective text using the term. 2°2Taranatha
adds that Krsnacarya was converting many different kingdoms and adherents of various
views to Buddhism by his powers. Cf. TEMPLEMEN 1989: 30. 2°3Ghorandakara is the
south-western of the “eight great charnel gournds” (Skt. astamahasmasana). For a de-
scription and list of those and their further attributes See “The Cremation Grounds,” in
ENGLISH 2002: 136-143. 254For corresponding passages, which also specify the cincum-
stances of Samvara’s appearance, See TEMPLEMEN 1989: 29-31.
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ground at the edge of the village Konaja,?®> where it still stands today. Also
he turned the dharma-wheel of vajrayana in that place.4
[Later he met] King Lalitacandra, the grandson of [the aforementioned] King

256 whose faith was non-Buddhist; only his minister

Govicandra in Bangala,
Kusalanatha (dge ba’i mgon po) and his entourage were Buddhist (nang pa).
Hence, when Krsnacarya went there, the minister Kusalanatha begged for
consecration of an Avalokite$vara statue in [his] garden. After he placed a
flower on the top of the statue, he [just] said “supratistha” to finish [the
consecration|. Because [the minister] did not believe that [this was the con-
secration|, [Krsnacarya| took the flower with his hand [and] went off, but
with the statue following him magically. [Then] empowerments and instruc-

257 [

tions were granted to Kusalanatha. And at the same time] because it was

needed, there also appeared a painting of the Glorious Cakrasamvara. After

255 This village could not be identified by me. 2°°Those Kings ruled from in the early
and middle ninth and late seventh and early eight century. Cf. TEMPLEMEN 1989:
122n102,103. Though those dates appear to be a bit too early for Krsnacarya the El-
der, it certainly is not mistaken to place him into more or less the same period with those
rulers. 2"The corresponding passage, containing more datail concerning arraiving and
conceration, is found in TEMPLEMEN 1989: 31-34. This passage further explains, that the
image of Avalokite$vara - in fear of the king - was made to resemble other gods.

dHere, the first time in this story, SITU BELO leaves out an event that is found in Taranatha
and which is implied by Abhayadatta, namely that Krsnacarya had been invited to in-
augurate the Temple in Somapuri. Concerning this event Templemen correctly remarks
that such an event would place Krsnacarya indeed very early. Thus Taranathas remarks
of two Somapuris, where the original one has been shifted under the rule of King De-
vapala is most interesting indeed. Cf. TEMPLEMEN 1989: 31,122n101,102,103. Now
Abhayadatta remarks that Krsnacarya had been sent by his Guru to Pataliputra and
King Dharmapala. Since—historically speaking—Dharmapala pre-dates Devapala (Cf.
MAJUMDAR 1971: 161-162.), Abhayadatta confirms the earlier placing of Krsnacarya.
However, concerning those facts a discrepancy of dates is involved. In his History of
Buddhism in India Taranatha mentions Krsnacarya the Younger to be in the period of
King Dharmapala, while Bu ston gives Dharmapala as the predecessor of Devapala. Cf.
CHATTOPADHYAYA 1990: 266n4, 268.
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the king found®® that [there was a picture of Samvara] trampling on the
Bhairava and Kalaratri (’jigs duS) he asked [his minister|: “Who has drawn
that image?”, and [the minister] replied: “It arose [by itself], [like that] it is
in the Vajrayana scripture of the Buddha”, [and the king] answered: “When
these powers are true, [and those] are in that scriptures, there will be a ri-
valry.”” Then, the king had a painting made in which Heruka was trampled
upon, [and] then both pictures were arranged together for a week [to see
which doctrine would conquer the other|. [Then] the painting produced by
the king had become the seat [for Heruka] and because the picture of Heruka
had become even more flashing than before [standing] in the middle of the

other, the king and his entourage and the entire country of Bengal became
Buddhist.?*

1.1.7 His Death and after-death Manifestation

Then, after he had the wish to go Devikota, he went [first] to Varendra.?¢°
[One day], as Krsnacarya wanted to cause a fruit to fall [from a tree|, but
after a protective girl made them stay, she said: “Don’t act proud if [you

want| to attain even the slightest abilities. That girl was Vajravarahi.?®!

After that he arrived in Devikota, without [following] the instructions of

258he expression here found in Tibetan is mtsho nas, which does not reveal any sense to me
in this context, nor did any emendation come to mind that would explain this form. The
word ‘found’ has been added by me for context. 25°The corresponding passage, containing
more detail (concerning the minister’s fear of the king, their conversation etc.), is found
in TEMPLEMEN 1989: 34-36. 250Varendra was a kingdom in ancient Bengal during the
time of the Palas and Senas. Nowadays the region lies in northern Bangladesh. 26! The
corresponding passage, containing more detail of the girl’s conversation, since she initially
provoked Krsnacarya, is found in TEMPLEMEN 1989: 37. The episode is also reflected in
Abhayadatta. See subsection ‘The Footprint” and ‘The Dakin1 Bhadri’ in the following
section 1.2 ‘Supplements’, where the narrative element of the pride in connection to a

dakint appears in the first and the element of the girl and the tree in the latter.
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[his] Guru. There was the tirthika dakini (dakima), [wrongly] called Vahurt,
whose [name| actually was Kaladandibhattakali, who [made| a matrika sign
for the sake of [destruction] (don du ma mo’i spyi). [And] since there was [a
girl] in the bardo, [at the moment] when the annihilation [of the body] be-
gan, [the dakini] had pretended [to be] the body just having passed away, as
[she] wished to be in a body once again. But when [Krsnacarya] had melted
down what had entered [Buddha’s| relics,?®? Krsnacarya indeed, at the end
of the seventh day,?®® appeared just like before,?% and gave the sermon of

dharma-[teachings|*® to many.?%¢

262This rather cryptic part of the rnam thar deserves clarification, which is offered by
Taranatha, without whose corresponding passage the text would be difficult to be un-
derstand. The dakini had bewitched a stupa with Buddha-relics, after having entered a
young girl’s body. A fight followed between the dakini and Krsnacarya, at the end of which
the yogin defeated the dakini, but was injured himself. That led to his death soon after.
263This is just a brief statement, reflecting symbolically the events before Krsnacarya’s
parinirvana, which are described in Taranatha in more detail: First he acknowledges that
having gone to Devikota was acting against the advice of his Guru, and that thus his death
is the result of his action. He advised his students to perform rituals in the 24 lands and
the cemeteries, as well as to ask for medicine, but the students did not succeed until the
middle of the seven days, so Krsnacarya understood, that having broken the bond to his
teacher will let him attain the highest siddhi only in the bardo (here meaning the period
in between death and birth). On the fifth day, Krsnacarya was brought to the cremation
ground at which he was placed by the 84 Siddhas and 84 thousand yogins and yoginis
into the mandala that lit up in flames by itself. 264Taranatha informs us: on the seventh
day appeared seven hundred umbrellas, damarus and visible and invisible retinues, just as
this was described in the event which made his Guru allow him to wander into the lands
and to teach. 2% Taranatha informs us: Krsnacarya made a statement about the body
being unreal, and sang a dohavajra song, then he, together with all other manifestations,
disappeared. Offerings were made, which were accompanied by a rain of flowers, pleasant
odours etc. 2%6The corresponding passage, containing more narrative detail, is found in
TEMPLEMEN 1989: 38-41. Further Taranatha has remarked that the spot of Krsnacarya’s
relics is a particular unlucky sport. Cf. TEMPLEMEN 1989: 125n120, who refers to the
work of Briggs, Gorakhnath and the Kanphata yogis, pp. 39-43.
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Also,® [after he disappeared,] he manifested in the [western] region Maru?%7

and in the region called Puskara,?%® he was dwelling in several places for
some time as desired (zla ba ‘kha’ re bzhugs). [There|] many fortunate beings

were led to Buddhism and salvation.2?

Also, having come to the southern region Karnata,?™ he entered his bod-

ily form, just as before, he acted for the welfare of [many]| beings.?"!
[Then,] in the same way he went again®"? to [the north to] a river called
Puri,?™ in between the Ganga and the Yamuna, having performed there

with elaborations?™ for a week, he disappeared.?™

He [once more] took a bodily form together with the bone ornaments at

267 A town called Maru is found in west Bengal, just about 50 kilometres west from the
Damodar River, which is associated with Puskara. 2%%This seems to be the town in
the Ajmer district in the Indian state of Rajasthan. Thus, since this city is about 1500
kilometres away from Maru, which lies in western Bengal, I have to assume that another
city is meant. See also TEMPLEMEN 1989: 126n125, who identifies this with the area
Puékarana in Bengal. 20°This is to be understood as representing the eastern of the
four main cardinal directions. 279This is referring to the southern discrict Karnataka.
2"1The corresponding passage is found in TEMPLEMEN 1989: 42. Here it is said that he
perfected the bardo state and that he had given medicine and other healing activity to the
people. 272That perhaps means that he ‘again’ had manifested in his bodily form. 2731
could not identify that place; it should, however, lie somewhere in Uttar Pradesh, in the
north-eastern direction of Allahabad, the place where the Yamuna enters into the Ganges.
2TBy this the yogin’s ornamentations are meant. 27%he corresponding passage is found
in TEMPLEMEN 1989: 42. Here Taranatha informs us that, since Krsnacarya could not
practice there during his ascetic life, he mediated for six months, after which six bone
ornaments came to him and he acted miraculously for one week. This is associated with

the yuganaddha state.

°The use of the terms ‘also’ may refer to the fact that Taranatha previously adds fur-
ther places in which yogins and yoginis manifested after Krsnacarya’s death. Those are:
De-vikota, Varendra, Kamartipa, Heramba, Srihatta, Bhangala, Odivisa, Radha and so
forth.
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276

the [western| place called Jarikhanda;*"® after about one month, he |[had

practised] the [two stages of meditation,] utpatti- and utpanna[kramal,*’,
having [still the same] body, [and] at the sixth month he [obtained] medita-
tive equipoise (Tib. mnyam par bzhug), [before he finally] obtained the state

(sku) of yuganaddha.?™ .t

1.2 Supplements

1.2.1 Various Additional Narrative Elements

The Life Stories of the Eighty-Four Great Siddhas by Abhayadatta offers a
few elements that are not found in the accounts written by Taranatha and

composed by Situ Chokyi Jungnay and Belo Tsewang Kunkhyab.

2"6Even though I was not able to locate this place, I suggest placing it somewhere in a
western direction, since, in the list of the four main cardinal directions, it is only the
western that is missing. The idea behind this is that Krsnacarya manifested himself in
all the directions after his death. 27"Those are the two stages within tantric meditation;
where (speaking generally) the first involves the building up of the forms to be visualized
and can thus be called “generation-phase” (Tib. skyes rim), while the second stage is more
or less equal with the goal to be achieved, .i.e. where one is identified with the form to be
accomplished. Thus in Tibetan the second stage is called “perfection-phase” (Tib. rdzogs
rim). 2™ Yuganaddha literally means union, and refers in this case—as well as in tantra in
general—to the union of [perhaps any] pairs, which expresses a state in with Buddhahood
is ultimately realized. Those pairs might be, among others, praniopaya, sunyatakaruna,
or in a way any other synonymous pair for male and female. See also DASGUPTA 1950:
125-184. (IV.iii. ‘Advayae (Non-duality) and Yuganaddha (Principle of Union)’). He also
in this section refers to the fifth chapter of the Pancakrama. Thus, the two aforementioned

technical terms can be seen as preliminary stages before the “unity” is accomplished.

fThe event of Krsnacarya’s death is described by Abhayadatta combining several episodes
found as individual parts of the narrative in Taranatha, and Sito and Belo. See subsection

‘The Dakini Bhadri’ in the following section 1.2 ‘Supplements’.
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The Footprint

The first of those elements is found in the very beginning of the description
of Krsnacarya’s life story, right after the initial sentence.
There it is said, that

Krsnacarya was practising according to the instructions as given
to him by his guru, and at once the earth started to tremble.
Having thus developed pride, a dakini appeared to bring him
back down to earth. Continuing the practice, the situation re-
peated, only that the second time the dakini appeared it was due
to the pride developed by leaving a footstep in some stone, the
third time trough flying and the fourth and final time seven hand
drums and canopies appeared by themselves. Following this last

occurrence, Krsnacarya went off to Sri Lanka.?™

The last occurrence is a feature that is known from the stories of Taranatha,
and Situ Belo. In those it marks the final stage of what I have called ‘The
Period of Training and Performing’, before it continues in the story with
a description of his magical deeds. Thus Abhayadatta perhaps has chosen
this part of the narrative to refer to the initial stage of being a student as a
whole. That the final stage within the ‘Period of Training’ is common among
all narrators of Krsnacarya’s life story, certainly highlights this event.

In Abhayadatta’s story, this episode is further connected to a conversation of

80 in which Krsnacarya is again depicted as partic-

Krsnacarya with his Guru,?
ularly proud, a fact which is also reflected in the description of Krsnacarya'’s

death by Taranatha, and Situ Belo.

279Cf. DOWMAN 1985: 123-124; ROBINSON 1979: 82. 289This short narrative sequence
describes Krsnacarya as thinking himself superior to his Guru concerning his abilities.
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The Weaver

The next element might connect to an episode described by Taranatha in
respect to the great temple in Somapuri, a narrative element missing in Situ
Belo. Even though the temple is not mentioned in Abhayadatta’s descrip-
tion, he mentions the King Dharmapala, the King ruling before Devapala.

1 is an additional element

The weaver, a student of Krsnacarya’s Guru,?
only found in Abhayadatta’s description. The tantric feast that is described
in connection to ‘the weaver’, again has an element that is also found in

Taranatha.?82

“You should go to my country of Pataliputra, where the benefi-
cent King Dharmapala reigns, and there look for a pupil of mine
who is a weaver. Obey him implicitly and you will obtain the

highest truth, which you have not yet understood.”

In the following narrative it is described how Krsnacarya found the weaver,
as he was one who could repair broken threads without his hands, obeyed him
and started requesting teachings. The weaver displayed his accomplishments
as he transformed himself to a wolf eating a corpse on a charnel ground.
After an episode in which Krsnacarya refused to eat the feces of the weaver,
they had a great ganacakra. He found that the food multiplied itself. In
this way the story is not only in connection with that of Somapuri, but also
with that of the ‘Queen of fruits’, which multiplied itself during the feast.

As Krsnacarya left, the weaver shouted some teaching verse after him.2®3

The Dakini Bhadri

In Abhayadatta’s account of Krsnacarya’s life, two episodes that are de-

scribed by Taranatha as distinct events, have been arranged as a single and

281This short narrative sequence describes Krsnacarya as thinking himself superior to his
Guru concerning his abilities. 282Cf. TEMPLEMEN 1989: 28. 283Cf. DowMAN 1985:
124-127; ROBINSON 1979: 83-84.
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last narrative element in the story. Those are the encounter with the young
lady with whom Krsnacarya had a ‘ritual gaze battle’ about making fruits
descend from a tree and the final fight with the fierce dakini Kaladandibhat-
takali (though she is not mentioned by name in Abhayadatta), which led to
Krsnacarya’s death. In Taranatha the young girl is said to be Vajravarahi.?s*
Now in Abhayadatta’s story the young girl and the fierce dakini are the
same.?®® Though the dakini Bhadri appears in Taranatha’s story, she does
so much earlier in the narrative and not in connection to Krsnacarya’s death,
but in connection to the obtainment of the six bone ornaments.?*¢ In Ab-
hayadatta’s story here Bhadri appears for the first time, trying to help him

after he had been wounded by the fierce dakini.

The narrative element that leads to Krsnacarya’s death, namely being care-
less due to compassion, is kept. In this way Abhayadatta has merged several

episodes and narrative elements into a single finishing episode for Krsnacarya’s

story.
“Give me some fruit” he said to the girl.
“I will not” she replied.
[...] he cursed the girl with a maledictory mantra so that she
fell writhing on the ground, bleeding from her limbs. [...] feeling

compassion for the girl he removed the curse. But he was now

vulnerable to the curse she called upon him. [...]

Subsequent to this he called upon the dakini Bhande in order to help him
with medicine in the stories of Taranatha, and Sito and Belo, a task under-
taken by his students.

In Abhayadatta the story ends with Krsnacarya granting a last teaching,

284Cf. TEMPLEMEN 1989: 37ff. 285Cf. DowMAN 1985: 127; ROBINSON 1979: 84-85.
286 See the subsection 'Bhadri Dakini the Dakini granting the Bone-ornaments’ in the

preceding section.
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a sadhana called The Severed-Headed Vajra Varahi®®*” before dying, and
the statement that the dakini who cursed Krsnacarya had been killed by
Bhadri.?®®

The Plougher and the Leper Woman

According to Taranatha there is yet another narrative element, which is
connected to his departure to Devikota. The story of the ploughman and
the leper woman is, according to Taranatha, a narrative element common to
several life stories and not a distinct episode in the life of Krsnacarya. Those

are in any case to be understood as manifestations of Samvara and Varahi.?®?

1.2.2 Territory

Supplementary to the life story of Krsnacarya, Taranatha adds a section of
what could be called a reverential description of impact. This starts with
“that he had preached the Holy Doctrine, and of those who saw him count-
less individuals were established in the mantrayana and became yogins and
yoginis, completely emptying thirteen towns, so it is said.”?*° Regardless
of the historical validity of those geographical accounts, it seems clear that
Krsnacarya—as perhaps also many of his kind—is to be situated in nowa-

days north-eastern India (Bengal, Bihar and Uttar Pradesh) and perhaps

287To which of the works this text refers could not be identified by me. The according Title
should be something like (rdo rje) phag mo zhal bdun. 1 could not find any texts referring
to a Varahi-form with seven heads. It seems that onyl forms with two or four heads are
commonly found. There are, however, a number of works associated with Cakrasamvara
and some female deities. A text mentioning Vajravarahi explicitly is not among the works
which could be found by me. See Appendix I ‘Works in the bstan ‘gyur and related
materials’ 233Cf. DowMAN 1985: 127; ROBINSON 1979: 85. See also the last subsection
"His Death and after-death Manifestation’ in the preceding section. 289Cf. TEMPLEMEN
1989: 47-48. 299Cf. TEMPLEMEN 1989: 43, 126/127n130. See also pp. 43-45, in which

the great number and accomplishments of his retinue is described.
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southern Bangladesh.??! However, the accounts also show that yogins such
as Krsnacarya must have been frequent travellers, who would surely go be-
yond their “main territory”, since references to more southerly regions such
as Karnataka and Maharashtra are also found among the places associated

with Krsnacarya by Taranatha.

1.2.3 His Six Main Students According to his Life Story

The following section contains some accounts of the students of Krsnacarya.

The master [Krsnacaryal, as prophesied by the Buddha, had
six students. Those were Alala, Mahila, Dhamapa, Dhamala,
Bhadrapa and Chembupa.?%?

About none of those six main students is much information available, nor
do any of them seem to be well known due to any famous composition or
event. The following paragraphs, however, present the little information I

could gather.

293 could be found by me only in con-

Alala, alternatively spelling Eyala,
nection with the Lamdre tradition of Hevajra as kept in the Sakya lineage.

There, he appears in the transmission lineage of the Water Lily Commentary

291This is evident from the fact that Krsnacarya is strongly associated with the great
vihara Somapuri, Cf. TEMPLEMEN 1989: 31-32; DowMAN 1985: 123; ROBINSON 1979:
81-82. 292That is the last sentence of the life story as contained in SITU BELO: 2010:
41. 293A short account of Eyala is found in Taranatha’s section about the main male
disciples. Cf. TEMPLEMEN 1989: 51-52. There the main practice of Eyala is said to be
the Karma-Maha-mudra according to the Samvara tradition and the practice according
to the Vasatatilaka.
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with the name Alalavajra.?** At least according to the fact that he is associ-
ated with Virupa, preceding him in the lineage, and by the fact that Virupa
is to be associated with Krsnacarya the Younger, it should be doubted that

Alala really was a student of Krsnacarya the Elder.

Mabhila, also called Mahipa?®® appears in four texts, three of which are of
in connection to Krsnacarya the Elder. He is listed thirty-seventh among the

eighty four mahasiddhas.?®

o The first is Vayutattvadohagitika (O: 3179; G: 1184; T: 2351.) that
is found in the Bstan-"gyur , as well as in the Gzayhung and in which
Mahila is named as the one having performed according to Krsnacaryas

transmission.29”

e The second time he is mentioned in The Collection of Life Stories of the
Successive Incarnation of Kirti Rinpoche the 2% In the text we find a
passage he appears together with Goraksa and Krsnacarya. I presume
that this is the same Goraksa which appears in the life story written

by Taranatha.

294Water Lily Commentary, and Middle Commentary Lineages: Vajradhara, Nairatma,
Virupa, Dombi Heruka, Alala Vajra, Nagtropa, Garbharipa, Sonyompa, Gyalwa Palkyi
Yeshe, Durjayachandra, Bhikshu Viravajra, Sherab Wangpo Dzepa, Je Drogmi Shakya
Yeshe, Ngaripa Salwai Nyingpo, Khankyi Chuwa, Drabya, The Lord of Dharma Sakyapa
(1092-1158). See “The Margapala Lineages (and others) of the Sakya Tradition by
Chogyal Pagpa Rinpoche (1235-1280),” Hiamalyan Art, accessed janurary 24, 2018,
http://www.himalayanart.orghttps: //www.himalayanart.org/pages/lineages_pagpa.cfm.
See also TBRC Resource ID: P3291. 29 A short version of his life is found in Taranatha’s
section about the main male disciples. Cf. TEMPLEMEN 1989: 52. 296Sece DOWMAN
1985: 210-212; ROBINSON 1979: 136-137. The list of works given in Robinson only lists
the first one given below. See also TBRC Resource ID: P9842. 2°"The colophon reads:
rlung gi de nyid kyi do ha’i glu zhes bya ba slob dpon nag po pa nas brgyud pa slob dpon
ma hi pas mdzad pa rdzogs so || 2°®See ma hi la’i yal *dab In: rong chen ljags nag pa ki
rti sku ’phreng rim byon gyi rnam thar phyogs bsgrigs. Vol. 1: 109-111. TBRC Resource
ID: W2DB5974.
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o The third text is the View of Sorrow.?®® This text is, like the first,
not written by Mabhila, but simply passed on by him according to his
transmission; in this case the transmission comes not from Krsnacarya,
but from his guru Jalandhar1.?%

e The fourth text, the Practice Illumination of the Protector of the Lin-
eage®®! is authored by Mahila himself.

o Finally we find a short history (Tib. lo rgyus) attributed to him in
the outstanding Collection of Successive Life Stories of Indian and
Tibetan Masters®*? by the Nyingma scholar Khetsiin Zangpo Rinpoche
(1920-2009).

Besides those, there are a small number of texts in which a king (rgyal po)
Mahila is mentioned. However, I believe that this is not the same person. In
contrast to the first student Alala, the textual witnesses in the case of Mahila

do more certainly point him towards Krsnacarya the Elder.

Dhamapa, alternatively named Dharmapa,?®? is listed as the thirty-sixth

of the eighty four mahasiddhas’** and has one Vajragiti ascribed to him.

e The one work listed in the Bstan-"gyur is the Song on the View of the
Well Gone3%

29Tib. Mya ngan gyi lta ba G: 1217; O: 3212; T: 2434). 3°0The colophon according to
TBRC reads: mya ngan gyi lta ba zhes bya ba | slob dpon ma hi la nas brgyud pa | d+ha’u
ris mdzad pa rdzogs so || 3°1Tib. Rigs kyi ’jig rten mgon po’i sgrub thabs kyi snang ba,
* Kulalokanathasadhanaloka (G: 990; O: 2984; T: 2133). 392See ma hi la’i lo rgyudtr to r9vus
In: rgya bod mkhas grub rim byon gyi rnam thar phyogs bsgrigs. Vol. 1: 689-690. TBRC
Resource ID: W1KG10294. 393A short story of his life is found in Taranatha’s section
about the main male disciples. Cf. TEMPLEMEN 1989: 52-53. 304See DOWMAN 1985:
207-209; ROBINSON 1979: 134-135. See also TBRC Resource ID: PORK1020. 30°Tib.
Bde gshegs kyi lta ba’i glu (G: 1182-2; O: 3177; T: 2349).



100

Life Story, Naming and Dates

e A small history is found for Dhamapa in Collection of Successive Life

Stories of Indian and Tibetan Masters3®s

Dhamala, by Taranatha alternatively named Dhumapa,®’7 is neither listed
among the eighty-four mahasiddhas, nor was I able to locate any writings

associated with him.

Bhadrapa is listed as the twenty-fourth among the eighty-four mahasid-
dhas.3%® Also for him, even though in Taranatha it is mentioned that he wrote
several commentaries to Hevajra and Samvara, I was not able to locate any

associated writings.3%

Chembupa is neither listed among the eighty-four mahasiddhas, nor was

I able to locate any writings associated with him.

1.3 Names Associated with Krsnacarya

[...] alarge number of Krsnas are mentioned, and it is very diffi-

cult to distinguish one from the other]...]3!

The Dohakosa edited and translated in this work uses the names Kanha,

Caryapada and Krsnavajrapada, all obviously referring to the same person.

306See ma hi la’i lo rgyud® ' 7994 In: rgya bod mkhas grub rim byon gyi rnam thar phyogs
bsgrigs. Vol. 1: 688. TBRC Resource ID: W1KG10294. 397A short story of his life is
found in Taranatha’s section about the main male disciples. Cf. Templemen 1989: 53-55.
There he is described in connection to the Hevajra practice and is further said to have been
accompanied by the aforementioned Dhamapa. They are mentioned together as Dhama
and Dhuma, resembling the music that they had made and which thus was the inspiration
for their names. 3%%See DOwMAN 1985: 159-162; ROBINSON 1979: 103-105. 399A little
longer account of his life is found in Taranatha’s section about the main male disciples.
Cf. TEMPLEMEN 1989: 55-59. Several short (magical) accounts that happened on his
travels together with Krsnacarya are described there. 3'°Cf. BHATTACHARYYA 1925: ci.
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Taranatha in his Life of Krsnacarya explains the names associated with
this siddha. I will now present them in a bit more structured way. First
of all there are the two main names Krsna and Kanha, together with their

alterations:
» Krsna
« Kanha/Kanhu
o Kanhipa

Those are found to be combined with the word acarya in the following com-

bination:
o Krsnacarya or Kanhacarya
o Krsnacaryapa or Kanhacaryapa

Further, we also see combinations with the word carya and a number of

names which have the term carya as their member. Those are:
o Krsnacarya
o Caryacaryapa
o Acaryacaryadharipa
o (Caryadharipa
o Caryavajra or Vajracarya3!!

o Caryapada, this is one of the names used by Amrtavajra in the Do-

hakosatika.

311Cf. TEMPLEMEN 1989::3-5. In the Appendix in which Templemen lists the works
associated with Krsnacarya in the Bstan-’gyur he further lists a few names which appear
to be slightly suspicious in their attribution and which do not appear elsewhere. Those

are: Kalamahapada, and Kupala.
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. Here it has to be noted that the orthographic similarity of acarya and carya
might lead to further (unintentional) variations. Two other names being used

that are not found in Taranatha are:
o Krsnavajrapada
o Krsnapada

The latter is as reported in the Sadhanamala, in which a number of works

312 We can, on account of the works

are associated with exactly this name.
being presented in the Sadhanamala, suspect that Krsnapada is the very
same as Krsnacarya and the author of the Dohakosa.>'® Another name, ev-
idently associated with a particular lineage, namely the Lamdre (Tib. lam
‘bras) lineage of the Hevajra within the Sakya school of Tibetan Buddhism, is
Kalavirupa.?'* This, by the mere difference from the other names, seems to
hint at the fact that there are actually (at least) two Krsnas/Kanhas, where
one of them, “Kanha of the east” is associated with the transmission of
Hevajra.3' Another name being associated with Lamdre is Krsnasamayava-
jra as in the Hevajra transmission of Saroruha, being evidently identified as
Kanha.3!% The other or first Krsna is consequently associated with the cycles

of Samvara, and is more likely to be the one associated with the dohas:

[...] there is another mahasiddha with the Sanskrit name of Kr-
ishnacharin (Nagpopa Chopa, or Nagpo Chopa) associated with
the Chakrasamvara Cycle of Tantras. His name is also trans-
lated into Tibetan as Nagpopa. Here arises the confusion. Like
the Indian siddha of the Lamdre lineage, Kanha, this other sid-

dha, Krishnacharin is very important and more well known to

312Cf.  BHATTACHARYYA 1925: c-ci. 3!3This information seems to be implied by
the works listed under Krsnapada Cf. BHATTACHARYYA 1925: no. 16 on p.
c. 34See “Kanha name confusions,” Hiamalyan Art, accessed September 09, 2017,
http://www.himalayanart.org/news/post.cfm/kanha-name-confusions. 3% See SOBISCH
2008: 48. 3'6See SoBIscH 2008: 30.
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a greater number of Tibetan Buddhist Tantric Traditions. This
second siddha, Krishnacharin, is also represented in both the Va-
jrasana and Abhayadatta Systems of the Eighty-four Mahasid-
dhas. Kanha, also known as Kanha of the East, of the Sakya

Lamdre Lineage is found only in the Vajrasana System.3!”.

Thus one might provisionally conclude that Kanha as well as Krsna—in Ti-
betan both Nag po pa—might be used to generally refer to one of the siddhas,

or a siddha associated with either of the possible transmission lineages.

When one of those names combined with the additions °acarya, °carya (and

)31 seems to point in the direction of the so-called carya lineage, it is

‘vajra
particularly associated with Samvara®!” and the lineage of the doha.?*® The
deliberate use of names involving the term carya connects to the above no-

tion the strongest as relating directly to the content of the dohas themselves.

317See “Kanha name confusions,” Hiamalyan Art, accessed September 09, 2017,
http://www.himalayanart.org/news/post.cfm/kanha-name-confusions. 3!®*Here one has
to note a difficulty in the Tibetan transmission, since each of those combinations might
be referred to as Nag po spyod pa eventually. See KVAERNE 1977: 5. There we find
this fact nicely illustrated. In the * Caryakosagitivrtti the name-variants Kanhu, Krsna,
Krsnayarya and Krsnavarja are all given as Nag po spyod pa or respectively simply Nag
po (pa’i glu dbyangs) in the Tibetan translation. 3!°In this regard it is mentioned that
the life story of Krsnacarya is itself a means to understand the transmission of Cakrasam-
vara: “This then is the supplement to the account of the acarya Caryapa, and in order to
understand the origination and spread of Cakrasamvara, I, rGyal-khams-pa, Taranatha
wrote these words.” Cf. TEMPLEMEN 1989: xi 320See TEMPLEMEN 1989: xii; See also
TEMPLEMEN 1985: 85-106. Also in the supplement to Taranatha’s Life of Krsnacarya we
find a digression addressing the exact same issue of the two viewpoints on whether there
are either one or two Kanhas. Taranatha seems to agree on the version in which there
are two: “It would seem that in other early Tibetan accounts there exist various different
views. For example, in the text of the Elder rGyas-ras-(pa), who committed to writing
the doha lineages coming from Ras-chung-pa, it says that the Krsna who broke the Guru’s
binding injunctions was none other than Krsnacarya the Younger, and that it was not
Krsnacarya the Elder, as described here.[...]” Cf. TEMPLEMEN 1985: 83.
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(see 1.1.3.; 1.2.1.)

The usages of one of the names
e Samayavajra
o Kalavrupa
o Kanha of the east

on the contrary are clearly depicting the Hevajra lineage according to Lamdre

and the transmission of inner heat (Tib. gtum mo).3*

Summary

Hence the names Krsna or Kanha (together with the different formations and
alterations of the suffixes introduced above) and thus also Nagpo or Nagpopa
can all be used interchangeably to refer to any of the works of a siddhas as-
sociated with one of the transmission lineages, but keeping in mind that the
connotations are always general. When the names Samayavajra, Kalavrupa,
or Kanha of the East are applied, the association is with the Lamdre tradi-
tion, which most certainly includes also that Kanha who is associated with
the Yogaratnamala.®*® Among the different formations and alterations being
attested, the names Krsnacarya (and all forms making use of the term carya

in particular or vajra in one way or another) are more likely to be associated

321This fact is well supported by the hagiographical work Sgrub brgyud karma kaM tshang
gt brgyud pa rin po che’t rnam par thar pa rab ‘byams nor bu zla ba chu shel gyi phreng
ba “Many Life stories of the Transmission of the Karma Kam tsang Practice Lineage—A
Garland of Moonlight Gems”, where in its second chapter two Krsnas are clearly distin-
guished according to two different transmission lineages. The first, to be associated with
the Lamdre and Hevajra Lineage, appears under the title Nag po virupa as the second out
of three stories in the third section gtum mo bka’ babs (pp. 853-855). The second is to be
associated with Krsnacarya and the Samvara Lineage and appears as the seventh story in
the fourth section ‘od gsal gyi bka’ babs (pp. 863-868). Cf. TBRC Resource ID: W24686.
32256e: SOBISCH 2008: 38.



Names Associated with Krsnacarya

105

with Kanha/Krsnacarya the Elder, and should thus be used when referring
to the doha as well as Samvara transmissions. Hence this is the name used
by me throughout this dissertation and also the one properly corresponding
to Tibetan.

It should be remembered that Krsnacarya the Elder and Younger are thus
distinguished according to different transmissions of Hevajra, Cakrasamvara
and the dohas.3*

For the sake of completeness there are three other names to be mentioned,
but they are, to the best of my knowledge and research, of no major impor-
tance. The first one, Jvalapati, appears in connection to the transmission of

the dohas and in Taranatha’s famous History of Buddhism in India:

In the confused account of the previous preachers of Doha, there
is no substance. Further, in the corrupt history of *Doha, *Maitri-
pa is called an incarnation of Krsnacarya. Depending on this,
much confusion is created about Jvalapati and the caryadhara
Krsna. The firm belief resulting from a bias for such corrupt
and confused account that there was somebody called caryadhara
Krsna as distinct from Krsnacarya is completely baseless. The
confusion will be removed by consulting the few brief treatises by

acarya Amitavajra.3?*

The other two other possible name-variations associated with Krsnacarya

that should be mentioned are:

o Krsnaraja, author of one text in the Sadhanamala and there proposed

to be the very same person as Krsnacarya (the Elder as I suppose).3%.

o *Krsnagiti or *°ghosa, or Krsnacaryagiti or *°ghosa, are what I see as

the possible back-translations from the Tibetan Nag po glu dbyangs or

323Cf. TEMPLEMEN 1989: xi-xii. 324Cf. CHATTOPADHYAYA 1990: 304-305. 325Cf.
BHATTACHARYYA 1925: ci.
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respectively Nag po spyod pa’i glu dbyangs. Those terms are found in
the * Caryakosagitivrtti.

1.4 Dating Krsnacarya

Dating Krsnacarya, as is the case with all siddhas and Indian authors in gen-
eral, is almost impossible when aiming at precise dates. The only possibility
we have is to give a hypothesis for a certain time range, combining different
scattered information, mostly obtained by analysing the relation of associ-
ated scriptures for which some probable dating is available. As implied by
the sources mentioned in the previous section, it seems to be quite certain
that there were at least two Krsna’s of major importance. The following two
points should help to define a period in which it is probable that Krsna the
Younger lived. This seems not only to be easier, but will also help to define

the period of Krsna(carya) the Elder.

1.4.1 The Younger

326 is a work of the middle or late eleventh century,3?

The Subhasitasamgraha
which already contains several quotation of Krsnacarya’s Dohakosa. This
would make Krsna a figure of at least the preceding half century, being situ-
ated around the late tenth and first half of the eleventh century. This would
perhaps make him more or less a contemporary of Ratnakarasanti, who lived
around (970-1045),3%® the author of the Muktavali. This is of importance
due to the fact that the Yogaratnamala—another commentary on the Heva-
jratantra—which was written by Krsna the Younger (here synonymous with

Krsnasamayavajra) basically depends on the commentary authored by Rat-

326 See BENDALL 1903/04: 245-265. 327This information was given orally by Prof. Isaac-
son in a private reading session in summer 2017. 328For more information: See SETON
2017.
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nakaraganti.?? This fact would generally point against the idea of Krsna the
Younger as being the author of both the Dohakosa and the Yogaratnamala,
as the author of the latter is more likely to be subsequent to Ratnakarasanti

than contemporary.

Those two points hint at the fact that it is more likely that we can dis-
tinguish between two Krsnas, of which the Elder is associated with the Do-
hakosa and the Younger with the Yogaratnamala. Not only is it congruent
with the traditions of Lamdre (Tib. lam ’bras),>° but also with the writ-

ings of Taranatha.33!

The dates for Krsna the Younger would accordingly
be something around the middle or late eleventh up to the early or middle

of the twelfth century.

The Older

According to the information in the last paragraph, we could perhaps set a
maximum date (a date until which it seems suitable to assume this figure to
have lived) for Krsna(carya) the Elder around the late tenth or early eleventh
century. The following facts, though they are certainly relativity vague, may

lead us to assume this maximum date to be much earlier.

As it is commonly known, Marpa Lotsawa (Tib. Mar pa Chos kyi Blo gros)
translator, and founder of the Marpa bKa’ brgyud, lived from 1012 to 1097.

One of his main teachers was Maitripa, who lived almost as a contemporary

329This point is important, since this implies not only that the Muktavali pre-dates the Yo-
garatnamala, but that this is likely to be true for their authors as well. These assumptions
are based on those of Prof. Isaacson, who over many years read substantial parts of this
major commentary on the Hevajratantra in class with his students, of which I had the good
fortune to be one. 339See “Kanha name confusions,” Hiamalyan Art, accessed September
09, 2017, http://www.himalayanart.org/news/post.cfm/kanha-name-confusions. 33! See
TEMPLEMEN 1989: xii; See also: TEMPLEMEN 1985: 85-106.
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to him, as well as a late contemporary to Ratnakarasanti. Taranatha now

informs us that:

According to the Indian lineages in all of the Tibetan doha ac-
counts, the lineage-holder of all the teachings is mNga’-bdag

Maitripa, an incarnation of the acarya Krsnacarya, so it is said
.33

Assuming the dates for Maitripa to be from the early to the late eleventh
century,®®® and regardless of the very principal of reincarnation, we may as-
sume that there is a reason for the tradition placing Krsna(carya) the Elder
previous to Maitripa. Since, as we know, Maitripa was almost a contempo-
rary of Marpa, we then need to place Krsna(carya) the Elder as least back
to the tenth century. This would make Krsna(carya) the Elder (perhaps at
a relatively old age) definitely a contemporary to (a young) Ratnakarasanti.
Though the dating via incarnations is dubious, there is yet another hint in
the same direction. The famous Nyingma scholar Rongzom Chézang (1042-

334 45 also said to be the incarnation of

1136) (Tib. rong zom chos bzang)
Krsna(carya).?® This means that another source would oppose Krsna the
Younger as being the siddha who composed the dohas. Otherwise the rein-
carnation Rongzom Chozang would be an early contemporary or predecessor

of his own reincarnation.

Thus the evidences (or hints) so far points towards Krsna(carya) the El-
der pre-dating Maitripa and Ratnakarasanti, being perhaps not to be dated
later than the tenth century, and the Younger being a late contemporary
or follower of the two reference points Maitripa and Ratnakarasanti, which

would place Krsna the Younger somewhere in the middle or late eleventh

332Cf. TEMPLEMEN 1989: 83. 333See TaTz 1987. 33*Cf. TBRC Resource ID:
P3816 335“[Rongzom chdzang] was recognized by Atisha as an emanation of the great
Indian mahasiddha, nag po spyod pa.” TBRC: P3816, accessed November 07, 2017,
https://www.tbrc.org/#!rid=P3816.
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century, or even a bit later.33® This would imply a gap of at least fifty to a

hundred years between the two Krsnas.

Also, in the Blue Annals the same seems to be implied: two Krsnas, both
more or less fitting the above proposed dates. Though the evidence for two
Krsnas is scattered around here and there throughout the Blue Annals, when
collected it hints at the above presentation fairly well.337

Snellgrove in his extensive footnote on dating Krsna,>*® despite the fact that
he dated the Yogaratnamala most certainly too early, nevertheless makes
three very interesting observations, which, in case one accepts the distinc-
tion of a Elder and a Younger Krsna, further underline the assumption to

date Krsna(carya) the Elder at least into the tenth century or even earlier:

1. [...] Under Devapala®? (first half of ninth century) there is another

336Concerning this preliminary observation, I should mention a view forwarded by Dow-
man in his book about the eighty-four siddhas. In it he proposed to date two Krsnacaryas
as father and son, both being situated in the tenth century. Those he distinguishes from
a Krsnacarya, whom he takes as being the founder of the nath lineage Cf. DOWMAN 1985:
131. Though it is not clear how Dowman derived these dates and from where exactly he
has the information about the father and son relation of two Krsnacaryas, it would at least
broaden the active period of the one I called Krsnacarya The Elder. 337Cf. ROERICH 1996.
There Nagpopa is mentioned in relation to Guhyasamaja on pp. 360, 388; and in relation
to Samvara and his main teacher Jalandhari on pp. 256, 385. There his name is further
specified as Nagpo spyod pa. A possible other Nagpopa is mentioned as an Indian scholar
having assisted in translation on pp. 167, 261, 360, 374 (where he is named as a contempo-
rary with Atisa, who in turn is a late contemporary to Marpa Lotsawa, the Translator. An
approximate time for this second Nagpopa, who appears once with the name Samayava-
jra, is given around 1050). Further, a Nagpopa II. is distinguished on pp. 754, 803, and
843. The main works attributed to one of them is not mentioned. 33%See SNELLGROVE
1957: 13,14n4 339This accords with the information given in Taranatha’s life story about
Krsnacarya in which there is an information about the shifting of the temple in Somapurt
under the rule of King Devapala. Cf. TEMPLEMEN 1989: 31,122n101,102,103. Abhaya-
datta, who is likely to link Krsnacarya to the same event, refers to King Dharmapala,
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Krsna, for whom in accordance with EM [Edensteinmiene von Taranatha,
tr. Grinwedel, Petrogad 1914.] p 43. [...] T accept Jalandhari as mas-

ter. [...] Krsna of the early ninth century.:3°

2. It is certainly satisfactory to find that the dating of all the siddhas I am
interested in accords with the genealogical table laboriously worked out
by Sankrtyayana in his article on the on the eighty-four siddhas (JA
225, 1934, pp. 218 ff.). He gives only Krsna, a pupil of Jalandhari, and

assigned to the early ninth century.

3. The songs in early Bengali may perhaps belong to the eleventh century

while the dohas in apabhramsa are likely to be earlier.

As implied by the above quotations, the fact that Jalandhari**! is said to
be the main teacher of Krsna(carya) the Elder, as well as the considerations
about the dating of the style of Apabhramsa,3*? suggest placing Krsna(carya)

the Elder not only into the tenth century, but perhaps even earlier into the

which would place Krsnacarya even earlier. Cf. MAJUMDAR 1971: 161-162.; Cf. DOWMAN
1985: 124. 340t is of course slightly insufficient, that this observation conflicts with
Taranatha’s History of Buddhism in India, in which Taranatha mentions Jalandharipa and
Krsnacarya in connection to the dynasty of King Gobicandra. (Cf. CHATTOPADHYAYA
1990: Ch. 27. ’Period of King Gobicandra and Others’, pp. 249 ff.) Even though the dates
would more or less remain. (Cf. TEMPLEMEN 1989: 119n70,n71.) Further he mentions
Krsnacarya the junior as belonging to the period of King Devapala (Cf. CHATTOPADHYAYA
1990: Ch. 29. 'Period of King Devapala and his son’, pp. 268 ff.). Interestingly Taranatha
remarks himself that there might “some discrepancies in date involved” Cf. TEMPLEMEN
1989: 31. 341See BHATTACHARYYA 1980: 71f. On dating and further informations.
See also DOWMAN 1985: 248-251., who places both Jalandhari and Krsnacarya around
850-900. 3*2Tagare defines the possible range of composition from 700 to 1200, but has
the tendency to date Dohakosa of Krsnacarya relatively early in comparison to other songs
of the same kind. See TAGARE 1948: 110. For a short enumeration on other dates, See p.
14f.
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ninth or eighth century.?*® The earlier we can date Krsnacarya the Elder,
the easier it becomes to explain his appearance in terms of citation (Subhasi-

tasamgraha) and reincarnation, simply because there would be more time.

Summary

Krsna the Younger, author of the Yogaratnamala and associated with the
Lamdre tradition, might have lived around the late eleventh century or later,
while Krsna(carya) the Elder, author of the Dohakosa and mainly associated
with the doha-writings and the transmission of Samvara, might be dated
around the middle of the eighth century up to the middle or late tenth cen-
tury. Thus we have a period of ca. 750—950 as the most suitable time to
date him. I am tempted in any case to date Krsnacarya the Elder more back
to the late eighth or early and middle ninth century. This is mainly due to
the more sound connection of his Guru matching the relatively objective cal-
culation of the language used in the Dohakosa of Krsnacarya, and historical

references to the Bengal Kings found within the Tibetan records.

343Dating Krsna(carya) the Elder into the late eighth century is also supported by
Taranatha, who, in his life story of Krsnacarya, describes an encounter with King Gobi-
candra, who can be dated accordingly. Cf. TEMPLEMEN 1989: 119n70,n71.



CHAPTER 2

His Poetic Works and other Writings

2.1 His Poetic Writings

It is said further that the Sastras which the perfect acaryas [fol-
lowing the carya lineage of Krsnacarya| composed were many, all

in the form of doha songs and paeans.?

The following paragraphs set forth an outline of the song-poems, song-collections

345 These may ac-

and commentary materials associated with Krsnacarya.
tually include the work of several siddhas®® However, differentiating them

cannot be addressed here.

To begin with, there are two collections associated with Krsnacarya that
are emphasized as the most important ones and which have gained the most
attention, both within the traditional accounts as well as in the academic

disciplines concerned with such writings:

344Cf. Templemen 1989: 45. 3%5A complete overview of the writings associated with him
is given in the Appendix. 3461t has been suggested that the Dohakosa of Krsnacarya and
the songs contained within the * Caryakosagitivriti associated with the same name or one

of their synonyms.
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o The first is his Dohakosa together with its (two) tike, both of which
are existing in Sanskrit. The first, which I believe to be the older ver-
sion, the Dohakosatika by Amrtavajra has been translated into Tibetan
and is found within the Bstan-"gyur and the extra canonical collection
rGya-gzhung by the 7" Karmapa and in a alternated version into the
Doha brGyad-mdzod. The second commentary, the Mekhalatika by an

unknown author is not existing in the Tibetan Buddhist Canon.?*".

o The second are the gitis found within the so-called * Caryakosagitivrtti,
a famous collection of songs attributed to various siddhas, of which a
major part is attributed to Krsnacarya. They are preserved within a
Sanskrit commentary attributed to Munidatta. This work is as well
preserved in the Bstan-"gyur and the extra canonical collection rGya-

gzhung®*® by the 7" Karmapa.

It is likely that the commentary on the Dohakosa by Amrtavajra found its
way into the Bstan-'gyur via the rGya-gzhung (Phyag rgya chen po’i rgya
gzhung).?° This collection of mahamudra texts of Indian origin was collected
and arranged by the 7*" Karmapa Chos-grags rGya-mtsho (1454—1506).

Further, for each of the two major collections attributed to or containing
song-poems of Krsnacarya, an additional indigenous, extra-canonical Tibetan

commentaries exist. They were composed by Jetstin Taranatha (1575—1634;

34TFor the complete Bibliographic informations see the Sigla preceding the edition or the
Appendix No. I, in which the doha-writings are listed. 38 See KVAERNE 1977. 349T:
2293; O: 3141; G: 1147; snar thang fI.162r-215r (pp.324-429). Vol. 49.; phyag rgya chen
po’i rgya gzhung glegs bam: pp.695- 835. Vol. a. 3°°The readings within this collection
are mostly similar to the Bstan-'gyur versions I have collected under ‘A-group’ of Tibetan
translations. The reason to divide them into two groups is explained in the editorial part

and is based on the similarity of readings.

348
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351 Taranatha, moreover,

Tib. Rje btsun tA ra nA tha, kun dga’ snying po).
should be kept in mind as the most important Tibetan author in connection
to Krsnacarya, as he has quite some crucial material written about or con-

nected to this siddha.?%2.

Additional to those two main collections, there are five further short song-
poems and another Dohakosa found in the Doha mDzod-brgyad and only
extant in Tibetan. The five song-poems are partially preserved in the Bstan-
‘gyur and the second and third chapter of the previously mentioned rGya-

gzhung. (see Appendix III. Shorts Songs)353

351Those are: Kahna pa’i do ha thor bu rnams kyi ‘grel pa ngo mtshar snang ba (Com-
mentary on the 13 songs in the * Caryakosagitivrtti which are ascribed to Krsnacarya):
gsung ‘bum Taranatha: ’dzam thang par ma: Vol.10, pp.183-243.; gsung ’bum Taranatha:
rtag brtan phun tshongs gling gi par ma: Vol.9, pp 943-1002.; and Grub chen nag po spyod
pa’i do ha’i “grel pa zab don lde mig (Commentary on Kanhas Dohakosa): gsung bum
Taranatha: bris ma: Vol.6, pp.77-178.; gsung ’bum Taranatha: rtag brtan phun tshongs
gling gi par ma: Vol.6, pp 859-927. 352See 11.2.5.3: 'Taranatha and Krsnacarya. See also
TEMPLEMEN 1983 and 1989. 353Those are as listed in the Appedix no. I. See I1.2.3: "The
Doha mDzod-brgyad and the rGya-gzhung’; 'The eight Doha treasuries’ are a set of songs
being transmitted within the bKa’ brgyud and Nyingma traditions of Tibetan Buddhism.
See KAPSTEIN 2015: pp. 291-301.; dkar rnying gi skyes chen du ma’i phyag rdzogs kyi
gdams ngag gnad bsdus nyer mkho rin po che’i gter mdzod, pp. 1-47. Vol. nga, TBRC
Resource id: W20749.
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2.2 The two primary collections

2.2.1 The Dohakosa and it’s two commentaries - tike

Sanskrit Sources

The Dohakosa attributed to Krsnacarya is a collection of 32 couplets or verse-
pairs, which are transmitted once standing alone and three times®>* within
commentarial works. Among the three commentaries, two are in Sanskrit.
They are the Mekhalatika, by an unknown author, and the Dohakosatika, a
work attributed to Amrtavajra, of whom the traditional accounts according

to Taranatha claim that he was a lineal descendant of Krsnacarya.3®.

The plain verses are transmitted within a compendium called Sriguhgendrati-
lakatantra.?®® The chapter in which the verses are transmitted is followed by
a work bearing the same title as the source for the edition that appeared in
the Sarnath edition of Dhih.?*” This work could, due to incorrect catalogue

information, unfortunately not be investigated by me.

354Here I have to mention the NGMCP Codex: E 0387-16. Dohakosa with Mekhalatika.
t is yet a third witness of the verses, a rather modern Nepali paper MS containing, and
this is of special interest, a sub-commentary in Newari, which I am unfortunately—due to
the lack of knowledge in the respective culture and language—unable to read and which
thus has been excluded from the edition. 3°°See TEMPLEMEN 1889: 83, n186. 3°6This
manuscript also has a part named Guhyavaktravilasinisadhana, See FILLIOZAT 1941: 22.
This title is the same as reported by Dhih in the edition of the Dohakosatika, but this
according to Dasgupta and Bagchi, who do not use, cite or mention this part in any
regard—must be assumed to be another text. It appears, however, in the same collection,
the sriguhgendratilakatantra, in which the prabhodanapatala (the section containing the
standalone verses and used by Bagchi in his edition from 1938) is also contained. See
BACGHI 1938: p.ii. 25"Dhih Vol. XXXII (2001) pp. 127-155. The text name given is
Guhyavaktravilasinisadhana; for more information the Sigla Codicorum in the editorial

part of the present work might be consulted.
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Tibetan Translations

Of the two commentaries, only the Dohakosatika is found in Tibetan trans-
lation. The text was probably translated into Tibetan in the early sixteenth

or late fifteenth century.?®®

Initially the text was prepared for the extra-
canonical collection rGya-gzhung and then eventually found its way into the
Bstan-"gyur . Still, in the Bstan-"gyur two versions of translations are trans-
mitted, being perhaps based upon two slightly different recessions of the San-
skrit original. Thus one can distinguish between two versions: those found
in Derge (sde ge), Cone (co ne), Pedurma (dpe dur ma) and the Peking edi-
tion of the Bstan-’gyur on the one hand, and the Narthang (snar thang) and
again the Peking edition of the Bstan-’gyur on the other. I, even though
the differences are at times quite striking, believe that we are dealing with
two different recension of the same text, rather than with two different texts.
For these reasons, I have organised them into an A and a B group. How
the deviations found in both Tibetan texts correlate with the transmission
of the Sanskrit is not clear. We have to suppose some missing links in any
case, since both of the groups of Tibetan translations sometimes appear to
be ‘closer in reading’ to the Dohakosatika, but of course in different places.
Until further versions of the Sanskrit might be found, and assuming that
the Tibetan translations are accurate, we have to assume that there were at
least one slightly variegating transmission of the Dohakosatika, which was

the version used for the A group of translations.

Relation of the Sanskrit Commentaries and Further Sources

As for the relation of the Mekhalatika and the Dohakosatika, it seems that
they are in quite a close relation. Since large portions of those two com-
mentaries very much overlap, I assume that the Mekhalatika simply adopted

most parts of the Dohakosatika. Further, I assume the Dohakosatika, since

358Gee 11.2.5.2: 'The Tibetan Translators of Krsnacarya works’ and their relation to the

bKa’ brgyudpas’
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it is, most of the time, the more elaborated version, offering better read-
ings and being the oldest primary source, to be older and thus the model
for the Mekhalatika. Though it can of course not be decided with certainty
which version has been model for the others, i.e. which intermediate steps
in textual development have been lost or not found yet, the overall relation
of the works leaves the impression that the Dohakosatika was the source
for the Mekhalatika. The fact that there is no Tibetan translation for the
Mekhalatika might also give some support for this theory.

Citations of Krsnacarya’s Song-poems

Another important fact is the citations from Krsnayarya’s Dohakosa within
other works. Two are of main importance: the first is the Caryakosagi-
tivrtti, which will be discussed in the next paragraph, and the second is the

359 in which a number of his verses are quoted, showing

Subhasitasamgraha,
that Krsnayarya’s Dohakosa was already known around the middle or late
eleventh century or earlier. How exactly those quotations might be judged
in view of the popularity of Krsnacarya as a figure of religious importance
remains in doubt, since—and this seems to be a general observation—the
authorship of any collection attributed to a siddha remains questionable.
That the collection itself had at least some kind of popularity in contrast to
other collections of this genre appears to be rather certain by the fact that
we find several sources of commentarial traditions in both Sanskrit and Ti-
betan, and that a number of these songs are, moreover, quoted in two other
collections. This fact makes the song-poems attributed to Krsnacarya cer-
tainly among the most outstanding in terms of their reception compared to
other doha-writings. Of course anyone who knows the situation in primary
Indian materials is likely to remain cautious in using superlatives. Too much

material is lost or remains unexplored, waiting for discovery. This however

359 As for the verses appearing in this work See: BENDALL 1903/04: 245-265.
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does not—at least not until more material may come to light—diminish the

(relatively) high quantity of Krsnacarya’s song-poems in other sources.

Indigenous Tibetan Commentary

There is yet another commentary on Krsnacarya’s Dohakosa, which is con-
tained within the collected writings of Taranatha, who is undoubtedly one
of the Tibetan authors with regard to the Indian siddhas in general and for
Krsnacarya in particular. The work is called: Grub chen nag po spyod pa’i do
ha’i ‘grel pa zab don lde mig — “The Commentary on the Treasury of Rhyming
Couplets of the Mahasiddha Krsnacarya—The Key [to its] Meaning”.3%°

2.2.2 Caryakosagitis and the Kanhapd Doha Thorbu

The * Caryakosagitivrtti is a collection consisting of fifty songs.*¢! For an out-
line of the whole work, background information, and a translation of the songs

362 are attributed to Krsnacarya.

themselves one may refer to the edition o
Besides that, about half of his Dohakosa is cited®®® within this work, which

clearly underlines Krsnacarya’s importance for this work.3%* The work itself,

360For further bibliographical references, See the Appendix II. Unfortunatly, the text was
just recently found by me and could thus not be included into the edition. 36'For an out-
line of the whole work, background information, and a translation of the songs themselves
one may refer to the edition of KVAERNE 1977. 362Cf. KVAERNE 1977: 4. 363The verses
from Krsnacarya’s Dohakosa being quoted are: 1, 2, 6, 9, 12, 14, 15, 16, 17, 22, 25, 26, 28
and 30. This makes 14 out of 32 verses being cited. 364It should be noted that some think
the songs contained in the * Caryakosagitivrtti are not from the Krsnacarya who composed
the Dohakosa, Cf. SNELLGROVE 1959: 14n4. “The songs on early Bengali may belong to
the eleventh century while the dohas in Apabhramsa are likely to be earlier. The language
appears in the same stage as the few verses that appear in the Hevajratantra, and there is
no reason for assuming that the Old Bengali verses and the dohas are by the same Krsna.”
The very fact that there is a commentary on the songs of Krsna (Kapha pa’i do ha thor

bu) by Jetstin Taranatha might, however, suggest the opposite.
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or rather the interpretation of the songs, is basically identical with the con-
tent as it is explained in the two commentaries on Krsnacarya’s Dohakosa.
It also makes frequent use of quotes from the Hevajratantra, as well as from
other textual circles, being predominantly tantric,>®> while almost every song
is interpreted in the light of sexual Yoga. Special attention has been given
by Munidatta to concepts such the ‘four joys’3%® the flow of energy within
the three main inner channels, and the like. Actually, the Dohakosa, like the
Caryakosagiti, could, according to its commentaries, even be understood as

a means to teach such practices.

Of course, many scholars have written about the differentiation of doha,

367 and it is true that those collections differ in style and

vajra- and caryagiti
language. Especially, the “pictures” being made use of*®® in the Caryakosagiti
have a very folkloric touch and the content which—according to Munidatta—

is taught by them is certainly less obvious than in the Dohakosa. Neverthe-

365 A preliminary list is given in KVAERNE 1977: 19. 3%6The four joys, in order, are:
ananda (joy), paramananda (great joy), viramananda (the joy of cessation) and sahaja-
nanda (the joy of the innate). The group-members of each of these different concepts
may not always be found in the same successive stage but can also be arranged differ-
ently according to each tantric or literary corpus. This is particularly the case for the
third and fourth joy. It is perhaps not surprising that the sahajananda is of particular
importance for this commentarial work, keeping in the mind the strong emphasis that is
one of the main characteristics attributed to the doha-writings and their authors. The
four joys are a concept often observed in Buddhist tantric literature, being incorporated
into different stages of tantric practice and interrelated with other features and concepts
that show a similar (fourfold) successive character. Thus the four successive joys can for
example be interrelated with the four bodies of a Buddha (nirmana-, sambhoga-, dharma-
and svabhavikakaya); the seed-syllables, which are related to the different cakras (head,
throat, heart, navel) in the body; with the consecrations (abhiseka); the seals (mudra);
the moments (ksana) and even philosophical schools etc. An explanation of the series of
joys is for example found in the introductory section of the Hevajratantra, See: SNELL-
GROVE 1959: 34. 367See I.1.1: 'Dohakosa, Caryagitis and “Short verses”” 3%8For a table
describing the pictures and how those are understood by the commentator Cf. KVAERNE
1977: ch. 5.
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less, the differences are not great enough to classify those collections as being
different in genre, as is, it seems, intended or suggested within the secondary

literature.369

The work itself, even though an edition has been produced by Kvaerne in
1977, certainly deserves more study and definitely requires a new edition,3™
despite the fact that the commentary has never been comprehensively stud-

ied and translated.

With the Kaphapi Doha Thorbu (Kanha pa’i do ha thor bu) by Jetsiin
Taranatha, we have yet another commentary for the song-poems of Krsnacar-
ya. Taranatha, however, only comments upon those song-poems attributed
to Kanha. This text (like his commentary on Krsnacarya’s Dohakosa) has
never—to my knowledge—been edited, studied or translated. Thus there is
another piece waiting for closer investigation as concerns the study of the
sub-genre caryagiti in general and the study of the interesting relation of

Krsnacarya and Taranatha in particular.

2.3 The Doha mDzod-brgyad and the rGya-
gzhung

2.3.1 Doha mD:zod-brgyad

This work, containing songs attributed to eight of the Mahasid-
dhas, became popular within the Bka’-brgyud lineages no later

than the sixteenth century, but, given the authority accorded to

369ihd.  3"OMaterials not extant in Kvaerne’s are the MSS found in: MouDUD 1992;
NGMCP E 28964; E 1486/2 (private coll. Manabajra Bajracharya); DH 336 (Nagoya
Buddhist Library) and in the Catalogue of the TASWR. Tibetan versions: T: 2293; G:
1147; O: 3141; snar thang (bstan ’gyur), f£.162r-215r (pp.324-429). Vol. 49.
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it, we must assume it to have been in circulation much earlier.
Although I have not yet been able to establish the early tex-
tual history of the collection, its colophons explicitly associate
it with the 12th-century adept and translator Vairocanavajra.
Given the “subitist” tendencies that characterize the collection,
it seems possible that it was compiled in the circle of one of
Vairocanavajra’s well-known Tibetan associates, the controver-
sial Bla-ma Zhang G.yu-brag-pa Brtson-’grus-grags (1123—93),

though this is pure speculation.3™

The Doha mDzod-brgyad is a collection of eight different song-poems, among
which the one attributed to Kanha, shares roughly a fifth with the (original)
Dohakosa.>™. The whole completer title of the mDzod-brgyad is

Do ha mdzod brgyad ces bya ba phyag rgya chen po’i man ngag

gsal bar ston pa’i gzhung

Texts Teaching Clearly the Instructions on the Great Seal, called
The Eight Dohakosas®™

The collection itself is one of the texts of the Mahamudra doctrine in the

Nyingma and Drupka bKa’ brgyud, and general popular within the bKa’

37T1Cf. KAPSTEIN 2015: 293. This observation is not supported, however, by two short
interviews with two Rinpoches from the Karma bKa’ brgyud and the Nedo bKa’ brgyud in
spring and autumn 2017, respectively. The first encounter was with Lama Jigme Rinpoche,
who was send by the late 16" Karmapa to France where since then he has been the abbot
of a monastery called Dagpo bKa’ brgyud Ling. Venerable Nedo Kuchung Rinpoche is
the sixth reincarnation of the Nedo Kuchung lineage, head of the Nedo bKa’ brgyud, with
his seat in Rumtek, Sikkim, India. Neither of them were aware of the existence of such a
collection arranged by Marpa Lotsawa. 372See KAPSTEIN 2015: 298. 373In: dkar rnying
gi skyes chen du ma’i phyag rdzogs kyi gdams ngag gnad bsdus nyer mkho rin po che’t
gter mdzod (rtsibs ri’i par ma): Vol. 4: 1-47. Another text of almost the same title do ha
mdzod ces bya ba phyag rgya chen po’t man ngag is fund In: nges don phyag chen rgya
gzhung dang bod gzhung: Vol. 3: 173-179. Both are available via TBRC under the titles

given here.
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brgyudpa sects3™ from the twelfth century onwards. It is thus a relatively
early example of a clear linking of the Mahamudra doctrine and the doha as
a means of their transmission within the bKa’ brgyud sect.3™ It is organized
together with what is usually the content of mahamudra, such as Naro chos
dug, instructions from other bKa’ brgyudpa lineage masters, etc. It consist

of eight songs attributed to six authors:

1. Saraha

2. Virupa

3. Tilopa

4. Krsnacarya (here named Krsnapa)

5. Matiripa

6. Tilopa

7. Naropa/Jnanasiddhi

8. Matiripa
The first four are—according to the colophons—translated by the famous
Vairocanavajra, and the latter four by Marpa Chos-kyi Blo-gros. The songs
themselves describe the successive stages and aspects of Mahamudra med-
itation and thus can be taken as different practice outlines and condensed

presentations of the view on Mahamudra, matching the often controversially

discussed approaches found in the bKa’ brgyud school.

374This observation could—at least according to my own investigation—not be confirmed.
3T5Cf. KAPSTEIN 2015: 293.
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2.3.2 rGya-gzhung

The rGya-gzhung (phyag rgya chen po’t rgya gzhung), is itself a collection
of a rather specific kind and purpose.?™® It is meant to be a collection of
Indian mahamudra works, and contains a great number of dohas. This col-
lection is valuable not only with respect to Krsnacarya, since it contains four
very short song-poems attributed to him, but also since it appears to be an
organised collection of mahamudra materials that allows one to gain some
understanding of the textual foundation for mahamudra as it has been pre-
served in this Tibetan lineage. It’s organization within larger collections also
shows that doha had gained an authoritative status. The four songs, besides

the Dohakosa of Krsnacarya and its tika, being preserved therein are:

« rdo rje’i glu - Vajragiti (A Vajra-Song)
References: khrid mdzod: Vol. 111, pp. 110-112.; karmapa gsung ‘bum:
Vol. 1V, pp. 27-28.; O: 3139; G: 1145; T: 2291.

o tshigs su bcad pa Inga pa, *Paficasargagatha (Five Verses)
References: khrid mdzod: Vol. 11, pp. 687-688.; karmapa gsung ‘bum:
Vol. III, pp. 377-378.

o ’brel med kyi lta ba, * Asambandhadrsti (The View of Non-Fixation)
References: Vol.III, pp. 178-179.; Vol. IV, pp. 98-99.

o dpyid kyi thig le do ha mdzod kyi glu - * Vasantatilakadohagiti
(The Ornament of Spring Doha-Song)
References: khrid mdzod: Vol. 111, pp. 115-116.; karmapa gsung ‘bum:
IV, pp. 31-32; G: 1184; O: 3179; T: 2351; ed. SANKRTYAYANA 1957:

3760n a study of the rGya-gzhung as a corpus See: MATHES 2011. It has been incorporated
not only into the Khrid-mdzod (Cf. 1.2.1.n118.), but has also been incorporated into a
later collection called Phyag rgya chen po’i rgya gzhung dang bod gzhung, as well associated
with the 7*" Karmapa.
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297-303. This text is further found in the Saraha gsung rnams: Vol ra,
pp. 423-424.

o rlung gi de nyid kyi do ha’i glu, * Vayutattvadohagitika (The
Doha-song on the Reality of Wind)
References: khrid mdzod: Vol.Ill, pp: 130-131.; karmapa gsung ‘bum:
IV, pp. 47-49; T: 2350

A transcription (or where possible a draft edition) together with a tentative
translation of the short songs is found in Appendix III. I have done those in
order to find further evidence and support for Krsnacarya’s Dohakosa. But
apart from a few commonly used pictures, such as that of “the flower’ and
some general elements of sadhana (particularly in the first two songs listed, as
well as in the Ornament of Spring Doha-Song), there are—at least according
to my own understanding of those short songs— o special elements or features
important for the understanding of the Dohakosa. That, being of course pure
speculation, might point towards a different Krsna(s) as author(s) of those

four song-poems.

The *Asambandhadrsti and the * Vayutattvadohagitika could—according to
my definition of the doha and inasmuch as they are not characterised by
(hidden) teaching elements of tantric practice—also be understood as being
something else than a doha. The sad and hopeless tone about samsara, as
well as the dreary and grieving feeling of the chorus lines, makes one think
of some other poetic writings known in Tibet, such as some of the lines one
knows from various songs designated rgyang-’bod (Calling or crying out for
someone) or the like. Their purpose seems to be focused on creating aware-
ness about the futility of all aims in cyclic existence, or the pointlessness
of any worldly ambition, rather than displaying tantric teaching elements,
which is a feature present in all the Buddhist doha composed and preserved
in Indian language.

Hence, it will need certainly need more and broader textual analysis to clas-
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sify in which way or if such songs a belong to the same genre or yet another

genre should be distinguished.

2.4 Other Works Attributed to Krsnacarya

Besides his famous collections of dohas including the various formats, collec-
tions, commentaries and “short songs” belonging to this genre, there are a
great number of other texts attributed to Krsnacarya.

377

The three most famous are the Yogaratnamala,”"" one of the two major com-

mentaries on the Hevajratantra, the Vasantatilaka together with its commen-

378 and of course the song-poems in the * Caryakosagitivrtti.

taries,
In the Tangyur3™ there are, besides those mentioned above, quite a num-
ber of texts associated with Cakrasamvara and Hevajra literature, of which
Krsnacarya is one of the main figures involved in its transmissions. Of par-
ticular interest to me, it appeared there are also eight texts associated with
the Buddhist deity Ganapatimaharakta, a Buddhist aspect of Ganesa, who

also appears in the mandala of Cakrasamvara.

The fact that Taranatha commented primarily on the works associated with
his doha-writings and Samvara, together with the sheer amount of associated
writings and commentaries on them, supports the idea that they might be

the most crucial in the study of Krsnacarya.*®® Also it implies, and this is a

3TTFirst edited by SNELLGROVE 1959; and later translated by FARROW AND MENON 1992.
The second and perhaps even more important commentary attributed to Kanha seems
to be highly dependent on or at least influenced by another major commentary on this
cycle, the Muktavali by Ratnakaraanti. 378 Vasantatilaka of Caryavrati Srikrsnacarya
with commentary Rahasyadipika by Vanaratna’ Samdong Rinpoche, Vrajvallabh Dwivedi
(eds.) In: Rare Buddhist texts series. Sarnath, Varanasi: Central Institute of Higher
Tibetan Studies. 1987- ; 7. 37?See ROBINSON 1979 and the Appendices IL.; See also
TEMPLEMEN 1989: 142-146. 389Cf. TEMPLEMEN 1989: 45-50.
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rather important fact which at one may be be supported by textual evidences,

that the works commented upon are all coming from the same individual.

This focus on the works of Cakrasamvara is also reflected in Taranatha’s
life story about Krsnacarya, in which a number of his works are associated

with a prophecy of Heruka about Krsnacarya.

by means of your effulgence, you illuminate the six kinds of works,
381

etc
There are different ways in which the six works are listed. However, Taranatha

mentions them in the following way:

empowerment ritual, sadhana, the fire oblations 3®? the Vasan-
tatilaka, the four stages and the secret tattva,*®® which are said

to be the six.38

Further, this investigation supports the bibliographical and historical infor-
mation according to which the Krsnacaryas are associated with the trans-
mission of Karmamudra,®®® the practice of clear light (Skt. prabhasvara,
Tib. ’od gsal) according to the Samvara tradition, and with the practice of

Candalr (Tib. gtum mo) according to the Hevajra tradition. I have not tried

38lcf. ibd. 45. 382Those three points may refer to several texts. However, corresponding
texts for the points ‘sadhana’ and ‘fire oblations’ are found in Appendix I, in the section
of works listed in the Bstan-'gyur , numbers 1-3, and in the contextualized organisation
preceding the main list. 383The Vasantatilaka, the Four stages (Skt. Caturthakrama)
and the Secret tattva (Skt. Guhyatattvaprakasa) are found in Appendix I, in the section
of works listed in the Bstan-’gyur , numbers four to six. Not accidentally, we also find a
commentary written by Taranatha on each of those works. 355cg. ibd. 46. There also
exists a short work that summarizes these six points. See Appendix I, in the section of
works listed in the Bstan-'gyur , number seventy-five. 334Cf. ibd. 46. ibd. 46. There
also exists a short work that summarizes these six points. See Appendix I, in the section

of works listed in the Bstan-’gyur , number seventy-five. 33°See TEMPLEMEN 1983: 25.



Other Works Attributed to Krsnacarya

127

to associate any of the works given below with any particular Krsna. How-
ever, though differentiations are not usually made with respect to Krsnacarya
in most of the literature, one might differentiate and suspect that the lat-
ter works on Hevajra are more likely to be associated with Krsnacarya the
Younger, while the doha-writings and the texts associated with Samvara are

to be associated with Krsnacarya the Elder.

A detailed list of his writings can be found in the Appendices 1. Here is

a brief overview of the writings in general:
1. There are nine texts on the Samvara aspect, including two canoni-
cal commentaries, one commentary by Vanaratna (4Ca) and three by
Taranatha (4cb, 5C, 6Cb)which make in total fifteen texts.

2. There are eight texts related to Hevajra®®.

3. There are texts about various deities and related textual transmissions:

Pratisara, Guhyasamaja and Vajrasattva (two texts).

4. There are works on the following female deities:
Buddha-Dakini®®", Mahamaya, Ekajati, Kurukulla, and Vajradakini.

386In the rJe btsun taranatha’i gsung ‘bum. Dzamthang edition there are a few commen-
taries on the Hevjra literature. Surprisingly, non of them seems to refer to one of the
texts associated with Krsnacarya, which may hint to the fact that for Taranatha, the
Krsnacarya concerned would be Krsnacarya the Elder, while the one connected to Hevajra
and author of the Yogaratnamala would be Krsnacarya the Younger, and not the one that
Taranatha was mainly concerned with. 3%7A headword subsuming this deitiy is Tibetan
mkha’ ’gro sde Inga, since the Buddha-Dakini is listed as one among five kinds of Dakinis,
each of them belongs to one of the five Buddha-families vajra, ratna, padma, karma, and
buddha. See also TBRC Resource ID: T1AT298; A text referring to the topic, the Rigs
Inga mkha’ ’gro’i bstod pa. This however appears to me a text more likely to be connected
to a Tibetan classification. It is found under G: 518; O: 2510; T: 1638.
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5. There are works on the following wrathful deities:
Yamantaka (4 works), Guhyapativajrapani (2 works), Mahakala, Gana-

388 (

patimaharakta 8 works, including the most crucial parts for the

practices of a deity.), and Vaisravana (1 text).

6. There are number of ritual and offerings texts, including the topics:
bali - food-offerings, inaugurations (rab gnas) (2 works), holy sites (in

this case stupa), death (2 works), (ganacakra) — tantric feats (3 works).

7. Further, there are yet a few miscellaneous writings, which include the
following titles: Samanyadharmacarya (The Practice of Phenomena
as Equal), Saptaparvavidhi (The Rule of the Seven Knots), Asamband-
hadristi (The View of Free from All Fetters), Mahayanamelayanapradipa
(The Light of Uniting with the Mahayana), Mahadhundhanamula (The
Root for Thorough Investigation), Jihmasaralikaranopadesa (Instruc-
tions on Straightening what us Crooked), Madhyamakapratiyasamut-
pada (Dependent Arising according to Madhyamaka), Kayapariksabha-
vanakrama (Stages of Meditating on a Wounded Body), and Samad-

hisambharaparivarta (Section on Accumulation of Concentration).

8. There are two texts on yantra-yoga®®: Rathacakrapanicadasayantra and

Candalyekada$ayantra.

In the rGya-gzhung, the collection of the seventh Karmapa, we additionally

388Ganeda as a Buddhist deity, is generally referred to as Ganapati Maharakta — “The
great Red One, Leader of the Troops” (tsog gi dag/e" t*709s kvi bdag po mar chen) a
deity appearing in connection to Cakrasamuvaratantra. See also: Jeff Watt, “Bud-
dhist Deity: Ganapati, Maharakta,” Himalayan Art, accessed November 11, 2017,
https://www.himalayanart.org/search /set.cfm?setID=1412. 3%9The Tibetan expression
for yantra is ‘khrul ‘khor and the context is that of rtsa rlung ‘khrul ‘khor, which in
English might be rendered most meaningfully as the movements of wind and energies.
The set of six practices of Naropa (naro chos drug) and Nigurma (nigu chos drug), the
six-limbed yoga (sbyor ba yan lag drug pa), and the practices of lus sbyong, might be taken
as belonging to the category of ‘khrul ‘khor.
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find two texts ascribed to Kanha, the first of which could not be found
elsewhere by me, the second of which is doubtful regarding its authorship as

given in the Bstan-"gyur , and which seems not to be recognised so far:

e tshigs su bcad pa Inga pa: Vol. 11, pp. 687-688. There complete title is

given as: slob dpon nag po pas mdzad pa’i tshigs su bcad pa Inga pa

o ’brel med kyi lta ba, * Asambandhadrsti: Vol.III, pp. 178-179. The
complete title is given as: slob dpon nag po pa’ gsung ‘brel med kyi lta
ba. This title is also found in the bstan ‘gyur Tohoku: 2437; Otani:
3215. In the rGya gzhung one finds the same title again (Vol. III, pp.
151-168; T: 2428), but ascribed to an author named Kampala. slob
dpon na ro pa’i glu gnyis dang [*nag po pa’i rdo rje’i glu gnyis dangl
shanta de was mdzad pa’i lhan cig skyes pa’ glu becas: This title is not
contained in any of the dkar chags, but within the main body of the
text we find the addition as here marked with the asteriscus: Vol. III,
pp. 110-112.

Further, there are two doha, which are said to follow the transmission of
Kanha:

o slob dpon nag po pa nas rgyud pa’i sa ra ha’i gsung dpyin(/d) kyi thig le’i
do ha mdzod kyi glu, * Grismabindudohagitika (A Song of a Treasury of
Dohas on the Drop of Enjoyment): This song is performed by Saraha,
but comes from the transmission of Kanha: Vol.III, pp. 115-116. This
text is further found in the Saraha gsung rnams: Vol ra, pp. 423-424.

e slob dpon nag po pa nas rgyud pa ma hi pa’t gsung rlung gi de nyid
kyi do ha’i glu, * Vayutattvadohagitika (The Doha-song on the Reality
of Wind): This song is performed by Mahipa, but coming from the
transmission of Kanha: VolIII, pp: 130-131. This song is also found
in the bstan ‘gyur Tohoku: 2350.
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2.5 Important Historic Figures

The following subsections will introduce some of the important figures in-

volved in the transmission of Krsnayarya’s works.

2.5.1 The commentator Amrtavajra

There is almost no historical and biographical information about the com-
mentator Amrtavajra. As for his commentary on Krsnacarya’s Dohakosa, we
are only informed by Taranatha’s Life of Krsnacarya and The Seven Instruc-
tion Lineages that Amrtavajra is a lineal descendant of Krsnacarya in the
transmission of the 1.3% In The Seven Instruction Lineages he consequently

is mentioned as being in the transmission lineage related to Karmamudra.®**

Due to the Tibetan renderings of his name, two alternate forms of his name
are reported. Amitavajra and Amithabhavajra are the two names found in
connection to the commentary on Krsnacarya’'s Dohakosa.3*?>. Under the
name Amitavajra can be found another work in the Tangyur, the 'Khor
lo sdom pa’i lhan cig skyes pa’i de kho na nyid snang ba - *Sricakrasam-
varasahajatattvaloka — “The Illumination of the Innate Nature of the Glo-
rious Cakrasamvara”3?® This text is however not connected to Krsnacarya
directly; it is another commentary on one of his works. Nevertheless, it seems

clear that the commentator Amrtavajra is primarily connected to Krsnacarya

390 See TEMPLEMEN 1989: 83, n186. 3°!See TEMPLEMEN 1983: 25. 392For the first See
CHATTOPADHYAYA 1990: 305. The second is fund in the B group of Tibetan translations
in the colophons of the snar thang, one of the Peking editions of the Tangyur and the
rgya gzhung. Those names are back-translations of the Tibetan dpag med rdo rje and ’od
dpag med rdo rje. Those alternations can be easily explained according to the similarities
of the Sanskrit Amgsta and Amita, while the alternation of Amita and Amitabha is easily
explained on account of Tibetan, where simply the syllable "od needed to be added, which
can easily happen due to some scribe naturally assuming that dpag med is mistaken for
‘od dpag med. 393G: 221; O: 2219; T: 1504.
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and the lineage of the caryapas. The following quotes may indicate his role
within the transmissions of Krsnacarya’s teachings, which seems to be pri-

marily that of the doha and the transmission according to the caryapa sect.

According to the Indian lineages in all of the Tibetan doha ac-
counts, the lineage-holder of all the teachings is mNga’-bdag
Maitripa, an incarnation of the acarya Krsnacarya, so it is said,
and the 'Chief Blazer’ is explained as also being none other than
Krsnacarya. As has been said by none other than the acarya

394

Amitavajra, [...] land related instructions, in the following

case that on karma mudral

She, the dancing girl, gave instruction to Mahapadmavajra, he
to Anangavajra “pigpen”, he to the middle Padmavajra known
as “Lotus”, he to the middle Indrabhuti, he to Jalandhari, he
to Krsnacari, he to Kalyananatha, he to Amitavajra and he to
Kusalabhadra. [...]?%

Amrtavajra aka Amitavajra is closely associated with Krsnacarya and the
transmission of the doha. As for the period of Amrtavajra, he belongs to
the later period of tantrism, as is visible from the numerous quotations and
citations from the Kalacakratantra and its commentarial and explanatory
traditions, which did not become common sources to quote before the middle
of the twelfth century.

394Cf. TEMPLEMEN 1989: 83. 39This quotation is taken from Taranathas discription of
“the transmission lineage on karma mudra”, the third lineage described in his work The
Seven Instruction Lineages, See TEMPLEMEN 1985: 25,26. It seems likely that - according
to the content of the doha that the teachings on karma mudra as the content of the doha

themselves.
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2.5.2 The Tibetan Translators of Krsnacaryas works’

and their relation to the bKa’ brgyud pa

Evidently, there is a strong connection between the bKa’ brgyud school and
the writings of the siddhas, which is owed to the transmission of their main
doctrine, namely that of Mahamudra — the Great Seal 3% as well of the writ-

ings associated with the tantric deity Cakrasamuvara.

Consequently, it is not at all surprising that Krsnacarya’s writings—being
strongly associated with those main doctrines or practices—have been kept,
translated and elaborated upon within the bKa’ brgyud lineage. The follow-
ing two paragraphs exemplify this with two examples associated with two
of Krsnacarya’s perhaps most famous scriptures, the Vasantatilaka and his

Dohakosa.

As can be deduced from the activities of Go Lotsawa, Zhalu Lotsawa and
the seventh Karmapa, these three and their relation are the likely to be the

reason for the translation of Amrtavajra’s commentary into Tibetan.

Go Lotsawa Zhonnu Pel and Vanaratna

Go Lotsawa Zhonnu Pel (1392-1481)%7 is most famous for his Blue Annals,
however, he was not only teacher to the seventh Karmapa, but also student
to the famous Indian Pandita Vanaratna (1384-1468), to whom he served

396Cf. TEMPLEMEN 1989: 83. here appears to be a strong connection between Krsnacarya,
the one having composed the doha, and the bKa’ brgyud sect, since the primary figure
of the Mahamudra transmission into this very school was no other than Advayavajra
aka Maitripa, who was—according to traditional Tibetan accounts—the reincarnation
of Krsnacarya. 3%"For the complete biography of his I would like to refer to: Samten
Chhosphel, “Go Lotsawa Zhonnu Pel,” Treasury of Lives, accessed September 08, 2017,
http://treasuryoflives.org/biographies/view/Go-Lotsawa-Zhonnu-Pel /5500. From there
the basic references and outline of his life are obtained. See also: TBRC P318.
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as a translator and from whom he obtained the transmission of the high-

398 These relations might

est yogatantras (Tib. bla med kyi rgyud sde).
also serve to explain the later emphasis of the seventh Karmapa’s works
and activities regarding the Indian transmissions, as it was one of his main
teachers Go Lotsawa Zhonnu Pel who first translated Vanaratna’s own com-
mentary on Krsnacarya’s Vasantatilaka 3% — a commentarial work on the

deity Cakrasamvara—into Tibetan..

Zhalu Lotsawa Chokyong Zangpo and the seventh Karmapa Cho-
drak Gyatso

Two important figures in the transmission of Krsnacarya’s texts and here
in particular of his Treasury of Rhyming Couplets are the 7th Karmapa
Chodrak Gyatso and the famous translator Zhalu Lotsawa Chokyong Zangpo
(1441-1527).%%° Tt was Chokyong Zangpo who translated the commentary
associated with Amrtavajra into Tibetan, and it seems to be relatively certain
that this translation was done following the request of the seventh Karmapa,
as can be proven by the colophon of one of the Tibetan translations from the
Peking edition of the Tangyur.**! Maybe it was due to the activity of the
seventh Karmapa in compiling the rGya-gzhung, his relation to Chokyong
Zangpo and the influences of one of his main teachers Go Lotsawa, that
the Tibetan translation of Krsnacarya’s Dohakosa found its way into the

Bstan-"gyur , possibly originally compiled for the purpose of being included

398Cf. TBRC, accessed September 08, 2017, https://www.tbrc.org/P318.
399'Vasantatilaka of Caryavrati Srikrsnacarya with commentary Rahasyadipika by
Vanaratna’  Samdong Rinpoche, Vrajvallabh Dwivedi (eds.) 1In: Rare Buddhist
texts series. Sarnath, Varanasi: Central Institute of Higher Tibetan Studies.
1987- ; 7. “4%For the complete biography of his I would like to refer to: Thin-

”

lay Gyatso, “Chokyong Zangpo,” Treasury of Lives, accessed September 07, 2017,
http://treasuryoflives.org/biographies/view/Chokyong-Zangpo/11285.  From there the
basic references and outline of his life are obtained. See also: TBRC P856. 40'Cf. Tib.:

rgyal ba’t dbang po karma pa’i sprul sku bdun pa’i zhal mnga’ bka’i bskul ba bzhin.
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in the rGya-gzhung. The date and place of translation as obtained from the
aforementioned colophon was either 1490 or 1502 in the monastery Dratang
(Tib. grwa thang). This became Chokyong Zangpo’s residence after 1496,
which makes the later of the two possible dates the preferable.

2.5.3 Taranatha and Krsnacarya

Following those great masters, whose profession, knowledge and transmis-
sion was closely connected to Sanskrit, as for the Indian transmission and

402 who—beyond any

Krsnacarya in particular, it is Taranatha (1575—1634),
comparison—unites these attributes.

According to Templemen

Taranatha’s deep interest in Krsnacarya and his teachings extend
beyond biography. There exist in Taranatha’s Collected Works
not only the above mentioned works on Cakrasamvara according
to the system of Krsnacarya, but a commentary on his doha
songs, a work on the four kramas and an explicatory text on
Vasantatilaka according to Krsnacarya’s system, among many

others.403

Not only has he commented upon five texts of Krsnacarya;s, but the first
two of those listed below can be expected to be vital in the study of his

Doha-writings.
e Doha’i ‘grel pa: Commentary on Krsnacarya’s Dohakosa

e Doha thor bu: Commentary on Krsnacarya’s Performance Songs as

extracted from the * Caryakosagitikavrttinama

402 Also known as Kun-dga’ sNying-po or Jo-nang rje-btsun Taranatha, on whome due to
his importance and fame, I do not feel the need to further elaborate. See also: TBRC
Resource ID: P1428; See also: Cyrus Stearns, “Taranatha,” Treasury of Lives, accessed
November 07, 2017, http://treasuryoflives.org/biographies/view/Taranata/2712. 403Cf.
Templemen 1989: x-xi.
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o dPyid thig gi ‘grel pa nges gsang rgya mtsho’i snying po: Commentary

on the Vasantatilaka of Krsnacarya

e gSang ba’i de kho na nyid rab tu gsal ba’i ‘grel pa dgongs pa rab: A

commentary on the Guhyatattvaprakasa of Krsnacarya

e dPal rim pa bzhi pa’i gzhung gi ’grel chen gsang ba rab gsal: Commen-

tary on the Caturthakrama of Krsnacarya

. He further wrote the most extensive hagiography (Tib. rnam thar) known
for Krsnacarya,** and it is undoubtedly the case that his works remain cru-
cial in approaching not only Krsnacarya, but also the traditions and trans-

mission represented by him.

It is therefore not at all surprising that Taranatha himself is considered to
be a reincarnation of Krsnacarya.?® And as I suspect, he may be consid-
ered a reincarnation of the Krsnacarya the Elder, the one associated with the
doha-writings and the transmission of Samvara, being exactly those works

commented upon by Taranatha.

404 Gee TEMPLEMEN 1989 for a translation, accompanied with helpful annotations.
405Taranatha was recognized by Khenchen Lungrik Gyatso as the rebirth of
Krsnacarya and Jetsun Kunga Drolchok, who in turn was himself concidered a
reincarnation of Krsnacarya and who was the teacher of Khenchen Lungrik Gy-
atso. See Cyrus Stearns, “Taranatha,” Treasury of Lives, accessed Novem-
ber 07, 2017, http://treasuryoflives.org/biographies/view/Taranata/2712; and Cyrus
Stearns, “Kunga Drolchok,” Treasury of Lives, accessed November 06, 2017,
http://treasuryoflives.org/biographies/view/Jetsun-Kunga-Drolchok /4085.
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Introductory Remarks and technical Notes

The critical edition and its sources are organized in paragraphs (”§”). Each
paragraph is corresponding to one root verse, which is for a better visual
overview printed in bold. Each paragraph, i.e. root verse, has three sub-
points, i.e. paragraphs 1.1.; 1.2; and 2. Those are representing the two
commentaries the Dohakosatika (1.1.) and the Mekhalatika (2.), the first of
which is accompanied by the Tibetan translation (7.2.). The beginning of a
new paragraph is indicated by an indention, while the according paragraph
is printed in the right or respectively left margin. Hence the organisation is
as follows:

§ 1 = Root verse One

§ 1.1.1. = Dohakosatika

§ 1.1.2. = Tibetan (Tibetan translation of the Dohakosatika)

§ 1.2. = Mekhalatika

§ 2 = Root verse

§ 2.1.1. = Dohakosatika

§ 2.1.2. = Tibetan (Tibetan translation of the Dohakosatika)

§ 2.2. = Mekhalatika

§ 3 etc.
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Description of the Sources

Dohakosatika

The primary source for the edition has been the microfilm codex MBB 1971-
91 (photographed at the 8" December 1971) of the Krsnapadadohakosatika
from the TASWR-Collection of the University of Calgary and is referred to
in the Sigla as Spxr. I tempt to provisionally date around the 14" or 15
century, but not older than the 13*! century. According to the Documen-
tation of the TASWR Microfilm Project MBB, the manuscript, written in
black ink on Nepali paper measures 6x30cm for hight and width. It has
seven lines per page with approximately 60 characters per line. The script is
north-eastern Indian-Nepali similar to old Newari, and neither Bengali or old
Bengali. Apart from the first two missing pages, the manuscript is complete,
clearly readable and does not show any serious damages. The account of
marginal notes or corrections is very small and not of any peculiarity. The
pagination is on the left side of each wverso page and starts with three. The
Microfilm does show some black “scratches” on almost every page mostly in
the corners. Those however are not seriously aggravating the readability of
the syllables.

The manuscript is a multi-text manuscript, as it continues with another text,
which breaks up after the first two folios, This text appears to be something
like a short sadhana, which seems to be in relation to Krsnacarya, as the
text addresses “Krsnacaryapada” The text is according to the catalogue
description 13 folios long, while the text portion following the Dohakosatika
has been described as belonging to the text in some subsidiary manner. The
description preceding the manuscript as microfilmed by the IASWR is as

follows:

This is very important commentary on Dohakos$a Krsnavajrapada.

To study Prakrta language this kinds of commentary is very use-
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ful. Beginning verses are missed but following the stanzas of Do-
hakosa this is not uncomplete. However, here the prakrt is not
[here the handwriting in the paper description is hardly readable,
the characters look like <qudio>]. For next month, I am trying
to get another complete text with prakrta and commentary. Last

two pages are an yoga of Krsnavajrapada.*’6

Yet another manuscript of this very text has been preserved by the NGMPP
and which seems to have been the source for the edition of Dhih. This is
NGMCP codex E1484-7, the text is mentioned in the sigla of Dhih and must
be assumed to be the only primary source for their edition. This manuscript
could unfortunately not be obtained*’” Nevertheless, the editions of Dhih
(which seems to be a diplomatic edition in its approach, since they do not
mention another primary source for the commentary being edited in the
sigla) has some readings that are wrong and problematic, often in the same
places as then Spkr. Nevertheless, the editions of Dhih (which seems to be
a diplomatic edition in its approach) has some readings that are wrong and
problematic often in the same places as the Spxr. Dhih gave the Guhyavak-
travilasinisadhana (which is also available in the NGMCP catalogue as A140-
13) as the title. This title, which I assume to be corrupted for Guhyavarjra®

406 A transcription and translation of the additional folios is given in the Appendices (see
V. Transcription of Additional Folios in TASWR MBB 1971-91.)., Unfortunately the an-
nouncement of the scribe (as it seems) did not became true, since I could not find a second
manuscript of this text in the according collection. 4°"There appears to be discrepance of
the paper catalogue of the NGMCP and the online catalouge of the NGMPP. In the online
catalouge one finds four entries under A140-13: Kalparajamahatantra, Guhyavajravilas-
inisadhana (1), Mahamandalaraja (2; and being redirected to Kalparajamahatantra) and
(very interestingly) the Kaphadoha (3; and being redirected to Mahamandalaraja). The
paper catalogue in the “Orientalischen Lesesaal der Staatsbibliothek zu Berlin” (Oriental
Library of the University of Berlin) has only listed Kalparajamahatantra under A140-13,
while other references are missing. I was not able to obtain the proper reference, nor was

I able to figure from where Dhih obtained their references.
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is - as described in the above footnote - not to be obtained through the above
codex number. Another source being already been edited in Bagchi 1938 is
found in sanscrit 474% This manuscript has also a part named Guhyavaktrav-
ilasinisadhana, a title name being found also in connection to the sadhanas of
Yajrayogini and Cakrasamvara.*®”. Those MSS are, however, not described

to contain the Dohakosatika.

Mekhalatika

The Mekhalatika, in the sigla referred to as Syt and as described in the
previous part*'? is in many parts highly depended on or in accordance with
the Spkr. Thus the Spkr is often most helpful in emending doubtful passages
found in the Syr. The manuscript Sy and Syt must be suspected to be
very closely related and it might be likely to assume that Syire is a copy
of Smri. Smri is as well black ink written on Nepali paper. The following
information are obtained from the online catalogue of the University of Tokyo

from where copies of this manuscript have been obtained.

Only the first 11 folios of the manuscript, which is in total 61
leaves belong to the Mekhalatika, while the rest could not be iden-
tified by me. Thus the Syt is as well a multi-text manuscript,
but which seems to have been written by different hands. It mea-
sures ca 8x23 cm for hight and width, and is written in 9 lines

and approximately 50 characters per line.

The script is eastern Nepali or Bengali characters. The folios are clearly
readable and show, similar to the Dohakosatika, only minor correction ir
marginal notes. As for the Syro, it is written in modern devanagar: with

black ink on Nepali paper. It measures, according to the NGMCP database,

408Cf FILLIOZAT 1941: 22. This appears to be in the same collection, named Sriguhgen-
dratilakatantra, in which the prabhodanapatala a source used by Bagchi, is found. 409Cf.
ENGLISH: 2002. 419See the chapter: “His Gitis and Collections”
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ca 8,5x31 cm for hight and width, and is written in 5 lines and approximately

40 characters per line on 18 folios.

As for the editio princeps by Bagchi from 1938 it seems that non of the
sources being found my me has been used for his edition. We are informed
that the source of this edition has been the edition by Shahidulla 1928, which
in turn was based upon the findings of Mahamahopadyaya Dr. Haraprasad

Sastri. We are further informed that

The old mss. which have preserved them for us originally be-
longed to the to the library of the king of Nepal.|...] the Do-
hakosa of Kanha is printed after a recent copy, dated 1027 N.S.
(=1907 A.D.) Sastri mentions that the original manuscript has
been taken to Japan by Rev. Ekai Kawaguchi. But in spite of
the best efforts of Prof. Sylvian Lévi who very much wanted to
search for it in Japan, it has not been possible for me to find any
trance of it.4!!

Unfortunately the manuscripts having been the source for the above men-
tioned editions could not be identified. Thus the relation of Bagchis, Shahidul-
las, Sastris editions to the manuscripts used by me remains unclear. As for
the fact that Bagchi has reported for us the readings of Shahidullah and Sastri
carefully, there was no need to include those into the edition separately. (See
the according entries under Bacghi in the sigla.) It can be suspected that
the textual sources for Bagchis, as well as the preceding editions, has been
relatively poor. It fits the general quality of the Mekhalatika, which certainly
deserves careful revision and a fair number of emendations to make the text
more consistent and smooth. Nevertheless, many places and passages remain
doubtful and may not be improved without further textual witnesses showing

better quality.

410f, SHAHIDULLAH 2007:5 f.
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There is yet another manuscript of the Mekhalatika with NGMCP Codex: E
0387-16 and there names as simply Dohakosa (with Mekhalatika). It is yet
a third witness of the verses and another rather modern Nepali paper MS
containing. Due to it has seems to has been another copy of the Mekhalatika
as already known it has not been included into this edition. Another and
primary reason for this is the very fact that a Newari sub-commentary is
following the Mekhalatika, which is certainly interesting for those reading

Newari and studying its traditions.

Citations in the *Caryakosagitivrtti

Since about a third of the verses of the Dohakosa are included in the * Caryakosagi-
tivrtti I have included Kvaernes readings of those verses into the edition, but
not the readings of the Manuscripts available, since this amount of sources
would have let to a rather exceeding editorial work for parts of the root
verses. Thus the pragmatic reason of not including other sources in the form
of manuscripts into the edition is that it would not only need a lot of time,
but that it would also rather exceed the scope of this work and the apparati
for th Apabhramsa.

Further, it should be kept in mind that * Caryakosagitivrtti is a different text.
Thus the readings found therein might not necessarily support the readings
of the Dohakosatika. This in turn means, that in order to evaluate the read-
ings Dohakosa as cited in the *Caryakosagitivrtti, one would also to study
the rest of the commentary in light of the readings being commented upon
bz means of the Dohakosa.

Thus in order to use the readings in comparison to the Dohakosa and to
complement the readings should be preceded by a study of the * Caryakosagi-
tivrtti in the first place. It might be that a reading found here or there in
manuscripts of the *Caryakosagitivrtti improves a few readings in the root

verses, but it is rather uncertain whether those readings could have been
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intended to be used in the first place, when not considering the overall con-

text and relation that a certain reading of a word has in one text or the other.

However, I believe that in any case a re-edition of the materials, so carefully
prepared by Kvaerne, is needed in order to establish a thorough textual bases
of the materials in the light of more recent findings of further manuscripts of

this text.412

The Tibetan Translations

As for the two commentaries only the Dohakosatika is found in Tibetan trans-
lation within the Tenygur, but in two partially different recessions of a or
the Sanskrit original(s). The amount of differences in readings (of sometimes
complete passages) between the versions found in in Derge, Cone, Pedurma
and the Peking editions on the one hand; and the Narthang and again the
Peking edition on the other, has led me to the conclusion to divide those dif-

ferent versions into two groups of translations, namely A and B. The version

412The available amnuscripts are: Royal Archive in Nepal (No. C402 ML 429), missing
ff. 24, 36-39 and 69. See Moudud 1992; Photos (of the same palmleaf manuscript above)
of a microfilm scanned by the NGMPP (A 0934-15) containing ff. 1, 2, 48, 69 and a
paper manuscript (copy of the above). There are two more Nepali paper manuscripts
probably being also copies oft the old palmleaf: NGMPP E 28964 or E 1486/2 (private
coll. Manabajra Bajracharya); DH 336 (Nagoya Buddhist Library). Further we find the
same style of paper MSs also in the IASWR Colletions listed under MBB I 45; 82 and 234.
It seems that they all appear to be copied or repending on the only palm-leaf manuscripts
and perhaps don’t offer better readings. This however has to be investigated via a complete

critical edition.



144

found in the rGya-gzhung*'® is generally in accordance with the readings of
the A group of translations. Thus, I suspect the rGya-gzhung version to be
the model for the Bstan-"gyur A group.

The B group of translations is tendentially a bit closer to the Sanskrit than
the A group and shows less deviations of readings. One might conclude that
the B group has revised their materials on account of a slightly later version
of the text, which might become more evident by the next passage. However,
we find that the colophon stating author and date - which must be expected
to have derived from the rGya-gzhung - is actually contained in one of the
two of the B group of Tibetan translations. Thus I am left with a further
uncertainty of how to relate the sources to each other in terms of time and

transmission.

Concerning the differences in readings of those two groups, at some places
those seemed so striking to me, that I was first considering to exclude the
A group from my edition, while on the other hand still a substantial num-
ber of A group-readings reflect the Sanskrit much better. The mere amount
of differences, however, appears striking to me, as those seem to exceeds
the normal “range” of deviations to which I am used concerning recension
Bstan-'gyur texts. This resulted in a rather extended and time-consuming
philological work for the Tibetan part of the edition, which actually was ex-
ceeding the work with the Sanskrit.

To conclude, I could not find enough evidence which really would support the

413There are several editions of the rGya-gzhung, some of which are contained in the
Sumbum of the seventh Karmapa. I have, to limit the amount of sources to a reasonable
amount, chosen one of those version as representative for them, since a quick (and one
might say superficial) survey through the sources didn’t seem to offer any substantial
variations. The version I used is: dPal rgyal dbang karma pa sku phreng rim byon gyi
gsung ‘bum phyogs bsgrigs Lha sa: dpal brtsegs bod yig dpe rnying zhib ’jug khang. 2013;
TBRC Resource ID: W3PD1288.
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A group to be a translation of a different Dohakosatika. Still it remains likely
that we have to assume a slightly earlier transmissions of the Dohakosatika
behind the A group of Tibetan translations. Nevertheless, both groups are
showing deviations from the Sanskrit texts having been edited in this work,
which implies some missing links for any of the groups that would fully ex-

plain the transmission of the texts.

As for the quality of translations, both groups of Tibetan translations have
a remarkable lack of precision from the 19" verse onwards, were often only a
combination of the two commentarial groups—involving even more editorial
work—can serve as a sufficient representation of the Sanskrit original. Fur-
ther, the commentaries of both groups seem to “elaborate” on the Sanskrit
as it concerns the 21%° verse?4, in which a huge part of quotation is added
that is not found in the Sanskrit. The 26 and 27" verse are different in
that respect as here also the readings among the Apabhramsa verse are likely
to have been transmitted differently. Accordingly a commentary on those
verses is missing completely as for the Tibetan A group. This and the fact
that the verses are different in transmission, might be taken as an indica-
tion for those two verses of not having been part of the original or at least
earlier or different transmission of the kosa We may assume that those have
been added to the collection later. This is in particularly obvious for the
27 verse, for which only parts of the root verse have been translated into
Tibetan.

Those observations are particularly interesting as it concerns the transmis-

sion and stemma of available materials.

414Further one finds some short explanatory passages or phrases in which the glosses that

are found in the Sanskrit are rephrased in the Tibetan translations.
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Stemma

Even though the very idea of a stemma is in itself highly problematic and can
only be a limited guidance for one’s editorial work, the relation of the sources
may nevertheless reveal some interesting insights about the transmission of
the texts.

In this very case, as being obvious through the above descriptions, too many
links are missing that would allow to reconstruct a reliable stemma. In
light of my reading experiences, historical and physical evidences of the used
sources, | propose the following - very preliminary - genealogy for the texts
edited:

1. Dohakosatika: A group of Tibetan translation (My proposal of course
only holds as long as it cannot be proven by new discoveries (or other
methodologies) that the A and B group do not belong to the same
branch)

2. Dohakosatika: The Sanskrit texts of the IASWR and as edited by
Dhih (having added a few remarks missing in the Tibetan A group -
particularly for verses 26 and 27)

3. Dohakosatika: B group of Tibetan translation (as those have adopted
the additions found for verse 26 and 27)

4. The Mekhalatika as for the age of the manuscripts, the quality of their
readings and the seemingly dependence on the Dohakosatika make it

likely to depend on any later stage of its transmission.

It has to be emphatically emphasised that the relations of the Tibetan version

in relation to the Sanskrit Manuscript(s) are indeed very puzzling.
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Meter

A doha*'® is a meter of the type adhasamacatuspadi - a verse which has four
quarters in which the fist and third, and the second and fourth are similar.
It has 13 matras or morae in the even padas, and 11 matras or morae in
the odd padas and its last word is usually ending in a rhyme, which means
that the words endings of the last word in the second and fourth padas are
often identical. It is likely that this meter is similar to the Prakrta-meter
Dohaka*'. The origin of the doha might be the waitaliya, which in turn
appears to be derived from the dohaka, being originally composed of three
bha-ganas followed by a laghu-syllable in a and c, and two bha-ganas followed
by guru-laghu in b and d*'".

The pattern 64443 in a,c and 6+4+1 in b,d (as found in several modern
publications) appears to be of a later period.*!8.

This rhythmic arrangement, namely the arrangement of the ganas, or in our
case better to say the feeling of having a proper rhyme, seems however (and
also in view of the hereafter described findings) more important for the meter
than the metric instances, which can be interpreted rather freely. This seems

evident by analysing the amount of metric instances.

415Tn the Chandonusasana of Hemacandra, we find this meter alternatively called
Kusumakulamadhukara. See V1. 94: same ekada$a oje trayodasa kusumakulamadhurakarah
| (In the even [quarters] eleven and in the odd [quarters] thirteen [matras, such a meter is
called Kusumakulamadhukara.) Cf. BBRAS. 1944:20 Vol. 20. *'6Cf. BBRAS. 1944:15-22
Vol. 22,28. #17Cf.SHAHIDULLAH 2007: 64 f. *'3Cf. SHAHIDULLAH 2007:64. As also the
above quoted passage shows, there is not necessarily a very fixed structure of ganas needed.
Bhayani however has analysed the verses 1, 2, 16-19, 21, 23, 25, 26 and 30-32 as a Doha
Cf. BHAYANI 1998:57., while Shahidullah has analysed the Verses 1, 4-8, 10-12, 14, 16-18,
23, 25, 27 and 30-32 as a Doha Cf. SHAHIDULLAH 2007:74-83
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Metric Alternation of the Doha

Besides rhythmic arrangement there are - as for the amount of metric in-
stances (which in turn also entail more rhythmic arrangements) further vari-
ants. Those are the Dohaka and the Upadohaka are consisting of 14 matras
or morae in the even padas, and 12 matras or morae in the odd padas or vice
versa®?, this variant in terms of the number of matras, where there is one
metric instance more in each pada is however not noted among any of the
secondary sources dealing with the meter, thought it can be found within the
song at least once relying exclusively on the manuscript readings*?.

Another possibility, which is neither discussed anywhere nor found as a vari-
ant within the literature having been evaluated, is the combination of 13-11
and 11-13 or vice versa as for instance found in the 18" verse. This might be
taken as yet another variant to the Doha and Soprattha - or reversed Doha.
The author however doesn’t seem to make an distinction here concerning
the even and the odd padas. Another deviation, which seems to be accept-
able is the pattern 13-12 for both stanzas as for instance found in the 2"
and 19" verse as well as the pattern 12-13 as found in the 23' verse. The
26" 30" and the 32°¢ verse seem to be examples of the variations of Doha,
which consist of 26 matras per line instead of 24, but also only when applying
lengthening or shortening of the last syllables of a quarter. The first of which
has the pattern 14-13 and 14-12, the 30" verse has 14-11 in both lines and
the last verse only has the expected 26 matras in the first line, but only 25

in the second.

Shortening and Lengthening of Syllables

Those observations necessarily raise the questions of how the syllabic in-
stances are to be counted and thus (coming in some sense back to the ques-

tions of ganas) how the rhythm in turn is influencing this counting. There

49Cf. BBRAS. 1944:28,29 Vol. 22,28. *?9Verse 11 of Krsnacaryas Dohakosa.
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seems to be the possibility to lengthen or shorten?!

422

specially the last syl-
lables of a pada, as well as any vowels freely* in order to suit the meter.
Several instances supporting the option of the “free choice of lengthening”
are found. Such as the 13" verse in which pada b and d have one metric
instance too less and respectively too much, or the 24" verse, which seems
to be the only witness of an Adila in this collection. It has 17 matars (one
to much) in padas a, b and d and the expected amount of 16 matars only in
pada c. Since - if the “free choice of lengthening” would not allow acceptable
variations for the meter, a least one quarter of the verses would be metrically
incorrect by relying on the readings of the manuscripts. This however is not
likely to be assumed as it is perhaps more probable that the author(s) com-
posed their verses with the assumption or better to say conviction that the
meter in which they have had composed is correct. This however must have
left them with a certain “freedom of lengthening or shortening the syllables”
before any pausa and with the freedom of treating vowels normal, length-
ened or shortened. Thus, in all cases where a normal counting of metric
instances*?? has failed to form an acceptable meter, I have applied the above
described rule, which I have in lack of a better name called the “freedom
of lengthening or shortening”. Besides it has to be noticed again that after
all the rhythmic arrangements of the verses seems dominant over those of

the matras, as for which the above described phenomenon is not at all an

421This might conected to the terms hrasva, dirgha and pluta or shortened, lengthened
and prolated sounds, which in case of the present collection would result in a huge variety
of possibilities to from the individual verses. I have however not undertaken a study of
applying those variations systematically throughout, but merely tried to come as close
to an acceptable meter as possible by allowing minor deviations just where it seemed in-
evitable to doso. 4?2Cf. SHAHIDULLAH 2007:62, who grounds this in the Chandonusasana
of Hemacandra IV. 330. 4?3Normal counting here means to count two matras for each
lengthened vowel, diphthong or (as this is often the case for Apabhramsa) contiguous vow-
els such as ai, ia, aa, iu or the like. Further anusvara and visargha, as well as for any

doubled consonants preceding any short vowel are counted as two metric instances.
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unacceptable nor surprising.

Other Meters Used

Even though the set of verses ascribed to Krsnacaryas (and this counts for
similar collections of verses, being ascribed to other authors equally) is named
Doha, does not necessarily denote that the Doha as a meter in any of its pos-
sible metric formats is applied throughout, since in a context where the term
Doha appears in a title it is more likely to refer to a literary genre*?*. This ex-
plains why in several cases the verses being composed in other known meters
can possibly be found too. Those might include among others such meters

as the Vadanaka*®, the Vastuvadanaka**® or Sorattha**”, the Padakulaka®?®,

424Gee JACKSON 2004:9-10., 425The verses 13, 20, 24, 28 and 29 form according to Bhayani
a Vadanaka, being a sarvasamacatuspadi - a verse which has four quarters in which a
and b, and ¢ and d are similar. - having each 16 matras per quarter (6+4+4+2 ending
in laghu-laghu) Cf. BHAYANI 1998:57. That this meter too was employed is not very
surprising given that it shares the beginning structure according to its arrangement of
the ganas. Cf. SHAHIDULLAH 2007:64 425The verses 3-12, 14, 15 and 22 form according
to Bhayani a Vastuvandaka, being as well a sarvasamacatuspadi, where each line has 24
matras (6+4+4+4+6+4 ending in a bha-gana). Cf. BHAYANI 1998:57 42"The Verses
2 and 3 from according to Shahidullah a Sorattha, being also a adhasamacatuspadi and
simply the inverse of the doha. Cf. SHAHIDULLAH 2007:64-65,73. Alternatively this meter
may also called Avadohaka. Cf. BBRAS. 1944: 28. Vol. 22. “28The verses 13, 20,
28 and 29 from according to Shahidullah a Padakulaka, being characterised by having
16 matras per quarter, without any systematisation of ganas. Thus, given the relatively
free structure the Padakulaka is also likely to be a source of origin of the doha. Cf.
SHAHIDULLAH 2007:64-65,77,79. Further it should be noticed that another meter called
Samkulaka being also a sarvasamacatuspads, listed next to the Padakulaka, has the same
pattern as the Vadanaka. BBRAS. 1944:21. Vol. 22.
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the Dvipadi*®®, the Rola** and the Adila*3!. It has to be emphasized how-
ever that the verses might at times not be written according to just one meter
or better to say that they - due to the great variety of forms being attested -
can be arranged and edited to fit more than only one meter. This is in par-
ticular the case for the meters Doha, Vastuvadanaka, Sorattha as well as Rola
all of which are formed by a different systematisation of 24 matras. Given
that one might or maybe even should generally be hesitating to postulate a
certain meter for a any particular verse.

Furthermore the verses in general, due to their great variety of possible com-
position and their transmission with all of their phonetic variations (perhaps
being a feature of oral-transmission, which in part might be owed to their
content) are possibly not even meant fitting classical rules and it is perhaps
also not probable to assume that there was once a certain meter denoted to
any particular set of verses.

Another problematic, which only partially is connected those in denoting
the correct meter, but which nevertheless seems to be relevant, is whether
a striving for a harmonious representation of the verse in view of the com-
mentary is desirable. Of course I have tried to ground my choices for the

readings of the root-verses as presented in the edition on both the attempt to

429Verse 15 is according to Shahidullah a Dvipadi - being a sarvasamacatuspadi and having
28 matras (6+5x4+2 ending in guru) per line Cf. SHAHIDULLAH 2007:68,77. 43Verse
22 is according to Shahidullah a Rola - being also a sarvasamacatuspadi, with 24 matras
per quarter and having a caesura after 11 matras, thus it might theoretically also just
consist of two Soratthas following each other. Cf. SHAHIDULLAH 2007:67,80. *3'Verse
24 is according to Shahidullah an Cf. Adila (also written as Adilla or Adillaha), being a
sarvasamacatuspadi of 16 matras per quarter and one yamaka (pun or wordplay, also called
paranomasia) in the end. A variations of this meter is the Madila having two yamakas.
Shahildullah mentions that the naming is not certain, since the two names can also be
used the other way, where Madila denotes the verse with two yamakas and the Adila those
with just one yamaka; further he mentions that a variation of this meters can occur as
having 17 matras alternatively (64+4+4+2 or 3). Cf. SHAHIDULLAH 2007:65-66,80 and
BBRAS. 1944:28. Vol. 22.
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find a correct meter and also on choosing forms being in accordance with the
commentaries. But the question of whether to arrange a certain verse in view
of a correct meter, rather then to try following the readings of the commen-
taries or vice versa still remains unanswered. I have however - in ambiguous
cases - tended to adjust the verses to carry out an overall proper meaning,
rather then to (stubbornly) arranging an accurate meter. This decision is
mainly owed to the observations, summarized in the phrase: “freedom of
lengthening or shortening the syllables” as described above. It has to be
kept in mind however, that the mere trial to achieve both, a harmonious
meter and a sound accordance with the commentary is at times not possible.
Even though I have in the great majority of cases strongly relied on the com-
mentaries, the verses can (in my view) not in any case be read relying on the
commentaries exclusively, but also in their own respect. To keep the balance
remains however the quest and I hope to have been able to provide the reader
with the most crucial informations and observations needed to approach the

verses and their commentaries without leaving away nor adding to much.

Technical Remarks and Organisation

The Apabhramsa Verses

Before the main conventions used for the edition of the Apabhramsa verses
are listed, the following points list the conventions and considerations of the
how and why I chose to edited the verses in the way I did. This, in many
cases, was not free of doubt and was, while certainly there would have been
other options in several cases, one among the most difficult points. I have,

however, based myself upon the following considerations:

o I have, whenever this was possible, tried to retrain the readings of the

manuscripts available to me.

e Those readings which I felt to be closest to what I believe to be lin-
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guistically valid, i.e. attest Middle-Indic forms, were preferred.

o Taimed to use those variants which could, according to the most simple
way of counting syllabic instances (matras), i.e. without relying upon
the principal of shortening or stretching if possible, fill one among the
meters listed in the previous sections. Notes are given in the edition

where appropriate.

e Since my main aim was to edited the commentaries, my aim was to
use those readings which are in accordance with how the commentaries

explain the verses.

As for Apabhramsa verses and for the quotations of the verses in either of

the two commentaries, I have applied the following conventions:

o Whenever there is a succession of more than one vowel in the formation
of au or ai those have been indicated by the phonetic sign called diaere-
sis or tréma, a horizontal double-dot on the second vowel, to indicate

that they are not read as a diphthong, but separately.

o As for the fact that only the Mekhalatika has the complete verses pre-
ceding the commentaries, I have only referred to the Dohakosatika
when it felt necessary, i.e. when it seems that the Dohakosatika has a

really different reading.

» Nasals and sibilants have been standardised according to the manuscript
readings. Not only are their variants to be neglected for Apabhramsa,
further as the various editions use different standardization, to report
those would have resulted in a considerable amount of further notes,
but of no philological value. Thus all ria, 7ia, na, and na, as well as sa,

sa, and sa might be used interchangeable.

e The Apabhramsa verses as edited in the work are preceding each part

of the different commentaries as to always have the corresponding verse
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commented upon at hand. Since the readings of the Mekhalatika are
not always same with those of the Dohakosatika, particularly for the

verses 25 to 27 the verses preceding each tika are different.

Standardisations

The transliteration, as well as the samdhi-rules are following the standard
conventions of classical Sanskrit and are adapted in accordance with the
punctuation supplied by me. This means that in case of any punctuation no
sandhis are applied. Also minor phonological variants such as homo-organic
nasals (na and na, and particularly ba and va, which are often used inter-
changeable), as well as orthographical variants such as sibilants ($a, sa and
sa, which are mostly used interchangeable) or ba and va, and ya and pa which
are confused confused on a regular bases and have been standardized. Also
germination (i.e. doubled consonants after a repha, such as sarvva for sarva)
and de-germination (singled consonants such as in satva for sattva or tatva
for tattva, have been standardized. De-germinations between two vowels is
not found within the sources.

Sanhdi rules and word divisions, that are owed to the devanagari script,
due to mt frequent references to the editions of Dhih and Bagchi, have also
standardized according to the parameters applied by me. This means that
different uses or applications of sandhi-rules, the use of visargas, anusvaras
as well as decisions on word-divisions (in cases where those seemed not to
lead to strong contextual differences) have been kept unreported.

As for the Mekhalatika there are a few peculiarities to be mentioned. There
ia a great inconsistency in the use of visargas and anusvaras. Also the scribe
often used short instead lengthened 7s in svi-formations. The Tibetan trans-
lation has been rendered as close to the Sanskrit as possible. Only in rare
cases readings of other editions are reported if those were available.
Another unreported inconsistency between the Sanskrit and the Tibetan are

the quoted root verses and how those are embedded into the commentaries.
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Often Tibetan tends of give whole padas or lines in contrast to the Sanskrit

commentaries in which often only one or two words, but seldom whole padas

are cited.

Apparati in the Critical Edition

The order of three the apparati used for the root verses are as follows:

1.

The first apparatus in Arabic numbers is always referring to the root

verses in apabhramsa

. the following two are referring to the Tibetan translation of the root

verses and the chaya,*®?, the “sanskritised” version of the root verses.
In the last apparatus are only two references, those are Bgachi (Bgch.)
and Bhayani (Bhy.), as those are the only scholars having attempted
in writing a chaya. Whenever there is not source appearing before the

lemma it is my own attempt of a Sanskrit chaya.

As for the critical edition the following apparati are used:

1.

The first apparatus in Arabic numbers is the critical apparatus report-

ing the reading variants in the different sources

. Roman numbers are used to refer to quotations or citation in the edition

Low case Roman letters are used for any other kind of references, such

as meter, relation or identification of the apabhramsa and the like.

Foliation

The according references for the foliations of the manuscripts is given in the

margin of first line of each of the root verses and the commentaries. The

432This Sanskrit word literally means “shadow” and is used to refer to how the poetic

language apabhramsa (or any other dialect) is relfcted in Sanskrit.



156

relation of the sources being employed have been discussed before in the
chapter His Gitis and Collections. Now the description of the manuscripts
and editions will follow. It should be noticed that non of the manuscripts
show any kind of elaborate visual features apart from a very nice puspaka
ornamentation (flower drawing) in the end of Syrq), highlighting or the like.
Marginal notes or corrections of the text are found occasionally, but are not

of any particular significance.

Sigla Codicum

Sanskrit manuscripts

Spkr = TASWR-Collection University of Calgary; MBB I-91 - 1971-91-98.

Krsnapadadohakosatika. folio 1,2 missing

Smr1 = University of Tokyo online Catalaogue (utlsktms.ioc.utokyo.ac.jp):
987: 340-02-01. Dohakosa with Mekhalatika

Syre = NGMCP: A 0134-19. Dohakosa with Mekhalatika
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Tibetan blockprints*33

T(a)ona = bstan “gyur co ne: ff. 229r-230r. toh: 2301. do ha mdzod***
T(aA)pca = bstan ‘gyur sde dge: ff. 229r-230r. toh: 2301. do ha mdzod

Kpga = phyag rgya chen po’i rgya gzhung glegs bam: pp. 196-201. Vol.
a. slob dpon nag po rdo rjes mdzad pa’i do ha mdzod la shag grags

T(a)pap = bstan "gyur sde dge: ff. 230r-242v. toh: 2301. do ha mdzod
kyi rgya cher ’grel pa

T(aypp = bstan ’gyur dpe bsdur ma: pp. 1586-1620. Otani: 3151. dpal
nag po rdo rje zhabs kyi do ha mdzod kyi rgya cher 'grel pa

T(ayp = bstan 'gyur Peking Edition: 252b2-267b1. Otani: 3151. dpal nag
po rdo rje zhabs kyi do ha mdzod kyi rgya cher ’grel pa

TNt = bstan 'gyur snar thang: ff.30v-44r (pp.60-87). Otani: 5049. nag
po pa’i do ha mdzod kyi ’grel pa

433 A1l Block-prints have been obtained via TBRC; “T” in the sigla refers to canonical
sources included within the bstan ’‘gyur; “K” in the sigla refers to the extra-canonical
source that I found in the writings belonging to the sect of the bka’ brgyud pas. 341
excluded the Cone trsnl. of the com. (bstan ’gyur co ne: ff. 229r-230r. toh: 2301. do
ha mdzod kyi rgya cher ’grel pa) from my ed., due to the overall poor quality of the scans
available to me and also for the fact that wherever I encountered difficulties in the tib.
readings Cone did not had any preferable variants being different from those readings
found in the A-group. Two Block-prints - bstan ’gyur gser bris ma (ff.49r-68r (pp.97-135).
Otani: 5049. nag po pa’i do ha mdzod kyi ’grel pa) and gsung ‘bum Taranatha (dpe bsdur
ma: Vol. 19, pp198-251. kahna pa’i do ha thor bu rnams kyi ’grel pa ngo mtshar ’bar ba)

were not accessible for me.



158

Tpyp = bstan ’gyur Peking Edition: 31b6-48a3. Otani: 5049. dpal nag
po rdo rje zhabs kyi do ha mdzod kyi rgya cher ’grel pa

Kpap, = phyag rgya chen po’i rgya gzhung glegs bam: pp. 201-241. Vol.
a. slob dpon nag po rdo rje’i 'brel pa pandita 'od pag med kyi mdzad pa’i
do ha mdzod rgya cher 'brel pa zhes bya ba

Secondary sources - other editions

Dhih = Dhih Vol. XXXII (2001) pp. 127-155.
Edition of presumably either Sy or Ss.

Bgch. = Bagchi, P. C. Dohakosa (Apabramsa Texts of the Sahajayana
School). Calcutta: 1938.

The readings of this ed. as for the parts dealing with Kanha are based on the ed.
of Shahidullah 1928.

Bgch.p; = Bagchi, P. C. Dohakosa (Apabramsa Texts of the Sahajayana School).
Calcutta: 1938.

The readings of this part of Bagchis ed. as for the mula of Kanhas Dokakosa are
further based on the prabhodanapatala, a chapter of the $riguhgendratilakatantra
coming from a MS (No 47.) kept in the Bibliothéque Imerialé, of which the read-
ings have been communicated to Bagchi by Das Gupta (Cf. BAccHI 1938: p.ii.).

Sa. and Sa.c = Bagchi, P. C. Dohakosa (Apabramsa Texts of the Sahajayana
School). Calcutta: 1938.

Sa. refers to Sastris readings of he MS he used and Sa.c to his corrections ac-
cording to his Fditio Princeps Hajar Vacharer Purana Bangala Bhasay Bauddha
Gan O Doha from 1916 as recorded by Bagchi. Those readings are only reported
according to Bagchis apparatus, where no reference to Sastri occurs he reads the

same as Bagchi.
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Bhy. = Bhayani, H.C. ‘Dohakosagiti of Krsnapada, Tellopada along with songs of
Vinayasripada, Santipada, and many lyrics and citations from some other siddhas’.
In: Bibliotheca Indo-Tibetica, Series 42, Sarnath, Varanasi: 1998.

The readings found in Bhayanis edition seem to mainly rely on BAGCHI 1938, but
are also vastly emended throughout, those emendations however have often not
supported by primary sources and could (and therefore his analysis of the metrics

as well) regarded as secondary.

Jcks. = Jackson, R. Tantric Treasuries. Oxford: 2004.
The edition of the verses is presumably based on BAGCHI 1938 and possibly also
on T(A)1.1 and T(A)2.1)

mdzod brgyad = Kapstein, Matthew L. 'Dohas And Gray Texts: Reflections On A
Song Attributed To Kanha’ In: From Bhakti to Bon. Festschrift for Per Kverne.
Havnevik, H.; Ramble, C. (eds). Oslo: Novus forlag. 2015. pp. 291-301.

Contains a dipl. ed. of the verses ascribed to Kanha in one version of do ha mdzod

brgyad, which overlaps with the other Kosa roughly with one third.*3?
Sha. = Shahidullah, Muhammad. The Mystic Songs of Kanha and Saraha. The
Dohakosa and the Carya. transl. from French Ray, Pranabesh Sinha. Kolkata:

Arumina Printed Works, Bibliotheca Indica Series 329. 2007.

Kvae. = Kvaerne, Per. An Analogy of Buddhist Tantric Songs. Oslo: 1977.

435The version of the do ha mdzod brgyad I found in order to compare with Kapsteins,
called the do ha mdzod brgyad ces bya ba phyag rgya chen po’i man ngag gsal bar ston
pa’i gzhung was again differing from that one used by Kapstein, being the xylograph from
Bkra-shis-ljongs in Himachal Pradesh. (Cf. KAPSTEIN 2015: 294n11.). Due to the very
fact that also the do ha mdzod brgyad appears to be - on the first glance - not very equal
comparing those versions, I've decided not to include yet several sources of the do ha
mdzod brgyad into my ed., this corpus however seems to “deserve” an ed. of its own. Thus
I will in my ed. - for the sake of thoroughness - cite the according passages from the do

ha mdzod brgyad as found in Kapstein paper.
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Edition of te *Caryakosagitivrtti*3.

Signs and Abbreviations

a.c. = ante correctione
altv. = refers to alternative versions or translations
Apa. = refers to Apabhramsa readings in the main part of the edition

BBRAS = Journal of the Bombay Branch of the Royal Asiatic Society
(http://catalog.hathitrust.org/Record,/000500729)

Cf. = confer
conj. = conjecture
com. = commentary

corr. = correspond

Used to indicate a possible correspondence for a reconstructed passage of Tib. to Skt.
em. = emendation

DSBC = Digital Sanskrit Buddhist Canon
(http://www.dsbcproject.org/)

G = Refers to the number of the Gser bris ma or Golden Bstan-’gyur , which is
also known as the Ganden Tenjur. Produced between 1731 and 1741 by Polhane

436the CaGi has the verses 1, 2, 6, 9, 12, 14-17, 22, 25, 26, 28, 30. They are included as
quotations as part of commentaries on various gitis. Further it has several gitis included

which are ascribed to the author of this kosa
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Sonam Tobgyal for the Qing court. Between 1959-1988, it was held at the National
Library in Beijing. At present the original was returned to Ganden Monastery. It
was published in Tianjing in 1988.

GRETIL = Gottingen Register of Electronic Texts in Indian Languages and re-
lated Indological materials from Central and Southeast Asia
(http://gretil.sub.uni-goettingen.de/)

il. = illegible

lit. = literally

MS = manuscript

MSs = manuscripts

n = footnote

NGMCP = Nepalese German Manuscript Cataloguing Project
(http:/ /catalogue.ngmep.uni-hamburg.de /wiki)

om. = omitted

O = The Otani number refers to the Otani University Comparative Analytical
Catalogue of bka’ ’gyur 1903-32 and the bstan ‘gyur 1965-97

p.c. = post correctione

cit. = indicates that a verse (or phrase) has been cited resp. is found in an-

other work.

rKTs = Resources for Kangyur and Bstan-’gyur Studies
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This recourse was used to double- or cross-check the quotations of the Tibetan edition, it
is based on the sde dge and lha sa version of the canon. References found in the Tibetan
edition are additional to those given in the skt.

(https://www.istb.univie.ac.at)

Skt. = refers to Sanskrit readings in the main part of the edition

s.v. = sub verbum

Tib. = refers to Tibetan readings in the main part of the edition

T = The Tohoku number refers to the Tohoku University edition of 1934, giv-

ing a complete catalogue of the Tibetan Buddhist canon

TBRC = Tibetan Buddhist Resource Center

(www.tbrc.org)

trnsl. = translation

V = Verse

Vol. = Volume

| = lemma
This sign is used to indicate the chosen reading and its source appearing in the edition

after which it appears; what follows are the variant readings.

* = asteriscus
This sign is used to either mark ungrammatical and/or undocumented reconstructions or
beginnings of pages/folios, when used within the main text of the edition. Also the sigh

is used in the critical apparatus to indicate reconstructed readings by other editors.
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[[...]]= additions made by the editor within the edition

[...]= additions made by the editor within the translation

.. = dots

Those are marking aksaras or ligatures (consonant(s) plus vowel) being eligible.

° = marks the beginning or end of a word written in compound.



§1

Critical Edition

2 loaha'! gavva®? samubbahai® haii* paramattha®pavina®

kodia” majjhem® eka® jai'’ hoi piranjanalina'! ||!

[[loko! garvam samudvahati? aham paramarthapravinah? |

kottnam* madhya eko® yadi bhavati nirafijanalmah ||]]

Yloaha Swmti2.pxT, Begch., Sa., Sha., Dhih, Jcks. | loa Kvae; loihu Bhy. 2gavva

SmT1,2,pKT, Bgch., Sé., Sha., Jcks., Dhih ] gabba Kvae; gavvu Bhy. 3 samubbahai
SmT1,2.DKT, Kvae | samuvvahai Bgch., Sa., Sha., Jcks., Bhy., Dhih  “haii SmMT1,2, Sa.
| had Sha.; haiu Syta; hatim, Bhy., Jcks., Dhih; havu Spir; haum Kvae ®paramattha®
SpkT, | paramatthe Bgch.(which presumably is misread or em.), Bhy., Jcks., Kvae, Dhih;
paramatthé Sha.; paramathe Syiri 2, Sa. 6°pavina Spkr, Sha. | pavina Swmri2, Kvae,
Bgch., Jcks., Dhih; pavinu Bhy.; pabina , Sa.  "kodia Kvae ] koliha Sy 2; kodihe Bhy.;
kodiha Jcks., Bgch., Sha., Dhih; kotiha , Sa. 8majjhem Spxr, Bech., Bhy., Jcks. | ma-
jhem CaGi; majjam Sniti; masta Sare; majjham Dhih; majjhe Sha.; maha Sa. eka
Swmre, Sa. | ekka Syrri; eku Kvae; ekku Bgch., Bhy., Sha., Jcks., Dhih  '%jai Bgch., Jcks.,
Bhy., Sha., Dhih, Kvae | jai Smti; jana Syre,s; jata Sa. “piranjanalina Sy, Kvae ]
nirajanalina Syre, Kvae | nirarijanalina Bgch., Dhih; piramjanalipu Bhy.; nirafijanalina
Jcks., Sa., Sha.

11 loke Bgch.; lokah khalu Bhy. 2Bhy. | samuddhahati Bgch. 3paramarthe Bgch., Bhy.
4Bgch. | kotyah Bhy. °Bgch. | ekah Bhy.

"Munidatta’s * Caryakosagitivrtti, giti 2; pada 5c, a song ascribed to Kukkuripada in gitT 2

*Smi,2 has a namaskriya: namah $riwajrasattvaya followed by a siddham-sign preceding
the first verse, while SpkT does start with a mangalacarana followed by an introductory
passage to the first verse
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jig rten khengs pa’i nga rgyal 'dzin! ||

nga yis don dam shes so snyam ||*! ||
gos pa® med la zhugs pa® nit!™V
bye ba'i nang nas geig” tsam srid [|°

érimatkrsnavajrapadakrtasya dohakosasya panditamrtavajrapranita tikaP |

slob dpon nag po rdo rjes mdzad pa’i do ha mdzod kyi rgyal cher ’grel pa zhes bya
ba bzhugs so | rgya gar skad du | $rikrsnavajrapadadohakosatika | bod skad du |
dpal nag po rdo rje zhabs kyi doha mdzod kyi' rgya cher ‘grel pa? ||
vimalaman trajalaplavitasamsarapankasamjatani® |

jayantu jagadarthamadhuyuktani? krsnapadavacanapuspani ||

3

vidusamrtavajrena® sacchisyadhyesanavasat |

L%ig rten khengs pa’i nga rgyal ’dzin nga yis don dam shes so snyam Kvae | ’jig rten pa
ni nga rgyal byed nga ni don dam ’jug nga’o zhes T ayan, Kpga; nga ni stong nyid ’jug
pa zhes mdzod brgyad %gos pa Kpga, Sha. | gos ba T(a)an, Kvae; gol sa mdzod brgyad
3 2hugs pa Kpga, Sha. | zhugs ba T(ayan, Kvae 4ni T(a)an, Kpaa, Sha., Kvae | med mdzod
brgyad °gcig Kpaa, Sha. | cig T(a)an, Kvae 6Kvae c,d: bye ba’i nang nas gal te gcig

mig sman med pa’i mi snang ‘qyur

Leasamsarapankasamjatani — em. ] °samsarasagarapankasincatani  Dhih
2jagadarthamadhu® em. | jagadarthe madhu® Dhih  3Dhih reads wvidusa ’‘mrtava-
jrena

1T(B);(K) ] T(B) k‘yz’ mi zad pa i QT(B);(K) } T(B) ched ’grel ba
Cf. mdzod brgyad 1. "Cf. mdzod brgyad 3 ™V Cf. mdzod brgyad 4

PMekhalatika only has a namaskriya: namo vajradharaya preceded by a siddham-sign.

Title

Mangalacarana
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T(gyp32a

Dohakosatika

Avataranika

SpkT 3rl-2

caryapadakrtah® $éabda vibhajyante prthak prthak ||

dpal rdo rje sems dpa’ la phyag ’tshal lo? ||

’khor ba’i rgya mtsho sngags tshul dri med kyi ||
chus gang ba’i mtsho las pan ka skyes pa* ||

"ero don sbrang rtsi Idan pa nag po pa’i® ||

sung® gi me tog rtag tu rgyal gyur cig ||

mkhas pa dpag med rdo rje yis ||

slob ma dam pas gsol btab ngor?||

spyod pa’i zhabs kyi mdzod ‘di yis ||

tshig don so sor dbye* bar gyi || &

4

atra laukika mithyajianatvena® “vayam tattvavidah” ity | ahankarena tathatam

janimah iti | manena prasiddhat® garvat | tattvapravi*nam atmanam manya-

Ylaukika mithya® em. | laukikamithya® Dhih; Cf. T “dir log pa’i shes pa nyid kyis jig rten
pa rnams °prasiddhat em. | prasiddha Dhih

Sonly in Kpap *em. las pan ka skyes pa | T(ayan padma spyod pa’i gzhi; T(gy Cf. n4
5T(B all) ] T(A)al;Kpe, share the following way of rendering this verse: ’khor ba’i rgya mtsho
dri med chus gang ba’i sngags kyi lugs kyi' mtsho las pad® skyes pa | spyod 'chang nag po
‘gro don sbrang rtsi yi (*T(ayp,pp: Kpab | kyis T(aypaw): Tayp-Kpab | bad T(aypp,pen)
Ssung T(ayan | gsung Tgy "T(gyp gnor ] Tgynt dor *T(gyan | T(ayanKpap share the
following way of rendering this verse: rang gi (T (aypab229v) slob mas bskul ba’i dbang gis
te! mkhas pa dpag med rdo rje yis | spyod zhabs* do ha ko sha yi tshig don rab tu dbye bar

bya ||* (te T(aypp,pGbKpab | des Tiayp)

°this name turns not only to mind the title of another—probably the most fa-
mous—commentary on a collection of so called carya-dohas, Cf. KVAERNE 1986. It also
raises the question of the naming of the author and of the literary category of his writings.
For an explanation of the possible names See TEMPLEMAN 1989: p. xi; pp. 5-6; See also
Chapter: Life and work of Krsnacarya
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6 «

mana loka® “vayam tattvavidah” iti | garvam samudvahanti’ || tan avalokya

karunabharastimitahrdayataya tatsphotanaya®9d yathabhutamantraniti®tattvade-
$anam sarvajananam sadharanartham'® prakrtabhasayacaryacaryavajra'l aha

'dir log pa’i shes pa nyid kyis jig rten pa rnams bdag cag ni’ | don dam pa'®
la mkhas pa’i bdag nyid® yin no zhes!! | nga rgyal bas'? de kho na nyid rig pa yin
no' zhes nga rgyal byed par'* grags pas'®f | de rnams la bltas nas'® | snying rje’i
khur bus!” brlan pa’i thugs kyis de’i nga rgyal thams cad ‘joms par ‘dod pas ji'®

Ita ba bzhin* du ‘gyur ba’i sngags kyi lugs kyi de kho na nyid bstan pa’i phyir!? |

6 7

manyamana loka em. | navaloka SpxT; manyamanah Dhih samudvahanti em. ]
samuddhahanti Spxr; Dhih 8 °hrdayataya tatshpotanaya em.] °hrdayas tayataspetanaya
SpkT; °hrdayas tathantahspetanaya Dhih  °°niti em. | ..iti Spkr; °tram dti Dhih; Cf. Tib.

10

sngags kyi tshul sarvajananam sadharanartham em. | sarvajanam sadharanartham

SpkT; sarvajanasadharanartham Dhih  1*°bhasayacarya® Spxr | °bhasaya ‘carya® Dhih

9%ig rten pa rnams bdag cag ni Typ | mchog gi T(ayan;Keab Odon dam pa Tw)an |
T(a)an-pap om.; don Taypan;Keab Wyin no zhes T(a)an | mnyam du T(B)an 12has
Twyp | bsam bzhin (Kpgp202) pas ’jig rten pa rnams nga’i T(ayan Byin no Tiayan;
Kpap | °'0 Tgyan  "byed par T ayan; Kpan | ‘chad par T(gyp; m)nt ‘chad  *®pas T (gyan
| pa T(ayan; Kpab 8 pltas nas T(ayan ] bltas pas Kpap; gjigs nas T(gyan T khur bus

T(ayan: Kpap ] Tgyp om. '35 Tiayan,m)an | ¢i Kpap

dCf. Tib. which reflect this passage either as de’i nga rgyal bdog pa thams cad dprog
pa’i phyir dang, which would in Skt.be something like: tatsarvagarvotpannapaharanaya;
or as de’i nga rgyal thams cad ‘joms par ‘dod pas ji lta ba du ‘gyur ba’i, which would in
Skt. be something like: tatsarvagarvahatukama’(h,ena,aya). The second version however,
since it has the expression ji lta ba du ‘gyur ba’i seems closer to the Skt. Nevertheless
the whole passage, though the added passages could reflect on the Skt. pronouns, appears
to be currupt ©either bdag nyid or bdag cag ni should be removed to reflect the Skt.
accordingly fOnly two of the three 2-ena z-ah iti constructions are found in Tibetan,
where the passage from garvat up to samudvahanti is omitted. A possible explanation for
this could be that the translator has skipped the missing part, due to the similarity of

manena prasiddha and garvam samudvahanti.

T(aypp 1587



168

T(pynT61

§ 1.1.1.
Dohakosatika

SpKT3r3-6

§ 1.1.2.
Tibetan

skye ‘gro thams cad kyi thun mong ba’i?® don du phal skad tshig gi?! slob* dpon

spyod pa’i rdo rjes®? nga ni don dam?? la mkhas pa zhes

loaha gavva samubbahai ityadi, loko garvam samudvahati'? | ko ’sau gar-
vah aha | havu'® paramatthapavina'? iti etac ca yavatsambhavam iti na prayu-
jyeteti'® | pratipadanartham aha: kodiha majjhem®¢ ityadi | yogikottnam mad-
hye eko yadi bhavati | nirgata afijanani ragadiklesa'” asminn iti nirafjanam'®
sahajakayah | tatra Iino nimagnamana niranjanalino yogindrah sa ca madrsa iti
bhavah ||

vitathajiianagarvitan aksipya laukikasatyajianena'® paramarthasatyajiianenabhi-

maninah panditan adhikrtyaha?°

’jig rten pa ni nga rgyal byed, ces bya ba la sogs pa gsungs te | ’jig rten?
nga rgyal byed pa de ci zhe na?® | nga ni mchog don?® la mkhas pa?” zhes bya
ba?® gsungs s0%” || ’di yang ji ltar mang du srid dam zhe na | mi 'thad par bstan

pa’i phyir. bye ba’i nang na gcig tsam srid ces gsungs te | rnal ’byor can

L2samudvahati em. | samuddhahati Spxr, Dhih  3havu Spxr | hatiim Dhih ¥ Dhih
reads paramattha pavina °prayujyeteti Dhih | prayujyate Spxr; Cf. Tib. ’di yang ji ltar
mang du srid dam zhe na mi 'thad par bstab pa’i phyir bye ba’i nang na gcig tsam srid
Ymajjhem SPKT | magjjham Dhih  7anijanani ragadiklesa em. | anijana viragadiklesa
SpkT; Cf. Smri,2 anjanani ragadiklesa Bniranjanam em. Syire | nirarijanah SMT1; DKT;
Bgch. Plaukika® Dhih | laukikam Spxr 2°adhikrtyaha em. | adhikrtya aha SpkT, Dhih;
Cf. Tib. byas nas

Yde’i nga rgyal thams cad §oms par ‘dod pas ji lta ba bzhin (T(aypp 1587) du ‘gyur ba’i
sngags kyi lugs kyi de kho na nyid bstan pa’i phyir T ayan; Kpap | de’i nga rgyal bdog pa
thams cad dprog pa’i phyir dang | sngags kyi tshul gyis yang dag ji lta ba’i de kho na nyid
bstan par bzhed pas T )pp,p 20pg% TP ] gi Tayan; Keap 2L skad tshig gi T(a)yan; (B)P;
Kpap | ba’i skad kyi T gy 22yjes Twyp | rje Tiayan; Kpab 23 dom dam Twyp | mchog
gi don Tayan; Kpab 24T(A)A11§ Kpap adds pa ni T(pyan om. 25de ci zhe na T (B)an ]

de nyid gang yin zhe na T ayan; Kpab 2

Smchog don T(a)an ] mchog gi don Kpgn; don
Teyan  2"pa Tiayan; Kpap | zhes Tgyan; Kpap  2®bya ba T(gyan ] om. T(ayan; Kpab

29931“195 50 T(A)Allt(B)All | gsungs pa’o Kpgp
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bye ba’i nang ngal te | rdul bral la zhugs par gyur na ste®® | *dir rdul bral

ni*! | 'dod chags la sogs pa’i nyon mongs pa’i sdug bsngal dang®? bral te |

lhan cig skyes pa’i®3 sku’o || de la zhugs pa ni | yid rdul bral la nges par

zhugs pa rnal 'byor gyi dbang po ste; de yang nga lta bu yin zhes dgongs
s0?* || log pa’i nga rgyal®® dang ldan pa rnams sun phyung nas | ’jig rten pa’i

bden pa shes pas don dam pa’i bden pa shes pa’i m ngon pa’i nga rgyal dang

ldan pa’i mkhas pa rnams kyis dbang du byas nas3¢

asyayam arthah?' | loko?? garvam samudvahati® || ko ’sau®! garvo®

’ham paramarthapravina® iti etac ca yavat sambhavan na yujyate®’ ||

2 'pi yadi bhavati nirafijanalina iti nir-

1

tato yogikotinam madhye eko

gata afijanani? ragadvesadikle$a asminn®® iti nirafijanam?®' sahajakayah ||

2Larthah Smri, Bgeh. | artha Swire; asyartha || eka || Smri 22loko Syiti,2 | loke Bgch.

23 24>

samudvahati em. | samuddhahati Symri,2, Bgch. sau Swmt1,2, Bgch., Sa.c | 'sau Sa.

25 garvo Syt | garva Syre | sarvo Bgeh.  26pravina Sy, Bech., Sa.c | pravina Symra, Sa.

2T sambhavan na yujyante Syt ,2; Cf. sambhavam iti na prayujyeteti Spkr | sambhavantu

2Inirgatani afijanani follwong

30

yujyate Bgeh. 28yogi® Syiri 2, Bgch. | yogi Sa.c; jogme Sa.

Bgch. em. | nirgata anjanani Smri,e; Cf. Spkr nirgata afijanani asminn SyT1, Bgch.

31

| asmin Sy niranjanam Syt | niranjanah Syre, Bgch.; though anfijana can appear

as a masc., I decided to take the neuter-noun (1P.Sg.), as glossing sahajakayah

30°di yang...ste Twyan | 'di ni ji nyed yod tshad bstan pa yin gyi bye brag du bstan pa
ni (T(ayp253r) ma yin no [/ de bstan pa’i phyir bye ba’i nang na gcig tsam srid de
zhes bya ba la sogs pa gsung te; gang de bye ba’i nang na srid na ste T ayan;Kpap
3Ldir rdul bral ni T(B)an | rdul med pa TayamKpab 32pa’i nyon mongs pa’i sdug bsn-
gal dang T (gyan | pa nyon mongs pa dang ’dir bral bas rdul T ayan;Kpab 33 skyes pa’i
Tayanym)p;Kpab | chos pa’i T(gynt 34de la...dgongs so Twyan | de la zhugs par gyur pa
ni de la yin nge par zhugs pa ste; rdul med pa la zhugs pa’o [/ rnal "byor gyi dbang phyug
de yang?®9 Teanman’ang Keav pog lta bu yin zhes dgongs poP?(A)FDlso(A)DGbipa’oKray
Taypp,pcb,Kpab; de la zhugs par gyur pa ni de la yod des par zhugs pa ste... Tayp
35nga rgyal T(B)an | shes pa’i nga rgyal T(a)an Kpab 36 %ig rten...byas nas T(B)an | jig
rten pa’i bde ba’i shes rab dang ldan pas don dam par bdag gis shes so zhes mngon pa’i

nga rgyal byed pa’i mkhas pa rnams (Kpa,203) kyi dbang du byas nas T (ayan, Kpap

§ 1.2.
Mekhalatika

Sy 1r2-5; Syppolr2-2v2
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SmT1lrd

SmT22vl
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tatra Ilno nimagnamana yogindrah sa ca’? madréa iti bhavah ||

agamaveapuranem' pandia’ mana vahanti |

pakkasiriphale?® alia jima baheriu? bhamanti® ||V-2

[[agamavedapuranaih! pandita? manam vahanti |
pakvasriphale® alayo? yatha bahyato® bhramanti® |||]
lung dang rig byed rnying pa yis''V1 ||
mkhas pa nga rgyal byed pa dag ||
dpal ’bral smin pa la ni bung ba bzhin? ||
des ni phyi rol dag tu 'khor bar byed? ||

Lagamaveapuranem Bgch. Jcks. Dhih; agamavea Spr | ®veyapurane Sairi 2; *purane Sa.,
Bhy.; °puraneé Sha. cit. CaGi 40.1a: agamaveapurana 2pandia Syri, Bhy. | pandita
Swmre; pandia Bgch., Jcks. Dhih; pamditta Sa.; pamditta Sha.  3pakkasiriphale Sha. ]
pikkasiriphale ekkasirihala Bgch.gr; Svri; siriphala Syire; siriphale Bgceh., Jcks., Dhih,
Bhy.: pakkasiriphala Sa.; Cf. TURNER 1985: 737 s.v. ériphala  %vaheri-u Sy | vaheria
Bgch. Jcks. Dhih; wvahire Bhy.; baherita Sa.; Sha.; naheritamn Syire; here Syri has a
character inserted which is ill. possibly a ra or ca being cancelled, Syro interprets this
as bhu which however doesn’t make much sense. ®bhamanti Syrri, Bgch., Jcks., Bhy. ]

bhramanti Syyre; bhumayanti Sa.; Sha.

Lrnying pa yis T(ayan, Kvae, Sha. | rnying pas kyang Kpca; sna tshogs la mdzod brgyad
2bzhin Tayan,Kpaa | ni Sha. 3des mi phyi rol dag tu ’khor bar byed Kpga, Sha. | des na
phyir la dag tu khor bar byed T ayan, Kvae

3290gindrah sa ca Sm1,2, Bgeh. | yogindra Smrs

Y °puranena Bgch.; °puranesu Bhy. 2| panditah Bgch., Bhy. 3Bhy. | ekkasri® Bgch.
4alayah Bgch., Bhy. 5] bahih Bhy. ©] vahirbhramanti Bgch.; bhramyanti Bhy.

VMunidatta’s * Caryakosagitivrtti, giti 40 VICf. mdzod brgyad 2.

2The meter of this verse might be kept, when pronouncing the ”e’s” in this verse short

hrasva and not long dirgha as one classically would.
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agamavea ityadi | agamadijianena pandita manam' paramarthasaty-
ajiianenabhimanam vahanti || evambhiitah santah | kasmin ke? iva kim kur-
vata ity aha: pakkasiriphale® ityadi | pakvasriphale alayo bhramarah
jima? yatha bahyato® hi bhramanti | tatha bahirmantramudradivyagrabhi-
nivistadrstitvat® gambhiratattvamrtam na vidantity arthah ||

tatha coktam caturdevipariprcchayogatantre |

caturasitisahasre’” dharmaskandhe mahamuneh® |

tattvam vai ye® na jananti sarve te nisphalaya vai ||V

yady evan tarhi katham prapaificakarah saksatkriyate,'? iti cet ucyate | pra-
paficakaro 'pi skandhadhatvayatanadis tata evall nisprapaficat sahajajiianaj
jayate || tajjanita eva prapancakarah tatpratipattinimittam ||

tatha coktam |

prapaiicair nisprapaficayed!'? VI iti
tasmad evamripakat!® stripurusanapumsakakarasahajakayat!4, yatha jagad

udayate!® |

Ymanam following Dhih em. | manah Spxr 2ke Spkr ] ka Dhih  3pakka® follwing Dhih

em.; Sha. | pikka® Spxr | Cf. ekasriphale Sy *jima Dhih | tima Spkr; Cf. jimu Syx
Sbahyato Dhih | bahyete Spxr S°drstitvat Spir | °drstitvad Dhih  "°sahasre Caryamela-
pakapradipa, Paficakrama ] °sahasrani Spxr, Dhih  8mahamuneh Caryamelapakapradipa,

Paficakrama | mahamune Spxr, Dhih. Spkr reads yena '°saksat® Dhih | saksa® Spkr

1

Hegyatanadis tata eva em. | °ayatanadita eva Spxr, Dhih  '2nispraparicayed Heva-

Brapakat em. | rupaka® Spkr;

15

jratantra | niprapanicayed Spkr; nisprapancayate Dhih
rupa® Dhih  *rupaka® Spkr | rupa® Dhih; °pumsaka® Spxr | °pumsaka® Dhih
Dhih | udayete Spkr

udayate

VI Aryadeva’s Caryamelapakapradipa; Nagarjuna’s Pasicakrama 2.76ab V! Hevajratantra
2.2.29d. The whole verse according to the Hevajratantra goes: wutpattikramayogena pra-
paticam bhavayed vratt | praparicam svapnavat krtva praparicair nihprapancayet ||; the
Yogaratnamala comments on this verse as follows: bhavana tu kidrsity ata aha | utpat-
tityadi | praparicam iti | adharadheyalaksanam nanaprakaram svapnavat krtveti | yatha
svapnacittam nanakarena prabhati | tadvat krtva prapancair iti vagvikalpair nihprapan-

cayet |

§ 2.1.1.
Dohakosatika

SpKT3r7-3v4
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Tibetan

T(B)P32b

T(A)ypGH231r

T(Aypp1588
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tatha darsayann aha

lung dang rig ! zhes bya ba la sogs pa gsung te | lung la sogs pa shes
pas? mkhas pa rnams nga rgyal du gyur nas® don dam pa’i bden pa shes
par* mngon pa’i nga rgyal byed pa’o® || de Itar bur® gyur pa gang la ci lta
bu zhig” byed® snyam? pa la | dpal ’bras smin'® | la zhes bya ba la sogs
pa gsungs te''*: dpal ’bras smin la byung ba dag sbrang rtsi’i phyir
phyi rol nas ’khor ba ji Ita'? de bzhin du | phyi rol gyis'® sngags* dang
phyir
ro ||| zab mo’i’® de kho na nyid kyi'” bdud rtsi mi rig'® zhes'® bya ba’i don
do |

de Itar yang lha mo bzhi?® zhus pa zhes bya ba rnal 'byor chen po’i rgyud?!

phyag rgya la sogs pas brel te | de'* la mngon par zhe na de lta ba’i'® *

las |

thub pa chen po?? chos phung po® ||

1T(A)A11, Kpgy, insert pa rnying pa yis kyang ni  2pas Twyan | pa’i T(ayan, Keap 3du
gyur nas Tgyan | byed pa ni Taypppab, Kpan; byed ba’i Tiayp 4don dam pa’i bden
pa shes par T(a)yan,(B)An ] don dam par bde ba’i shes par Kpan, °pa’o Tayan, Kpab ]
do T(myan Sde ltar bur T(a)an ] de lta bur Kpgp; T(B)an om. "pa gang la ci lta bu
zhig T(gyan | pa gang la ci lta ji ltar ji T aypp; gang la ji ltar ji T aypan; par gang la
ji ltar ji Kpap  ®byed T(gyan,aypp,pcn; snyed Tiayp, Kpap  ?snyam Tayan, Keap |
mnya T aypp,p; Teyp ill. T (aypp,p, Kpap inserts pa la ni byung ba bzhin ' gsungs
te T(pyan ] la Tayan 12 dpal...lta T(B)an | dpal ’bras smin pa la ni byung ba bzhin | zhes
bya ba la sogs pa la | de rnams ’khor shing rgyu ba bzhin | zhes gsungs te | byung ba ni
sbrang rtsi’oTanlla’e Keeo - grhan ng jiTaanlet Keov 1tq ba bzhin du phyi rol nas khor zhing
rgya ba’o Tayam;Kean  Pgyis Tiayan,syan ] gyi Kpar  "“Taypp,pan, Kpap inserts i
lta ba 15zhe na de lta ba’i Tw)an | zhen pa’i T a)pp,pab, Kpab 16 2ab mo’i Kpgy, | zab
mo T(ayammyan  “kyi em. | kyis T(gyan; don ni Kpap; kyi don ni T (aypp,pab, Tis)an
Brig T ayp, Kpab | rigs T(aypp,pab; thob Tgyan  *?zhes Taypan |ces T(aypp,m)an, Kpab
20p2hi T(a)an | bzhis T(yan; Kpap 2Llha mo bzhi zhus pa zhes bya ba rnal "byor chen po’i
rgyud T (ayan ] rnal “byor gyi rgyud lha mo bzhis zhus pa T g)yan 22 chen po T(a)p,PD,(B)All

] chen po’i T(aypan, Kpab  2po T(gyan | ni T(ayan, Kpab
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stong phrag brgyad cu rtsa bzhi las** ||
gang gis de nyid mi shes na ||
de dag thams cad ’bras bu med ||™ ces gsungs so
gal te de Ita yin na ci Itar® spros pa’i rnam pa?® dngos?” su byed ces na brjod
par®® bya ste | spros pa’i rnam pa phyung po *dang khams dang skye mched r,,ps1v
la sogs pa de dag kho na?” spros pa med pa lhan cig skyes pa’i ye shes® las
bskyed?! pa’o || de las skyes pa nyid spros pa’i rnam pa ste |
de bstan pa’i phyir®? |
spros pas *spros pa med par bya | zhes®® gsungs* so || R
Kpap,204
de’i phyir evam gyi** yi ge ngo bo® lhan cig skyes pa’i sku las | ji ltar "gro
ba ’byung bar bstan pa’i pyhir3®
ayam arthah'® | bahyagamadijianena paramarthasatyabhimanam pandi- § 2.2.
ta vahanti || evam!7bhuitah santah | kasmin'® kim'® kurvantity aha | pakva- Mekhalatika
$riphalesv?’ alayo®' bhramara jimu yatha®? bahye?® gandhanumodena syq,ir6-0

6 grthah Syri, Beeh. | artha Syre  Tevam® Swmra | ekam Swri, Bgch.; Cf. Spxr,
Dhih evambhutah ¥Syri adds a ko | om. Syrre, Bgeh.  kim Syeri, Bgch. | ki Syre
20 pakva em. following Syir1 | ekka® Smri.2, Begch.  ?'alayo Syri, Bgch. | anabhyam Syra
22812 has yatha yatha *bahye® Svr1 | bahyena Bgch.; bahya® Syire

24stong phrag brgyad cu rtsa bzhi las Twyan | brgyad  khri  dang
ni(Tepen, Keav ] Teaypep om) bahi stong dag T(a)pp 25de lta yin na ci ltar T (a)an,B)al
| de ltar yin na Kpay, 2%pa T(ayan-rp,m)amnKean | par Tap 2T gngos Twyp ] ji ltar
dngos T(ayan; gngo Teynr  2%par T(aypan.Kpab | bar Tiayannan,myan  22de dag kho
na T(gyan ] yang T(ayan; ‘ang Kpcp 3OT(A)pD, Kpgp, inserts de nyid 3 bskyed TN |
skyed T wyan,a)an, Keab 32de las...phyir T(B)an | de nyid las spros pa’i rnam pa byung
ba ste |

de bstan par bya ba’i ched du de ltar yang T (a)an 33T(B)A11 inserts de skad >*gyi TByan
| las T(ayan, Kpab 35ngo bo Teyan ] Teayan om. 364 Itar...pyhir Kpay | ‘gro ba ji ltar
‘byung ba de ltar bstan pa’i phyir T(gyan; ji ltar ‘gro ba mi ‘byung bar bstan pa’i pyhir
T(a)an-pab; Ji ltar ‘gro “gyur bar bstan pa’i pyhir T (aypan

XyKTs dpal sdom pa’i “grel pa dpal de kho na nyid mkhas pa zhes bya ba T: 1410

SnT22v2-2rl
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gambhiratattvamrtarasam na cintayantity?” arthah ||

tatha coktam caturdevipariprcchamahayogatantre |

caturasitisahasre dharmaskandhe mahamuneh® |

tattvam vai ye na jananti sarve te nisphalaya vai ||X

etatsadhanam?? aha

bohibia ! raabhusia? akkhohahem? sitthaii’ |

pokkharabia® sahava suhu® niadehahim’ ditthaii® ||*!

[[bodhibijam® rajobhusitam aksobhyenaglistam? |

Ybohibia Sniti | bohicia Syire; Bgch., Jcks., Dhih, Spkr, Sa., Sha.; ; bohicittu Bhy.; bo-
hicia Subhasitasamgraha  ?raabhusia Syt 2, Bgch., Jcks., Dhih, Sha., Subhasitasam-
graha | raabhusiu Bhy.; rajabbusiaa Sa. 3akkhohahem em. | akkhohehim Bgch., Jcks.,
Bhy., Dhih; e....hem Snri; akkhoheht Sha.; rakujohe Syre; akkhohem Subhasitasam-
graha; phujiohlesi Sa. *sitthati Snir2, MT1 P-C-) Subhasitasamgraha | sitthai Syri a.c.;
sitthao Bgch., Jcks., Dhih; siththao Sha.; huu Sa.; sitthaim Bhy. 5pokkharavia Dhih,
Sha., Subhasitasamgraha | poskarabia Snmri,2; poskarabia Svri; pokkharavia Bgch., Jcks.;
pokkharaviu Bhy.; pokkharabiya Sa., Sha.; Cf. TURNER 1985 s.v. pauskara ©sahava $uhu
Smre, Bhy. | sahavasuddha Syri, Bgch., Jcks.; sahavasua Dhih; sahavasuha Sa.; sahava
Subhasitasamgraha " niadehahim Sm1,2 Bhy. | niadehahi Bgch., Jcks., Dhih, Sa., Sha.;
niadehe Subhasitasamgraha 8 ditthaii Subhasitasamgraha | dittate (possibly didrte) Syi;
didhai Sy, Sa.; ditthao Bgch., Jeks., Dhih; diththao Sha.; ditthaim Bhy.

Mesnanena Syre, Bech. | °jAanaina Syri 2°bahyaneyartha® Syt | bahyeneyartham

260

Smre; bahyena yatharthyam Bgceh., Sa. Sarana® Smrie | °ruddha® Bgch.; ruddha®

28

Sa.; °bharana® Sa.c  27cintayanti ity Bgch; cintann ity arthah Sare mahamuneh

Caryamelapakapradipa, Paficakrama | mahamune Syiti.2, Bgch.  2etat sadhanam Bgch.
Ybodhicittam Bgch., Bhy. 2] aksobhyena aslistam Bgch.; aksobhaih yad kathitam Bhy.

X Aryadeva’s Caryamelapakapradipa; Nagarjuna’s Parnicakrama 2.76ab
XISubhasitasamgraha 19. p. 260.
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puskarabijasvabhavam?® suddham® nijadehe® drstam ||]]
byang chub sems dang rdul gyis brgyan ||
mi bskyod pa ni gos ’gyur bas ||
padma’i sa bon rang bzhin la ||
dag pa gnyug ma’i lus la mthong ||
bohibia ! ityadi | bodhicittam??® rajobhusitam aksobhyenaslistam® § 3.1.1.
iti $unyatisinyamahagunyam? iti | alokalokabhasalokopalabdhani cittacai- Dohakosatika

tasikavidyah®® rajanidivasandhyah® nirmanasambhogadharmakayah kaya-
vakcittani baspavaribindavah” avahanavisarjanadharanani om ah hum ity
aksarani ata irdhvam marmodghatanani® dvarani® atmatattvamantratattva-
mandalatattvani sattvarajastamamsi'® candrasturyarahavah utpattisthitipra-
layah ityevamadmi®! || bodhicittarajo ksobhyasabdenocyate!? || kutraitad

drstam | ity aha | pokkharavia® ityadi | puskaram Sarirakamalam tasya

Ybohibia em. ] bohicia Spxr; Dhih; Cf.  bohibia Syr, but bohicia Subhasitasam-
graha have bohicia. 2bodhicittam em. | bodhicitta® Spxt; Dhih; Cf.  bodhicittam
Sur  >aksobhyenaslistam em. | aksobhyena §listam Spxr; Dhih; Cf. Syt aksob-

hyenaslistam — *°mahasunyam Dhih | °mahasunyam Spxr O cittacaitasikavidyah Dhih
| cittacetasikavidyas Spxr Srajanidivasandhyah Dhih | caritarajanidivyasandhyah Spkr
Tbaspavaribindavah conj. | [jala?]vaspavibandhakah Dhih; cur. baspavibandhantah Spkr;
Cf. baspajalabindu® Harsacarita; Cf. Tib. blangs ba dang myur ba dang rnam par bc-
ings ba, corr. *adaraksipravibandhana Sata urdhvam em. | adha urddha® SpxT, Dhih
9 dvarani following Dhih em. | dvaranani Spxr ‘°tamamsi Dhih ] ..mAsi Spkr; Dhih has
one syllable more than the ms. lityevamadini Dhih | ityevadini Spxr 2°rajo ksobhya®

Dhih ] °rajo aksobhya® SpkT

3] °bijam svabhava® Bhy. “Bgch. | °sukham Bhy.; Cf. sukhasvabhava Syt 5 puskarah iva
svabhavasukham nijadehe Bgch.; nijadehe tad Bhy.

2Both commentaries gloss bohibia, Skt. bodhibija as bodhicitta; two Apa. sources Spkr
and Subhasitasamgraha PT adds: bud med dang skyes pa dang ma nid rnams dang; corr.
stripurusasanspandhakani Ty adds: gyi ni rang bzhin gyi dag pa lhan cig skyes pa lus

la mthong; corr. bijasya svabhavm asuddham sahajokayo drsyate

SpkT3v5-5rl
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bijasvabhavam $uddham nirmalam!®¢ prabhasvaratvat | sa eva saha-
jakayah® || kva etad!* drstam avagatam ayam arthah || kayavakcittasvab-

6

havo!® bhagavan!® sarvagunyadhatau sthitavan e-vamkarartupa?® iti ||

tatha coktam adibuddhatantre |

kayo bindvindu!” $ukraf! ca vag visargo rajo ravih |
rahuh kalagnirtipo 'yam evamkarah sakalajagadekabijam ||X! iti

ata evaha |

dakinicakram utpadyate tisthati liyate prasamyati || tasmad evamkarad an-
ekakaram vivam udyate ||® nanu'® ekasmin mrtpinde | ekam eva mrtpinda-
parinataghatalaksanam karyam utpadyate || tat katham ekasmad anekaru-
pam anckasamsthanam anekade$am®® tathapi?® anavaratam aparyantam?!
jagad utpadyate |

ucyate naiva?? dosah |

upadhyayad yatha vidya dipad dipo yatha bhavet |

mudrayah?® pratimudra ca darpane?* mukhato mukham ||XI!
Y evamkararupa em. | jagat e-vamkarariupa Spxr; Dhih
Bguddham nirmalam em. | Suddhanirmalam Spxr; Dhih  *etad Dhih | eta Spxr

15°gpabhavo conj. | °rajo SpkT; °rajo Dhih; Cf. Tib. skyes pa’i or rang bzhin ‘®bhagavan

Dhih | bhagavan Spxr '7bindvindu Vimalabhrabhatika | dvibinduh SpkT, Dhih  ®nanu

19

em. | na tv Spkr; Dhih; Cf. T(ayp i ste ' anekadesam em. | anekadesas Dhih; anedesas

Spkr 2tathapi Dhih | °thapi Spxr 2'anavaratam aparyantam | anavaratama® Dhih;

2

anavatarama® Spxr 2?naiva Dhih | nesa Spxt  2*mudrayah em. | mudraya Spxr, Dhih;

ungrammatical form  ?*darpane Spkr | darpano Dhih

X pyundarika’s Vimalabhrabhatika p.35 pada ab; C and d read the following: cittakaras
tu ami prokta ekadhatau vyavasthitah. *Naropa’s Sekoddesatika 72. pada cd read:

mudraya$ capara mudra adarse mukhato mukham

dTib. adds: rang bzhin gyis; corr. prakrtya °maybe a rendering of Apa. niadehahi fCf.
Tib. byang chub sems ®Dhih printed this passage as verse
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ravat pratiravotpattih?® suryakante yatha 'nalah |

arko? narkam vina®’ jato jihvasravo?® 'mlabhaksanat [|X1V-h

na svato napi parato na dvabhyam napy ahetutah |

utpanna jatu vidyante' bhavah kvacana kecana [|XV

pitur matuh $itam?®® raktam pranapanau dvayan tatha |

cittavajrasamayuktam dehasyotpattikaranam ||XV1

amitabhas ca ratnadhrk pranapanau yathakramam |

kayavakcittaragani vicittacittavajrinah3 [|XVII

Sukrad utpadyate candro raktat suryasamudbhavah |

pranato rahunispattih kalagner apy apanatah [|XVI

Sukrato nadikotpattih $ukrad asthisamudbhaval |

P pratiravotpattih em., Dhih | pattiravotpattih Spxr 2®arko em. ] arkko Spkr, Dhih

2Tnarkam vina Dhih | narkavina Spxr  2%jihvasravo em. |  jihvasravoSpxr, Dhih

2gitam Spkr | sitam Dhih 30

vicittacittavajrinah SpkT p.c. | wicittavajrinah SpkT
a.c.; vicitta(tram) cittavajrinah Dhih; Tib. thugs kyi rdo rje zhal rnams so; corr. citlava-

jramukhani

XIVThis verse could not be identified *VNagarjuna's Madyamakasastra 1.3; pada a is
further quoted in various other works *VINagarjuna’s Pindikrama 87. pada a. The verse
reads: cittavajrasamayuktam hrdaye sampravesya ca | mamakivyuhamakhilam cittadhistha-
namarabhet ||  XV1This verse could not be identified XVMICf. Pranatosini, tattvasare
sasthapatale: Sukrad utpadyate raktam raktad bindusamudbhavah | pranato vayur utpannah

kalagnih syad apanatah ||

hTib. (B)P here inserts a verse which is not found elsewhere: ji ltar skyu ru ra sogs kyi ||
sa bon med par myu gu min || rgyu dang 'bras bu’i rang bzhin las || de med par ni skye ba

med || Tib. yod ma yin; corr. na vidyante
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rajaso raktasambhiiti raktat mamsasamudbhavah |[X*

mamsac ca carmano jatir¥® majjajanmasthito®? bhavet |

candratas toyanispatti raktam agner nispattitah [|**

rahutah® prananispattir apanasyagnitah smrtah |

$ukrenotpadita®* jihva lambika sarvadehinam?® ||XX!

rajasotpaditam netram vamam caiva ca daksinam |

pranenotpaditam niinam ghranarandhradvayan®® tatha ||XXU

$linyenaiva ca samjatam $rotrarandhradvayam?’ tatha |

apanenaiva samjatam adhorandhradvayam?® tatha ||**11

rahunotpaditam?® bhiiyah stanarandhradvayan®® tatha |

apanenandayugmam syad evail ca tatra sambhavah |[XXIV

3Liatir Dhih | jati Spxr  *?majjajanmasthito em. | majjamagjasthito Spxr, Dhih; Cf.
Tib. rus pa las ni rkang 'byung ngo 33rahutah Dhih | rahuta Spxr >*Sukrenotpadita

35

Dhih | §ukranotpadita Spxr 3°sarvadehinam Dhih | sarvade..nam Spxr ¢ ghrana® Dhih

| ghrana® Spxr 3" $rotrarandhradvayam Dhih | $rotra..m..dvaya SpkT; T(a): rgyun sgo

38samjatam adhorandhra® em. | samjatam sadhasrotra® Spxr;

gsum; corr. Srotratridvara
samjatamadhah $rotra® Dhih; Cf. T ‘og gi bu ga gnyis >?°utpaditam Dhih | °utpadita

Spkr *°bhuyahstana® em. | bhuyastana® Spxr, Dhih

XIXCE. Pranatosini, tattvasare sasthapatale, (for padas ab): sukrato nabhir utpanna sukrad
agnisamudbhavah | *XCf. Prapatosini, tattvasare sasthapatale (for padas ab): mamsatas
ca malotpattir magja capi tato bhavet | *XICf. Pranatosini, tattvasare sasthapatale, (for
padas cd): Sukrenotpadita jihva nasika sapta dehinam | *XUCE. Prapatosini, tattvasare
sasthapatale: raktad utpadyate netram vaman caiva tu daksinam | pranadutpadyate Sunyam
ghranarandhradvayam tatha || XXM This verse could not be identified *XIVThis verse
could not be identified

jT( A)PD inserts rtsol bas yid ni "byung bar ‘gyur; corr. abhogamanah utpattih
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evam anena kramena $arirasarasijam*! utpadyate ||

tata$ ca tadutpadanasamagrim samvrtiparamarthakramena*? daréayann aha

byang chub sems zhes bya ba la songs pa gsungs te!: byang chub sems
dang rdul gyis brgyan® mi bskyod pa yis ’khyud gyur pa zhes pa® |
stong pa’ dang shin tu stong pa dang stong pa chen rnams dang® | snang ba
dang snang ba mched pa® dang snang ba thob pa rnams dang’ | sems dang
sems las byung ba dang ma rig pa rnams dang® | bud med dang skyes pa
dang ma ning rnams dang®* | nyin mo dang nub mo dang mtshams'® rnams
dang!! | sprul pa’i sku dang longs spyod pa dang chos kyi sku'? rnams dang'?
| lus dang ngag dang sems rnams dang!'® | blangs ba dang myur ba dang rnam
par bcings ba rnams dang!® | spyan drangs pa dang*® gshegs su gsol ba dang

bzhugs ba rnams dang'® | om ah hiim '7 yi ge rnams dang | ’og dang steng

Y sarirasarasijam em. | sarasijajam Dhih; Sarirajarisijam Spxr; Cf. Tib. lus po’i padma

42 samurtiparamarthakramena Dhih | samurtikramena Spkr

Lzhes bya ba la songs pa gsungs te T(m)an ] dang zhes bya ba la sogs pa la T (ayan, Kpap
2brgyan T(B)an | ni Tayan Kpanb 3pa yis khyud gyur pa zhes pa T (B)an | lus kyis "khyud
gyur ba zhes gsungs te T (ayan, Kpanb 4stong pa T (a)an-pab;B)an; Kpab | stong pa nyid
Tapan  “rnams dang Tgyan | po’o Tayan, Kpap  Omched pa Tayan, Kpab | ched
pa T(p)yan "thob pa rnams dang em. | thob pa’o Tayan, Keab | nye bar mthong pa
rnams dang T g)an 8rnams dang TByan ] po’o T(ayan, Kpan Yrnams dang T(yan ] do
Taypp,pcb, 790 Tiayp, Kpan Onyin mo dang nub mo dang mtshams T(ayan, Kpab |
mtshan mo dang nyin mo dang thun msthams T gyan Yrnams dang T(B)an ] so T(a)ans
Kpaw, Zsprul pa’i sku dang longs spyod pa dang chos kyi sku T(a)an | sprul pa rnams dang

longs spyod rdzogs pa dang(T@rKrcadom-Twnt) chos kyi sku T(yan, Kean 13

14

rnams dang
Teyan ] 0 Tayan, Kpap  '*sems rnams dang T(gyan | yid do T(ayan; Kpap '®blangs
ba dang myur ba dang rnam par beings ba rnams dang em.] blang ba dang myur ba dang
rnam par being ba rnams dang T gyan ] rlangs pa dang phyur ba dang rnam par beings pa’o
T(a)pPD,Dab; Tlangs pa dang myur ba dang rnam par beings ba’o T ayp, Kpap 16p2hugs ba
rnams dang T (gyan | bzhugs pa’o Kpap; zhugs pa’o T(ayan 17 2hes bya ba’i T(Byan; om.

T(a)an

kThe last three items are missing in Skt.

§ 3.1.2.
Tibetan

T(p)p33a



180

T(aypp 1589

Kpgp205

T(A)pGH231v

T(A)p32r

dang gnad byed pa’i sgo’o'® || bdag gi de kho na nyid!® dang snags kyi de
kho na nyid® dang dkyil 'khor gyis de kho na nyid rnams dang?' | snying
stobs dang? rdul dang mun pa rnams dang? | zla ba dang | nyi ma* dang
sgra gcan rnams dang?! | skyes pa dang | gnas pa dang ’jig pa rnams te? | de
Itar de ltar bu la sogs pa rnams ni byang chub kyi sems dang rdul dang mi
bskyod pa’i sgras brjod do® || de gang du mthong zhes na?’ | padma yis?

29 *

sa bon zhe bya ba la sogs pa gsungs te | padma’i lus nyid padma ste®

| de’i*! sa bon ni rang bzhin gyis®*? dag pa ni*® | dri ma med* cing®* | "od
gsal ba’i phyir | de nyid lhan cig skyes pa’i sku’o || ’di gang du*® mthong
zhing rtogs snyam pa 1a®® *’di’i don ni; lus dang ngag dang sems kyis” skyes
pa’i*® beom ldan ’das so®” || thams cad stong pa’i khams la zhugs pa’ | "gro

ba evam yi ge’i ngo bo zhes ba’ot! ||

de ltar dang po’i sangs rgyas kyi rgyud las?? |

Bgnad byed pa’i sgo rnams dang em. | gnad byed pa’i sgo rnams T(Byan; dang thad
ka’i sgo’o T (ayan, Kpab ¥de kho na nyid T(B)an | de nyid T(ayan 20de kho na nyid
Twyan ] de nyid T(ayan, Kpab 2Lgyis de kho na nyid rnams dang Twyan ] gyi de nyid
do T(ayan, Kpanr  *2dang T(ayan, Kpab | rnams dang Tgyan  **rnams dang T gyan |
25 2.0

Jig
pa rnams te Tigyan | ’fig pa’o T(aypp,pab, Kpap; gnas ’jig pa’o Tayp 26de ltar de ltar

bu(de tar de ltar bu Tep)p]de ltar de lta bu Tm)nt) 1o sogs pa rnams ni byang chub kyi sems dang

pa’o Ta)an, Keap 24597”& can rnams dang T(B)An | sgra gcan no Ta)an, Keab

rdul dang mi bskyod pa’i sgras brjod do T g)an | zhes bya ba la sogs pa byang chub kyi sems
dang rdul dang mi bskyod pa’i sgras brjod pa’o T ayan, Kpab 2Tde gang du mthong zhes
na Tipyan | 'di ltar gang du mthong zhes bya ba la T ayan, Kpan 28padma yis T(a)pp
| padma’i T(B)a1;a)pab,ps Kpab 29T(A)AH, Kpap adds: gyi ni rang bzhin gyi dag pa
lhan cig skyes pa lus la mthong 3padma’i lus nyid padma ste T(ayan, Keap | padma
ni lus so T (gyan 3lde’ T(aypp,pGb, Kpab | padma de’i T gyan 32 gyis Tmyan ] gyis so
T(aypp,pGb: Kpab #3718 Tiayan, Kpab | ste Tgyan  **T(ayan, Kpab adds rang bzhin gyis
357di gang du Tayan,m)nt, Kpan | 'di gang T (g)p 36rtogs snyam pa la T(aypp | rtogs
snyam pa la rang lus la mthong ba ste T aypab,p, Kpab; brtag zhes na T g)an 37sems kyis
T(aypp;(B)an | ¥id las T(aypcnp, Kpan  *skyes pa’i T(ayan, Kpan | rang bzhin T g)an;
Cf. Skt. Spxr raja 3°so T(a)an, Kpap | om. T(gyan Okhams la zhugs pa T(a)an, Kpab
| dbyings la bzhugs pa ste T (gyan 4 2hes ba’o Twyan ] nyid do T(ayan, Kpab 42de ltar
dang po’i sangs rgyas kyi rgyud las T ayan, Kpap | de ltar yang rgyud dang po’i sangs
rgyas las T (gyan
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lus kyi thig le zla ba byang chub sems ||
ngag dang tsheg drag?® rdul dang nyi ma’o ||

rahu dus med dag gi sems ’di ni ||

44 | |XXV

e dang vam ni "gro kun sa bon gcig ces gsungs te ||

'di nyid kyi phyir yang®® mkha’ ’gro ma’i khor lo skye ba dang gnas pa dang

thim pa dang rab tu zhi ba *zhes gsungs so || de’i phyir evam gyi yi ge las

rnam pa du ma?® sna tshogs pa’i ‘gro ba 'byung ngo || ji ste?” ’jim bag gi gong

bu las ’jim bag gcig las byas pa’i*® bum pa’i mtshan nyid kyi 'bras bu gcig

'byung ste?® | de la ji ltar gcig las gzugs du ma dang® dbyibs du ma dang
yul du ma na®' gnas pa rgyun ma chad pa mtha’ med pa’i 'gro ba 'byung

zhe na*>? |

Btsheg drag Tiayp | tshe drag T(a)pp,DCL,B)AL, KPGDb Hlus kyi...sa bon gcig T(a)an,
Kpay | thig le zla ba khu ba sku rnam ba cad rdul dang nyi ma gsung | zyhes gsungs te |
sgra can dang dus med dag gi ngo bo evam gyi yi ge ’di ni ‘gro ba mtha’ dag gi sa bon
cig pu'o || Tyan  *°yang T(ayan, Kpab ] om. Tgyan
du ma T(gyan | e dang vam gi yi ge dag las rnam pa T (ayan, Kpan 474i ste Tayp ] Ji

evam gyt yi ge las rnam pa

ltar T(a)pp,DGH, Kpab; om. T(gyan; All om. Skt. na tv ekasmin mrtpinde 485im, bag gi
gong bu las, ’jim bag gcig las byas pa’i T(aypp pcb, Kpab | jim pa’i gong bu las ’jim pa
cig las byas pa’i T(ayp; Jim pa’i gong bu re re yongs su gyur ba las T(p)yan; owed to the
general structure of T(5)pp I've chosen this over T(g) thought the phrase yongs su gyur
ba is closer to Skt. “9bum pa’i mtshan nyid kyi ‘bras bu gcig ‘byung ste Tayan Keap |
bum pa’i mtshan nyid "bru "byung ngo T (w)an 50du ma dang Twyan | dang T(ayan, Keab
5Ldbyibs du ma dang yul du ma na T(B)an | dbyibs dang phyogs sna tshogs nas T(a)an;
dbyibs dang phyogs sna tshogs las Kpay °2med pa’i “gro ba ‘byung zhe na Tyan | med
pa ji ltar ‘byung zhe na T(ayan, Kpab

XXVThere are numerous works associated with the Kakacakra-system; I was not able the
to find an according references. The only work in which the title given as Dang po’i sangs
rgyas kyi rgyud appears is the Mchog gi dang po’i sangs rgyas las byung ba(r) rgyud kyi
rgyal po, this work however is not likely to be referred to, since this is an extra canonical
work (Jo nang dpe rnying thor bu Vol. 2, Cf. TBRC under the same title.) not being
present in the bka’ ‘gyur or bstan ’gyur according to rKTs.

T(p)ynT63

T(gyp33b
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di la skyon med par brjod par bya ste®® |

ji Itar mkhan po dag las rig ||
mar me las ni mar me bzhin ||

ji Itar rgya las rgya nyid dang ||
me long las ni gdong *dang gdong ||
sgra las brag cha® 'byung ba bzhin®® ||

ji Itar me shel las ni me®” ||

nyi gzugs® nyi ma med par min®® ||

lce 'dzag skyur zos med na med®? ||

ji Itar skyu ru ra sogs kyi ||
sa bon med par myu gu min ||

rgyu dang ’bras bu’i rang bzhin las ||
de med par ni skye ba med ||%°

rang las ma yin gzhan las min ||
gnyis ka las min rgyu med min ||

dngos po gang dang gang las kyang ||
skye ba nam yang yod ma yin®%! ||
pha dang ma yi dkar dang dmar%? ||

de bzhin srog® dang thur sel gnyis® ||

53di la skyon med par brjod par bya ste Twyan | de la brjod par bya ste T ayan, Kpab
dbyibs dang phyogs sna tshogs nas “*me long las ni gdong dang gdong T(ayan | me long
las ni gdong la gdong Kpay; gdong dang me long las ni gdong T (m)an 5 brag cha T(B)an
| sgra brnyan T ayan, Kpab 56 h2hin Tayan, Kpab | dang T(gyan 574 ltar me shel las ni

me T (B)an | me shel las ni me "byung bzhin T(a)an Kpab 58

med par min T gyan | pyhed
na me T(ayan, Kpab ce ‘dzag skyur zos med na med Tayan, Keap | skyur zos pa las
lce “dzag dang T (B)an 6045 ltar...skye ba med Tpyan ] om. T(ayan, Kpap; not extant in

the DKT. S'pada ill. TNt 52 dkar dang dmar Twyan | khu dang khrag T (a)an, Keap

35109 T (AypD,pGb,B)AIL, Kpan | steg Tayp  *gnyis T(gyan | dang Tayan, Kpab

ICf. Skt. utpanna jatu vidyante



§ 3

183

sems® kyi rdo rje yang dag ldan ||
lus kyi skyed par byed pa’i rygu ||

'od dpag med dang rin chen ’dzin® ||

srog dang thur sel rim ji bzhin®” ||

lus ngag yid dang chags pa rnams®® ||

thugs kyi® rdo rje™ zhal rnams so ||

khu ba las ni zla ba "byung™ ||

khrag las nyi ma yang dag 'byung™ ||

srog las rahur skye ba’o™ ||

thur sel rtsol las dus me ste™ ||

khu ba las™ ni rtsa rnams skye™ ||

khu ba las ni rus pa 'byung”” ||

rdul las khrag ni kun tu ’byung™ ||

khrag las sha ni 'byung bar "gyur™ ||

sha las pags pa skye ba ste®0 ||

rus pa las ni rkang 'byung ngo ||
zla ba las ni chu skye zhing ||

khrag las me* ni ’byung bar 'gyur ||

% sems T(ayans Kpab | thugs Tgyan  %%’dzin Tigyan | srog T(ayan, Kpab 7 srog dang

thur sel rim ji bzhin T (B)an | thur sel go rims ji lta bar T(a)an; thur sel go rim ji lta bar
Kpan  ®rnams Tigyan ] ni Tiayan Keao  kyi Tiaypp,pan, Kpab | kyis Tgyan  rje
Tayans Kpap | rje’i Tgyan  "byung Teayan, Kpan | bskyed Tgyan  “yang dag byung
T(gyan ] srid pa ste T(ayan, Kpap 7
can ‘grub pa ste T (g)an " thur sel rtsol las dus me ste T(ayan, Kpap | dus kyi me ni thur

3srog las rahur skye ba’o Tayan, Kpap | srog las sgra

gsel las Tgyan  las Teayan,myps Kean ] la Tgynt "Cskye Tayan, Kpab | dang Tgyan
""khu ba las ni rus pa ‘byung T(aypp,pab, Kpab | Tus pa yang dag “byung ba ste T gyan;
om. T(a)p Blun tu ‘byung T(B)an | byung ’gyur zhing T(a)an Keap khrag las sha
ni “byung bar gyur T(gyan ] om. T(ayan, Kpan 80pags pa skye ba ste Tayan | lpags pa
bskyed “gyur te T (p)an

T(A)P32V
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rahu®! las ni srog skyes te®? ||

me las thur du gsel bar mdzod®? ||
lus can rnams ni lce dang ni ||

lce chung khu ba dag gis bskyed®! ||

g.yas pa dang ni g.yon pa yi® ||

mig gnyis dag ni rdul las skyes®® ||

de bzhin®" sna yi®*® bug pa® gnyis ||

srog gi nges par skyed pa yin® ||

de bzhin rna ba’i bug pa®' gnyis ||

stong pa las* ni nges par skyes? ||

de bzhin ’og gi bu ga gnyis? ||

thur sel gyis ni kun tu *bskyed® ||

de bzhin nu ma’i bu ga gnyis® ||

rahu las ni yang dag skye? ||

de bzhin 'bras bu gnyis po ni% ||

thur sel dag las rab tu skye® ||

83me las thur

8Lrahu T ayan, Kpab | sgra can Tigyan  %2te Tayan, Kpap | zhing T(gyan
du gsel bar mdzod T gyan | dus med las ni thur sel "byung T (a)an, Kpab 84us can...bskyed
Twyan | rtsol bas yid ni "byung bar ‘gyur || lus can kun kyi lce chung dang || Ice ni khu ba

85 g.yas pa dang ni g.yon pa yi Twyan | g-yas dang g.yon
mig gnyis dag ni rdul las skyes T (ayan, Kpab | mig dag dus

dag gis kyang || T(a)an, Kranb
pa dag gis ni T ayan, Kpap 5
kyis bskyed pa ste T (g)yan 87de bzhin T(a)pab,@)NT» Kpab ] de bzhin du T(a)PD,P,(B)P
8yi T(aypp,pcb,B)An) ¥is Tayp  3bug pa Tayans Kpanb | bu ga Tgyan  srog gi nges
par skyed pa yin T (gyan ]| khrag dag las ni nges par skye T (a)an, Kpap Mhug pa T(a)an,
Kpan | bu ga T(gyan 2stong pa las ni nges par skyes T(g)an | stong pa dag ni nyid las
skyes T(ayan, Kpap By ga gnyis Twyan | rgyun sgo gsum T ayan, Kpap M thur sel
gyis ni kun tu bskyed T myan | thur sel nyid (Kpan207) las yang dag skye Tayan Keap
Bbu ga gnyis T (B)an | bug pa gnyis T(ayan Keap B rahu las ni yang dag skye T(a)arns
Kpab | sgra can gyis ni bskyed par gyur T gyan 97 gnyis po ni Tayan, Keap | jung dag
ni T(g)yan Bdag las rab tu skye Tayan, Keab | rgyas la yang dag byung T (g)yan
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de ltar ’dir rim pas lus po’i? padma skye bar ’gyur bas | de’i pyhir de syke
ba’i'® tshogs pa kun rdzob dang don dam pa’i rims pas bstan pa’i phyir'®!
ayam arthah?® | bodhicittam™ samavrtaspandarupam?® $ukram? rajo- § 3.2.
bhiisitam?® apatitabodhicittam iti bhavah?” || cittavajrenaslistam®®™ || Mekhalatika
kimbhutam?®® cittavajram | ity aha | puskaro® vaksyamanapadmavrksah sy 2.4

1| éuddham tad eva’? cittavajram

asya bijam sukhasvabhavena sthitam?®
kutra drstam ity aha | nijasabdena jnanadhisthito® nijadehah sa eva saro-
varastitradrstam® avagatam ||

etad eva spastayann® aha

2

gaana'nira’? amiaha® panka kia'’ miila® vibhavia® |

LgaanaSyri, Smr2, Bgch., Jcks., Dhih, Sa., Sha. | gaapu Bhy. 2nira Syr1, Smre2, Bech.,

Jcks., Dhih, Sa., Sha. | niru Bhy. ®amiaha Syyry, Bgch., Jcks., Dhih, Sa., Sha. | amiaha
Sme; amiv Bhy. “parnka kia Syri, SmT2 P-C. Sa. | pargra kia Syt a.c; parika Bgch.,
Jcks., Dhih; paka Sha.; pamku kiv Bhy. Smala Svt1, Smre2, Bgch.pr | mulavajja Begch.,

Jcks., Dhih, Sha.; malabijja Sa.; malu Bhy. Swvibhavia Syire | vibhavijja Snvr1; bhaviai

Bgch., Jcks., Dhih, Sha.; bhabhia Sa.; vibhavia Bgch.gr; viu bhavai Bhy.

43 grthah Smri, Bgch. | artha Snvra “samavrta® em.] samacika® SyT1 p-C.; samurta®
SmT1 a.C., Smre, Bgeh.; possibly Sy reads °syanda® instead of °spanda®  *° Sukram Syt
Bgch. | $uklam Syt *rajobhusitam Saire, Bgch. | Swmri il “Tapatitabodhicittam
iti bhavah Swmti2 | tat Bgch.  *®cittavajrena® Swmri, Bgeh. | tecittavajrena® Swrz
Wkimbhuatam Svri 2 | kim bhata® Bgeh.  puskaro Siri | prajaro Smri; poksaro Bgch.
Stesvabhavena sthitam Syri, Bgch. | °Sobhavena sthitam Syita; sukha Sobhavenastitam
Sa.c  *2tad eva Smri,2 | tadevam Bgch.; tam de Sa.c  "3jianadhisthito Syre Bgch.

540

] jhanam tenadhisthito Syrri; jianadhisthato Sa.c sutra® Bgch. ] °sutra® Sy

55 spastayann Bgch. | spaspastayann Sy 2

9 dir rim pas lus po’i Tayan, Keap | rim pa ’dis lus kyi T (gyan 100 de syke ba’i Twyan

101

| syke ba’i T (ayan, Kpap rims pas bstan pa’i phyir T gyan | rim par ston pa’i phyir

T(a)an, Kpab

™Both commentaries gloss bohibia, Skt. bodhibija as bodhicitta "Glossing akkhohahem
sitthati Cf. aksobhyena $listam SpkT

ST 2v1-5

§4

Sy 2r4-2r5

SmT22v5-3rl
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§ 4.1.1.
Dohakosatika

SpKT5rl-5v6

avadhiii’-? kia milanala® hamkara® vi jaia!®® ||
[[gaganam niram® amitabhah® pankam krtva milam vibhavitam? |

avadhutikrtam?® mulanalam hamkaro vijatah? ||]]

nam mkha’i chu dang ’od dpag med kyi 'dam ||
des ni rtsa ba rab tu spangs nas byas ||
avadhitis' rtsa ba sdong po byas ||

ham yi ge’i rnam par skyes gyur ba ||

gaana! nira ityadi | gaganam? aksobhyah sa eva niratvena nirtipito? 'tisud-
dhatvat? ||

uktan ca |

4 XXVI

akasam® amrtabindur

"avadhui Sy, Bgeh., Jcks., Dhih, Sa., Sha. | avandha Syite; avadhui Bhy. Smulanala
Saniri, Sarz, Bgeh., Jeks., Dhih, Sa., Sha. | malanalu Bhy. ®hamkara Syri, Swrs |
hamkaro Bgch., Jcks., Dhih, Sha.; hamkarabi Sa.; hamkaru Bhy. %vi jaia Syt | vi jaai
Saire2; vijaai Bgch., Jcks., Dhih, Bhy., Sha.; ja/a/i Sa.

Lavadhautis T(ayan | avadhiti’i Kpga

Lgaana em., Dhih | gayana Spxr Znirupito Dhih | nirupato Spxr *’tisuddhatvat Dhih |
atisuddhatvat Spxr *akasam Dhih | akasam Spkr

'Bgch. | amitah Bhy. 2] parikam maulavarjam bhavayate Bgch.; pankah mulam bijam
bhavayati 3Bgch. | avadhutih krta Bhy. *hamkaro 'pi jayate Bgch.; hamkarah prajayate
Bhy.

XXVIThis phrase, having the leght of an quarter of an Anusthubh could not be identified.

a8a. takes avadhui to belong to the first line PTo read Apa. vi as a separate particle
Skt. api is suggested by the com. wvi-sabdo ’tra prakrtavakyalamkare - Here the word vi
is [simple] to adorn the prakrt language. For padas b however the com. treats the vi as
a prefix. ©Cf. gamananira Spxr 9gaganam em. | gamanam Spxr, Dhih; Cf. MT

gaganam; Cf. T nam mkha’ ni mi bskyod pa ste
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iti || amiaha panka®* iti | amitabho bodhicittam rajobhusitam iti bod-
dhavyam | tad eva pankam kia krtva® miilam pradhanakaranam! iti vi-
bhavitam tad eva mahasukham?” || ayam arthah | asyapi® bijam salilapan-
kamilitam sad ankuranaladikam® janayati | tathaivam api dharmadhatubi-
jam akasasalilam!'® bodhicittamilitam!! bhavariipam bhagavantam tam ana-
hatam kamalam kusumartupam nalapatradandakramena® nispadayati || tad
evam aha | avadhui kia mulanala ityadi | avam papam dhutam!? dhvastam
prabhasvarariipatvat | asyety avadhuti prathamasvara'® ||

tatha cadibuddhatantre |

adisvarasvabhava sa dhiti buddhaih prakalpita [XXVILjtil? |

avadhiityaiva krtam milam pradhanam'® nalam yasya sa avadhiitikrti-

miulanalah'® | ko ’sau | ity aha!” | hamkara'® iti paradar§anabhidhanam®®

Sparika em. | panka Spxr, Dhih  Sparikam kia krtva em. | parnka kia krtva Spxr; parikam
kim krtva Dhih  "wibhavitam tad eva Dhih | vibhavitad eva Spxr; Cf. Tib. gzhan na
yang Sasyapi em. | alpamada 'pi SpxT; alpapadam api Dhih; Cf. Tib. gzhan yang,
this could perhaps all well corr. to constructions such as: kim capi or na jatu. °bijam
salilapankamilitam sad ankuranaladikam em. | bijasalilaparikamilitasadarikura® Spkr; bi-

1

jam salilapanikamilitam sadankura® Dhih  1%°salilam Dhih | °$alilam Spxr  °militam

em. | °nimittam Spkr, Dhih; Cf. T rgyu las srid pa, though this em. is not attested in
Tib., it feels needed for the parallelism possible intended in this passage. 2dhatam Dhih

Basyety avadhiti prathamas-

| dhava Spkr; Cf. Smr klesadipapan dhunotity avadhuty
vara em. | anyety avadhuti pratham vara Spxr, Dhih; Cf. Tib. dang po’i rang bzhin
Yoprakalpita | iti Dhih | prakalpiteti Spxr  °pradhanam em. | pradhana® Spxr, Dhih
16 gvadhatikrtimilanalah Spxr | avadhutimulanalah Dhih 7ty aha em. | dtyadi; Cf. Tib.
de gang zhe na ham yi ge zhes gsungs te. *hamkara Spxr | ahankara Dhih 19°

Dhih | °abhidhana SpkT

abhidhanam

XXV Hevajratantra 11iv.41lab; Sadhanamala Vol.I. p. 448 (no. 226 Nairatmasadhana);

pada cd are: saiva bhagavatt prajna utpannakramayogatah ||

°Tib. reads this as a gen. construction. Cf. ’od dpag med kyi 'dam pa fT(B)NT: dngos
bzhi dang nga gya’i gtso bor rnam par bsam pa’i bar ro. #0n this inumeration see Spkr
Verse 4 note 40
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hamsabijam | sa evanahatah?® ksaparah?! ksakarantah?? tismacaturthah va-
jranangaksarah?® hrasvadirghaplutasamahararupah® sarvasukhaikabijam?®
sampurnacandramandalastham iti ||
tatha ca $risampute |

svaravyaiijanasambhitam dvatrim$adbodhimanasam?® |
padmamadhyagatam yat tac® candramandalam?” ucyate! ||[XXVIlL
mastiskam tu siromadhye sthitam yat tad udahatam |

tasya madhye tu hankaro binduriipo hy anahatah ||*XX

20 evanahatah SpkT p-c.; Dhih | evahatah Spxr a.c. ?Yksaparah Spkr | ksa(ha)parah Dhih;

Tib. de nyid gzhom du med pa’i las pha rol ksa yi ge mtha’ can corr. anahatakarmaparaksa-
para. **ksakarantah Spgt | ksa(ha)karantah Dhih; the ligature in the MS looks quite
different from the ohther ksas and is perhaps a ksya; Cf. Tib. reads ham de bzhin pa ste,

23vajranangaksarah SprT

240

which corr. to something like athava, evam eva, tatha or tathapt
| vajran angaksarah Dhih; Cf. Tib. rdo rje’i yan lag med pa yi ge. rupah em. | °rupah
SpkT, Dhih; hrasva® Spxt | hrsva® Dhih  25sarva® Spxt | sarve Dhih 28 dvatrimsad®
Vesantatilaka, Dhih | dvatrimsad® Spxr 2"°gatam yattac candra® Vesantatilaka, Dhih ]

°gatas yadtad ca SpkT

XXVITK rsnacarya’s Vesantatilaka 8.9-14; Dhih further refers to the Samputodbhavatantra
for which I was not able to find the according references for any of the verses.
In this and the following footnotes (xx-xxxiii) the resp. parts of Vanaratnas com-
mentary the Rahasyadipika are given (I have due to quite some mistakes em. the
text either according to the Tib. trnsl. or according to my own understanding):
tadantare! alikalisvaravyafjanatmadvatrim$adbodhicittapinditamastulungam eva
candramandalam bhagavato viSesasanam na hy asananam svabhavasiddhah kascid
videsas tantresu pratipadyate || viSuddhitattvasya sarvada ’vivaksitatvat | pudgalad-
himuktivasa($a)t prabheda asananam | ata eva tricakrasthavirayogininam kvacic can-
dramandalasanani kvacit suryasananiti pratipadayanti || ! tadantare em. | tadantara®,
Cf. Tib. de’i nang du **Xtasya madhya ityadi, tasya mastiskasya madhye
'nahataksaro hamkarah sravadamrtaprasaratvad bindur vedanaéito? bindur ity ucyate
| 2 °§ito em. | °Silo, Cf. Tib. bsil ba

hTib. reads: padma’i dkyil 'khor rtogs pa’i sngags; corr. *padmacakragatam mantram
iThe A group of Tib. reads: rgyud dang dkyil khor zhes su brjod and the B group of Tib.
reads: de la dkyil ’khor zhes su brjod; corr. tantramandalam ucyate or tatra mandalam

ucyate, which both do not reveal good sense.



§ 4

189

tan mulam sarvasattvanam?® sthiranam ca calatmanam |

sthitam tad bijarupena vyaktam avyaktarupatah ||

sarvesam dehinam rupam tasmad utpannam aditah |

sravaty? amrtartipena vyavasthitam aharniam [|X*%*

tenaiva bhidyate nado vahnisamtosakarina |

sampiirnamandalam?” tena bhavaty eva na samsayah ||X¥X!

28°sattvanam Spkr, Dhih | °lokanam Vesantatilaka 2%yugmam 11-12: sravaty Spkr,

Dhih | lokanam Vesantatilaka 3°sampurnamandalam Spkr, Dhih | sampurnam mandalam

Vesantatilaka
XXXga sarvesam sthiracalatmanam bhavanam karanabhutatvat
purnapratisthasthanam. ata eva bijarupena vyaktam, paramarthikabodhicit-

tarupenavyaktam, tat eva sarvesam apadaikapadadvipadacatuspadabahupadanam
andajasvedajajarayujopapadukanam tiryakpretan[a]raksadevasuramanusyanam dehinam
deha adita evotpanno matrpitrsamapattivasad anyadasyamrtam eva sravannavasthi-
tam, sa bhagavato herukasya svarupam dharmatayaiva sarvadharmanam vyapteh |
buddhotpadanutpade ’pi tasya[sya] sthitatvat | adyanutpannatvat sarvadharmanam prati-
tyotpannatvad utpadabhavad ata eva nirodhasiddheh: na catrotpadyate kascin maranam
napi® kasyacit | samsara eva jaatavyas cittarupakrtifh]sthitah || (Nagarjuna’s Pasnicakrama
3.17.) iti vacanat [| utpadanirodhavikalpe 'pi vastubhave niralambah | pratibhasamanalambe
pi tasya mayopamatvat sarvam eva vastujatam avacyam aniruddham anutpadam vi-
jieyam iti > napi Nagarjuna’s Paficakrama | vapi, Cf. Tib. ’ga’ yang ’chi ba yod min te
XXXIprajfiopayasamapattim aha: tenaiva mahasukhacakrasthena svadehe mandalaridhe
va  mandalisvarupajianavahnisantosakarina nado nirmanacakrakarnikasthitakaro?
bhidyate | svasthanac calyasvarupagatah® sudhatufrajrigapasa(na)lampataya dandab-
hangam (Cf. Tib. g.yo ba’i rang bzhin nyid kyis song ste | bdud rtsi’i chu ’thung
ba la sred pa nyid kyi phyir ’khyod por) karayitvonmaulyata ity arthah | uktam ca
| nado hi sarvavarnanam padavakyaprabhedinam | eka karanatam prapte nabhidese
vyavasthitah || vayupavayus ca cakrasya vyutthanadikriyam prati | recakadisvarupena
pravrttitaratam  $ritah || dasadha madhyarupasya sa evasraya ucyate | manthaman-
thanasamyogat sa mahasukhakarakah || urdhvajvalanayogena skandhadindriyadahakrt |
kalagnirupa evasau sarvasamharakarakah || bindur indusvarupena jagada hladakarakah |

mahasukhe mahacakre 'nahataksararupadhrk || tusarakarasamkasabodhicaitanyaviprusah |
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tad eva mandam ity uktam vastunam saram uttamam
XXX

tad grhnati latiti Sariram mandalam matam |
vijaia iti | viséabdo ’'tra prakrtavakyalamkare3! | jaia iti jatah uktalaksano
hankarah ||

nanu avadhiiti cen mulanabhakrta®? sandamrnalapatrani kanity aha3?

nam mkha’i chu dang zhes bya ba la sogs pa gsung te | * nam mkha’
ni mi bskyod pa ste' | de nyid chu nyid du bstag pa ste? | shin tu dag pa’i
phyir ro®. de yang® nam mkha’ bdud rtsi thigs pa dang zhes gsungs so || *od
6 | ’

dpag med kyi® ’dam ces pa® | ’od dpag med’ ni | byang chub sems® te

| rdul gyis brgyan pa® zhes rtogs par bya’o'® || de nyid ’dam ste | ci ltar!

3leyakya® em., Dhih ] °va® Spkr, the space for just one syllable is found in the MS.
32cen mulanabhakrta em. | cetmulanabhakrto Spkr; cenmulanalikrta Dhih; Cf. Sy

cenmulikrta 33aha Syri, Dhih | om. Spxt

Lste Tayan Keaa ] o T(gyan 2nyid du bstag pa ste Tgyan ] ru msthan pa ste T (a)an,
Kpga 3shin tu dag pa’i phyir ro Tiayp,myan ] de ltar °di’i shin tu dag pa’i phyir ro [/
de yang(A/FP-DGVang K(PGa) T\ opy nay,, Kpaa  *de yang Tayp ] om. T(a)pp,pGb,(B)Al
®kyi T(a)pD,pGb,B)AI, Kpaa | kyis T(ayp  ®ces pa T ayp | zhes pa Tgyp, she pa T (gynr;
pa ni Taypppe, med Tigyan | med pa Tayan, Kpaa  Sbyang chub sems T (ayp pab,(B)p
| byang chub kyi sems T (aypp,B)NT; KPaa Yrdul gyis brgyan pa T(a)pD,DGb,(B)AN | Tdul
gyt rgyan pa T (a)p Ortogs par bya’o Tmyan ] go bar bya’o T(aypp,pcb: Kpaa

sphuram astu haricakrante sravannevopatisthate || sa eva prapinam pranah sa eva
paramaksarah | sarvavyapt sa evasau sarvadehe vyapasthitah || anenapyayito nadah san-
tosapadabhagbhavet | vasantatilakayoga[h] sa esa vinigadyate || tasmat tenaiva mandalam
catuspithatmakam va nirmanadimandalam sampurnam akhyatitam bhavati || bahirapi
mandaladhipating svasvabhena mandalam paripurnpam bhavati | nanyatha. * °akaro

em. | °akara/d]; ® °gatah em. | °gata®; Cf. Tib. song ste XXX

adharamandalaniruktim
aha: tadeva mandam ity adina, sarasye nadidhatuvasantatilakasvabhavadak-
inwvirasriherukavajravarahimayasyadheyamandasya samgrahat Sariram eva mandalam

ucyate | mandaya yada (mandopapadad) danarthal lato (teh) pratyayavidhanat |

JApa. has kia
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gyur pas zhe na'! | dngos bzhi dang dgu’i gtso bor rnam par bsam pa’i bar
ro'2. de nyid bde ba chen po ste ’di’i don no || gzhan yang'? sa bon dang chu
dang ’dam ’dres pa las'* myu gu gang sdong bu la sogs pa skye ba yod pa'?,
de bzhin du ’dir yang'® chos kyi dbyings kyi'” sa bon dang | nam mkha’i
chu dang | byang chub sems!® kyi rgyu las srid pa’i gzugs'® bcom ldan ’das
gzhom du med bde’o? || padma me tog gi ngo bo nyid?! | chu dang | 'dam
dang sdom bu rims kyis ’grub ste*? | de nyid sdig spangs rtsa ba dang ni
sdong bur bcas zhes bya ba la sogs pa gsungs te | sdig pa ni* nyes pa ste
spangs pa ni bcom pa ste | * 'od gsal ba nyid kyi pyhir ro || 'dis bcos pas na
sdig spangs zhes?! bya ste | dbyangs yig dang po’i rang bzhin no ||

de ltar yang dang po’i sangs rgyas kyi?® rgyud las |

dang po’i dbyangs?® yig rang bhzin te®7 ||

blo zhes sangs rgyas rnams kyis brtags || zhes so®®

Yde nyid dam ste | ci ltar gyur pas zhe na Tmyan | de nyid las, 'dam gyi rtsa ba spangs
pa ni Tiayan, Kpaa; here T(a) repeats again §3 2dngos gzhi dang dgu’i gtso bor rnam
par bsam pa’i bar ro T gynt | dngos bzhi dang nga gya’i gtso bor rnam par bsam pa’i bar
ro T (gyp; de nyid bar ba msthan pa’o T (ayan, Kpga B de nyid bde ba chen po ste ’di’i don
no gzhan yang T wyan | ’di yi don ni gzhan na yang(A)/PD,DGb] ang K(PGa) Tayan Kpaga
Ydam “dres pa las T(B)an | bag tshags pa na Ta)an Kpga B skye ba yod pa T(B)an | skye
ba T(ayan, Kpca 6 de bzhin du “dir yang Twyan | bzhin du yang(A)PD,DGb]’ang K(PGa)
Tayans Kpaa  kyi Tigyan | kyis Tayp; om. T(aypp,pab: Kpaa  Sbyang chub sems
T(a)pD,DGby(B)AN | byang chub kyi sems Kpga  '2srid pa’i gzugs T(ayp, Tgyan | byung
bar T (ayan; byung ba’i Kpga 20 gzhom du med bde’o T(B)an | kyi gzugs gzhom du med pa
de nyid *(T(ayp33r) ni T(aAypp,DGH, KPGa 21padma me tog gi ngo bo nyid Tiayan, Kpaa
| padma ni med tog gi ngo bo’o T (gyan 22chu dang ’dam dang sdom bu rims kyis ‘grub
ste T(gyan | sdong bu dang yal ga dang lo mo’i rim pas rdzogs par 'gyur ro T (ayan, Kpaga;
Cf. Spkr nalapatradandakramena *3sdig pa ni Kpga | sdig pa’i T(a)an;B)P 24 2hes
T(a)PD,DGby(B)Al Kpca | shes Tayp 2 kyi T(aypp,pab)an, Kpaa | kyis Tayp 20 dang
po’i dbyangs Kpga | dang po dbyangs T(aypp,panmyan > te Tiaypp,pebm)an | 1o Kpga;
whole pada om. Ta)p B de nyid sdig ...blo zhes sangs rgyas rnams kyis brtags || zhes so
T(aypp,pab, Kpaa | de ni ’di ltar blo zhes sangs rgyas rnams kyis brtags zhes gsungs so

T(yan; blo zhes sangs rgyas rnams kyis brtags T (a)p

Kpaga208
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avadhuti nyid* gtso bo’i rtsa ba sdong bur byas pa’o® || de gang yin
pa ni avadhuti rsta ba sdong bur byas ba’o®! || de gang zhe na®?* ham gi yi ge
zhes gsungs te®® | gzhan gyis bstan pa mdon par brjod par ham de ni sa bon
te3! | de nyid3® gzhom du med pa’i las pha rol*® ksa yi ge mtha’ can ham de
bzhin pa ste®” | rdo rje’i yan lag med pa yi ge’o® || * thung ngu dang ring
po dang® shin tu ring po?® bsdus pa’i ngo bo de ni*! | bde thams cad kyi

7143

sa bon*? gcig * pu kun tu gang ba’i*® zla ba’i dkyil khor la gnas pa** zhes

bya’o ||

de ltar yang dag par byor ba kyi rgyud las? |

de Itar yang dpal kha sbyor thig le las*6 ||

dbyangs dang gsal byed las byung ba’" ||

29 qwadhatt nyid Twyan | sdig spangs shing T(ayan, Kpaa 30pa’0 Tiayan, Kpaa ]
ste. T(pyan 3lde gang yin pa ni avadhuti rsta ba sdong bur byas ba’o T(B)an ]
gang gi(9iTrp.oon KraulaisTar) sdig pa spangs shing gtso (T(a)ypeb332v) bo’i rtsa ba
(rtsa ba Tea)pp,plrtsa ba dangTa)per). Kreagdong bur byas pa’o gang gis sdig pa spangs shing
gtso bo’i rtsa ba dang sdong bu byas pa(sdong bur...byas pa Tea)pp[sdong bu byas paT(a)pes,p Kpca
T(app 32de gang zhe na T(Byan | gang yin zhe na Tayan, Kega 33ham ¢i yi ge zhes
gsungs te T (p)an | ham gi yi ge skyed par gyur ba’o zhes gsungs te T(aypab; ham gi yi ge
bskyed par gyur pa’o zhes gsungs te Kpaga; skyed par gyur pa’o zhes gsungs te T(aypp,p
34 gzhan gyis bstan pa mdon par brjod par ham de ni sa bon te T(B)an | gzhan gyis bstan pa
las dang po’i sa bon zhes brjod do T (ayan, Kpga 35 de nyid Tmyan ] de nyid ni T (Aypp Db,
Kpaa; de nyid na Tayp 36 med pa’iP*’t Tea)pp. Krca]pasTie)nt 1ag pha rol T (a)pD;(B)Al | med
pa’i pha rol T(a)pcb,p; Kpga 37ksa yi ge mtha’ can ham de bzhin pa ste T(B)an | dang
ni kha’i tshul te ham zhes bya ba’o T(a)an; dang nam mkha’i tshul te ham zhes bya ba’o
Kpga 38rdo rje’i yan lag med pa’i yi ge Tm)NT | rdo rje yan lag med rest ill. T(pyp; yan
lag med pa’i rdo rje’i yi ge’o T(aypp,Dabs KPca; yan lag med pa’i rdo rje’i yi ge’o Tia)p
3ring po dang T(gyan ] ring po’o T(ayan; ni ring po’o Kpca  *po Tgyan | ba Ta)an;
bar Kpga *'de ni Tyan | nyid Tayan, Kpaa LLyi sa bon Twyan | bde thams cad
Tayp; om. T(aypp DG KPGa Bopu kun tu gang ba’i Tyan | tu bsdus pa’i ngo bo nyid
T(a)pD,pCb, KPaa 4414 gnas pa T(B)an | yongs su rdzogs pa la gnas pa T (a)an; yongs su
rdzogs pa gnas pa la gnas Kpga *de ltar yang dag par byor ba kyi rgyud las em. | om.
T(ayan,®yans Kpga; Cf. Spkr tatha ca Srisampute 46Lkha sbyor thig le las T(a)an, Kpaa
| sambuti las T (g)an 4Tlas byung ba Twyan ] yi ge las Tayan, Keaa
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byang chub sems ni sum cu gnyis ||
padma’i dbus su son ba’i sngags® ||

zla ba’i'? dkyil "khor zhes su brjod ||

"gro ba’i klad rgyas dbus su ni®® ||

gang zhig gnas par brjod pa ste ||
de yi dbus su ham yi ge®* ||

thig les ngo bo®? gzhom du med ||

de ni *brtan g.yo’i bdag nyid dang ||
sems can kun kyi rtsa ba ste® ||
gsal dang mi gsal gzugs kyis ni ||
de yi sa bon ngo bor gnas®* ||

lus can thams cad rnams® gyi®® gzugs ||
de las dang po®” skye bar gyur ||

bdus rtsi ’dzag pa’i tshul gyis ni ||

ni bas mtshan por®® rnam par gnas® ||

de nyid kyis phug nad yi byas® ||

48dbus su son ba’i sngags Twyan | dkyil ’khor rtogs pa’i sngags T (ayan, Kpaa; Cf. Skt.
padmamadhyagatam yattac *°zla ba’i em. | de la T(yan; rgyud dang T(a)an, dkyil khor

0gro ba’i klad rgyas dbus su ni T a)an,

rtogs pa’i sngags; Cf. Skt. candramandalam
Kpca ] sna ba’i rus dang mgo dbus su Tgyan °'de yi dbus su ham yi ge T(aypp,DGD
Kpaa | de dbus ni yi ge ham T(gyp; de dbus su ni yi ge ham T(gynr; de’i dbus su ham
ge Tap 52thig les ngo bo T(B)an | thig le’i rang bzhin T(ayan, Kpaa 53de ni brtan
g.yo’i bdag nyid dang | sems can kun kyi rtsa ba ste T gyan | de ni sems can thams cad
dang | brtan dang g.yo ba bskyed (Kpga209) pa’i rgyu Tiayan  “*gsal dang mi gsal gzugs
kyis(*visTarlkyt Teaypp.per - Kpaa) ng | de yi sa bon ngo bor gnas Tayan, Kpca ] gsal dang mi
gsal rang bzhin las | de ni sa bon tshul gyis gnas T gyan 55thams cad rnams Twyan | ma
lus kun T(ayan, Kpaa  "®gyi T(ayan,myp] gyis Tyt *"de las dang po T(ayan, Kpaa ]
dang po de las T(pyan 58ni bas mtshan por T(B)an | nyid dang mstahn mo T (A)PD,DCD;
Kpga °2°ni bas...par gnas T (a)PD,DCb,B)AIL, KPGa ] om. Tayp 60de nyid kyis phug nad
yi byas Tgyan | "og tu ’jug pa’i tshul gyis su T (aypp,DGb, KPGa; Whole pada om. Ta)p

T(BynT65
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§ 4.2.
Mekhalatika
SMT1 2r5-9

SamTe 3r1-3vi

me ni kun du dga’ ba’i rygu®® ||

des®? ni dkyil "khor yong su®® rdzogs par ||
‘gyur ba% ’di la the tshom med ||

dgnos rnams snying po mchog yin pyhir ||
de nyid dkyil "khor zhes% su brjod ||
de nyid len cing ’dzin pa yin%® ||

lus ni®” dkyil ’khor nyid du ’dod ||

rnam par skyes gyur pa zhes pa la rnams kyis sgra ni ’dir rang bzhin
gyi tshig gis rgyan no, skyes gyur pa zhes pa ni skad rab shad pa’i msthan
nyid can gyis ham yi ge las skyes pa’o® || gal te avadhutis rtsa® ba dang
sdong™ bur byas pa de lta ni’', rsta ba’i yan lag dang | sdong bu’i rnams pa

gang zhig™ yin zhes na

ayam arthah®!. mahasukhartipatvat gagananiram® amitabho bodhicit-

tam ||. tad eva®® pankam krtva mulanalam?’ pradhanakaranabhavitam?®

34arthah Syri, Bgeh. | artha Syre  2° gagananiram Syri | gagananiram Syre; gaganam
niram Bgch.; gaganam niram Sa. 36 bodhicittam || tad eva Syri1; Smre | bodhicittanan-
dadevam Bgch.; the passage beginning from parnkam ending with bodhicittam is left out
in Syt 3"malanalam Syri; Smre | malam nalam Bgeh.  38°karanabhavitam Syt |

°karanam bhavitam Bgch.

81kun du dga’ ba’i rygu Twyan | ‘bar bar gnas pa (T(ayp33v) yin T(ayan, Kpaa 62 des
Teeyan | de Tiayan, Kpaa  yongs T(ayan,mynt, Kpca metri causa | yongs su T (g)p
%ba T(gyan | bar Tiayan, Kpaa % zhes Tiayan,m)p, Kpaa | zhe Teynr  yin Tigyp | yi

58 rnam par...skyes

T(aypp,B)NT; ¥is T(aypab,p> Kpaa  "ni T(aypp,pan,m)yan | kyi Kpaa
pa’o Tigyan | rnam par skyes par ’gyur ba’i tshig ni(MTanl9ikrea) 2dir rnams pa ni tha
mal pa’i tshig gi rgyun no || skyes pa ni ji0*Tper.rKeca Jom-Twrp) skad du smos pa’i ham
gi(9iTaplom-Teapp.penKraa) yi gi las bzung ba’o TaypD,DCb> KPGa 69 gvadhutis rtsa T(B)an
| sdig pa gtso bo’i bor T(a)pPD,DCb; sdig pa gtso bo’i rtsa T ayp, Kpga "OKpga has sdeng
wrongly for sdong "'de ltar ni T(a)an | de lta na ni TByan, Kpaa 2sdong bu’i rnams
pa gang zhig T (gyan | sdong bur byas pa de ltar ni rtsa ba’i yan lag dang lo ma’i rnams pa

T(a)pp,DCL; Yal ga dang lo ma’i rnam pa gang T ayp; yal ga dang lo ma’i rnams pa Kpga
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39 nispadayet®® |

41’

| tad eva bodhicittam || tena nalapatrakandadikakramena
tadartham aha || avahelaya anabhogena klesadipapan dhunotity avadhuti
avadhuty avakrtam mulam pradhananalam yena sa avadhuti krto mulana-
la*?hetur iti | $abaraksaram®® hamkaro 'pi vaksyamanena makarandakarena
anahatam vajranangaksararupo vajradharo jata ity arthah ||

nanu avadhiiti cen miilikrta** sandamrnalapatrani?® kanity aha

lalana rasana veci' sasi’ tudia venna®? vipasem? |

pattacaiittha® caiimrnala® thia mahasuha vasem’ ||

1 2

veci Sy | vevi Syt veti Spir,Dhih; ravi Bgceh., Jcks., Bhy., Sa., Sha. Z2sasi Bgch.,
Jcks., Bhy. | °Sasi Sa.c; °$ast Sha.; sanu Swmri,2; babisa Sa.; om. Spkr, Dhih 3tudia
venna Bgch., Jcks.; tudia vipni Bhy. dvia vena Syr1; dhia vena Syrs; Sanda thia ve Spkr;
Sa(sa)nda thia ca Dhih; tudia bena Sa.c; tudia bena Sa.; tudia benna Sha. *vipasem Syt
| vipase, Spkr, Bgch., Jcks., Bhy., Dhih, Sa.; vipasé Sha.; vipametha Syre  °pattacaiittha
em. | patte catiftha Bgch., Jeks.; pattacaiiththaa Sha.; patta catilakkama Syri; pattu taca
lakkama Syra; patta caiikkama Spxr, Dhih; [cad] pattara catikkama Sa.; patta catitthat
Bhy. ©caiimrnala em., reading also found in Sa. | caiimunala Bgch., Jcks., Dhih; caimnala
Sha.; calamrnala Syt 2; [cakku] caiimunalu Bhy. 7thia mahasuha vasem em.] thia maha-
suha vasé Sha.; thia mahasuha vase Spkr, Bgch., Jcks., Dhih., tthia mahasuha vase Sa.;

dvia mahasuha rase Syr1; dvia mahasuhu rase Syiro; thiat mahasuha vase Bhy.

39°kandadikakramena Syt | °ndadikakramena Syt | °sandadikramena Bgch.; Cf. Spkr
nalapatradandakramena *°nispadayet Syrri; Sare | nispadayan Bgch.  *! dhunotity avad-
huti em. | dhunotity avadhuti Syri; Bgch.; dhuno /| tibhyadhutt Syre  *?mulanala®
Smri; Bech. | malano Syre  *3sabaraksaram Sy | sabataksaram Syire; $abdaksaram
Bgch.  *cen malikrta Syt | vanmalikrtani Bgeh.; °vellulikrta Sa.; °vinmaulikrta Sa.c

Y sandamyrnalapatrani Bgeh. | sandamunalapatrani Syry; khandamrnalapatrani Syro

8Though the readings here are apparently variegating, both commentaries Mekhalatika and
Dohakosatika, gloss this phrase with: dvi sande sthite, which suggests that the phonetiv

transmission allows some freedom here, but seems standardised at for its interpretation.

§5

SyT12r9-2v1
SymT23v1-3v2

SpkT 5v6-5v6
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§ 5.1.1.
Dohakosatika

SpKTHV6-5v6

[lalana rasana ravih $asl dvayoh sandyoh viparévayoh® |

patracatustayam caturmrnalasthitam? mahasukhavase ||]]

ro ma dang ni rkyang ma' gnyis kyis ni ||
g.yas dang g.yon phyogs gnyis kyi sdong bur byas ||
padma ’'dab ma bzhi dang rtsa ba bzhi ||
bde ba chen po dag gi tshangs na gnas ||

lalanasabdenalih prajna candro vidhiyate || tasya vamanasaputasvabhave-
na! pranavayupravahini? lalana sthita || rasanasabdena kalirupopayah stiryo
"bhidhiyate?®. tasya daksinanasaputasvabhavena pranavayupravahini* rasana
sthita || srstikramena vijnanasamskarasamjnavedanarupasvarupani panca-
mandalani lalanayah® || samharakramena prthivyaptejovayvakasasvabhava-
ni® rasanayah || evam dvadasalagnaparivartanavisamasamapravahe tu trim-
$anmandalabhogini” lalana rasana || lalana rasana vivi® sanda® thia iti |
ata eva dve sande sthite ||

lalana prajnasvabhavena rasanopayena samsthital? |

Lrkyang ma Kpga | brkyang ma T(a)an

legyabhavena em. | °svabhavas tena Spxr; Cf. Spxr daksinanasaputasvabhavena,
both constructions are rendered by Tib. as rang bhzin des 2pranavayupravahini
Dhih | pranapravahint Spkr 3suryo ’bhidhiyate Dhih | suryabhidhiyate SpxT
Ypranavayupravahini Dhih | prapapravahini Spxr  °lalanayah Dhih | lalanaya Spkr
Sprthivyap® em. | prthvyap® Dhih; prthiap® Spxr ' trimsan® Dhih | trimsat® Spxr  Svivi
Spkt | veti Dhih  ?sanda Dhih | sanda Spxr °rasanopayena em. Cf. Syiri | rasanopaya®
Hevajratantra, Samvarodayatantra, Advayavajrasamgraha; rasanopayeva Syre; 1've kept
the Syrry for grammatical reasons and to keep the padas metrically (though incorrect) in
accordance

Yalanarasanaravisasi nikytya dve api parsve Bgch.; Sasi trutite dve ’pi parsve Bhy. 2]

caturmgnalam sthitam Bgch.; praptah caturtham [cakram] caturmrnalam sthitam Bhy.
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avadhiitt madhyadese tu grahyagrahakavarjita ||X**1 jti ||

yat tad uktam aveti'l'® | catuhétinyariipam pattracatuskam!? caiimrnale-
ti'® | caturnadisvabhavam caturmrnalasthitam® || kutrety aha | maha-
sukhavase!? caturanandartipam catuh$tinyatmakam mahasukhavasam va-
saty asminn iti mahasukhavasam usnisakamalam ||

tatra sarvasunyalayam dakadakinijalamelapakam jalandharabhidhanameru-

girisikhara ity arthah |

ro ma brkyang ma' gnyis kyis? ni | g.yas dang g.yon phyogs gnyis?

kyi’ sdong bur gnas | padma ’dab bzhi rtsa ba® bzhi° | bde ba chen

po’i’ tshang na gnas zhes® gsungs ted | de la brkyang ma’i® sgras'® ni ali!

dang shes* rab dang zla ba mngon par'? brjod do'?® || de yang'* g.yon phyogs

Yyattad uktam aveti Dhih | yatt .. ad uktameti Spgr; om. Tib. 2pattracatuskam

13

em. | patracatuskam Spgr, Dhih mrnala em., Cf. V5 Syro | munala Spkr, Dhih

Mmahasukhavase Dhih, Cf. Syri | mahasvabhavase Spkr

Lbrkyang ma T(a)PD,DCD | rkyang ma T(B)an; Kpaa; dang rkyang ma T (ayp 2kyis T(a)ans
Kpaa | dag Tigyan *g.yas dang g.yon phyogs gnyis T ayan, Kpaa | g-yas g.yon gnyis T (z)an
*kyi T (aAypD,DGb,(B)ALL, Kpaa | kyis T(ayp  °rtsa ba T(ayan,s)nt, Kpca | rgyu pa T (g)p
6bzhi T(aypp,(B)al, KpGa | bzhis Tiaypab,p chen po’i Tigyan, Kpaa | chen po T(a)an
8 2hes T(aypp,pab, Kpaa | ces Tigyan; shes Tiayp brkyang ma’i T(aypp,DGb | Thyang
ma’i Kpga, T(ayp; rgyad mi T(pyp; rhkyang mi T )Nt Osgras T)NT | sgra T(a)ans
Kpaa; ring Tgyp  'ali Tgyan | dbyangs yig T (ayan, Kpaa

XXX Heyajratantra 1.1.14; Samvarodayatantra 7.21.; also quoted in Advayavajrasamgraha

4. (samayamudrapurusakaraphalanirdesa); Spkr has only pada d.

PTib. begings the trnsl. with this sentences then jumps to 1% paragraph and continues
with kutrety aha in the 2°d paragraph after the citation. °Tib. trnsl.: rtsa ba bzhi zhes pa
ni khams bzhi’i rang bzhin rtsa bzhi gyen la gnas pa’o, corr. catimrnaleti caturdhatusvab-
havam *[caturjmrnalodgatam, °urdhvagatim 9Tib. start with what compared to the Skt.
is the 2" paragraph, before continuing with the beginning of the com. according to the

Skt.; the passage from padma...zhes gsungs te.

§ 5.1.2.
Tibetan

T(p)p35a
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T(A)yDGH233r

KpGa210

198

5 17%

rang bzhin des'® srog gi rlung!”™* rgyu zhing brkyang'® mar

* gnas so || ro ma’i sgra ni kali’i'® *gzugs dang?® thabs dang?! nyi ma mngon

kyi sna bug nal

par?? brjod do?3. de yang?** g.yas phyogs kyi sna bug na?® rang bzhin des?%
srog gi rlung?” rgyu zhing ro mar gnas so || de sring pa skye ba’i*® rim pas
rnam par shes pa dang | ’du byed dang | 'du shes dang | tshor ba dang |
gzugs kyis ngo bo’i rang bzhin dkyil 'khor Inga rnams ni brgyang ma? gnas
5030 || srid pa bsdus pa’i rim pas®' sa dang | chu dang | me dang | rlung dang
| nam mkha’i rang bzhin ni*? | ro ma gnas so® || de Itar dus sbyor3* bcu
gnyis kyi rim pas mi mnyam pa dang mnyam par®® rgyu bar®® dkyil khor

sum cu longs spyod do®” || ro brkyang gnyis kyis sdong bur gnas zhes pa de

12dang zla ba mngon par Tmyan | 2la ba zhes T (ayan, Kpaa 3K pqa has de wrongly for do
Yyang T(ayan,m)an | 'ang Kpca  '°g.yon phyogs kyi sna bug na(eT@ro.rlaiTiape. Krea)
T(ajan, Kpaa | sna’i bug g.yon pa’i Tgyan '°
bzhin te [ rang bzhin des T gyan; rang bzhin te [ rang bzhin niT aypap Tsrog gi rlung
T(ayan,Byan | rtsol ba’i rlung Kpaa  '®brkyang T(aypp,pan,myan | rhyang Tiayp, Kpaa
Ykali’i Tgyan | gsal byed kyi Tayan  *°dang T(a)pp,peb,B)an, Kpca | om. Tayp
2Ldang Tayan, Kpaa | om. T(gyan Znyi ma mngon par em. | nyi ma’i ngo bo mngon

rang bzhin des T aypp,p, Kpaa | rang

par T g)yan; nyi ma zhes T (a)an K pgaa has de wrongly for do ?*yang T(a)an,m)an | ’ang
Kpga 2°g.yas phyogs kyi sna bug na T(aypp, DG, KPca | 9.yas ghyogs sna bug gi T (a)p;
sna’i(*n@ " Twrlsna yiTwnr) bug g.yas pa’ T(B)an 26rang bzhin des Kpga | rang bzhin te |
rang bzhin ni T (ayan; rang bzhin te | rang bzhin des T(gyan; Cf. previous construction: de

yang g.yon phyogs kyi sna bug na rang bzhin des 2

"srog gi rlung T(ayan,m)an | rtsol ba’i
rlung Kpga 22de sring pa skye ba’i Tmyan | de las byung ba tshogs pa’i T (ayan, Kpaa
29 gzugs kyis ngo bo’i rang bzhin dkyil ‘khor Inga rnams ni brgyang ma Tyan | gzugs te
dkyil khor rnams ni srid pa skye ba’i rim pas brkyang(?"5ven9Ta)pp.oer KrcalrkyangTiar) g
Tayan Kpca 30gnas so em. | nas so Twyan; ‘o Tiayan, Kpaa 3Lsrid pa bsdus pa’i
rim pas T(gyan ] srid pa ’jig pa’i rim pas T (ayan, Kpga; T(ayp and Kpga read this phrase

3

after the following enumeration of the elements. 32rang bzhin ni T(aypD,pGb, KPaa | rang

bzhin T (ayp; dkyil 'khor Inga rnams ni T (gyan 33 gnas so TByan ] o T(ayan, Keca 34 dus
sbyor T(gyan ] pho ba T(ayan, Kpca 35mi mnyam pa dang mnyam par T(ayan | mnyam
ba dang mi mnyam par T wyan 36rgyu bar em. | rgyu bas phyogs ror T(B)an; rgyu ba’i
T(ayan Kpaa 37dkyil khor sum cu longs spyod do T(B)an | gzung ba dang ’dzin pa spangs
pa’o T(a)an, Kpaa; here the latter in not in accordance with Spkr, but continues with

pada d of Hevajratantra 1.1.14.
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nyid kyis phyir sdong bu gnyis g.yas dang g.yon gyi ngos gnyis su gnas pa’o®
I
de *ltar yang kyai rdo rje las | Sym—
brkyang ma shes rab rang bzhin te ||
ro ma thabs kyis yang dag gnas3® ||
kun ’dar ma ni dbus su gnas ||
gzung dang ’dzin pa rnam par spangs || zhes so' ||
padma ’dab ma bzhi zhes pa ni stong pa bzhi’i rang bzhin ’dab ma bzhi’o.
rtsa ba bzhi zhes pa ni | khams bzhi’i rang bzhin rtsa bzhi gyen la gnas
pa’0® || gang du gnas she na | bde ba chen po dag gis tshang na gnas zhes
*gsungs tel® | dga’ ba bzhi’i rang bzhin stong pa bzhi’i*! bdag nyid bde ba 1, psar

chen po’i tshang ste gnas pa ni ’dir*? bde ba chen po’i tshang du ste?® | gnas
spyi po’i padma’o?? || de la thams cad stong pa bzhi ste? | mkha’ ’gro dang
mkha’ ’dro ma rnams kyi dra ba’i tshangs te? | jalandhara zhes bya ba’i

ming du brjod la ri rab kyi rste la” zhes bya ba’o don no?®:# ||

B dag gnas T(gyp | phyogs su Tgynt  **padma...gnas pa’o T ayan, Tiaypp,pcb, Kpca;
padma...khams bzhi’i rtsa’i rang bhin rtsa bzhir gnas pa’o Typ | om. Tg)p 40 dag
qyi(95Tea)p/ni-Tiaypp.per Krea) tshang na gnas zhes gsungs te T(a)pD,DCb> T(A)PD,DGH, KPGa
| i tshang bu ste T (g)an Pstong pa bzhi’i Tg)an | stong pa’i T(ayan, Kpca 42 chen po’i
tshang ste gnas pa ni ‘dir T(ayan, Kpga | chen po’i gnas der gnas pas na Twyan “3hde ba
chen po’i tshang du ste T (gyan | bde ba chen po’i tshangs te Kpaa; bde ba chen po’i tshang
ste Taypab; om. T(a)pp 44 gnas spyi po’i padma’o Ta)pD | gnas pa ni ’dir bde chen po’i
gnas te spyi bo’i padma’o T aypab,ps Kpga; gstug tor gyis padma "o T(gyan 45 de la thams
cad stong pa bzhi ste Tiayan, Kpaa | de ni stong pa’i bzhi ste T(gyan B rnams kyi dra
ba’i tshangs te T aypp ] tshogs te T(aypab,p | Kpaa; i tshogs ‘du ba T (gyan 47 du brjod la
ri rab kyi rste la Tayan, Kpga | can lhun po ri’i rste mo(meTwnrfom.Tis)p) T B)an Bno

T (a),pD.DGb,B)AL | d0 T(ayp, Kpaa

°In this place T is more precise then Skt. which simly reads dve sande sthite. fro brkyang
gnyis... zhes so T(gynr | ro brkyang gnyis... dbus su gnas T(gyp (T(gyp reads kun 'dir in
pada ¢) ] om., read padae d only T(a)pp,DGb, KPaa; om. the whole passage Ta)p  SA
re-structured Tibetan text, that could be in accordance with the Sanskrit commentary is
found in the Appendix VI.
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§ 5.2.
Mekhalatika
SmT12v1-2v8

SmTe 3v2-4rd

ayam arthah'® | vamanasapute!S prajiacandrasvabhavena!” lalana sthita |
daksinanasapute'® upayastiryasvabhavena rasana sthita | dve sande sthite.
dvayoh® sandayoh!%! vamadaksinayoh?® vipar$vayoh?*' ||

tatha ca hevajre |

lalana prajnasvabhavena rasanopayena samsthita |

avadhiiti®® madhyadese tu grahyagrahakavarjita ||**XIV iti ||

grahyam jiieyam grahako jiianam tabhyam varjita || tatra dvayabhinnam iti!
bhavah || jieyajiianayor? janyajanakebhyoh?® tayor?” viparyasabhavena sat-
talabhavyudasad ity arthah || SunyatiSunyamahasunyasarvasunyam iti catuh-

2

$tinyasvartipena pattracatustayam?® caturadisvarupena? caturmrnala-

samsthita || kutrety aha | mahasukham?® vasaty asminn iti mahasukhava-

15 arthah Snmr1, Bgeh. | arthe Syt '®°nasapute following em. Bgch. | °nasaputai Syti;

17°syabhavena Syt1, Bgch. | °svabhave Syre 8 daksinanasapute Bgch.

°nasaputai Sy
| daksinanasaputai Syri; daksinasaputai Syt 19sandayoh Bgch. ] om. Syrio; svar-

20 2

gayoh Sa. vamadaksinayoh is repeated again after viparsvayoh in Syri 2 2! viparsvayoh

em. | parsvayoh Bgch., Cf. vipasem 22

TaSAnoOpPayYena Syt ] rasanopaya’ Hevajratantra,
Samvarodayatantra, Advayavajrasamgraha; rasanopayeva SyiTo; rasonopayena Sa.; I've
kept the Sy for grammatical reasons and to keep the padas metrically (though incorrect)
in accordance *3avadhuti Syt12, Hevajratantra, Samvarodayatantra, Advayavajrasam-
graha | avadhuti Sa. 4 dvayabhinnam iti Bgch, | dvayabhinneti Syri; dvayobhinnati Syt
einanayor Syr1, Bgch. | °jAanayo Syt 26°janakabhyo Syti | °janakebhyoh Bech.;
°janakabhyo SyiTe 27tay0r Bgch. | tayo Syr2; om. Syre; that the pronoun is om. in
SmTi1, but is present in Syre may suggest that Syre was copied from another MS than
SmTi1, maybe rather from the Bgch. MS (Sanscrit 47 Paris). ®pattra® em. | patra®

2

Smr1.2, Bgeh. 29 caturadi® Bgch., Syra | caturadi® Syri 3Omahasukham Bgch., Syt |

mahasukha® SyiTa

XXXWecit,  Hewvajratantra 1.1.14; Samwarodayatantra 7.21.; Advayavajrasamgraha 4.

(samayamudrapurusakaraphalanirdesa)

hgloss for venna, Skt. veni Cf. CaGi V, TURNER 1985: s.v. praveni ‘gloss for tudia, Skt.
*tud (to split)
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sa3! usnisakamalam?®? tatra sarvasiinyalayo®® dakinijalatmakajalandharabhi-
dhanam?®! merugirisikharam?® ity arthah
evamkara'bia’? laia® kusumiaii arabindae’ | §6
5 SMmT12v8

mahuarariiem® suraavira’ jimghai® maarandae® ||**XV

[[evamkaram bijam grhitva! kusumitaravindam? |

madhukarariipena surataviro® jighrati makarandam ||]]

evam sa bon dag ni blangs nas ni ||

me tog padma bzhin du rgyas par byed ||

Yevamkara Swmrti, Sca, Bgceh., Bhy., Jcks., Dhih, Sha. | evamkaram Kv.; evamkalam
Smre, Sa.  2bia Smiti1, Sca, Dhih, Kvae. | bia Bgch., Jcks., SpkT; viu Bhy. 2 laia Jcks.,
Sha. | la? SmT1, Scg, Kvae., Dhih, Sa.; lia Bgch., Bhy.; Syre reads the last to word
together as bilai  *kusumiaii arabindae em. | kusumia arabinda Sca, Kvae.; kusumiaara-
bindae SnvTi,2, Bgch., Jeks., Sa.; kusumiaiim arabindaiim Bhy.; kusumia arabindae Dhih;
kusumiaii arabindaé Sha. Pom. Syr1; Bgch., Bhy., Jcks., Sha., Sa., Dhih ] ho Sca, Kvae.
8 mahuarariem Bgch., Sha., Jcks. | mahuvararuem Syit1; mahavararue Sya; mahuararue
Sa.; mahuararupam Sca, Kvae.; mahuararupem Bgch.gr; mahuara rua Dhih; mahuaru eat
Bhy. T"°wira Bgch., Sa., Jcks., Dhih | °viru Bhy.; °via Sha.; puraavira Syr1; puraavira
Same; °bari Sca, Kvae.  ®jimghai Sca, Kvae., Bgch., Jcks., Bhy. | jimghaa Syri.2, Sa.;
jimghai Sha.; jimghghai Bgch.gr  ?maarandae Dhih, Bgch., Jcks. | maarandaé Sha.;

maanranda Sca, Kvae.; mararamdatae Sa.

3L mahasukhavasa SmT12 | mahasukhavasa Bgch. 32

usnisakamalam Syr1, Bgch.
] usnikhakammalam  Syo 33°glayo  SmrT1, Bgch. ] °alayoh  SniTa2
34 dakinijalatmakajaladharabhidhanam Syti, Bgeh. | dakinijatmakajalam dharabhidha-
35

nam Syrs merugiriSikharam Syri, Bgch. | merugirt Sikharam Sy

'Bgch. ] latva Bhy. 2Bgch. | kusumitam aravindam Bhy. 3Bgch. | madhukarah esah

suratavirah Bhy.

XXXV Munidatta’s * Caryakosagitivrtti, git 3; further the citation continues with two lines
that are not found in the Dohakosa: bhanai Kanhu mana kahabi na phitai | nicala pabana

gharani ghare batui ||

SnTo4rd-4r5
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§ 6.1.1.
Dohakosatika

SpKT5V6-6rd

phung ba’i gzugs kyis! bde chen dpa’ bo ni ||
sbrang rtsi dag ni rab tu ’thung bar byed ||

evamkarabijam ityadi | evam iti uktalaksanam grhitva?®, tadbijam! garb-
hibhiiya? kusumitam anahataravindam iti || ayam arthah | yena bijena
yadvrksadikan nispadyate® tasya vrksasya kusumam api tatah tadbijagarb-

ham?* 5

eveti atranyaivamkaranispannasya padmasya evamkaragarbham eva
kusumam iti | mahuarartiiem ¢ ityadi | madhukara$ cittavajras’ tasya
rupam svarupam jighrati tena suraavira iti | prajnopayayor dvandvayo-
gah suratam® tatravicchinnamaharagariipena®*¢ viragadamanad® virah || sa

eva bhagavan anahatah'® jimghai iti jighrati! makarandam pusparasam!!

yis T(aypca | kyi Kpea

Lepgjam Dhih | °bija® Spkr  2garbhibhuya em. | garbhabhutva Spkr, Dhih; Cf. Tib.
snying por gyur nas >nispadyate SpkT p.c., Dhih | nispate Spxr a.c. “*tadbija® em.
| sadbija® SpkT, Dhih; Cf. Tib. de’i sa bon 5°garbham eva Dhih | °garbhaiva Spkr
Smahuarariem em. acc. to V | mahuara rua Spkr 7 cittavajras Dhih | cittavajra® Spkr
8tatravicchinna® em. | tatra vicchinna® SpxT, Dhih; Cf. Tib. rgyun mi ’chad par ’dod

Yviragadamanad em. acc. to Syx | viragam dalanad® Dhih; viragadalanad Spgr;

chags
Cf. Tib. rnam par gsal bas na; corr. Skt. *vispastaya or rnam par gnas par gsal ba’i phyir;
corr. Skt. *wyavasthaspastaya. The first Tib. option however could corr. to damana Cf.

Y gnahata em. | nahatah Spkr; Tib. seems to read anahata, Cf. gzhom du med pa

SMK-
Ymakarandam puspa® Dhih | makarandapuspa® Spxr; Cf. Smr1 makarandam puspa®; Cf.

Tib. sbrang rtsi ni me tog.

aGloss of Apa. laia; Cf. TURNER 1985: 630 s.v. lagita PT(A) reads: gnyis kyis gnyis
sprod pa’i sbyor ba ste; corr. Skt. *(dvaya)dvayasamapattiyoga; also Tib. leaves out the
word surata. Cartificial etymology (nirukta) of viraga; here the commentator seems to
understand Apa. vira as Skt. viraga, though Tib. (bde chen dpa’ bo) and all sec. sources
seem to understand this from as being Skt. wvirya or vira, which due to the long 1 seems
more plausible; the verse however leaves the possibility for both forms, since a correct
corresponding Apa. from would perhaps need something like vi(i)raa, which still could
correspond to both of the above mentioned. See also TURNER 1985: 697 s.v. vira 9Tib.
glosses myung ba; corr. Skt. asvada.
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surataviratayacyutamaharagasukham'? anubhavatity arthah || etadréo bha-
gavan evamkararupah || katha-m sasravapancamahabhutatmako jatah |

ity asankyaha

evam sa bon khyer nas' zhes? bya *ba la sogs pa ni® | evam ni *gong du
bstan pa’i mtshan nyid dang ldan pa’i evam gyi yi ge’i* sa bon blangs

nas® | de’i® sa bon snying por gyur nas’ | me tog ni gzhom du med pa’i

padma rgyas pas zhes bya’o® || 'di’i don ni’ | sa bon gang gis'? shing gang

thog mar bskyed pa’i shing de’i me tog kyang de’i sa bon gyis snying po can

11 H

nyid do*! || 'dir yang evam gyi'? yi ge las'® bskyed pa’i padma'? yang!® evam

gyil® snying po can gyil” me tog go'® || bung ba’i *gzugs kyis zhes bya
ba la sogs pa la!? bung ba ni thugs kyi rdo rje?® ste?!, de’i gzugs ni rang

923

bzhin dri ste | des?? dpa’ bo ni rab tu dga’®® zhes pa ni** | de dang de’i

12 surataviratayacyuta® em. | suratavirataya cyuta® Snri 2, Bgch.

Levam sa bon khyer nas T(a)an, Keab | evam sa bon dag ni blangs nas ni Twyan 2z2hes

T(a)peb,pps Kpca, Teyan ] om. Tayp  3ni T(ayan, Keaw | la Tgyan  *gong du...yi
ge’i Tiayan, Kpap | evam ni sngar bshad pa’i mstahn nyid can gyi evam yi ge’o T gyan
5T(B) adds zhes pa ni Sde’ Tayan,m)p, Keab | de yi Tynr "nas T(ayan ] pas Kpap;
pa ste T(p)an 8me tog ni("Twpenro.KraJom-Tiar)  ahes bya’o T(ayan, Keab | gzhom
du med pa’i padma rgyas par gyur pa zhes pa’o T(pyan 9°di’i don i Twyan | don ni
‘di yin te T ayan, Kpan  '%gang gis Tgyan | gyis Kpan; gyi T(ayan M shing gang...nyid
do T(gyan | sdong bu la sogs pa skyes pa de stong pa me tog kyang sa bon gyi snying po
rgyu can nyid du “gyur ro T(ayan, Kpab  2gyi T(ayan,mnt: Kpan | kyi Teyp  Pyi ge
las T ayan, Kpab | yi ges T(gyan M bskyed pa’i padma Tmyan | skyes pa’i lus kyi padma
Tayan Kpan  Pyang Tiayan,man | ‘ang Kean  °gyi T(ayan,mnt, Kpab | om. T(gyp
Tayi T(ayan,e)p, Kpab | gyis Teynt g0 Tiayan, Kpap | om. Tgyan  ?la sogs pa
la Tgyan ] om. Tiayan, Kpap 20thugs kyi rdo rje T(ayan, Keap | thugs rdo rje T (gyan
2Lste Twyan ] o Tayan, Kpab 22de’i gzugs ni rang bzhin dri ste | des em. | de ni dri
mnam pa’i gzhugs kyi rang bhzin no T (p)an; de’i gzugs ni rang bzhin no T ayan, Kpan;
Cf. Skt. tasya rupam svarupam jighrati tena | suraavira iti. 23dpa’ bo ni rab tu dga’

T(g)an | bde chen dpa’ bo Tayan, Kpan  2*zhes pa ni T aypan,pps Kpab | ste T(g)an

§ 6.1.2.
Tibetan

T(gyp35b

Kpagp211l

T(aypp 1594
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T(a)pGb233V

§ 6.2.
Mekhalatika

SmT12v8-3rd

SnmTe 4r5-4v5

shes rab dang thabs rab tu sbyor ba’i rab tu dga’ ba?® | de la rgyun mi ’chad
par ’dod chags chen po’i ngo bo nyid kyis?* rnam par gsal bas na dpa’
bo ste?” | de nyid bcom ldan ’das®® gzhom du med pa’o ’thung ba zhes pa
ni myung ba ste? | sbrang rtsi ni®* | me tog gi becud de®' | *rab tu dga’
ba’i dpa’ bo nyid kyis 'pho ba med pa’i chags chen po’i bde ba nyams su
myong ba’o || zhes pa’i don do*? || nyams su myong ngo zhes bya ba’i don
no* || de lta bu’i**bcom ldan ’das evam gyi yi ge’i rang bzhin®® ni | ci ltar
zag pa dang bcas pa’i 'byung pa chen po Inga’i bdag nyid bdag nyid la sykes

zhes so dogs pa 1a®¢

evam bijam grhitva® kusumitam arabindam kamalam || madhukara-

ripena'?® cittavajrah!® prajiiopayayogat | suratam anavicchinnamaharaga-

ripena'® viragadamanad virah || makarandam'® pusparasam!” suratavi-

1

Bmadhukarariapena Sy, Smr2 p-c., Bgch. | makararupena Syre a.c. 4eyajrah SmT1,2

| °vajra® Bgch.  S°anavicchinna® em. | °wvicchinna® Bgch. | °wvacchinnam Syra; ill.
Smr1; Cf. Spkr suratam tatra avicchinnamaharagarupena; [but] Cf. T rgyun mi ’chad
par ‘dod chags ‘®makarandam Sy, Bgch. | makaranda® Sy T pusparasam SmT1,2 |

puspaparama® Bgch.; Cf. Spkr pusparasam

25shes rab dang thabs rab tu sbyor ba’i rab tu dga’ ba T(gyan | thabs dang shes rab gnyis
kyis gnyis sprod pa’i sbyor ba ste T (ayan, Kpap; Cf. Skt. dvandvayogah suratam tatra.
T(A) seems to have read: *(dvaya)dvayasamapattiyoga. *ngo bo nyid kyis T (a)an, Kpab

| tshul gyis T (gyan 27

rnam par gsal bas na dpa’ bo ste T(gyan | rnam par gnas par gsal
ba’i phyir T(ayan, Kpab; Spkr viragam dalanad virah. 28bcom ldan ‘das Kpap, T(B)an
| becom ldan T ayan 2Ymed pa’o ‘thung ba zhes pa ni myung ba ste Twyan ] med pa la
dpa’ bo zhes bya’o T(ayan, Keab 30ps Tayan, Kpeap ] om. T(gyp 3lde Tiayp,B)p |
do T(a)ypab,pp,B)NT: Kpab 32pagb tu...don do T(B)an | bde ba chen po’i dpa’ bo yin pas
byang chub kyi sems ni byung ba chen po(tvung ba chen poTa)an]’byung ba bde ba chen poKpca)
T(aypcbop, Kpan  *3no Kpap | to Tayan **T(A) adds ngo bo nyid kyis °gyi yi ge’i
rang bzhin T (a)an, Kpcb | gi rang bzhin TByan 36¢i ltar...dogs pa la T(Byan | zag pa dang
beas pa’i "byung ba Inga’i rang bzhin du ji ltar ‘gyur snyam pa la Tayan, Kpap

¢gloss of Apa. laia; Cf. TURNER 1985: 630 s.v. lagita
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ratayacyuta'®maharagasukham® cittavajro®® nubhavatity arthah || nanu?!
svayam visayibhiiya?? naladikramena?? phalam nispadya jighranti || katham?*
dréyate agamantare |

tatha ca érihevajre |

svayam kartta svayam hartta |

svayam raja svayam prabhur |[[**XVIitj |
svayam kartteti?” svayam eva samhararupah | svayam prabhur iti sarvad-
hipatyayuktavat | vi§varipamanir iva prakasasphuranasamharasvartipah? ||

paiica mahabhua' bia? laia® samaggiem? jaia® | §7

SaT13rd-3r5

SyT24v5-5rl

Ymahabhua Bgch.pr, Bhy. | mahabhua Syti, Bgch.,Jcks., Dhih; mahabhuta Syie, Sha.;
mahabhuta Sa.; 2bia Sy, Sa., Sha., Bhy., Dhih | via Syre, Bgch., Jeks.  laia Syt 2,
Sa., Sha., Jcks., Bhy., Dhih | ai Bgch. *samaggiem Sy | $amagniem Sye; samaggié
Sha.; samaggie Bgch.; samaggie Sa., Jcks., Bhy., Dhih  %jaia SMT1,2, Sa., Sha., Bgch.,
Jcks. | jaia Bhy.

Beviratayacyuta® em. | °virataya acyutam Syt Cviratayanta acyutam Syt Cvirataya ca

19 o,

acyutam Bgch.; Cf. Spxr viratayacyuta® maharagasukham em. | maharagam sukham

Smti, Begch.; maharagam sukha® Syt 20 cittavajram em. | cittam vajro Sy, Bgch.;

21 22

sukhacittam vajro Syre nanu Sy 2 | ne tu Bgch. visayibhuya following Bgch. em.

| wisayabhuya Syr12  **naladi® Syri | anadi® Syre, Beeh.  **katham Sy, Bgeh. |

athava SMT2 250

samharana® Svri,2 | °samhara® Bgch.

3Tkarteti Syt 2 | harteti Bgeh.

XXXV Hevajratantra 1.vii.47.
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§ 7.1.1.
Dohakosatika

SpKT6rd-6r6

kathina® puhavia’ jala® ava® tea gantavaha'®>!! sanjaia'? ||2
[[paficamahabhutani bijam® grhitva® samagrya® jatam? |

kathina prthivi jalam dravam tejo gandhavahah samjayate® ||]]

’byung ba chen po Inga yi sa bon ni ||
blangs nas rdzogs pa dag tu byed par 'gyur ||
sra bar ’gyur ba dag ni sa yin no ||

chu ni rlan pa tsha ba me las skyes ||®

paiicamahabhua ! bia® laia ityadi | mahabhutam? prthivyadipaficakam
bijam evamkaram grhitva samagrya® bolakakkolayogena jatam utpan-

nam || tad eva dar§ayann aha kathina® puhavi ityadi | prthvidhatoh kakkha-

6kathina Syir1, Sa., Dhih | kathi Snire; kadhina Sha., Bhy.; om. Bgch., Jcks. "puhavia
SmT2 | puhabia Syr, Sa.; puhavi Sha., Bgch., Jcks., Dhih | ; puhavi Bhy. 8jala Sy 2,
Sa., Sha., Bhy. | ava Bgch., Jcks. “ava SMT1,25 Sa., Dhih | abba Sha.; *pavana Bhy.;
om. Bgch., Jcks. Ogantavaha Syite, Sa. | gatavaha Syri; gandhavaha Bgch., Jcks.,
Dhih; huabaha Sha. 1'Bgch., Bhy., Jcks. and Dhih all add gaana thought this part of the
enumeration contines in the next verse 2safijaia Syt 2, Sa., Sha., Bgch., Jcks., Dhih ]

sanjaa Bhy.

Lephua Dhih | °bhuia Spkr 2bta em. | wia Dhih; om. Spxr 3mahabhutam Dhih |
mahabhuta® Spxr *samagrya Spkr | samagya Dhih  ®kathina Spkr | kathina Dhih

1 pafica maha® Bgch.; °bhutabijani Bhy. 2?Bgch. | grhitani 3samagrya Bgch., Cf.
SpkT samagrya | samagyra Bhy. 4] jayante Bgch.; yada Bhy. 5] kathinani prthivi-jala--
pavana-tejo-gaganani samjatani Bhy.; prthive apah tejo gandhavahah gaganat samjayate

Bgch.

With this verse it appears not possible to reconsctrut a meter fitting the Doha-meter,
which has been proposed for this verse for example by Shahidullah, but the Soprattha—or
reversed Doha—is possible and also likely according to the attested forms. "How and if

gandhavaha is represented seems unclear.
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tatvat® kathina prthvi. dravatvad jaladhatuh? || usnatvat tejodhatuh ||
gamanatvad® vayudhatuh ||

sukharupatvad akasadhatuh

’byung ba chen po Inga’i sa bon ni''? zhes bya ba la sogs pa gsungs
te? | ’byung ba chen po ni sa la sogs pa Inga ste! | sa bon ni evam gyi
yi ge’o® || blangs nas tshogs pa ni | bola *dang kakkola*S sbyor ba*’o ||
skye ba ni | 'byung ba ste | de nyid bstan pa’i phyir” sra bar ’gyur pas sa
ni zhes pa la sogs pa gsungs te® | sa’i khams ni sra ba nyid kyi phyir® | sra
ba ni sa’o'? || Gis na'! chu’i khams so'? || tsha bas'® na me’i khams so' ||
'gro ba’i* phyir!® rlung gi khams so'® || bde ba’i rang bzhin gyis phyir'” nam

mkha’i khams so ||

Skakkhata® Dhih | kakkhate® Spxr " jaladhatuh conj.| apdhatuh Dhih; dhatuh Spxr;
though ap°® is to be expected in the enumeration of the elements I decided to conj. jala®

in spite of the mula.

Yni Tigynr | n0 T(ayan,m)p; om. Kpa,  ?Tayjan, Kpab repeats also pada d: blangs nas
tshogs pa dag las skye >zhes bya ba la sogs pa gsungs te T(wyan | zhes gsungs te T (a)an,
Kpan,  4'byung ba chen po ni sa la sogs pa Inga ste em. | ‘byung ba ni sa la sogs pa chen
po Inga dang ste T ayan, Kpab; ‘byung ba chen po Inga ni sa la sogs pa Inga’o T myan %sq
bon ni evam gyi yi ge’o T(ayan, Kpan | de nyid ni evam gyi yi ge sa bon no T (g)yan 5bola
dang kakkola T gyan | rdo rje padmar T (ayan; rdo rje padma Kpan "0 | skye ba ni ’byung
ba ste | de nyid bstan pa’i phyir T(g)an | dag las skyes pa’i "byung ba’o || de gsal bar bya
ba’i phyir T(a)yan, Kpap 8sra bar ‘gyur pas sa ni zhes pa la sogs pa gsungs te em. | sra
bar ‘gyur pa zhes pa la sogs pa gsungs te T(pyan;dag ni sa yin zhes gsungs te T (aypab,pD;
dag sa yin zhes gsungs te T ayp; dag sa yin no zhes gsungs te Kpan; Cf. Spkr; kathina
puhavi ityadi  kyi phyir Twyan ] yin la Tayan, Keab WOgsrg ba ni sa’o T(m)yan ] sra ba
ni sa’i khams so T (a)an, Kpab Has na T(a)an, Kpab | pa ni TByan 2 chu’i khams so
Twyp | chu’o Tayan, Kpab Btsha bas T(ayan | tsha bar gyur pas Kpay; dro bar gyur pas
TB)an MYime’i khams so Twyp ] me’o Tiayan, Keab 15 2gr0 ba’i phyir Twyan ] 9-yo bas
na T(a)an; g-yo bar gyur pas na Kpap S rlung gi khams so T(B)an | rlung ngo T(a)ans
Kpaw, '"bde ba’i rang bzhin gyis phyir T(g)p | bde ba yin pas na T(ayan, Kpap

°Perhaps the term gamana is the only trance of a possible representation of gandhavaha

in this com.

§ 7.1.2.
Tibetan

T (B)NT67
Kpgp212

T(ayp34v

T (p)p36a
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§ 7.2.
Mekhalatika
SmT13r5-4r5

SmTe 5rl-5v5

ayam arthah | paficamahabhiitani prthivy®aptejovayvakasapancakam® bi-
jam grhitva samagrya bolakakkolayogenal® jayate!! || tad eva dargayann
aha | karkadatvat'? kathina prthvi dravatvaj jalam tejo gharsanat huta-
vaho! ’gnih safijatah gamanat'® samiranah sukhartipatvat® gamanam'4
|| bhutapaiicakaih paripurnam militam!® $ariram ity arthah ||
tatha'® ca $rthevajre |
kasman mahabhautikaskandhah!” | bhagavan aha |

bolakakkolayogena kundurum kurute vrati'® |

spar$at kathinyadharmena®® prthivi® tatra jayate ||

bodhicittadravakarad abdhatog?! caiva?? sambhavah |

gharsanad jayate tejo®® gamanad vayuh prakirtitah ||

8prthivy Smri | prthive Bgeh.; prthvr Syra  2°vayvakasa® em.] °vayuakasadi® Swri 2,
Bgch.  bolakakkola® Syit1 | volakakkola Bgch.; kolakankkola Syre  jayate conj. ]
om. Smri,2, Bgeh.; Cf. Spkr bolakakkolayogena jatam utpannam ?karkasatvat Bgch.
| kakkharkaSatvat Snti; kakprakarsatvat Syire 13 gamanat Syri, Bgch. | gaganat
Smre  gamanam Syrie | gaganam Bgch. S paripurpam militam Sy | paripurpamil-
itam Swmre, Bgch.  Statha Smr12 | yatha Bgch. Tkasman mahabhautikaskandhah
Hevajratantra | kaman bhautikah skandhah Swmri2; kasmadbhautikah skandhah Bgch.
18 kundurum kurute vrati Hevajratantra | pada b om. Syiri2, Bgeh.; pada b of this verse
is also left out in the DKT as cited in § 8.1. '®°dharmena Hevajratantra, Syit1,2 | °dhar-
manah Bgch.  prthivi Hevajratantra, Syiri, Bgeh. | prthvi Syria  2tabdhatos Heva-

22

jratantra | apdhato$ Syt 2; apadhatos ca Bgch. caiva Hevjaratantra | ca Syri 2, Bgeh.

2812, Bgeh. read pada a: tejo jayate gharsanad

dA contentwise likely, but nevertheless undocumented and phoneticaly unsmooth gloss for
Apa. gantavaha. The fact that both commentary, as well as the Tibetan doesn’t really
have gandhavaha might suggest that the mula according to which the com. has been
composed has been different once. °Though the bold part is not part of the mula, I have
printed it as bold, since this part clearly is anticipating the following verse and closing the

content which is running on in pada a of the eights verse.
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saukhyam akasadhatu$ ca paficabhih parivestitah?? [XXXVIl

ayam arthah | tatreti sahaje prthividhatur utpadyate || bola vajra® kakkola
padma?® vajrapadmasamyogenety?” abhiprayah || tatra sahaje bodhicittam
jayate || $ukram utpadyate || tasya candrarupatvad®® apsambhava® utpada
iti || gharsanat®® tejo jayate || vajrapadmagharsanena tejodhatur utpadyate
|| gamanat® vayuh prakirtita || calanarupatvad? vayudhatuh prakirtita ||

saukhyam akasadhatus ca saukhyarupatvat

gaana samirana suhaamehim' pancehi? paripunnae® |

saala suirasura ehu uatti vadhi’ ehu® so® sunnae’ ||*

Lsuhaamehim SyTi | svahaamehim Syire; suhaamahi Sé.; suhasamahi Bhy.; suhavase Sha.,
Bgch., Jcks., Dhih  2pasicehi Sy, Sa. | paticeht Sha.; paricehim Syire, Bgch., Bhy., Jcks.,
Dhih  3paripunnae Sa., Bgch., Bhy., Jcks., Dhih | paripunpaem Snvri; paripupnaé Sha.;
paripurnaye Syre *vadhi Sy 2 | vadhie Bgeh., Jeks.; badhié Sha.; vatie Sa.; badha Bhy.,

Dhih  ®ehu Sy .2, Sa., Bgch., Dhih | etthu Bhy. ®so Syi .2, Sa., Bgch., Jeks., Dhih | 56

Sha.; su Bhy. 7sunnae Syri, Sa., Bgeh., Jeks., Bhy., Dhih | sunnaé Sha.; svarnae Smri,2

2

2 parivestitah Hevajratantra | parivestitam Switi2; paritah sthitam Bgch. ?5vajra Bgch.

27

| vajram Syri2  29padma em. | padma® Bgch.; padmam Syt 2 °samyogenety Sy,

28 candravatrupatvad Syira | candravarupatvad Syt can-

Bgch. | °samyogyenety Syt
drarupatvad Bgch. 2 apsambhbhava Syta | apsvambhava Syre; apahsambhava Bgch.
30S\r1 adds this as a margin note, being apart from hutavaha in the above passage
the second possibility for glossing Apa. gantavaha. >'gamanat SmT1,2 | gaganat Bgch.

32 calana® Syt | calana® Syra, Bgch.

XXXV Hevajratantra 1.x.38,39,40ab; 40cd read: tasmat saukhyam na tattvakhyam mahab-

hutam yatah sukham

2The Meter propsed for this verse by Shahidullah is again that of the Doha. For this verse
however, while just mainly relying on the MS readings, the verse can form a nice Dvipadi,

without the need for heavy emendations.

§ 8

Sy 3r5-3r6

SmT25v5-6rl
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§ 8.1.1.
Dohakosatika

SpkT6r4-61r6

SpKT6r6-7Tv1

[[gaganam samirano sukhavase! paificabhih paripurnah? |

yang shing g.yo ba dag ni rlung yin no ||
nam mkha’ bde ba dag ni gang ba’o ||
ma lus lha dang lha min de las skyes ||

rmongs pa 'di dag rnams ni stong pa’o ||

paficehim paripunnae iti | etat pancabhutakaih paripurpam militam

bodhicittam ity arthah || tatha ca érihevajre |

kasmad bhautikaskandhah | bhagavan aha |
bolakakkolayogena kundurum kururte vrati' |

sparéat kathinyadharmena prthivi® tatra jayate ||

bodhicittadravakarad® abdhatos! caiva® sambhavah |

tejo jayate gharsanad gamanad vayuh prakirtitah ||

saukhyam akasadhatu$ ca paiicabhih parivestitah |[[XXXVIL
ata evaha pancehim paripunnae iti Bgch. ebhih pancabhih paripurpam
militam || saala surasura ehu uattityadi® | sakalamanusyamanusyanam

surasuranam utpattikaranam || ehu iti etat ayam arthah |

Lkundurum kururte vrati Hevajratantra | pada b om. Spkr, Dhih 2prthivi Hevajratantra,

Dhih | prthvi Sprr 3°dravakarad Hevajratantra, Dhih | °drakarad Spxr *abdhatos Dhih

5

SpkT | apdhatos °caiva Hevjaratantra | ca Spgr, Dhih  ®watti® Dhih | wvati® Spxr

1" gaganasamiranasukhavase Bgch.; gaganasamiranasukhasamadhau Bhy.  2paripurnah

Bgch. | paripurpe Bhy. 3] sakalah surasurah Bgch.; sakalasamiranam Bhy. “etat Bgch.

| esa Bhy. 5] re vadha Bgch.; murkha Bhy. Setat eva $unyam Bgch. | atra susunye Bhy.

XXXV [leyajratantra 1.x.38,39,40ab; 40 cd read: tasmat saukhyam na tattvakhyam mahab-

hutam yatah sukham
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prthivyadini catvari tatha’ étinyacatustayam |

astau padartha vijneya vinasotpattihetavah || iti |

prabhasvaran® mahasunyam tasmac copayasambhavah |

asmad utpadyate prajna tasyah pavanasambhavah ||

pavanad agnisambhiitir agner jalasamudbhavah? |

jalac ca jayate!® prthvi sattvanam esa sambhavah ||

bhudhatur liyate toye toyas'! tejasi liyate |

tejas ca siiksmadhatau ca vayus citte viliyate!? ||

cittaii'® caitasike Iiyed'* avidyayan'® tu cetasam!® |
[XXXIX

sapi prabhasvaram gacchen nirodho ’yam bhavatraye |
etad evaha vadha ehu so sunnae ityadi | etad yanabahirbhutatvat. vadha
ity aksarah sambodhanam | he mudha mantranayatattvavida | etad eva
§unyam iti sarvaunyam prabhasvaram | ato nanyac chunyam tattvam astity
arthal || evan tenaiva tad uktam | ayam eva bhavanirvanaikarupamahasu-
khavajro bhagavan svayam eva Sarirasarasijam abhinirmaya tadanahataku-
sumarasam'’ cittamadhukarariipenavicchinnam apaharane vyavasthita iti ||

tatha ca $rihevajre |

"tatha Svadhisthanakramaprabheda | tattvani Spxr, Dhih  ®prabhasvaran Dhih | prab-
hasvat Spxt °agner jalasamudbhavah Svadhisthanakramaprabheda | agne jalasambhavah
SpkT; agnes ca jalasambhavah Dhih  1%jalac ca jayate Svadhisthanakramaprabheda ]
jalaj jayate SpkT, Dhih  1'toye toyas Svadhisthanakramaprabheda, Dhih | toye toyam
Sekoddesatika; toyet toyet Spxr 2viliyate Svadhisthanakramaprabheda, Dhih | praliyate
Spkr ‘Pcittam Svadhisthanakramaprabheda, Sekoddesatika | cittas Spxr, Dhih  *liyed
SpkT, Dhih | liye Svadhisthanakramaprabheda ®avidyayan Spkr, Sekoddedatika, Dhih
| "hamwidyayan Svadhisthanakramaprabheda — ®cetasam Spkr | caitasam Svadhistha-
nakramaprabheda, Dhih  1"tadanahate® em. | tadanahata® Spxr, Dhih

XXXIX Aryadeva’s Svadhisthanakramaprabheda 17-21; The last four verses are also quoted

in Naropa’s Sekoddesatika, while there the last two preceed the previous two.
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svayam kartta svayam harta svayam raja svayam prabhuh |XU

ity evamrupam sadhyam niscityadhuna sadhanam vicintya tena tavad visay-
opabhogaparihane visaye vasakter nasya sadhanam $ravakaparamitanayayor
eva vyavasthitatvat | nirvyajasamastavisayasamgenaiva maharagadisambod-
her'® dargatvat | visayasukhalaksmir evasya sadhanam ||

tatha ca sarahapadah |

kecid visayams tyaktva kecid visayanvadhisthanam krtva |

kecid visayair eva tu naravrsabhah kurvate bodhim ||XL
bhagavan aha:

yena tu yena tu!® badhyate?® lokas
tena tu tena tu bandhanam muficet |
loko muhyati vetti na tattvan

tattvavivarjatah siddhim na lapsyet?! ||

ragena badhyate loko ragenaiva vimucyate |

viparitabhavana hy esa na jhata buddhatirthikaih ||X“1

yady evam sarvapranino visayasaktas te 'pi tarhi maharagabhisambodhim??
lapsyantam || naiva hi visayopabhogamatrenaivavicchinnamaharagasukham
labhyata iti kramah || kintu tenaiva sopayena nirupayena visayaksararupam

ijianat?® na maharagasukhasya saksatkarah ||

tatha ca jnanavajrasamucchayamahayogatantre |

Bmaharagadisambodher Spkr | maharagadyabhisambodher Dhih  °tu Spxr, Dhih | om.
Hevajratantra 2Cbadhyate Hevajratantra, Dhih | badhyati Spxr 2!lapsyet Hevajratantra,
Dhih | lapsye Spxr  2*maharagabhisambodhim Dhih | maharaga abhisambodhim Spkr

23SpkT seems to have an anusvara inserted: binabhasatrayamsyaparijanat

XL Hevajratantra 1.viii.47 XM This verse could not be identified. Also it was not pos-
sible to find an Apa. eqivalent in other verses, such as those having been collected
by Bagchi, attributed to him. See BAGCHI1938:9-39:47-50 XM Hevajratantra 1.ix.19
XL Heyajratantra 11ii.51
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yo bhagalinga evasaktas tatparayanah sa na maharagasambod-
him labhate | yada tu kevalam saukhyamadayadhimuktimatren-
adikarmikabhumau vyavatisthate punah $aikso bhavati | yas tu
vajrapadmasamayogasukhena prakrtyabhasam samyakgunam?? la-
ksanam janati sa maharagasukhapravisto bhavati ||
tatha ca $rihevajre® |
yena yena hi badhyante jantavo raudrakarmana |
sopayena tu tenaiva mucyante bhavabandhanat ||XLV
nanu sopayam api visayasukhan nimittam eva | mahasukhan ca nirnimittam
| tat katham tatha bhavitum arhati || sanimittasukham eva sadgurupade$an
nirnimittam bhavati ||
tatha cahuh sarahapadah |
yad idam sanimittasukham
tad eva mahatam nimittaparihmam |
jhanasvayambhiiripam mahasukham kalpanastunyam ||XLV:P
tasmat sopayavisayopabhoga eva maharagabhisambodhisadhanam iti ||
tad evaha -
Inga ni yongs su rdzogs pas zhes bya bas ni | 'di skad ces' ’byung ba § 8.1.2.
Inga po 'di dag? yongs su rdzogs pa ste | bsdus pa ni® byang chub kyi Tibetan

2 samyakgunam Spxr | samyaggunam Dhih 2% $rihevajre Dhih | hevajre SprT

L7dj skad ces em. | de Itar gyur pa’i T(a)an, Kpap; om. Tgyp; Cf. Spxr etat 2'di dag

Tynt] "dis T(ayan,m)p, Kpab 21 Teayan,mynt, Kpab | ste Tigyan
XLV Hevajratantra 11.i.50  *MVMunidatta’s * Caryakosagitivrtti, com. to song 33.

PThe B goup of Tib. interprets this passage also as a verse, having reflected this by 3
stanzas of 7 syllables each.
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sems zhes bya ba’i don do?* || de ltar yang® | phung po rnams ’byung ba las
gyur par® ci’i phyir zhe na |
bcom ldan ’das kyis bka’ stsal pa” |

bola kakkola® shyor ba las ||

pog spos brtul zhigs can byed pa® ||

reg las'® sra ba’i chos kyi ni'! ||

sa ni de las skye bar ‘gyur!'? ||
byang chub sems khu ba’i rnam pa las ||

chu yi khams ni "byung bar "gyur!? ||

gtsubs pa las ni me ’byung ste'® ||

’gro bas rlung du rab tu'® *grags ||

bde ba nam mkha’i khams yin te'® ||

Inga po rnams kyi'” yongs su bskor || zhes so'® ||

4 2hes bya ba’i don do T(B)an ] so Tayan Kpab 5dpal kye rdo rje las em. | dpal dgyes pa’i
rdo rje las T (ayan, Kpan; beom ldan ’das kyi dpak kyai rdo rje T g)an 6 phung po rnams
‘byung ba las gyur par T(gyan | ‘byung ba las gyur pa’i gang zag dang bcas pa’i phung

7ci’i phyir zhe na beom ldan ’das kyis bka’ stsal pa T(a)an, Keanb ]

po Tiayan, Kean
gsungs te T (p)yan 8bola kakkola T(gyan, Hevajratantra | rdo rje padma T(a)an, Kpab
9pog ... byed pa Hevajratantra | om. Tap; Cf. SNELLGROVE 1957:39. *pos spos brtul zhigs
can byed pa; Cf. Mahavyutpatti 6260 and 1618.; the verse is well left out in the Sanskrit
citations of this verse in both MK and DKT 197eg las T(aypcb, Kpab | reg pa Tayp,B)ans

Hevajratantra !

sra ba’i chos kyi ni Hevajratantra] sra ba sa ni skyes T(aypab,p, Kpab;
sra ba las chos kyi ni T(gyan; om. Taypp 256 ni... gyur T(yan, Hevajratantra ] om.
T(a), Kpab Bbyang chub sems khu ba’i rnam pa las | chu yi khams ni ‘byung bar “gyur
Hevajratantra | byang chub sems ni gsher ba las chu "byung gno T ayp; byang sems sher
ba’i rnam pa las | chu’i khams ni ‘byung bar “gyur T gyan; gsher ba las ni chu "byung ngo
T(ajpen, Kpav; om. T(aypp 14 tsubs(9t5ubs Teapan,pp, Kpa osrub. TopisrubsTmian) pa las ni
me ‘byung ste T (a)an,m)an, Kpab | bskyod pa las ni drod skye ste Hevajratantra % ’gro
bas(basTep, HevajratantralbaTs)nr) plyng du rab tu T()yan, Hevjaratantra | bskyod pa las ni
rlung du T (ayan, Kpab 167 khams yin te T(a)pab,pp,B)Al, Kpab | bde ba ni kha’khams
yin te T(a)p; nyid kyi khams Hevajratantra Y Inga po rnams kyi Hevajratantra | rnam
pa Inga yis T ayan,B)an, Keap 18 2hes so T(gyan | dbyangs yig rnams ni bskyed pa’i rgyu

zhes gsungs so T(a)an, Kpab
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de nyid kyis! Inga’i yongs su brdzogs pa ste | Inga po 'di dag yongs
rdzogs pa ni bsdus pa’o || mtha’ dag lha dang lha min ’di la skyes
zhes bya ba la sogs pa la | mi dang mi ma yin pa dang lha rnams mtha’

dag skye ba’i rgyu ni ’di nyid do zhes bya ba’o ||
’di’i don ni? |
sa la sogs pa rnam bzhi dang?! ||

de bzhin du ni stong pa bzhi** ||

gnas ni rnam pa brgyad po dang ||

skye dang ’jig pa’i rgyur shes bya?® ||

‘od gsal las ni stong chen te ||

de la thabs ni yang dag 'byung®! ||

de las skyes pa shes rab te®® ||

de las rlung ni*® "byung bar "gyur ||

rlung las me ni yang dag skyes®” ||

me las chu ni 'byung bar "gyur?® ||

chu las yang ni sa ’byung ngo? ||

9de nyid kyis Te)~r | de nyid T gyt 20de nyid Inga...’di’i don ni Tm)yan ] de ni zhes
pa de nyid de [ de nyid ’di ste “di yi don T a)an, Kpap 2Lsq la sogs pa bzhi dang T(B)als
Svadhisthanakramaprabheda | sa sogs de nyid bzhi dang ni T (a)an, Kpab 22de bzhin du
ni stong pa bzhi Svadhisthanakramaprabheda | stong pa nyid ni bzhi dang yang T a)an,
Kpab; de kho na nyid stong pa bzhi ste T (yan B gnas ni rnam pa brgyad po dang | skye
dang ’jig pa’i rgyur shes bya Svadhisthanakramaprabheda | skye dang ’jig pa’i rgyu ru
ni [ de don brgyad ni shes par bya T(ayan, Kpan; dgnos po brgyad ni skye ba dang ’jig
pa’i rgyur rnam par shes par bya’o T gyan 249ang dag ‘byung Svadhisthanakramaprab-
heda | ’byung ’gyur zhing Tayan,m)ans Keap; ‘byung bar “gyur T g)yan 25 de las skyes pa
shes rab te Svadhisthanakramaprabheda | de las kyang ni shes rab (T Tw)auKre/paTia)an)
‘byung T ayan,m)an, Kpab 26 de las rlung ni Svadhisthanakramaprabheda, T(B)an | rlung
yang de las Tayan, Kpab 2Tyang dag skyes Svadhisthanakramaprabheda | ’byung bar
28

‘gyur T (a)yan,myp; "byung ‘gyur te Tgynr, Kpap  ““me... gyur T(gyan, Kpap, Svadhistha-

nakramaprabheda | om. T(ayan

Kpgp213
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'di las sems can rnams "gyur ba’o® ||

sa khams®' chu la thim par 'gyur? ||

chu ni me la thim par 'gyur3 ||

me ni phra ba’i khams la ste3* ||

rlung ni® sems la thim par ‘gyur® ||

sems ni sems las *byung bar "gyur® ||

sems byung ma rig pa la ste®® ||

de yang ’od gsal bar ni ’gro® ||

'di ni srid gsum 'gag pa’o® || zhes so?! ||

*de nyid bstan par bya ba’i phyir*? rmongs ’di dag rnams ni stong*? *pa
zhes pa la sogs gsungs te!? | de Ita’® theg pa ’di las phyi rol du ’gyur pa’i

phyir’® | rmongs pa zhes *bod pa’” ste | kye ma rmongs pa ste’® | sngags

29¢chu las yang ni sa ‘byung ngo Tayan,m)an, Kpab | chu las skyes pa sa yin te
Svadhisthanakramaprabheda  3°°di las sems can rnams ‘gyur ba’o T(wyan ] de rnams
la ni sems can ’byung Svadhisthanakramaprabheda; de yi rim pas sems can skye T (aau,
Kpay 3lsa khams T(B)an ] sa ni T (ayan, Kpap, Svadhisthanakramaprabheda 32thim par
‘gyur T (gyan | zhugs gyur zhing T x)an, Kpap 33 chu ni me la thim par ’gyur Svadhistha-
nakramaprabheda | chu ni me la zhugs par gyur T(ayan Kpab ] om. T(B)an 34khams la
ste T()an | khams zu zhugs Svadhisthanakramaprabheda don khams zhugs T(ayan Kpab
35ng Ta)an,m)ans Kpap | yang Svadhisthanakramaprabheda 36thim par ‘gyur T(B)an

37 sems ni

thim ’‘gyur te Svadhisthanakramaprabheda; zhugs gyur nas T ayan, Kpab
(A)

sems las byung ba,,.(lasT(A)A”,KpG,,,]las Svadhisthanakramaprabheda) ’gyur’ T(A)Alla KPGba Svad-

histhanakramaprabheda | om. T(B)an 38pa la ste T(B)an | par zhugs nas Ta)an, Kpab,

Svadhisthanakramaprabheda 3

Ini ‘gro T(g)an | song ste Svadhisthanakramaprabheda;
gyur te Tiayan, Kpab 40°di ng srid gsum ’‘gag pa’o Tmyan | srid pa gsum po ’gag par
‘gyur T (ayan, Kpab; srid gsum po ni “gag par ‘gyur Svadhisthanakramaprabheda A zhes
so Tgyan | om. Tayan, Keab 42de nyid bstan par bya ba’i phyir Tayan, Keap | de
nyid kyis phyir T myan 43 rmongs paPeTmrKreaJom-Twrn) *di dag rnams ni stong T®yan
| rmongs gyur “di ni stong T (ayan, Kpap 44na zhes la sogs pa gsungs te T(gyan | pa nyid
zhes gsungs so T ayan, Kpap Bde lta Ta)an Kpab | om. T(B)an 46 theg pa 'di las phyi
rol du “gyur pa’i phyir T gyan | bur gyur pa’i theg pa las phyi rol du gyur pa’i phyir T a)an,

Kpap
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kyi tshul gyi de kyo na nyid ma rig pa’o® || ’di nyid stong pa zhes pa ni*®

o 2 stong pa’®® de

| thams cad stong pa ’od gsal ba ste 'di las gzhan pa

kho na nyid yod ma yin zhes pa’i don to® ||

"dis ni 'di skad du shad pa yin
te | srid pa®® dang myang la las 'das pa ngo bo gcig pa bde ba chen po rdo
rje bcom ldan das rang nyid kyis lus kyi padma mngon par sprul nas gzhom
du med pa’i me tog gi bcud sems bung ba’i gzugs kyi rgyu na mi 'chad par
1358

'phyog cing gnas ste®” | de ltar yang dpal dgyes pa’i®® rdo rje las |

rang nyid byed cing rang nyid 'phrogs® ||

rang nyid rgyal po® rang® gtso bo || *zhes gsungs so ||

de Itar bsrgub bya’i ngo bo%? || nges par byas nas® da ni® | bsgrub byed la
dpyad® par bya ste | de la re zhig yul ma lus pa 1a% longs spyod pa spangs

4"bod pa Tayan,@)nT, Kpab ] bde ba Tmyp 4BLkye rmongs pa ste T(B)an | kye ma rmongs
pa’i Tayan, Kpap; Cf. Spkr he mudha mantranayatattvavida I gyi de kyo na nyid ma
rig pa’o Tmyan | gyis “di nyid mi shes pa’o Kpay; gyis 'di nyid shes pa’o T (a)an 507ds nyid
stong pa zhes pa ni T(gyan | 'di ni zhes bya ba ni T (ayan, Kpap 5Ldi nyid stong pa zhes pa
ni T(g)an | thams cad stong pa ’od gsal ba ste T(a)an, Keab 52°di las gzhan pa’i Twyan ]
'di bor nas T (a)yan, Kpap 53 stong pa T(ayan, Kean | stong pa’i T g)an > y0d ma yin zhes
pa’i don to T(pyan | gzhan med ces bya ba’i don no(moKrcaJtoT(a)an) T(ayan, Kpaa 55 7dis
ni 'di skad du bshad pa yin te T(gyan | des ’di skad du ston te Tayan Kpaa 56 srid pa
T(aypab,pp, T(Byan, Keab | srid ba Tiayp 5T dang myang la las das pa ngo bo gcig pa bde
ba chen po rdo rje bcom ldan das rang nyid kyis lus kyi padma mngon par sprul nas gzhom
du med pa’i me tog gi bcud sems bung ba’i gzugs kyi rgyun mi chad par ’phyog cing gnas ste
Tw)an | zhi ba gcig pa’i bde ba chen po rdo rje bcom ldan ‘das("4asTea)au] das s0Krca) de pyid
“dir rang nyid kyi lus kyi padmar mngon par sprul nas de ni gzhom du med pa’s me tog gi
beud sems bung ba’i gzugs kyis rtag tu ‘phrogs shing(cin9manlshingKrea) gnas pa ste T(a)an,
Kpa, “8dgyes pa’i Tayan,m)p, Kean | dgyes Tgynt rang nyid byed cing rang nyid
'phrogs T (ayan, Kpan | rang nyid byed po rang ‘phyogs so T g)an; rang gis ‘phrog cing rang
gis byed Hevajratantra  %Orgyal po T(ayan, Kpab, Hevajratantra] rgyal ba T g)an 5lrang
T(a)pab.pp, Kpap, Hevajratantra ] om. Tayp 62bsrgub bya’i ngo bo T(B)an | bsgrub par
bya ba Tayan, Kpap  ®byas nas T(ayan, Kpap | byas na Tgyan  “*da ni Tayan, Kpan
| yang dang yang du T (gyan 65bsgrub byed la dpyad Tmyan | sgrub byed dpyad T ayan,
Kpa, %%de la re zhig yul ma lus pa la Tayan, Keab | re zhig yul la nye bar T (g)yan

T(Aypp 1595
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pa yang®” sgrub par byed pa® ma yin la | yul *ma lus pa la zhen pa® yang™
bsgrub byed ma yin te™ | nyan thos dang pha rol phyin pa’i tshul nyid la
sogs pa rnam par gnas pa’i’? phyir ro || skyon dag pa’i yul ma lus pa la longs
spyod pa nyid kyis™ "dod chags chen po’i’™* mngon par byang chub pa™ bstan
pa’i phyir | yul gyi bde ba phun su mtshogs pa™ nyid ’dis”” sgrub byed yin
o |

de ltar yang sa ra ha’i zhal snga’ nas |

kha cig yul rnams dag ni spong byed cing™ ||

kha cig yul rnams dag ni®® ’ching bar byed ||

kha cig yul rnams 'di nyid®! blangs nas su®? ||

mi yi khyu mtshog rnams ni byang chub byed®? ||

ces gsungs so ||

bcom ldan ’das kyis bka’ stsal pa®* |

gang dang gang gis ’jig rten 'ching *’gyur ba% ||

86 »

de dang de yis®® 'ching las grol bar byed®” ||

"yang T(ayan,m)yan | 'ang Kpap  ®sgrub par byed pa T(ayan, Kpab | sgrub pa byed
T(B)an 59ma lus pa la zhen pa Tayan Kpanb | la kun tu zhen pas gnas pa T(B)an yang
T(a)amn,m)an | "ang Kpan  "bsgrub byed ma yin te T(B)an | sgrub byed ma yin no T(a)arns
Kpaw, ?pha rol phyin pa’i tshul nyid la sogs pa rnam par gnas pa’s T(ayan, Kean | pha
rol tu phyin pa dag gi rnam par bzhag pa nyid T (gyan ma lus pa la longs spyod pa nyid
kyis T (ayan, Kpab | mtha’dag la ma zhen pas T (gyan " chen po’i T(ayan,m)an | "chen pos
Kpan,  "Pchub par Kpap | chub pa T (a)Al,(B)AL "6pde ba phun su mtshogs pa Tw)an |
bden pa 1 di T(A)All 77dis T(A)DGb,PD ] di T(A)p; "dis T(A)pD; di’t T(B)AIh Kp(;b 788(1
ra ha’i zhal snga T(ayan | dpal sa ra ha’i zhal snga Kpgy; dpal sa ra ha’i zhal T (gyan
“spong byed cing T gyan, Kpab | spong bar byed Tgyan  %°ni Tiayan | 9is T(gyan, Kpab
8Lrnams “di nyid Tap | ’di nyid ni T(a)pab,pp, Kpab; nyid “di’i T(gyan 82nas su (B)All
| nas ni Tmyan, Kean 83mi yi khyu mtshog rnams ni byang chub byed Twyan | mi yi
khyu mtshog rnams ni byang chub bde T wyan, Kpab 84bka’ stsal pa Tayan Kpeab | kyang
Tyan °ba Hevajratantra | la T ayan; pa Tgyan, Kpan  *®yis T ayan, Kpan | i T(syan;

87

ni Hevajratantra ching las grol bar byed T (gyan | ‘ching ba las grol te Hevajratantra;

’jig rten grol bar byed T ayan, Kpab
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jig rten rmongs pa de nyid mi shes te®® ||
de nyid rnam spangs dngos grub rnyed mi 'gyur®® ||
'dod chags kyis ni | ’jig rten bcings® ||
’dod chags nyid kyis rnam grol byed®! || T ayp35v

bzlog pa’i bsgom pa de? nyid kyis® ||

sangs rgyas mu stegs kyis mi shes || zhes * gsungs so |

gal te de 1ta® na | srog chags thams cad kyang yul® la dga’ zhing chags

pas?® de rnams kyang?” ’dod chags chen po’i®® mngon par byang chub? thal

lo zhe na | de ltar ma yin te | yul la longs spyod pa ’ba’ zhig gis!®’ rgyun ma
chad pa’i bde ba chen po thob po'! zhes *go rims ste'® | ’on kyang de nyid
thabs dang bcas pa la zer gyis'®® thabs dang bral ba’i *yul la spyod pas yul

104 snang ba gsum mi shes pa’i phyir!® | *dod

107 H

gyis 'gyur pa med pa’i ngo bo
chags chen po’i bde ba dngos su'®® mngon du byed pa med pa’o

de ltar yang ye shes kun las bdus pa rnal ’byor chen po’i rgyud!®® las |

88 %ig rten rmongs pa de nyid mi shes te T(ayan,Byan, Kpab | de nyid mi shes ’jig rten

mi grol zhing Hevajratantra 8°de nyid spangs pas dngos grub thob mi “gyur T(a)am,m)als
Kpab | de nyid rnam spangs dngos grub rnyed mi ’gyur Hevajratantra 0 °dod chags kyis ni
jig rten beings(b¢ingsTea)an Kol chingTp)an) Ta)an,m)ans Kpan | chags pas ’jig rten ’ching

‘gyur ba Hevajratantra 91

rnam grol byed T (g)NnT | rnam grol ’gyur Hevajratantra; grol
bar byed T(A)All,(B)Pa Kpr 92 de T(A)All,(B)Alla Kpr ] ’di Hevajratantra 93]{7@/@'5 T(A)All;
Kpaa ] ni T(gyan, Hevajratantra Mgal te de lta Twyan | gal te de ltar yin T (ayan, Kpaa
PBlyang yul Tgyan, Kpca | dbul Tayan  *°chags pas Tigyan | chags pa Tiayan, Kpaa
kyang Tgyan | om. Tiayan, Kpca *®chen po’i T ayan,myan | chen pos Kpaa  *byang
19gis T (ayan,
go rim ste em. | kho bo
193zer gyis T(ayan, Kpaa ]

Y95 phyir T gyan | phyir
107

chub pa thob par T gyan ] byang chub pa T ayan; byang chub par Kpaa
Kpaa ] 90 Tgyan  °'thob po Tgyan ] om. T(a)an, Kpaa '
mi smra’i T(gyan; kho bo cag gis mi smra ste T(a)an, Kpaa
brjod kyi T(B)an 104 spy0d...ngo bo T(B)an ] om. T(ayan Kpaa
70 T(ayan, Kpga 196 pde ba dngos su T(a)an Kpaa | bde ba chen po T(B)an med pa’o
T(ayan, Kpca ] med do Tgyan 108,ang ye shes kun las bdus pa rnal *byor chen po’i rgyud

T(m)an | ye shes chen po (T (a)pp1597) kun la snyoms par ‘jug pa’i rgyud las T oy, Kpaga

T(A)DGH234v

T(BynT69

Kpga2l5
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bhagaliniga zhen cing gcig tu ’jol ba de ni ’dod chags chen po’i!??:110

byang chub thob par mi 'gyur ro!!! || gang gi tshe yang!'? bde
ba 'ba’ zhig blangs nas'!® lhag par mos pa tsam gyis las dang
po pa’i'* sa la rnam par gnas'!®
|| gang gis''®

bas rang bzhin gis snang ba

pa de’i tshe slob par ’gyur ro
rdo rje dang padma mnyam par sbyor ba’i''” bde
118 vang dag pa’i yon tan mtshon par

byed pa de ni | ’dod chags chen po’i bde ba la zhugs pa yin zhes

so19 ||
de ltar yang dpal dgyes pa’i rdo rje!?® las'?!:

skye bo mi bzad pa yi las ||
gang dang gang gis 'ching "gyur ba ||
thabs dang bcas na de nyid kyis ||

srid pa’i 'ching ba las grol ’gyur || zhes gsungs so ||

'on te'?? thabs dang bcas kyang yul gyi bde ba ni mtshan ma dang bcas pa
nyid yin * nam de ci ltar bde ba chen po mtshan ma med par ’gyur zhe na'?

| de la brjod par bya ste | mtshan ma dang bcas pa’i bde ba nyid!?* | bla ma

109 chen po’i Ta)an ] chen pos Kpga !'°bhagalinga...chen po’i Tayan Kpaa | bhagalinga

11

zhen cing chags pas gcig tu gzhol ba des ni T (gyan Ymi ‘gyur ro Tayan, Kpca ] “gyur ro

T(yan 12 5ang gi tshe yang Tayan, Kpca | gang gis tshe T (gyan 13 plangs nas T(a)an,
Kpga ] la Tgyan  "*dang po pa’i T aypp,B)ans Kpaa | dang po ba’i Taypavp  'Prnam
par gnas T(aypab.pp, Kpaa | gnas Tiayp,myan  %gang gis Tsyp | gang gi T(syp; gang
UTrdo rie dang padma mnyam par sbyor ba’i Tgyan ] rdo rje padma’i

118

la Tiayan, Kpca
sbyor ba’i T ayan, Kpga rang bzhin gis snang ba T gyan | rang bzhin snang ba’i T (ayan,

Kpaga 'zhes so Tigyan | no Tiayan, Kpaa  *dgyes pa’i rdo rje Tayan, Kpga | kyi
rdo rje T(gyp; kyai rdo rje T (p)NT 21145 T(ayan, Kpga ] om. T(yan 12276n te T(ayan,
Kpga | om. T(gyan 123thabs dang beas kyang yul gyi bde ba ni mtshan ma dang beas pa
nyid yin(vVirmrlme yinTwne) pam | de ci ltar(tereplttar naTmne) bde ba chen po mtshan ma
med par ‘gyur zhe na T gyan | chags pa dang beas pa ma yin pas bde ba chen po mtshan ma
med pa yin pa’i phyir®"virKeeophyir oTwan) de dang ’dra bar ji ltar ‘gyur zhe na T(ayan,

Kpga "**nyid T(ayan, Kpca | nyid kyang T (g)an
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dam pa’i gdams ngag'® gis!'?® mtshan ma med par 'gyur ba yin te'*” || de
ltar yang!?® dpal'?® sa ra ha’i zhal snga nas'° |
gang 'di mtshan bcas bde de nyid!3! ||
chen po rnams kyi mtshan med yin'3? ||
rang 'byung *ye shes ngo bo ni'3? || T (ayp36r
bde chen rtogs pas stong pa’o'3* || zhes so'3® ||
de’i phyir thabs dang beas pa’i'3® yul la nye bar longs spyod pa nyid*3" 'dod
chags chen pos'®® mngon par rdzogs par byang chub pa’i sgrub thabs'?® yin
no || de nyid ni*4°
ayam arthah | gaganam akasam samirano® vayuh tayor?” sukhavase®° § 8.2.
sukhasthane paficabhir mahabhutaih paripurna iti* || sakalanam ma- Mekhalatika

nusyadinam® surasuranam utpattikaranam paifica iti || tad eva sakala-
26 samirano Sy, Bgeh. | samirana Syre  2Ttayor em. | tayoh Bgch.; tayo Syt
28°yase Smr1, Bech. | °vase Syre 2 paripurna iti Svri, Bgch. | paripurneti Syiro

39manusyadinam Sy, Bgch. | manusyadinam Syra

P man ngag T(gyan | gdams ngag Tiayan, Keaa  °gis Teynt | 9i Tiayan,m)p, Kpaa

1277 yang Kpga | om. T(a)an,(s)an

129 dnal T()an; Kpaa ] om. T(a)an 130 2hal snga nas T(ayan Kpga | mnga’ nas gsungs pa
131

yur ba yin te Tpyan | ‘gyur ro Tayan, Kpaa

gang “di mtshan bcas bde de nyid T (gyan | gang yang mtshan mar beas pa’i bde
132

T(Byan
ba “di T(ayan, Kega chen po rnams kyi mtshan med yin T(gyan | de nyid bdag nyid
chen po rnams kyis mishan ma med pa yin Tayan, Kpga 1334 Twyan | nyid Ta)an,
Kpga 3*bde chen rtogs pas stong pa’o Twyan | kun rtog bde ba (Kpga216) chen po nyid
T(ayan, Kpaa  °zhes so Tgyan ] om. Tayan, Kpaa  #9pa’i T ayan, Kpaa ] pas T(gyan

137 138

nye bar longs spyod pa nyid T (gyan | longs spyod cing T (ayan, Kpaa chen pos Kpaa

B9mngon par rdzogs par byang chub pa’i sgrub thabs

| chen po’i T(gyan; chen po T (a)an
T(B)NT | rdzogs par byang chub pa’i sgrub thabs T(B)p; mngon par byang chub pa’i sgrub

byed T(ayan; Kpaa  '*%de nyid ni T(gyan | om. Tayan, Kpaa

¢gloss for Apa. suhaamehim, Cf. DKTVT7: sukharupatvat akaSadhatuh

SyT14r6-4v5s

SmT2 6r1-6v5
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surasurah3! kimbhitety®? aha | etat jianarahitvat vadhe miirkha ity aksare-
na sambodhanam | etad eva bhutapancakam svabhavavirahat $§unya nistaran-
ga$ caturthah sahajarupam ity arthah ||

tatha ca |

asadya ko 'pi lavanam jalam ekadege®?
ksirambudhim®* sakalam eva® paricchinatti®® |
bhavaikarupam avagamya tathaikadese

traidhatukam sakalam eva paricchinatti |[XV!

tathaparah prakarah®’ || prthivya indriyam nasika tasya visayo gandhah |
prthivyam eva gandho nanyatra | apam indriyam rasana tasya visayo rasah
| niyamena rasam eva®® grhnati || tejasa indriyam caksuh tasya visayo ru-
pam | vayor indriyam tvak tasya visayah sparsah bhagalingadispar$avisayah
| akasasyendriyam3? érotram tasya visayo hi sabdah?® niyamena $abdam eva
grhnati nanyat ||

etad eva spastayann aha

khiti ! jala jalana pavana gaana vi manaha? |

khiti Swmr1, Bgch., Sa., Sha., | ksiti Syre  2vi manaha Syt 2, Begch., Sa., Sha., Jeks.,
Dhih | vi manaho Bhy.

31sakalasurasurah em. | sakala surasurah Bgch. | sarah sarovarah Syrri; Sarasarovara
Smt2  22°bhatety Smra | bhata ity Swmri, Bgch.  33ekadese Bgch. | ekadesaim Syrre
34 ksirambudhim Sat1, Bech. | karambudhim Syre  *°eva Swmri, Bech. ] eka Swmre
36 paricchinatti Sy, Bgeh. | pariksinatti Syre 37 aparah prakarah SmT1,2 | paraprakarah
Bgch.  38rasam eva Syri, Bgeh. | rameva Syro 3% akasasyendriyam Syt | akasasya
indriyam Syire, Bgch.  *Csabdah Syiti, Bgch. | $abda Syire

XLVIThis cit. could not be identified.
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mandalacakka visayabuddhi® lai parimanaha? ||

[[ksitir jalam jvalanah pavano gaganam® api manayata? |

mandalacakram visayabuddhim grhitva parimanayata® ||

sa dang chu dang me rlung nam mkha’ rnams ||

blo yi yul du blangs nas shes par gyis ||

khiti jala jalana ityadi | khiti parthivamandalam, jalam jalamandalam, § 9.1.1.
jalanam agnimandalam pavanam vayumandalam gaanam akasamanda- Dohakosatika
al

lam | etan eva pancasrstisamharakramena candrasuryabhedena rocyate SpRTTVI-Tr2

tatha ca éri-adibuddhe |
akasadyam sada vase samharah ksmadi daksine |[XIVI

Srisamajottare 'pi |

3visayabuddhi Syt 2, Sa., Sha. ] wvisaabuddhi Bgch., Jcks., Dhil; wvisaabuddhihim Bhy.

Yparimanaha Syt 2, Sa., Bgch., Jcks., Dhih | parimanaha Sha.; parimanaho Bhy.

11 gamanam Bgch.; Bhy. writes those five members as one compound °gaganani 2api

manayata Bhy. | api jiayatam Bgch. 3] parimanatam Bgch.; parijiayatam Bhy.
XIVILGekoddesa 62ad; the whole verse according to the Sekoddesa goes: akasadyam sada

vame bhumyadyam daksine’parat | vijrianadibhavo vame samharah ksmadi daksine ||

2The meter for this verse remains unclear, unlike the eight previous verses, no clear picture
of the meter be drawn according to either the MSs or the secondary sources. Only Bhayani
aimed at a solution recognising the verse as a Vastuvadanaka. His readings (to which he
basically owes that a recognition of meter is possible in the first place) however are not
only unsupported by the MSs, he was further also not able to reconstruct the verse in as
much as he was able to edited the three missing syllables he remains with in the second

pada. PPerhaps a gloss for Apa. manaha.
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paficajianamayam! $vasam pafcabhiitasvabhavakam |

nicarya padmanasagre pindaruipena? kalpayet ||

paficavarnam maharatnam® pranayamam iti smrtam |

svamantrahrdaye? dhyatva pranabindugatam?® nyaset || iti [|XFVI

asyapi pratinirdesam aha vajrajvalanagnimahayogatantre® |

nasagre sarsapan nasapranayamasya’ kalpanat® ]

pranayame’ sthitah paficaraémayo buddhabhavatah!® |[X:X
tatha ca vajragarbhapadalh |

nasadvayarandhre vamadaksina adau va yada aka$amandalam®!
vahati tada madhye vahati || yada vayumandalam vahati tada

rasavamapute sprsati || yada tejomandalan tada rasarandhram

Lpancajiana® Dhih, Guhyasamajatantra | paiicahana® Spxr 2padmanasagre pindaripena
SpkT, Dhih | pindarupena nasikagre tu Guhyasamajatantra 3maharatnam Guhyasama-

jatantra | maharalam Spxrt, Dhih  *

svamantrahrdaye Spkr, Dhih | svamantram hr-
daye Guhyasamajatantra  Sprapa® Guhyasamajatantra | pranam Dhih; om. Spgr
6°mahayogatantre Dhih ] °mahatantra Spgr "nasa®  em. ] nasa’® SpKT,
Dhih, Guhyasamajapradipodyotanatikasatkotivyakhya 8kalpanat Spxr | kalpana
Dhih, Guhyasamajapradipodyotanatikasatkotivyakhya “pranayame Dhih, Guhyasama-
japradipodyotanatikasatkotivyakhya | pranayam Spxr '°°bhavatah Dhih, Guhyasama-
japradipodyotanatikasatkotivyakhya | °bhavakah Spxt ‘!akase® Dhih | kaya® Spxr

XV Cuhyasamajatantra  18.147,148. XLIX Candrakirti’s  Guhyasamajapradipodsy-
otanatikasatkotivyakhya pr. 57.

°The B group of Tib. adds: rang ’dir rgyud pe la sogs tattva zhes ’byung bas rang rgyud
du bsgyur | rang sngags zhes pa ltar na rgyud par sogs mantra yod par bsal lo. Both of
the (assumed as being) Sanskrit transcriptions, which I identified as tantra and matra are
only hardly legible. The source of which this passage might be derived from could not be
identified. A possible reconstruction however could be: svayam iha tantradini tantram ity
utpannat | svatantre paripati || svamantram iti ucyate | tatha tantradini mantrabhavam

apohati. The passage however remains quite unclear to me.
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daksinam sprsati || yada toyamandalam tada urdhvam | yada
prthvimandalam vahati || tadadhah sprsati || etat mandala-
cakram" ||

visaa buddhi laia iti | visayo vajrabjayogah || tasmin sati ya'? buddhih
sukhavat1'® jianamudra sa visayabuddhih sukhah || sattvah pratipadyante
|| tanmandalacakram parimanatah'? sarvatobhavena yatha sasthajiiana-
pratisthakam!® bhavati || tada janita pratipadad va |

etena kidrsam bhavatity aha

sa dang chu dang me! zhes bya ba la sogs pa gsungs te | sa ni sa’i dkyil
’khor ro || chu ni chu'’i dkyil 'khor ro || me ni me’i dkyil ’khor ro || rlung ni
rlung gi dkyil ’khor ro || nam mkha’ ni nam mkha’i dkyil khor ro || Inga
po de nyid sgro ba dang bsdu ba’i? *rim pas zla ba dang nyi ma’i dbye bas?
brjod do ||

de ltar yang *dpal* dang po*’i® sangs rgyas las® |

nam mkha’” la sogs rtag tu g.yon® ||

1296 Dhih | yo Spxr '*°wati em | ®vattih SpkT, Dhih; Cf. Syt sukhacitta.  **parimanatah

Dhih | parinatah Spxr °°pratisthakam Dhih | °pratistham Spxr

Ysa dang chu dang me T(B)an | sa dang chu dang me’i khams ni T(ayan; sa dang chu
dang me dang rlung dang nam mkha’i khams ni Kpgp,  2sgro ba dang bsdu ba’i Ta)an
| skye ba dang ’jig pa’i T (gyan, Kpap 3dbye bas Tayan | rim par T(gyan, Kpab 4dpal
T(a)an,)an | mchog Kpar,  °dang po’i T(ayan, (B)P, Kpap | dang po Tgynt  ®sangs

rgyas las Tpyan | sangs rgyas kyi rgyud las T ayan, Kpapb 7

nam mkha’ T (ayan, Kpap ]
rnam shes Tigyan  ®la sogs rab tu g.yon Tgyan | la sogs rtag tu g.yon nas rgyu T(ayan,

Kpap

LThis passage could not be identified. A similar passage however is found in the Naropa’s
Sekkodesatika in the commentary to verses 61 and 62: tas ca dehe sastinadya vahanti
[...] urddhve vayumandalam || daksine tejomandalam | vame toyamandalam | apare ity

adhobhage prthivimandalam | kramad iti akasadikramat ||

§ 9.1.2.
Tibetan

T(A)DGH235T

T(Aypp 1598

T(gynT70
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spro ba’i bsdu la? sa sogs g.yas'® || zhes so'! ||

dpal ’dus phyi mar yang'? |

ye shes Inga yi'® rang bzhin dbugs ||

‘byung ba Inga yi rang bzhin can'? ||

padma’i sna rster'® rab tu brtag!® ||

gong bu'i tshul gyis brtag par bya!” |4

rin chen chen po kha dog Inga'® ||

srog dang rtsol ba zhes byar brjod!® |[°

rang sngags? snying gar bsams nas ni ||

sems ni thig ler rnam par dgod?! || ces so*? ||

'di yang so sor bshad pa ni** | rdo rje 'phreng ba?* zhes bya ba rnal 'byor

chen *po’i rgyud las? |

Ybsdu la Tayan, (B)P, Kpap | bsdu las T(gynt Ospro ba’i bsdu la sa sogs g.yas Twyan
| ’jig pa po sogs rtag tu g.yas nas rgyu T ayan, Kpap H2hes so Tm)an | zhes gsungs so
Tiayan, Keanb 12 dpal *dus( s Tmpl dus paTm)nr) phyi mar yang Tm)yan | dpal gsang ba "dus
pa’i rgyud phyi ma las kyang Tayan, Keap  Inga yi Tayan,m)nt, Kpab | Inga’i T(g)yan
Yrang bzhin can T gyan ] ngo bo nyid T(aypp,p, Kpab; ngo bo nyid de Taypa,  Ppadma’i
sna rster T p)an | sna yi rtse mor T(ayan, Kprab Crab tu brtag Tayan, Kpap ] byug
nas ni T(wyan Tgong bu'i gzugs kyis phyung nas ni '8chen po kha dog Inga Tw)an |
kha dog sna Inga pa T (ayan, Kpab 19 priod Twyan ] bshad Tayan, Keab 200ang sngags
T(ayan, Kpab | rang rgyud Tigyan ' rnam par dgod T ayan, Kpap | son par dgod T g an;

Cf. Spkr nyaset 22

ces so T(p)an | om. T(a)an, Keab 23°di yang so sor bshad pa ni
Tyan | 'di’i yang bye brag bshad pa ni T(ayan, Kpab 24 phreng ba T(ayp | phreng ba
T(yan, Kpab; phrang ba T(aypp,pab; Cf. Spkr jvalanagni 25rnal ’byor chen po’i rgyud

las T(gyan ] % rgyud chen po las T(a)an, Kpab

4T(A) has given pada ¢ and d in reverse order. °T(B) further has: rang ’dir rgyud pe
la sogs tantra zhes ‘byung bas rang rgyud du bsgyur | rang sngags zhes pa ltar na rgyud
par sogs mantra yod par bsal lo. Both of the (assumed as being) Sanskrit transcriptions,
which I identified as tantra and matra are only hardly legible. The source of which this

passage might be derived from could not be identified.
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sna rtser yungs kar zhes bya ba ||

srog dang rtsol ba zhes su brtags ||

srog dang rtsol ba®" la gnas pa® ||

'od Inga sangs rgyas ngo bo las? ||3°

de ltar du®! rdo rje snying po’i zhal®? kyis kyang?® |

34 %

sna’i bu ga** *g.yon pa dang® g.yas pa gnyis nas dang po ’am

mthar yang®® rung3” ste, gang gi tshe®® nam mha’i dkyil ’khor

41 42 f

'bab pa de’i tshe®® dbus®® nas rgyu ba’o gang gi tshe

rlung gi dkyil 'khor rgyu ba | de’i g.yon la brten nas rgyu’o®? ||
gang gi tshe me’i dkyil ’khor rgyu ba de’i tshe sna bug g.yas pa
la brten nas rgyu ba’o* || gang gi tshe sa’i dkyil "khor rgyu ba*s
| de’i tshe "og la reg?® nas *rgyu ba’o!” || gang gi tshe chu’i dkyil
’khor rgyu ba de’i tshe g.yon nas rgyu ba’o® || di ni dkyil "khor
gyis khor 10’0 |[&

26prtags Kpap | brtag Ta),(B)Al 27rstol ba Twyan ] rtsol dag Kpay; rtsol ba dag T(ayan

2la gnas pa Tgyan ] la ‘od zer Inga T(ayan, Kpan 2%

od Inga sangs rgyas ngo bo las
Tmyan | sangs rgyas Inga yi ngo bo ste T(ayan, Kpap 30T(B) adds: zhes gsungs so ||
3lde ltar du Twyan | de skad du yang T ayan; 'de skad du ang Kpap 32 zhabs TN |
zhal T ayan,B)p; Krab 33 2hal kyis kyang Twyan ] zhal snga nas Tayan, Kpan 34py
ga T(ayan | bu ga pa Kpap,  **dang Tayan, Kpap | Jam Tgyan  *®mthar yang T gyan
| tha mar gang yang T(ayan, Kpap %7
T(a),B)an | gang tshe Kpap, >
1 dbus T (aypp,pGb,B)AN | dbugs Tiayp  *'rgyu ba’o T ayan, Kpab | rgyu’o Tgyan *Kpap
adds zhes gsungs te  *3g.yon la brten nas rgyu’o T(Byan | sna bug steng la brten nas rgyu

rung T(a),m)yan | rung ba Kpayp, 38gang gi tshe
nam mha’i dkyil "khor 'bab pa de’i tshe T (gyan | om. T(gyan

ba ot 0T oKean) T \y y1, Kpa,  *Argyu ba’o Kpay | rgyu’o Tayan; om. Tigyan **royu
ba T(ayan, Kpap | bab pa Tgyan  *reg Tiayan, Kpab | brten Tigyan  *"rgyu ba’o Kpap
| rgyu’o T(ayan; ste Twyan Brgyu ba’o Kpay, | rgyu’o Ta)an 497di ni dkyil “khor gyis
’khor lo’o T gyan | dkyil khor “di rnams yul du blos blangs zhes bya ba ni T (ayan, Kpab;

Cf. Spkr etat mandalacakram

fT(A)AH, Kpgb add: gang gi tshe nam mkha’i rlung rgyu ba | de’i tshe dbus nas rgyu ba’o
8T(B) om. both the passages on tejas/me and toya/chu.

Kpgp217

T(a)p36v
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§ 9.2.
Mekhalatika
SnT14v6-4v8

SmTe 7rl-7r3

yul du blo yis blangs zhes bya ba la sogs pa 1a’® | yul ni®! | rdo rje dang

padma shyor ba ste | de la yod pa’i blo gang yin pa ste®® | bde ba nyams

7154

su myong ba®® ye shes kyi phyag rgya de’i®* yul gyis blo ste® | de blangs

pas®® dkyil khor gyi 'khor lo de rtogs par bya’o" || yongs su gyur pa ni

bsam pa thams cad kyis te®® | ji ltar®® drug pa’i yes shes so sor gnas® ’gyur

ba de ltar rtogs par bya’oS! ||

'dis ci 'dra ba zhig tu ‘gyur zhe%?

ayam arthah!® | etad eval” bhuitapaficakam visayo vajrabjasamyogat | tas-
minn iti ya buddhih sukhacittam® sa! visayabuddhi tam adaya'® madréar

t19 20 |

upadesat™ prthivyaptejovayvakasaparyantam yavat pratipadyasva

etena tat kidréam bhavatity aha

17

16 ayam arthah SmTi,2 | om. Bgch. etadeva Sy p-C.,Smre, Bgeh. | khita teva Syry a.c.;

those characters to be discarded are indicated by two small strokes (cancellation marks)

Ymadysar upadesat Syt |

above those syllables. '8adaya Symt1, Bgch. | aya Swmra
madrgupadesat Bgch., sadrsar upadesas Syre  2°pratipadyasva Bgeh. | pratipadavyam

SmT1; pratipadasya Syt

509ul du blo yis blangs zhes bya ba la sogs pa la Twyan | om. T(ayan, Kpan 5lng Tw)an |
om. Tayan, Kpab 52de la yod pa’i blo gang yin pa ste Tg)an ] de las blo(PloT(a)anfblosKraa)
Tayan, Kear  **nyams su myong ba T(ayan, Kpap | @ sems Tgyan  **de ni T(pyan |
de’i Tayan, Keap 55yl gyis blo ste T(B)an | yul ni blo’o Tayan Keapb 56plangs pas
Kpgpb | blangs nas Ta),B)an 57de rtogs par bya’o Tayan Keapb | rtogs pa ste T(a)ans
Kpa, 2yongs su gyur pa ni bsam pa thams cad kyis te Tm)an | yongs su ni rnam pa
thams cad kyi T (ayan, Kpab 5943 ltar Twyan ] om. Tayan, Kpap 80 drug pa’i yes shes
so sor gnas T(gyan ] ye shes drug la sogs pa la ’jug par T(ayan, Kpab 61rtogs par bya’o
Tyan | nyams su myong bar gyis zhes pa’i don to T (ayan, Kpab 62°dis ¢i “dra ba zhig
tu ‘gyur zhe na T (wyan | de ci’i phyir zhe na Tayan, Kpab

hCf. Spkr: sukhavati/°vatti ‘Here it appears in the MS MT1 that the sa is surrounded by
four dots, about the function of which remains unclear, since the function of this pronoun
in the sentence is clear and also since nothing to be added or replaced is written in the

margin etc. Jperhaps a gloss of Apa. lai Skt. grhitva.
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nitaranga ! sama sahajariuia’? saalakaliisa®virahie'® |* § 10

papapunnarahi ekku natthi® kanhu phuda kahie® ||” S 4vE-4vo
SnT27r3-7rd
[nistarangam samam sahajarupam' sakalakalusavirahitam? |

papapunyarahitam® ekam?* nasti® kanhuh® sphutam kathayati” ||]]

rba rlabs! med cing mnyam pa gnyug ma’i lus ||

sgrib pa ma lus spangs pa ste ||

Lnitarariga Smri,2, Sa.,Sha. | nittaranga Bgch., Jcks., Dhih; nittararigu Bhy. 2sama

sahajarua Syri,2, Sa., Bgch., Sha., Jcks., Dhih | samu sahajaruu Bhy. 3kalusa Syt 2,
Sa. | kalusa Bgch., Sha., Bhy., Jcks., Dhih  *wirahie Bgch., Jcks., Dhih | virahite SMT1,2,
Sa.; wirahi¢ Sha.; virahium Bhy. Spapapunnarahi ekku natthi Dhih | papapunnarahie
kuccha nahi Bgch., Jcks., Sa., Sha.; papapunnabhahim ekka naksi Smt1,2; papapunna tahi
eku .. Syt Skanhu phuda kahie Bgch., Jcks., Sha. | kula kahne kahite Syiti; phiula
kanhe vahite Snire; phula kanhu kahie Sa.; kanhu phude kahie Dhijh  "Bgch.pr nittarariga

rua saala kalusa virahia | papapunna tahi ekku patthi kanha phudha kahia
Yrba rlabs Kpga | dba’ rlabs Tpga, Sha.

Lnistarangam samam sahajarupam Bgch. | nistararigah samah sahajarupah Bhy.
2°kalusavirahitam Bgch. | °kalusa rahitam Bgch., Jcks. | 3°rahitam Bgch. | °rahi-
tah Bhy. ?] kinicit Bgch.; om. Bhy. ®nasti Bgch. | nahi Bhy. Skanhuh Bgch. | krsnena
Bhy. Tkathayati Bgch. | kathitam Bhy.

aT reads gnyug ma’i lus for sahajarupa (Apa. sahajarua), which would rather correspond
to something like Skt. nijadeha. PThis pada shows unlike the others (and this is also true
for the other sets of verses) an uneven number of syllables. Namely nine, being two some
then the expected seven syllables as the Tibetan translators usually render the Doha-meter.
The only possible syllables to be erased without seriously harming the translation would
be to cancel the two particles cing and pa, which would result in: rba rlabs med mnyam
gnyug ma’i lus. Surprisingly however all Tibetan sources share this reading with two more
syllables in pada a. Further one might even expect another wording, since T reads gnyug
ma’i lus for sahajarupa (Apa. sahajarua), which would rather correspond to something
like Skt. nijadeha. Accordingly a trnsl. such as rba rlabs med mnyam lhan skyes gzugs,
with an abbreviated form of lhan cig skyes pa’i gzugs for Skt. sahajarupa would have been

more appropriate.
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§ 10.1.1
Dohakosatika

SpkT7r3-8rl

dge dang sdig pa gcig kyang med ||
2

gsal por nag po dag gis gsungs
nittaranga sama sahaja rua' iti | avahanavisarjanabhavan? nistaran-
gam | kumbhakarupasyatikrantatvat samam | yathabhutaivankararupatvat
sahajartupam || saala kalusa®virahia iti | sakalakalusaih? sakalapapair®
viragarupair virahitam muktam ||
tatha ca ér1-adibuddhe |

na viragat param papam na punyam® sukhatah param |

ato ksarasukhe cittam vesaniyam sada nrpa’ || iti || ||
evambhute mahasukhe sukhabhimano nastity aha | papapunnarahi ekku
natthiti, papam vairagaduhkham® | punyam aksarasukham | tatraikam
api nasti ||
tatha ca $risampute |

ragail caiva viragafi ca varjayitva punyasthitah® [T iti |

2gsungs Kpaa, Sha. | gsum Tpaa

Lpittarariga sama sahajarua Dhih | nittaranga sama sahaja rua Spxr  2°bhavan Dhih
| °bhavah Spxr >kalisa em. | kamula Dhih; kamisa Spxr *sakalakaliisaih Dhih |
sakalakalisa SpkT p.c.; sakalakalidesa SpkT a.c. ®SpxT has only kalapapair; perhaps the
scribe has forgotten to add another sa and has thus read the sa in the end of sakalakalusa
twice. Spapam na pupyam Sekodeda | papam punyan na Spxr nrpa Sekodesa | nr-
pam SpkT 8

vairagasukham Dhih; Cf. the A group of Tib. which reads: ’dod chags dang bral ba’i

vairagaduhkham em. | wvarogasukham, Spkr, wrongly for wvirogasukham?;

sdug bsngal °Dhih would substitute punya with ghunah: Cf. punya(ghunah) sthitah, this
solution however solves the metric problem in this verse. Pada b would in this solution
form the ja-gana that is needed for the Sloka-meter. The context however doesn’t seem
clear with the Dhih solution. On the contrary Tib. reads papa - sdig pa, which also is not
better. The Mk further reads punar®. All those solutions however don’t seem to improve
the reading. Though one would perhaps expect a word like sukha, eka, sama or the like,

I simply kept the reading with punya.

LISekodesa 135. T havn’t found this verse in the Samputatrantra-passages available to

me.
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kanhu phude kahie'? iti | sphutam etac ca krsnena® ca vajrena kathi-
tam | anyaih kathitam na sphutam ity arthah ||

etaj jianabahirmukhair atmayogenapi? na jiatavyam® iti daréayann aha

rba * rlabs! med pa mnyam pa lhan cig skyes pa’i tshul zhes bya
ba la sogs pa gsungs te? | spyan ’dren pa dang gshegs su gsol ba® med pas?
rba rlabs® med pa’o || rlung® bum pa can las 'das ba’i phyir mnyam pa’o’
|| ji Itar "gyur ba’i® evam gyi® yi ge’i ngo bo nyid kyis phyir'® | lhan cig
skyes pa’i ngo bo'! | mtha’ dag skyon spangs zhes bya ba la'? | ma lus
pa’i sdig pa ni'® | ma lus*pa’i skyon te'* | ’"dod chags dang bral ba’i ngo bo

nyid do'® || spangs pa ni grol ba’o!® ||

Ykaphu phude kahie Dhih | phude kanphu katthite Spkr

Yrba rlabs Tayp, Kpga | dba’ rlabs ni Tiaypp; dba’ rlabs T(aypap; sba rlabs
T(B)an 2med pa...gsungs te Twyan | dag ni yongs su spyad ces gsungs te
rba(70aTa)p, Krcaldba’Tia)pe,rp) plgbs ni T(a)ypap; om. T(a)pp 3T(B) adds: la sogs pa *med
pas T ayan | med pa’i phyir T g)yan Srba rlabs Tayp,B)NT> KPGa | dba’ rlabs T aypab,pp;
sba rlabs T g)p 8 rlung Tayan, Kpaa | rlungs T (gyan "bum...mnyam pa’o Twyan | bum
pa lta bu las shin tu ’das pa’i phyir na mnyam pa’o T(ayan, Kpaa; T(A) and K(PGa) has
placed this passage after the next item ending in skyes pa’i ngo bo. 8ji ltar ‘gyur ba’i
T(ayan, Kpaa | yang dag pa ji lta ba’i Tgyan  “gyi T(aypan,pps Kpca | 90 Tiayp,m)an
0 nyid kyis phyir Tw)yan ] yin pa’i phyir na T ayan, Kpaa M ngo bo T (ayan ] tshul lo T (gyan
2mtha’ dag skyon spangs zhes bya ba la Tw)yan | skyon ni dri ma ma lus (T (aypan235v)

1

spangs pa ste zhes bya ba ni T ayan, Kpga 3ma lus pa’i sdig pa ni(" T au/laKrc.) T(a)an

| skyon mtha’ dag ni T (gyan 1

ma lus pa’i skyon te Tiayan | ma lus pa’i sdig pa ni ma
lus pa’i skyon te Kpga; sdig pa mtha’ dag ste T (gyan; T(B) has switched the order of the
items and reads this and the following item in reverse order: chags (T (gynT71) bral gyis
rang bzhin sdig pa mtha’ dag ste '°’dod chags dang bral ba’i ngo bo nyid do Tayan Kpaa
| chags bral gyis rang bzhin T (g)yan 6 spangs pa ni grol ba’o Tw)an, Kpca | de dang bral
ba la brjod do T (g)an

°The MK reads krsnacarya, while Tib. reads krsnacaryavajra 4Cf. MK bahiratmayogena.
°Tib. reads this all as a whole compound, perhaps also not ending in an instrumental:

shes la phyir phyogs pa’t bdag nyid kyis rnal ‘byor byas nas kyang.

§ 10.1.2.
Tibetan

T(Aypp 1599

Kpaa2l8
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de ltar yang dpal’” dang po’i sangs rgyas kyi rgyud!® las |

chags bral las gzhan'® sdig pa med ||
bde ba las gzhan bsod nams?® med ||
de’i phyir*! gyur med bde bar sems* ||

rtag tu gnas bya mi *yi bdag? || zhes?* gsungs so ||

de ltar gyur pa’i bde ba chen po?® la bde ba’i?® mngon pa’i nga rgyal yang
med pa’i phyir®” | de la sdig dang bsod rnams ci yang med* ces bya ba
gsungs te? | sdig pa ni 'dod chags dang bral ba’i sdug bsngal 10 || bsod

rnams®! ni | mi ’gyur ba’i bde ba®? || de la gcig kyang med ces bya’o® ||

de ltar yang®* dpal kha sbyor las®® |

chags pa dang ni chags bral nyid*® ||

spyad las®” bsod rnams® nyid du gnas® || zhes*® gsungs so ||

gsal bar!! nag po dag gis bstan zhes pa ni | 'di*? gsal bar nag po spyod

17 dpal T(yan | om. Tayan, Keaga Bdang po’i sangs rgyas kyi rgyud T(ayan, Kega | dang
po sangs rgyas T (w)an Bias gzhan Twynt | lta bu’i Tiayan,Byp, Kpaa 20las gzhan bsod
nams T(gyan | lta bu’i dge mchog T (ayan, Kpaa 2L de’i phyir Kpga | de pyhir T(a),(B)Al
22bar sems T(B)an ] ba la T(a)an, Kpca Zrtag tu gnas bya mi yi bdag T(B)an ] rgyal
po rtag tu sems zhugs kyis T (a)an, Kpga 2 2hes Tayan,m)p, Kpaa ] ces Tgynr 25 bde
ba chen po T(gyan ] bde ba T a)an, Kpaa 26bde ba’i Twyan ] yang Tayan 2Tyang med
pa’i phyir Tgyan | byed pa’i phyir T ayan, Kpaa 28sdig dang bsod rnams ci yang med
T(B)an | dge dang sdig pa dag kyang med Tayan Keaa 29 gsungs te T(B)an | la sogs pa
gsungs te T (ayan, Kpga 30°dod chags dang bral ba’i sdug bsngal lo T(a)an Kpca | chags

32mi “gyur ba’i bde ba em. | ni bde

bral lo T (g)an 31bsod rnams Twyan | dge ba T(ayan
ba ste mi ‘gyur ba’i bde ba T(gyan; byang chub kyi sems kyang phyir mi "byung ba’i bde
ba’o T(ayan, Kpca 33de la gcig kyang med ces bya’o T(a)an, Kpca | cig kyang yod ba ma
yin no T(gyan 3yang Kpga | om. Ty, B)A1 357as Twyan | thig le’i rgyud las T (ayan,
Kpaa 3%pa dang ni chags bral nyid Twyan | dang chags pa bral ba gnyis T (ayan, Kpca
37 spyad las Tgyan | 205 na Tayan, Kpaa 38bsod rnams em. | sdig pa Ta),®)a1, Kpaa;
Cf. Spxr punya® °gnas Tigyan | ‘gyur T(ayan, Kpaa *°zhes T(ayan,myp, Kpaa | ces

TNt *gsal bar Tgyan | gsal por Tiayan, Kpaa  *2'di T(a),myan | dir Kpaa
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pa’i rdo rjes bstan te*? | gzhan gyis gsal bar** *ma bstan zhes pa’i don no*> =, a7
I
de yi*® shes la phyir phyogs pa’i bdag nyid kyis*” rnal "byor byas nas kyang*®
| rtogs pa ma yin no zhes bstan pa’i phyir®®
ayam arthah | tarangabhavan nistarangam samam nirvanam sahajaru- § 10.2.
pam sakalakalusavirahitam!! viragadipapair virahitam parityaktam ity Mekhalatika

arthah || tatha ca érimadadibuddhe’? |

na viragat!® param papam na punyam sukhatah!* param |

ato ksarasukhe cittam nivesyantu sada nrpa ||M!

tatas ca etena traidhatukan ca nistarangasahajarupam veditavyam panca-
mahabhutaparighatitatvat ||
tatha ca $rthevajre |
sukham krsnam sukham pitam sukham raktam sukham sitam |
sukham §yamam?'® sukham nilam'% sukham krtsnam!”

MY ity

caracaram

Hekalusavirahitam Bgch. | °kaluse virahitam Snti; °kaluso virahitam Syire 2ebyddhe
Smri,2 | buddhena Bgch.  '3na viragat Sairi 2, Sekodesa | viragat [na] Bgch.; Bgch has
conjectured the na into the verse, which he previously has miss-read as an instr. particle
Ysukhatah Syri, Sekodeda, Bgch. | sukhateh Syre P Syamam Sari, Hevajratantra
| nilam Bgch.  nilam Syri, Hevajratantra | krspam Bgch.  Tkrtsnam Syri, Heva-

jratantra | sarvam Bgch.

437di gsal bar nag po spyod pa’i rdo rjes bstan te Tayan, Kpaa | 'di ni nag po spyod pa’i rdo
rje gsal bar bstan te T (p)an 44 gsal bar TNt ] gsal por Ta)an,m)p, Kpca P no T(B)al,
Kpca | to Tiayan 46 de yi Twyan | 'di lta bu’i T(ayan, Kpga 47 shes la phyir phyogs pa’i
bdag nyid kyis T (gyan | rnal "byor las kha phyir bltas pa rnams kyis bdag nyid kyi T (ayan,
Kpga *®byas nas kyang Tayan, Kpga | pas T(B)an rtogs pa ma yin no zhes bstan pa’i
phyir T(gyan | mi rtogs(Tte9sKrealrtos T a) par bstan pa’i phyir Tayan, Kpca; Tayp end
just in pa’i, perhaps the T translator has double-read the phyir since the next verse stars

in phyi rol.

L Sekodesa 135. ™Y Hevajratantra 1.xii.35.

SyvT14v8-5r7

SmTo 7r4-8r2
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SymT15r7-5r8

SnT28r2-8r3
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evambhiite mahasukham sukhabhidhane 'pi duhkharahitavasthitav'® iti pa-
pam viragadiduhkham'® punyam ragasukham | tatraikam api nasti ||

tatha ca $risampute |

ragail caiva viragaii ca varjayitva?® punyasthitah?! |WV

sphutan ca krsnacaryena?? kathitam etat || anyaih kathitam na sphutam
ity arthah?® || etac ca jianabahirmukhaih bahiratmayogena na®* krsnam $ya-

mam?® krtsnam sakalam?® krcchraduhkham?” jiatam iti darayann aha

bahinnikkalia ! kalittam? sunnasunna® paitthaa* |

Lyahinnikkalia Sha., Sa. | bahinikkalitta Syiro, Sa.; bahinikkalia Syti; bahinnikkakia
Bgch., Jcks.; vahirehim nikkalia Bhy.; vahinikkalide Dhih; bahi nikkalio Subhasitasamgraha
2kalittam Syz | kalitta Sa.; kalio Syiri; kalia Bgch., Sha., Jcks.; kalia Bhy.; kalide Dhih;

3 sunnasunna Syir1, Bgeh., Sa., Sha., Jcks., Subhasitasamgraha

kalio Subhasitasamgraha
| surnasurna Syrre; sunnasunne Bhy.  *paitthaa Smri | paittha Bgch., Jcks., Dhih; paiththa

Sha.; paitta Snire, Sa.; paitthai Bhy.; paittho Subhasitasamgraha

Begthitir Syt | °sthitav Bgeh.  Ywviragadi® Syt | ragadi® Bgeh. 20

varjayitva Syt p-C,
Bgch. Spkr | varjayitva Syri a.c. *punya® Spxr | punah® Swmri, Bgch. Cf. Spkr
V10n310. 22krspacaryena Syt | krsnacarya® Bgeh.; Cf. Spxr krspavajra  23ity arthah
em. | Syt ill; /na) anyaih kathuitam ity arthah Bgch.; Cf. Spkr anyaih kathitam na

2 2 syamam Syt a.c. | Syam

sphutam ity arthah ?*°yogenayam Syri | °yojanaya Bgch.
Bgch.  2%sakalam Syri a.c. | Savalam Bgeh.  27krechraduhkham Bgch. | krechram
duhkham Sy a.c.; the whole passage from krsnam...duhkham is added as a margin note

in Syr1; Cf. Spkr °yogenapi na jratavyam

VT havn’t found this verse in the Samputatrantra-passages available to me.
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5 6 10 ||LVI,a

sunnasunna® venni® majjhem” re® vadha kim pi na’ ditthaa
[[bahir! niskalitam? kalitam?® $inyasunyam? pratisthaya® |

$unyasunyayor dvayor madhye re mudha® kim api na drstam ||]]

phyi rol 'byung ba dag ni dpyad® byas nas ||
stong dang stong min dag la ’jug par gyis ||
stong dang stong min gnyis kyi dbus su ni ||

kye ho rmongs pa ci yang ma mthong ngam ||

5sunnasunna Sy, Bgeh., Sa., Sha., Jcks., Dhih, Subhasitasamgraha | surpasurna Syire;

supnasunna® Bhy.  Svepni Bgch., Sha., Jcks., Dhih | veci Smri2, Bgch.pr; veni Sa.;
°venni® Bhy., Subhasitasamgraha "majjhem Bgch., Jcks., Dhih, Subhasitasamgraha |
maja Snirz, Sa., majjhem Bgch.; majjhé Sha.; °majjhe Bhy.; Syri has a ma followed by
a character looking like a western “W”; Cf. Spxr majjhem Sa. reads majare; om.
Subhasitasamgraha %vadha kim pi na Syri,2, Bech., Sha., Jcks. | wadha kim pi nahi
Sa.; tahi ekku na Subhasitasamgraha 10ditthaa Syt1 | dittatta Syre; dittha Bgeh., Jcks.,
Dhih; diththa Sha.; dattha Sa.; ditthaiim Bhy.; dittho Subhasitasamgraha

Ydpyad Kpaa | spyad T(aypca

Ybahir Bgch. | bahih Bhy. 2] nirgatya Bgch.; nihsrtya Bhy. 2] akalapya Bgch.; kalayitva
Bhy. “$unyasunyam Bgch. | sunyasunyayoh Bhy. °] pratistham Bgch., Bhy.; the chosen
form as well as the gloss pravisya found in both com. does not properly seems to match
the Apa. here. I have despite this fact chosen this form as it makes most sense in the

overall structure of the sentence. 6] maurkha Bgch., Bhy.

WISubhasitasamgraha 20. p.261.

2Here we might find the first - also via MSs attested - instance of having the variant
Dohaka-meter with two times 14 and 12 matras (Cf. BBRAS. 1944:28,29 Vol. 2228.),
which might work for pada b, ¢ and d quite well, while pada a, does only taken the
readings of Syre correspond to that. Thus I've taken those, despite the fact that those
do not the most natural way of Apa. renderings concerning their given chaya.s It would
be also possible however to adjust the whole verse to the Doha-meter with two times 11
and 13 matras, such as suggested by Shahidulla, thought this would mean to not keep the
MS readings.
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§ 11.1.1
Dohakosatika

SpkT8rl-8r3

§ 11.1.2.
Tibetan

Kpgp219

bahinikkalide bahinikkalide® ityadi | bahir akaracakram' svadhiya nis-
kramya kalite® || $uinyatvenakaram cakram? agamya astinyaf ca svasari-
ram® kalpitayogadikadhiya! praves§ya® tadalambano bhiitva sunnasunna
veci® majjhem iti | anayoh $unyasunyayor madhye he mudha kim api
tattvam na drstam na jnatam ity arthah ||

evail cen nasty eva tatra kificit tattvam” ity asankyaha®

phyi rol ’byung ba! zhes bya ba la sogs pa gsungs te? | phyi’i khor lo’i
rnam pa rang gi blo nges par brtag pa®>¢ || stong pa nyid ni rnam pa’i
"khor lo? rtogs pa’o || stong min pa® ni® | rang gi lus” brtag® pa’i rnal "byor?

*la sogs pa'® blo yis'! rab tu ’jug cing!? | de la dmigs par gyur pas'® | stong

Yakara® Dhih | akara® Spxr  2°akaracakram em. | °akaram cakram Spgr, Dhih
3svasariram em. | svasarire Spxr, Dhih  *°kadhiya Dhih | °kamdhiya Spxt °pravesya
em. | pravisya Spxr, Dhih  Sveci Spxr | venni Dhih  “Cf. Tib.: ji ltar na de kho na
nyid yod for nasty eva tatra kinicit tattvam Sasankyaha em. | asamkyaha Spxr; asakyaha

Dhih

Dhyung ba T(a)p,PD | “byung Ta)paby®)an, Keab 2zhes bya ba la sogs pa gsungs te
T(B)an ] lta pu(bu Ty aufburKpas) g i(niTia)pcefom. Tia)p,pp, Kpan) spyad byas nas zhes bya ba
smos te Tiayan, Kpab  Sphyi’i “khor lo’i rnam pa rang gi blo nges par brtag pa T syan
(A) y g9 g g (B)
| rang gi blos nges par dpyad(®yadT a)pe]spyadT a)pp.pKraa) 1o Tayan, Keap pas 4stong
pa nyid ni rnam pa’i ’khor lo em. | stong pa nyid ni rnam pa’i khor lo stong pa nyid
du T(ayan, Kpab; stong pa’i rnam par Tigyan  “min T(aypab,pysyan | min pa T(aypp,
Kpan; pa min Tiayp  ni Tiayan,m)p, Kpab ] om. Bnr  lus T(gyan ] tha Tayan, Keab
8brtags em. | brtag T(yan; rtogs Kpan; rtog T(a)an Yrnal “byor Tm)an,a)p ] mnal "byor

ba Taypab, Keap; rnal ‘byor pa T (aypp

PThe Syt reads bahinikkalitta resp. bahinikkalia, here the author of the Spxr has obvi-
ously had another version of the verse beforehand, but which, though perhaps nicer as for
the Apa., would lead to metrical problems. ¢Perhaps rendering of Apa. nikkalia kalittam,
even though it is similarly possible that niskramya is just glossing the nik® in nikkalia and
we have here some just the first of the two given Apa. words represented. I have however
decided to understand both words as glossing one word form the Apa. verse each. 9Spgr

has niskramya kalite



§ 12

237

dang stong min pa'* gnyis dbus su ni'® zhes pa’o!® || stong dang stong
min pa'” ’di gnyis'® dbus su ni'® | kye ho rmongs pas® | de nyid ci
yang?! ma mthong ste? | ma rtogs zhes bya ba’i don no? ||

de Ita bu yin na ji Itar na de nyid kho na?* yod?® mnyam?® du dgongs pa la

ayam arthah | bahirnirgatasarvabhavanam® $unyatvenakaracakram aka-
layya® adtinyas$ ca svasariram!’ kalpitayogena ragantam api'! dhiya prav-
iSya tadalambano bhuitva'? | anayoh $unyasunyayor madhye re mudha
kim api tattvam na drstam na jhatam ity arthah ||

evail cen nasty eva kificit tattvam ity asankyaha!?

sahaja ! ekku® para® atthi’ tahi® phuda® kanhu parijanai’ |

Yspasariram em. | Sarire

9 akalayya em. | akalpya Syri; akaracya Syre; aracya Bgch.
Smr1,2, Bech.; Cf. Spxr  ''ragantam api curr.; an equivalent of such an expression is not
present in Sprr. ‘2tadalambano bhutva em. | tada ca mulibhuta SnvT1, Bgeh.; tada ca

13

maulibhuta Syre; Cf. Spkr asankyaha Sy | asantyaha SyiTe; aha Bgch.

100q sogs pa Tg)an | la sogs pa’o T(ayan, Keab Hplo yis T(ayan ] blos Kpap; blo T(gyan
2rab tu jug cing Tgyan ] zhugs (T(aypp1600) shing T(ayan, Kpan  gyur pas T(gyan
| gyur bas so Tiayan, Kpan Ystong dang stong min pa T~ | stong pa nyid dang
stong min T ayan,m)p, Keab 15 gnyis dbus su ni em. | gnyis su zhes pa ni T(a)pD,P;
zhes pa ni T (aypap, Kpab; bdag la ‘jug par byas (WvasTwnelbayiTme) T gy 192hes pa’o
T(B)an ] om. Tayan, Keab Tstong dang stong min pa TmyNT | stong pa nyid dang
stong min T (aypab,PD,B)P> Kpab; stong pa dang stong pa T(a)p Bpa 'di gnyis T(B)an
| ma yin pa dag gi Tayan, Kpab 'ni Tgynr | om. Tiayan, Kpaw; mi Teyp Okye
ho rmongs pas T(gyan | kye ma rmongs ba T (aypab,p, Kpab; kye ma rmongs pa T (aypp;
kye rmongs pa nyid T ayp  *'ci yang Tgyan | geig kyang T(aypan,pp, Kpab; cig kyang

22ima mthong ste T(ayan, Kpap | mthong ba med do T g)an 23 2hes bya ba’i don

Ty
no(meTpeeltoTiap.pp) T(A)A117 Kpap } om. T(B)All 24 Je nyid kho na T(A)Alla Kpap ] de

2

kho na nyid T (g)an 25Cf. Spkr: nasty eva tatra kincit tattvam  2Smnyam Tw)an |

snyam T ayan, Kpapb

®nirgata as glossing Apa. nikkalia, which would correspond to Skt. *niskalita

§ 11.2.
Mekhalatika
Sy 5r8-5v1

SymT28r3-8vl

§ 12

SymT15v1-5v2

SymT28v1-8v2
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$atthagama vahu® padhai’ sunai'® vatha'! kim ’pi na janai ||MV1I2

[[sahajam ekam param! asti tasmin? sphutham kanhah?® parijanate |

Sastragaman bahtun? pathati $rnoti murkhah® kim api na janati |||]

lhan cig skyes pa gcig pu! yod ||
nag po bdag gis yongs su shes ||

Lsahaja Sy, Kvae., Jcks., Bgch., Dhih, Sa., Sha. | sahaju Bhy. 2ekku Bgch., Dhih,
Jcks., Bhy., Sha. | eka Syiri, Sa.  3para Syra, Jeks., Bgeh., Bhy., Sha. | para® Sa.; paba
Kvae.; paru Syri, Dhih  *atthi Syri, Jcks., Bgeh., Bhy., Dhih, Sha. | athe Sy, Sa.;
acchi Kvae. Stahi Jcks., Sa. m.c. | tahim Smrie, Kvae, Bgch., Bhy., Dhih; tahi Sha.
Sphuda Jcks., Bgch., Dhih | phulla Syt 2, Sa.; phura Kvae.; phudu Bhy. 7parijanai Bgch.,
Jcks., Dhih, Bhy., Sha. | parijai Smti,2, Sa.; Due to m.c. and the corrsp. Skt.:param janati
I have in this case decided to not keet the MS reading ®satthagama vahu Syri, Dhih,
Bgch., Jcks. | bahu Satthagama Sha., Bhy., Kvae.; sattha agama vahu Sa.; Sapothoyama
vahu Syre 2padhai Syt 2, Bech., Jcks., Bhy., Sha., Kvae., Dhih | pathai Sa. Ysunai
Jcks., Bgch., Dhih | gunai Sha.; gunai Kv.; gupu Bhy.; om. Syri 2, Sa.; Cf. Tib. nyan,
which corr. to Skt. $rava or Apa. sunai and which is further attested by both com. which
read: pathati $rnoti. twatha Syrr2, Smri p-c. | bata Kv., Sa. ] vadha Jcks., Bgch., Dhil;
vadhu Bhy.; vatha? vatha Sy a.c.; above the last three syllables are cancellation marks,
perhaps here the scribe has made an eye-skip or the like, since the last i of what could

have been sunai before is at least there.
Ybu Sha. | pu T(A)DGa

Lsahajam ekam param Bgch. | sahajah ekah parah Bhy. 2tasmin Bgch. | om. Bhy.
3kanhah Bgch. | krspah Bhy. *sastragaman bahun | bahun Sastragaman Bhy.; Sastraga-
mam bahu Bgch. ®markhah Bhy.; murkhah Bgch.

WIINunidatta’s * Caryakosagitivrtti, gitl 5; a song ascribed to Catillapada; See also Sub-
hasitasamgraha p.261; Here le Muséon mentions that in the Tib. version of the text the

according verse which is also present in the Dohakosa is left out in the Subhasitasamgraha.

2The meter in this verse is supposed to be a Doha, Cf. Sha.; This, thought here the
verse has sybilic instances of perhaps two times 11 and 14 matras, might be nevertheless

accaptable.
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lung dang bstan bcos mang po bklags pa dang ||

nyan kyang rmongs pa ci yang *mi shes so ||

sahaja ekku paru atthi tahim ityadi | sahajam eva ekam' param
asti || tac ca krspavajrah param janati || satthagama iti | $astrani
tarkadini agamah kriyacaryadayah | tan bahuvidhan pathati $rnoti cin-
tayati abhyasyati ca kimapi na janati® || tesam tadrupabhavat nistaranga-
mantranayopadesavetta matsadrsah param janatity arthah ||

tam evopadesam tatha tatha padair® vyadiéann aha

lhan cig skyes pa cig pu mchog tu yod ces pa la sogs' gsungs te |
lhan cig skyes pa cig pu kho na mchog tu yod ba? || de yang nag po
rdo rje mchog tu shes so® || bstan bcos lung?! ni | bstan bcos rtog ge la
sogs pa’o® || lung ni bya ba dang spyod pa’ la sogs pa’o || rnam pa mang
po de nams’ klog pa dang nyan pa dang sems pa dang goms® par byas®
kyang ci yang'® mi shes te | de rnams la de’i ngo bo med!! pa’i phyir * ro
|| rbal? rlabs med pa’i sngags kyis tshul gyis man nag * rig pa bdag rgyus

mchog tu * shes so || zhes pa’i don to'? ||

Yekam em. | evam Spkr, Dhih< Cf. Tib. cig pu 2janati Dhih | janati SpkT a.c.; jati
SpkT p-c. >padair Dhih | padam SpkT

Yhan cig skyes pa cig pu mchog tu yod ces pa la sogs T(myan | geig tu lhan cig skyes pa
de nyid yin zhes Tayan, Kpab 2¢ig pu kho na mchog tu yod ba Twyan ] ba’ zhig yod
na ni Tayan, Kpab 3de yang nag po rdo rje mchog tu shes so T(g)an ] nag po rdo rje
kho na las shes pa’o T (ayan, Kpanb 4pstan beos lung Tayan Keap ] bstan chos T(B)an
Sbstan beos ni rtog ge la sogs pa’o em. | rtog ge la sogs pa’o T(m)yan | mang po bklags gyur
kyang zhes pa ni bstan bcos ni tshad ma la sogs pa’o T aypaw,pp, Kpap; bstan beos lung
ni bstan bcos ni tshad ma la sogs pa’o T(ayp; om. T(pyan; Cf. Spxr: Sastrani tarkadini.
8 spoyd pa Tayan, Twyp, Keab | bya ba spyod pa T gy “rnam pa mang po de nams
T(B)an | de rnam pa sna tshogs kyi sgo nas Tayan Keap 8 goms Tayan Twyp, Kpab
] gos Tgynr  ?byas T(ayan ] byas pas Kpap; byed pas Tgyan  *°ci yang T(gyan | cung

11

zad kyang T(ayan, Kpan  'med Tgyan | nyid med Tayan, Kpan  ?rba Tiayp, T()an;

Kpab | dba’ T(aypab,pp

T(A)DGa229b

§ 12.1.1
Dohakosatika

SpkT8r3-8r6

§ 12.1.2.
Tibetan

Tpap236a

T(ByNT T2

T(p)p40a
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§ 12.2.
Mekhalatika
SmT15v2-5v5

SmT28v2-8v4

§ 13

SmT15v5-5v6

SmT28v5-9rl

de lta bu’i gdams pa tshig de lta'* bstan pa’i phyir

ayam arthah: sahajam ekam param tattvam asti | tac ca krsnavajrah
param janati || $astrani tarkadini agama“kriyacaryadikani bahuvidhani
pathati pathayati érnoti $ravayati ca kim api® vajrayanadiniruktaramantra-

nayarahasya® bahirmukhatvat tat punar matsadréah param janatity” arthah
I°

ahe ! na gamai na thé? jai’
vennirahia tasu’ niccala® thai® |

bhanai kanha mana’ kahavi na phuttai®

Yahe Sy, Sha.; ahe SpiT; aho Subhasitasamgraha, Bhy.; aha Syra, Bgch., Jcks., Dhih,
Sa. 2na whé Smri, Sha. | wha na Jcks., Sa.; na uddhae Bhy.; @i na Dhih, Bgch.; ;
uhe na Sniro; na whem Subhasitasamgraha  3jai Syt 2, Bech., Jcks., Bhy., Dhih, Sha.,

4

Subhasitasamgraha | ade Bgch.pr  *vennirahia tasu Bgch., Jcks., Dhih, Sha. | bepnirahiu

Sniccala

so Bhy.; venirahia tasu Smri,2, Jcks., Sa.; vepnirahia ehu Subhasitasamgraha
Smi,2, Bgch., Jcks., Dhih, Sa., Sha. ] niccalu Bhy.; niccata Subhasitasamgraha thai
SmT1, Bgeh., Dhih, Bhy., Sha., Subhasitasamgraha | thai Jcks.; pai Syre, Sa. "kanha
mana Syt 2, Bgch., Jeks., Sha. | kahna mana Sa.; kanhu mana Dhih; kanhu manu Bhy.;
kanha bhanai mana Subhasitasamgraha ®phuttai Syt 2, Bgch., Dhih, Bhy., Sa., Sha. ]

phutthai Jcks.; phatthai Subhasitasamgraha

4agama® Syit1 2 | agamah Dhih - ®Bgch. adds: na janati ©

°niruktaramantra® Syrt1, Bgch.
| °niruktara mantra® Syre  “param janatity Bgch. | param janantity Syri; parajanatity
SvT2 ®SwmTi adds a phrase which is uncertain to me and which is not supported by any

other source: tad eva tantram nyastamann aha.

Blyis tshul gyis man nga rig pa bdag rgyus mchog tu shes so zhes pa’i don to Tw)an |
tshul gdams ngag ni gzhan nga lta bur shes so zhes pa’i don to T(ayau; tshul gdams ngag
ni gzhan yang nga lta bus shes so zhes bya ba’i don no Kpgy, ‘*tshig de lta Tgyan | de
nyid tshul de dang des rgyas par T (a)an, Kpab
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niccala pavana gharini’ghare vattai'® ||WViIe

[[adho! na gacchati na urdhvam yati

3 nidcalam tisthati |

dvabhyam rahitam? tasmin
bhanati kanho manah katham api na sphutati

nicalah? pavanah grhini® grhe vartate |||

steng du mi rgyu 'og tu mi ’gro zhing ||
gnyis pa spangs pas de ni brtan par gnas ||
nag po na re yid ni gang du mi 'pho zer ||

mi g.yo rlung ni khyim bdag mo ni khyim du gnas ||

sahaja aha na' gama ityadi | irdhvas$ ca na® yatity anaya vivrtya® pranav- § 13.1.1

ayoh kayavakcittabhedena candrarkarahutoyagnisunyasvajatimargatrayasya Dohakosatika

SpKT8r6-9v4

9gharini Swmri, Bgch., Jcks., Dhih, Sa., Sha., phutthai | gharinihe Bhy.; gharani Syirs,
Bgch.pr  wvattai Sy, Bgch., Jeks., Dhih, Bhy., Sa., Sha. | varttai Syrs

Lahe Spkr | aha na Dhih  2ca na em. | ca Spxr, Dhih; Cf. Tib.: steng du mi ’gro ba.
Svivrtya em. | vrttya Spkr, Dhih

Yadho Bgch. | adhah Bhy. 2dvabhyam rahitam Bgch. | dvirahitam Bhy. tasmin Bgch.
| tad Bhy. “*niscalah Bgch. | niscalamn Bhy. °pavanah grhini Bgch. | pavanagrhinyah
Bgch.

W Subhasitasamgraha 21,22, p.261-262.

2The meter in this verse is supposed to be a Padakulaka (Cf. Sha.) [or Vadanaka (Cf.
Bhy.)]; Though only pada a and c allows to form the meter accurately according to the
readings, the fact that pada b and d have one metric instance too less and resp. too much,
the readings might be nevertheless acceptable, since the overall nature and representations
of the collection of the verses seem to allow derivations of at least one metric instance.
Indeed the choice of the readings ahe in the beginning of pada a is problematic. I have
chosen this to be able to form the first pada with 16 matars, despite the fact that the
reading is not very good with respect to its Sanskrit correspondence adho.
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nirodhah || evam irdhvadhah pranapanayor marganirodhat* | adho na® gac-
chatity anaya samvrtya apanavayoh kayavakcittabhedena vinmutrasukrav-
ahibhuvayujianadhatusvajatimargatrayasya® nirodhah || purvopastcitajian-
abimbadarsane sati tato adho vajrajapavidhina pranayamo nirantaram apady-
ate ||

tatha ca $ri-adibuddhe |

drste bimbe tatah kurvat pranayamam nirantaram |

tirdhvadhas trisu” nadisu kayavakcittarodhanat ||

candrarkarahuvinmutragukramargapravahisu® |

toyagnisunyabhuvayujiianadhatusvajatisu® ||

candrastryataminyo yah'® kayavakcittanadikah |

vinmutradukravahinyah prane 'pane kramena tah ||

candrakaya'! upayasya prajnaya vagdivakarah!? |

prajnakayas tu vinnadi prabhoge mutravahini'® ||

taminI cittam upayasya prajnaya'? §ukravahini |

4SpkT places the beginning part (according to Dhih): wrdhvas...marganirodhat subsequent
to the part: adho gacchatity... nirodhah, which in view of the verse could make more sense.
na conj. | om. Dhih, Spxr; Cf. Bgch.:adho na gacchati. °sukra® em. | °$ukra® Dhih,
SpkT; Cf. Tib.: khu ba “bab pa "urdhvadhas trisu Dhih | urdhvavah trisu Spxr S°marga®
Dhih, Sekoddesa | °magra® Spxr °°dhatukajatisu Sekoddesa | °dhatusvajatisu Dhih; the
whole line (pada cd) is placed after the passage ending in prabhoge mutravahini in Spxr.
Oyah Sekoddeda, Spxr | ya Dhih ' candrakaya Spxr, Dhih | candrah akaya Sekoddeéa
2vagdivakarah Sekoddesa | vagnidavakarah Spxr, Dhih  3prabhoge mutravahini Dhih,

SpxT | virbhor vanmitravahini Sekoddeéa 4 prajiaya Sekoddesa, Spkr | prajiayah Dhih
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tirdhvadha$ cittanadyau dve tamini $ukravahinyau ||

urdhvadhah satkulam hy etat kayavakcittahetavah |

prajiiopayangabhedena® samsthitam sarvadehinam ||M% iti ||

evam sati pranayamah || katham tisthatity aha | venni rahia tasu niccala
thai ityadi | dvabhyam urhvadhah pranayamabyam rahitam parimuktam
sat tatha ripam ni$calam'® tisthati madhyamottamadvasa iti ||

tatha ca kulikayam |

herukah sahajanando madhyamagvasa!® uttamah |

vinmitragukramartandacaturnadisamanvitah!” [|%*
uktans ca vyaktabhavanugatatattvasiddhau |

svasthanasthah sahajapavanah kalpanajalamuktah

svantas tosam kam api'® janayaty esa $unyasvabhavah |MX!

evam sati bodhicittamahacyutam sampratidaréayann aha | bhanai kanhu

mana kaha vi na phuttai ityadi | bhanati krspacaryah | mano bodhicit-

1 16

Srupam niscalamn Dhih | rapani$calam Spxr
17

°$vasa SpkT, Dhih | °asvasa
Laghutantratika °samanvitah Laghutantratika | °samanvitam Spxr, Dhih  8kam api

Vyaktabhavanugatatavvasiddhi | kimapi SpkT, Dhih

LIX Sekoddesa 35-40. “XVajrapani’s Laghutantratika 9cd,10ab. The complete set of
verses is the follows: abhidhanam tat evoktam abhidheyah yena vacyate | herukah sa-
hajanando madhyamasvasa uttamah || vinmutrasukramartandacaturnadisamanvitah | ku-
lika vajravaraht mahamudra nirasraya | tena tam pujayet yogi karmamudrasukhogjjhitah
|| “XIDhih refers to this work as the Vyaktabhavanugatatavvasiddhi 6. pada ab; pada
cd are: asmat purvoditabahukrpopayahetor avasyam, samsare ’smin prabhavati sadanan-

tasattvarthakalpah ||

PThe Sekoddesa as well as the B group of Tib. reads the padas ab and cd in reverse order;
while the padas ab are left out in Spxr ©Tib. trnsl. arniga as sbyor, which would corr. to

Skt. yoga or prayoga.
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tam | katham api na sphutati'® na skhalati || ubhayagatibhangena kava-
likrtakalanadiripatvat* | ayam abhiprayah | na patatu?® $adadharabindur
nama®' | kim evam iha sadhyam asmakam? kimtv anubhayagatikaripam®

|| etad anantaram?®? mahasukhartipam bodhicittam kutra varteta | iha nic-
calapavana dharanighare vattai? ityadi | niScalapavano madhyamagvasah
sa eva jhanamudrartpatvat grhini tasya grham sukham?* akasadhatur avad-
hut1 tatra vartate® nivasatiti || ayam abhiprayah | vayur iha gatidharma
akasadhatvasgrayah | gatyagativinirmukta?® akasadhator niyamanah?®’ | ad-
hyarohanenalokapratibimbasahitena vijiianatrayena! sahaje liyate || tena tadat-
mako bhagavan mahasukhavajrah | tatra nivasatity ucyate ||

tatha canuttarasandhau® |

alokalokabhasau ca tathalokopalabdhikam?® |

cittam trividam ity uktam adharas®® tasya kathyate ||

vayuna suksmarupena jianam sammisratam gatam |

nihsrtyendriyamargebhyo?! visayan avalambate®? ||

abhasena yada yukto®® vayur vahanatam gatah |

Ysphutati em. | phuttati Spxkr, Dhih. phuttati may be a hybrid form for sphutati. 2°patatu

Dhih | yatas tu Spxr 2'namaem. | nama Spxr, Dhih ??anantaram em. | antara® Spxr,

Byattai em. | vrttai Spxr, Dhih ?4sukham

26

Dhih; Cf. T(gyp: mi ‘gyur ba’i bde ba chen po
SpkT | om. Dhih  25vartate em. | vasate Spxr, Dhih vingrmukta em. | vinirmuktam
SpkT, Dhih  2"nwyamanah em. | niyamanam Spxt, Dhih  2®°sandhau Dhih | °samadhau
Spxt 2°°upalabdhikam Dhih | *upalandhakam Paiicakrama 3Cadharas Paficakrama, Dhih,
SpkT p-¢. | akadharas SpxT a.c. 3°margebhyo Dhih | °margemyo Paiicakrama, SpkT
32yisayan avalambate Paficakrama, Dhih, Spkr p.c. | visayavalambate Spkr a.c. 33yukto

Paticakrama, Dhih | yukter Spkr

dThe B group of Tib. renders Skt. ubhaya as steng dang ’og tu, which would corr. to Skt.
tirdhvava °The A group of Tib. renders Skt. anubhaya as steng ‘og gnyis. fCf. Tib. ye

shes, which would corr. to Skt. jrana.

*Tib. reads: bstan par bya bas, which would rather corr. to prakasniya.
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tada tatprakrtih sarva astavyastah pravartayet3! ||
yatra yatra sthito vayus tam tam prakrtim udvahet |
yavac chamiranotpado® nabhaso® nigcalo bhavet ||MX!!
tad eva katham sarvajanasadharanam bhavatity aha
steng dang ’og tu med rgyu' zhes bya ba la sogs pa gsungs so || steng § 13.1.2.
du mi ’gro ba ni ’di’i tshul gyis? srog gi rlung 'gog® pa ste | lus dang ngag Tibetan
dang yid* kyis dbye bas® zla ba dang | nyi ma dang | ra hu la dang® chu”
dang | me dang | * stong pa nyid rang gi® rigs kyi lam gsum dgag pa’o® || * xpan220
T(Ayp37v

11,g | 9

de ltar steng dang og tu'® srog dang thur sel gyis lam bdag og tu mi

rgyu ba ni | ’di’i tshul gyis ’og tu rgyu ba’i rlung ste'? | lus dang ngag dang

34 pravartayet Paficakrama, Dhih | pravartate Spxr 3° “utpado Paficakrama, Dhih | °uc-

chaso Spxt 3®nabhaso Paficakrama, Dhih | nabhase Spxr

Dty med rgyu Twyan | dag tu ni mi rgyu zhing T (aypab,pp, Kpab; dag tu ni miz(n?) zx
zhing T (ayp 27di’i tshul gyis Tayan, Keap | 'dis Tigyp 37dis srog gi rlung ’gog em.
| 7dis srog gis rlung ’gog T (gyan; srog gi rlung ‘gegs pa’o. ‘og tu mi ’gro ba ni thur sel
qyi(Ter reads guis) plyng “gegs T(ayan- Keap  *lus dang ngag dang yid T(a)an, Kpan ] lus
dang sems T (p)an Skyis dbye bas T(B)an | kyi bye brag gis Tayan Keap 62a ba dang
nyi ma dang ra hu la dang T(ayan | Kpab | zla ba dang nyi ma sgrag can te T(B)an “chu
T(a)peb,pD,B)Al, Kpab | 7ha(°ga?) Tayp  ®stong pa nyid rang gi T (ayan, Kpab | stong
pa’i rang gis Tgyan  ?dgag pa’o T aypcvpp, Kpab | 'gog pa’o Tgyan; mdag go Tayp
104, Teyp | 90 Tayan, Kpan 1 gyis lam bdag Twyp | gyi lam bkag T a)an, Kpan 2¢shul
gyis ‘og tu rgyu ba’i rlung ste T aypab,pp, Kpab | thur gsel la gyis rlung geg pa ste T gyan

LXUGSgkyamitra’s Paficakrama 2.31-34.

8The previous part (corresponding to evam urdhvadhah pranapanayor marganirodhat, Cf.
Spkr.) is misplaced in all Tibetan recensions, appearing after the sentence ending in ’gog
ste and before the part beginning with: sngar nye bar mtshon par byas. Further, T(s)p
and T (g)nT leaves out the everything until the passage beginning with de ltar, i.e the part

beginning with ’og tu mi rgyu.



T (a)pp1601

246

yid gsum gyi bye brag gis'® bshad ba dang gci ba dang khu ba 'bab pa dang
rlung dang ye shes kyi khams kyis rang gi rigs kyis lam gsum ’gog ste'* pas |
sngar nye bar mtshon par byas'® pa’i ye shes kyi gzugs brnyan mthong bas!6
na | * de’i ’og tu rdo rje bzlas pa’i cho gas srog dang rtsol ba rtag tu 'byung
bar!” byed do ||

de ltar yang dpal dang po’i sangs rgyas'® las |

gzugs brnyan mthong nas byung ba'? ni ||

srog dang rtsol ba rtag tu ni?® ||

steng ’og rtsa gsum po rnams la?! ||

lus ngag sems ni ’gog pa las* ||

zla ba nyi ma ra hu dang ||
dri chen dri chu khu rgyu ba ||
chu me stong pa sa rlung dang ||

ye shes khams rnams skyes rnams la ||

Byid gsum gyi bye brag gis T(a)ypcb,pp, Kpap | sems kyi dbye bas T (gyan “bshad ba
dang | gci ba dang | khu ba ‘bab pa dang | rlung dang | ye shes kyi khams kyis rang gi
rigs kyis lam gsum ’gog ste T(gyan | dri chen dang dri chu dang byang chub kyi sems
rgyu zhing sa dang chu dang me ye shes kyi khams kyi rigs gsum ’gog pa’o T(aypanb;pp,

Y sngar nye bar mtshon par byas T(gyan | sngon du bstan T(ayan, Kpap  ®bas

Kpab
T(a)ypab,pp, Keab, Tw)an ] ba Tayp Tsrog dang rtsol ba rtag tu ‘byung bar T(a)arns
Kpay | srog stsol bar ma chad par sgrub par T g)anp 8 dang po’i sangs rgyas Tmyan | dus
kyi “khor lo T (ayan, Kpab ¥ byung ba T(ayan, Kpap | de nas T(gyan 29srog dang rtsol
ba rtag tu ni Tiayan, Kpap | bar ma chad par srog ba rtsol bya T (gyan 2lsteng ‘og rtsa
gsum po rnams la T(aypaw, T(e)nT | steng dang ‘og dang rtsa gsum las T (ayppp, T(B)p;
steng dang ’og tu rtsa gsum las Kpgyr 2%lus ngag sems ni ’gog pa las Twyan | lus ngag
yid gsum ‘gag('929 Terldgag Tepenro.Kre) pa’i phyir T (ayan, Kpab

hPadas cd of the second verse - according to the quotation from the Kalacakratantra - as

reported in the Spxr is left out in Ta)an, while T(yay leave out pada ab.



§ 13

247

gang zhig zla nyi mun can dang? ||

dri chen dri chu dus rgyu ba?* ||

srog thur gsel la rim pa las® ||

lus ngag sems kyi rtsa rnams so?® ||

zla ba lus kyi thabs dang ni®” ||

shes rab nyid ni nyi ma’o® ||

shes rab sku ni bshang ba’i rtsa® ||
gtso bo dag ni chu®” rgyu ba ||
thabs kyis thugs kyis mun pa can3! ||
khu ba ’bab ma shes rab kyis®? ||

steng ’og thugs kyi rtsa gnyis dag
B4 ||

33 H

mun can khu ba ’bab pa’o

23 gang zhig zla nyi mun can dang Twyan ] 2la ba nyi ma mun pa dang T ayan, Kpab 24 drg

%5 sr0g

chen dri chu dus rgyu ba T (ayan, Kpab | gshang gci khu ba ’bab pa rnams T(B)an
thur gsel la rim pa las T wyan | de dag srog rtsol rim pas so T(a)an, dri chen dri chu dus
rgyu ba Taypab, Keap 26lus ngag sems kyi rtsa rnams so Twyan ] lus dang ngag dang
yid kyi rtsa T(aypap,p; om. Kpap. T(aypp reads an entirely different stanza: de dag srog
rtsol rim pas so; In favour of the better rendering of the verse, I have chosen the readings
of B, even though B switches padas b to and d in view of the Skt. original. 27zla ba lus
kyi thabs dang ni T(ayan, Kpab | zla ba thams cad kyis sku yin te T(B)an 28 shes rab
nyid ni nyi ma’o T ayan, Kpap | nyin por byed pa shes rab gsung T (gyan 29sku ni bshang
ba’i rtsa T gyan | kyi ni dri chen rtsa T ayan, Kpap 30chu Tayp ] byang T(aypanb,pp,
T(yp; byad Kpap 3Lthabs kyis thugs kyis mun pa can Typ | chu me stong pa sa dang
rlung T ayan, Kpab 32khu ba "bab ma shes rab kyis Tyan | ye shes khams ni rang rig
la T(ayan, Keab 33steng ‘og thugs kyi rtsa gnyis dag Tgyp ] thabs kyis sems ni mun lha

34

mo T(ayan, Kpap  **mun can khu ba "bab pa’o T (gyan | shes rab byang chub sems rgyu ba

T(a)an, Kpab

iT( A) seems - apart from pada c - to quote some almost entirely different verse than T (g)a1;
both T versions however have changed the order of the first and last two padas, which also

is in accordance with the Sekkodesa.
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T(g)p40b

Kpgp221

T(p)nT73

Tpap236b

steng ’og rig drug ’di rnams ni®® ||

sku gsung thugs kyi*® byed pas so®7 ||

shes rab thabs yan lag dbye bas® ||

lus can kun * la rnam par®® gnas || zhes gsung so® ||

de ltar gyur pas srog dang rtsol bas?! ji Itar * gnas zhe*? na | gnyis la mi
rgyu ba ni gnas* zhes bya ba la soga pa'! gsungs te | gnyis ni steng dang

‘og gi®® srog rtsol dang bral ba ni%® | yongs su spangs pa’o?” || de lta bu’i

48

tshul gyis®® mi g.yo bar? gnas pa ni | dbu ma mchog gi * dbugs® zhes

bya7051 H

de ltar yang rig ldan ma dang he ru ka ste®? |

lhan cig * skyes pa he ru ka® ||

bar ma’i dbugs ni mchog yin te** ||

dri chen dri chu khu ba nyid® ||

35steng ‘og rig drug ‘di rnams ni Tmyan | steng dang ‘og tu rigs drug ni T ayan, Kpan
36sku gsung thugs kyi Twyan | lus dang ngag yid T ayan, Kpab 37byed pas so Teayan |
rnal "byor las T (B)an 38yan lag dbye bas em. | sbyor dbye ba yis T(a)an, Kpab; dngos
yan lag gis T )All 39
] om. T(a)an Hrtsol bas Tayan ] brtsol ba T (gyan, Kpr 42 2he Tw)an, Kpap | she

rnam par T ayau, Kpap | yang dag T )AH 40 2hes gsung so T (B)an

T(a)an 43 gnas Tw)an | rnam par gnas T (ayan, Kpap 44 2hes bya ba la soga pa T(B)an
] zhes T(aypebpp, Kpab; shes Toayp  *°gi Teayans Keab | g0 Tgyan  *Csrog rtsol dang
bral ni T (yan | srog rtsol dang bral ba ste T(aypab; srog dang rtsol ba ste Kpay; strog rtsol
ba ste T (a)p,PD Tyongs su spangs pa’o Twyan | mi rgyu ba ni yongs su spangs pa ste
T(a)an, Kpab 48 bhu’s tshul gyis Twyan | bu ngo bo nyid kyi T (ayan; bur ngo bo nyid kyis
Kpgr, *bar Tiayan, T(B)An | par Kpgy,  %0dbu ma mchog gi dbugs Twyp | dbugs "byin
par ma mchog T (a)an 5lzhes bya’o T(yan | ces bya ba T(a)an; ces bya la Kpgr, °?ma
dang he ru ka ste T(gyan | pas T(a)an, Kpab 53pa he Tu ka T(ayan, Kpap | pa’i dga’ ba
dang T (B)an 54bar ma’i dbugs ni mchog yin te T(ayan Keab | dbu ma mchog gis dbugs
T(B)an 55dri chen dri chu khu ba nyid Tayan, Kpab ] bshad ba dang gci ba dang khu ba
dang T (g)p; the latter version reads this part without any pada break or reflection on the

meter as if it were prose. T(p)nt is hardly legible.
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nyi ma’i rtsa bzhi ldan pa’o® ||
dngos po gsal ba’i rjes su ’gro ba’i de kho na nyid grub par yang gsung pa’’

rang gnas la gnas lhan cig skyes pa’i rlung®® ||

rtog pa’i dra ba dag las rab tu grol ||
rang gis nang du dga’ bskyed® brjod du med ||

de ni stong pa nyid kyis® rang bzhin du || zhes so®! ||

de Itar gyur pas®? byang chub kyi sems® bde ba chen po ’gyur ba med® pa
bstan® pa’i phyir | nag po na re yid ni gang du mi ’phro zer® zhes bya
ba smos te%” | nag po spyod pa® na re yid® byang chub kyi™ sems mi
g.yo ba ni"* gang du yang phyir™ | mi "byung ba™ ste | gnyi ga’i bgrod
pa bcom™ pas | bstan par bya pas dus kyi rtsa’i ngo bor gyur pa’i pyhir zhes

56nyi ma’i rtsa bzhi ldan pa’o em. | nyi ma’i rtsa bzhi dang ldan pa’o T (Byp; rtsa gsum
dag dang ldan pa’o T (a)an, Kpcb; the em. is simply leaving out the dang in the T (p)p,
which made the pada unmetrical. T(g)nr is hardly legible. 5Tba’i rjes su ‘gro ba’i de
kho na nyid grub par yang gsung pa T gyan ] po de kho na nyid rjes su ‘gro ba las kyang

T(a)an, Kpap; variants for the nominalisation: T(ayp: po pa de; T(aypp: po de; T(aypcb,

58

Kpayp de. rang gnas la gnas lhan cig skyes pa’i rlung T(gyan ] lhan cig skyes rung rang

gi gzhi la gnas T (a)an, Kpab rang gis nang du dga’ bskyed T(myan ] rang yang dga’ ba

skyed(skved Tepan.ro.Kearjbskyed Tr) po Ty an, Kpan  ©kyis Tepyp | kyi T(ayan, TNt
Kpap  %'zhes so T(gyan | zhes gsungs so T(aypan,ps Kpab  “?pas T(ayan, Kpap | pa’i
TB)yan 53 kyi sems Kpap | sems T(ayan; kyis sems T (gyan 64 gyur ba med Tw)yan ] dgag
T(ayan; bde ba chen po not found in the Skt. 65 hstan T(aypcb,pp, Tyan, Kpan | stan
Tayp 66 nag po na re yid ni gang du mi ‘pho( Phe Tawwrlphro Twp) sep Tm)yan | yid ni gang
du yang (Tia)p38r) mi (T a)pp1602) g.yo ba ni nag pos gsungs T ayan, Kpab 57 zhes
bya ba smos te T (aypab,pp, Kpab | la sogs pa gsungs te T (gyan; zhes pa gsungs te T (a)p

%nag po spyod pa Tpyan | slob dpon nag po pa®® KrerJom-Tiaw) Ty ay, Kpap ¢

T(syan | yid ni Tiayan, Kear  kyi Kpan | kyis Tgynr; om. Tiayan, Typ ™
ba i T(gyan | de mi g.yo ba ni T(ayan, Kpar gang du yang(veng Teajau)’ang Kean) phyir

yid

mi g.yo

T(ayan, Kpap | nam du yang phyir T g)yan Bmi byung ba T(ayan, Kpab | mi ‘pho ba
T(B)an ™ gnyi ga’i bgrod pa bcom Tm)yan | steng dang ’og tu "byung ba spangs T a)an,
Kpap
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75 ||

gsungs so 'di’i dgongs pa ni | ri bong can gyi thig le ma lhung ba™ "ba’

zhig™ nga’i bsgrub par bya ba ci™® | 'on kyang steng ’og gnyis su ’gro ba’i
ngo bo’o™ ||

mi ‘gyur ba’i bde ba chen po’i ngo bo byang chub kyi sems 'di®® gang du
gnas zhe®! na | mi g.yo rlung gi khyim® bdag mo’i khyim du gnas®
zhes bya ba la sogs pa gsungs te®! | mi * g.yo ba’i rlung ni dbu ma mchog
gi dbugs so® || khyim bdag mo ni*® de nyid®" ye shes kyi phyag rgya’i ngo
bo nyid yin pa’i phyir ro || bde ba nam mkha’i * khams avadhuti ste der gnas
pas khyim du gnas pa’o® ||

'di’i dgongs pa ni | rlung gi 'gro ba’i chos can te* | nam mkha’i khams la
’190

brten pa ’gro ba dang 'ong ba las rnam par grol ba’i”” nam mkha’i khams

la khyer zhing®' | sems kyi bzhon pa snang ba dang bcas pa® rnam? shes

hstan par bya pas dus kyi rtsa’i ngo bor gyur pa’i pyhir zhes gsungs so Tgyan | dus
kyi risa khams gsum du byas pa’i phyir ro T(ayan, Kpap “6ri bong can gyi thig le
ma lhung ba(b® p-Kreujbar Tea)penpp) Tiayan, Kpap | thig le ri bong ’dzin pa mi lhung
bar bya ba’o T(yan ™ 2hig (A)pGb,PD> T(B)p, Kpab | shig Tiayp 8ba’ zhig nga’i
bsgrub par bya ba ci em. | ’dir ‘di’i bsgrub par bya ba ci T(gyan; ‘ba’ zhig nga’i
bsgrub(ts97ub (a)pev.ro.Krav]sgrub Tr) par bya ba ma yin te Tayan Kpeb ™ on kyang
steng ‘og gnyis su ‘gro ba’i ngo bo’o T (a)an, Keap | bgrod pa gnyis kyi ngo bo ci T gyan;

Skt. reads anubhaya. &°

mi ‘gyur ba’t bde ba chen po’t mgo bo byang chub kyi sems
‘di Tigyan | 'di lta bu’i "byung ba med pa’i ngo bo T(ayan, Kpab 81 he Tgyan | she
T(a)pcb,pp, Kpab; shes Tayp  %2rlung gi khyim Tayan, Kpab | rlung khyim T g)an
83bdag mo’i khyim du gnas Tyan | bdag mo ni khyim na gnas T(a)an, Kpab 84 2hes bya
ba la sogs pa gsungs te T gyan | zhes gsungs so T(ayan, Kpab 85 dbu ma mchog gi dbugs
50 T(gyan ] "bar ba’i rlung ngo T (ayan, Kpap 86 khyim bdag mo ni T(a)an, Kpab | de nyid
khyim bdag mo ste T g)an 87 de nyid T(ayan, Kpab | om. T(gyan; de nyid there precedes
the whole passage. 3%bde ba nam mkha’i khams avadhiti ste der gnas pas khyim du gnas
pa’o T(gyan | khyim ni de’i bde ba’i nam mkha’i khams aham gi rang bzhin gong du gsungs
pa ste avadhuti’o de la gnas pa ni khyim der gnas pa’o T(ayan, Kpap 89rlung gi ’gro
ba’i chos can te T(a)an, Kpap | rlung ’gro ba dang ’og ba’i cho can T(B)an Ornam par
grol ba’i T(gyan ] grol ba’i T ayan, Kpab N Ehyer zhing T(ayan, Kpap | thim pa T (gyan

92snang ba dang beas pa (P Tajaulpa’i Kpay) T(ayan, Kpab | snang na’i rang bzhin T (gyp;

93

snang na’i rang bzhin dang bcas pa T (g)NT rnam em. | ye T pyan, Kpanp
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gsum’ dang lhan cig thim pa’o || des de’i? bdag nyid® bcom ldan ’das bde
ba chen po rdo rje der gnas pa®” zhes brjod do ||

de ltar®® yang? dgongs pa bla na med pa las |

dgongs pa bla na med pa las'® ||

snang ba snang ba mched pal® dang ||
snang na nye bar thob pa can'®? ||

sems ni rnam pa gsum du'®® brjod |[*

rlung ni phra ba’i gzugs kyis ni ||
ye shes dang ni ’dres * par 'gyur ||
dbang po lam nas phyung nas ni ||
yul rnams la ni dmigs'® par byed ||

gang tshe snang ba ldan gyur cing!® ||

17 rgyur gyur pa ||
de tshe der'® ni rang bzhin kun ||

rlung gi'®® bzhon pa

lhan cig thim pa’o Tg)an | ldan pa’i thim par ‘gyur ro T (ayan B des de’i Tmyan | de’i
phyir de’i T ayan, Kpap  2%bdag nyid Taypebpp, Teyan Kpab | om. Tayp  27rdo rje
der gnas pa Tgyan | la zhugs pa T(ayan, Kpab Bde ltar Twyan | de skad du T(zyan,
Kpar  yang T(aypeb,pp, T(myan | ‘ang Kpan,  '*Ponly found in Taypp '

snang ba mched pa T (ayan, Kpab | snang ba snang ba byed pa T (gyp; snang ba phyaid (?)
102

snang ba

Twyp snang na nye bar thob pa can T(gyan | sna tshogs ’dus pa ’di dag ni T (ayan,

103

Keap sems ni rnam pa gsum du T ayan, Kpan | sna tshogs rnam pa gsum zhes T gyan

105 gang tshe snang ba ldan gyur cing T(anyp | snang

194 dmigs T (gyan | jug T(ayan, Kpanb
ba dang ni mi ldan zhing T (aypab,pD, Kpab; snang ba dang mi ldan ‘gyur zhing T aypan
16gi Teayan ] gis Tgyan  °"pa’i Tiayans Twynrs Kean | par Typ  %de tshe der

Twyan ] de la 'di T(ayan, Keap

JCf. SpkT: adhyarohanenalokapratibimbasahitena vijAianatrayena, which seems no to Tib.,
which rather sounds like: cittayanalokasamyuktajianatrayena. *Pada d of the first verse
- according to the quotation from the Anuttarasamadhi - as reported in the Spgkr is left
out. Only T a)pp has a stanza more or less corresponding to that part, there, however, it

is given as pada a.

T(BynT T4



252

Tpgp237a

T(Aypp1603

T(a)p38v

§ 13.2.
Mekhalatika
SMT15v5-5v8

SmT29r2-9r4

§ 14

SmT15v9-6rl

SMT28v5-9rl

rim dang rim pa min'® par ’jug *||
gang dang gang du rlung!'® gnas pa ||
di dang der ni rang'! bzhin rgyu ||

ji srid rlung ni mi rgyu bal'? ||

snang ba g.yo med ‘gyur ma yin''? || zhes gsungs so' ||

de nyid sems can thams cad * dang!'!® thun mong du ji ltar 'gyur zhe na

ayam arthah | adho na gacchati?” apanavayor nirodhad trdhvam na
gacchati pranavayor®® nirodhat || dvabhyam urdhvadhahpranapanabhyam
rahitam parityaktam | tasya tatha rupam niscalam®’ tisthatiti | tad eva
dardayann aha | bhanati® krsnacaryah*' | mano*? bodhicittam katham
api na sphutati na rohayatity?® arthah || evambhutam bodhicittam® kutra
varttata®® iti ||

tad eva spasthayann aha

varagirikandara guhira'! jagu tahi saala® vi tuttai® |

3Tadho na gacchati Bgch. | atho nabhya Sumir2; Smti il; Cf. SpkT: adho gacchati.

38 prapavayor Smr1, Beh. | panavayor Syre 3

niscalam em. | nirasya Smri,2, Bgch.;
Cf. Spkr: tatha rupam niscalam tisthati madhyamottamasvasa *°bhanati Syri, Bgh. |
bhananti Syre 4 krsnacaryah Syviri, Bgeh. | krspacaryena Syire; Swmre looks like reading
a Visarga after the word. 42 rohayati em. | rudhyati Syt 2,
Bgch.  **°bhatam bodhi® Bgch. | °bhutabodhi® Syrie  *Pvarttata Suri, Bgh. | varttara

SMT2

mano Syri,2 | mana Bgch.

1094, Twyan, Kpab | mun Tayan 10 4ang dang gang du rlung Twyan ] rlung ni gang

dang gang T (ayan, Kpab 11 g(di Tiyplde Tunr) dang der ni rang T(B)an | de dang der

ni de Tiayan, Kpap 2

113

mi rgyu ba T(ayan, Kpab | rgyu gyur pa T(gyan; rlung is ill. in

114

T(a)pab g.yo med "gyur ma yin T (gyan | brtan par mi ‘gyur ro T (ayan, Kpab zhes

gsungs so Tigyan ] om. Taypaw, Kpar  Pdang Tgyan ]| kyi T(ayan, Kpab
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vimalasalila® sosa tahi® jai kalagni paittai® ||\
[varagirikandaram® gambhiram? jagat tatra® sakalam api trutyati? |
vimalasalilam $osam tatra yati® kalagnih® pravartate” ||]]
mchog gi ri bo dag ni phug zab mor ||
‘gro ba ma lus pa ni chags par ’gyur ||
dri ma med par chu ni skams® "gyur te ||
dus kyi me ni rab tu zhugs gyur pa ||
varagirikandara ityadi' | varah $restho girih kankaladandarupatmakah? § 14.1.1
Dohakosatika

Lvaragirikandaraguhira Syiri, Bgeh., Jeks., Kvae., Sa., Sha. | varagirikandarakuhira Syre;

varagirikamdare guhire Bhy.; varagirikandare guhira Dhih  2jagu tahi saala Syit1, Dhih,

Jcks., Sa., Sha. | jvagu tahi sayala Syt jagu saela Kvae.; jagu tahim saalu Bhy.; jagu thai
saala Bgch. 3vi tuttai Sm1,2, Jcks., Sha. | bi thuttai Dhih; bi tuttar Kvae., vi citthai

Bhy.; bi tutthai Bgch.; citta [ttha)i Sa. *vimalasalila Sm1,2, Bgeh., Jeks., Kvae., Dhih |
bimalu salilu Bhy. ®sosa tahi Dhih; Cf. Spkr ] sosa Smi,2, Bech., Jcks., Sa.; osa Kvae.;

sosam Sha.; sosi® Bhy. Sjai kalagni paittai Syt 2, Sa. | yai ya kalagni paithai Kvae.; jai

jai kalagni paittai Bgch., Dhih, Jcks.; jai ja kalagni paiththai Sha.; °jai kalaggii pavitthai

Bhy.
Lbskam em. according to Kpgy, | skams Kpga; T(a)DGa

Lekandarety® Spxr | °kandara ity® Dhih  2kankaladanda® conj. | kandaradanda® Dhih,
SpkT; Cf. the below quotation as well as Tib.: sgal tshigs; See also Kanha’s Vasantatilaka
8.6-8.

Yvaragirikandaram Bgch. | wvaragirikandare Bhy.  2gambhiram Bgch. ] gambhire Bhy.
3tatra Bhy. | tasmin Bgch. “*api trutyati Bgch. | tisthati Bhy. °vimalasalilam Sosam yati
Bgch. | vimalam salilam Sosyate Bhy. S°agnih | agnim Bgch.; °agnau Bhy. " pravartate
| pravisati Bgch.; tisthati Bhy.; Here several possibilities seem to be equally good as a

chaya, Cf. TURNER 1985: 486 s.v. pratistha, 494 s.v. pravarta, 495 s.v. pravasa

LXII\[unidatta’s * Caryakosagitivrtti, gitl 1; a song ascribed to Luyipada.

SprkTIv4-10r7
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tatha ca $risampute |

sthitah® padatale vayur vairambho? dhanurakrtih |

sthitas trikatide$e® tu trikone jvalanas® tatha ||

vartulakarariipo” hi varunas tridale® sthitah |

9

hrdaye prthivi caiva caturasra” samantatah ||

kankaladandartipo hi sumerugirirat'® tatha [*XIV iti |

3sthitah Bgch.; Syr1 p.c., Dhih | sthita® Syri a.c., Smre  *vayur vairambho Cf. Vas-
antatilaka | vayur bhairavo Syvti; vayuh bhairavo Bgch.; vayur bhairambho Dhih; vayu
bhairambho Spkr; vayubhairavo Syire; Cf. Tib. yang dag gnas, which rather would corr.
to Skt.: °samsthita. It is not clear whether dbyibs or yang dag gnas should correspond
to akrtih. °sthitas trikatidese Vasantatilaka | sthitatrikotidese Syiri; sthito sti katidese
Dhih; sthito sti katideso Bgch.; sthitas katidese Spkr; sthitatrikotidevase Syra  Strikone
jvalanas Vasantatilaka | trikone jvalanam Spxr trikonoddharanam Syri 2, Dhih, Bgch,;
Tvartula® Dhih | varttula® Bgch. Stridale Bgch. | tudare Spkr, Dhih; tadale Syri; trdale
Smre Jcaturasra em. | caturastra Dhih; caturastra Bgch. 10°girirat Dhih | °girirat Syt

p-¢., Smre; °girira® Bgch.; Sy a.c.

LXIVKrsnacarya’s Vasantatilaka 8.8.; Cf. Dhih: samputatantre sasthasya trtiyaprakarane;
Cf.  Vanaratna’s commentary Rahasyadipika on this verses, which reads as fol-
lows: nirdesam aha - sthitah padatele vayur ity arabhya vyaktam wvyaktarupata
ity antena mandalankitatvam ucyate [/ padatale padadhastad vayuh sthitah |/ dha-
nurakatvad visistarambhatvat sa eva vairambhah || svarthe ‘na | vaikrtavat padavi-
haranasmika ca kriya vairambha ity ucyate || etena vayumandalasya karitram san-
nivesa$coktah || tadupari yo ’yam trikatipradesah katibhagas tatra stripumsayor agn-
imandalam trikonam svabhavato raktamaniyuktatvad ujjvalam vyavasthitam [/ tadupari
vartulamantravalidravatayogad varunamandalam udaradese svabhavato vyavasthitam [/
tadupari hrdaye caksusicaturasra phala(kana)kasadrsam prthivimandalam aste [/ ya esa
tadupari grivabhagah kankalaparaparyayah sa eva merur jnatavyeh coksuradyastasrmi-

gopetah taddalacatustaratnamayatvat [/.
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tasya kandaram kuharam! | tad eva kayavakcittamanasam agocaram ||
tat kim bhavati | jagu saala vi tuttail! ityadi | jagat sakalam!? eva
tatra trutyati trasyati'®>*, tadurdhvam tacchikharaparyantam natisarpati
|| dvindriyakundurusukhabhimanenasthiracittatvad iti || nanu jagad asmin'*
trutyatity etat kena'® jhayate || aha vimala salila tahi sosa jatai'® iti
| vimalam'” vivrtya sukhariipena salilam samvrtya sukhadravakarena ||
vimaladvayasatyajnanam'® bodhicittam yac chosam yaty adhah?® patati
|| bodhicittam hi jagadatmabhutam | tasminn adhah patite jagat sarvam

trutyati mriyate ||
tatha ca adibuddhe |

adha$ candramrtam yati marane sarvadehinam'?® |

tirdhve siiryarajo rahuvijianam?® bhavalaksane ||**V iti ||

tatra kim syad ity aha | kalaggi*' paittai®? iti | kalo ’gni$®® cyutavastha
krsnapratipatpravesalaksanah®! | maranakala iti ||
tatha ca éri-adibuddhe |

"UThe MS appears to read cittattai. '?sakalam em. | sakala Spxt, Dhih  '3trasyati
SpkT | om. Dhih *asmin conj. | asyam Spkr, Dhih '°kena Spkr ] arkena Dhih; Cf.

Tib.: ’di ci shes par byed ce na. ‘®jatai p.c. Spxr | jata a.c.? jai jai Dhih 7

vimalam
em. | vimala® SpkT, Dhih 8°dvaya® conj. | °graha® Spkr, Dhih; Cf. Tib.: bden pa gnyis
19 °dehinam Dhih | °dehinam Spxr 2Crahuvijianam Sekoddesa | rahur vijianam Spkr,
Dhih  ?'kalaggi Spxr | kalagni Dhih  22paittai em. | paattai SpxT; pa(i)tthai Dhih
Bkalagnis em. | kalo ‘gni Spxr; kalo ‘gnis Dhih 24 “laksapah Spxr a.c. | C“laksapam
SpkT p-c.; Dhih

LXV Sekoddesa 86.

aApa. tahi and jai could perhaps be rendered as yat and adhas.

tHere rendering of Apa. guhira. The MT however has gambhiram as chaya and kuharam
just as a gloss for kandaram. Tib. however took kuhara as a gloss of kandara, Cf. phug ni
ro phug go. Another possibility is that gambhiram has dropped out as suggested by the
A-group of Tib. YCf. Sy sthiribhavati as well as utpanna.



§ 14.1.2.
Tibetan

Kpgp223
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cyuter® viragasambhutir®® viragad duhkhasambhavah |
28 ||

duhkhad dhatuksayah pumsam?’ ksayan mrtyuh prajayate
mrtyoh? punar bhavas tesam bhavan® mrtyu$ cyutih punah |

evam viragasambhiuiteh®' sattvanam?®? nanyatha bhavah ||

tasmat sarvaprayatnena cyutiragam vivarjayet®? |

yenaksarasukham®! yati yogi samsarabandhanat ||FXV1

katham etad acyutam® na bhavatity® aha

mchog gi ri bo’o! dag gi? phug zab mor® zhes bya ba la sogs gsungs
te! | mchog * ni® | ri bo ste | rab ni sgal tshigs®: kyi bdag nyid do ||
de ltar yang dpal kha sbyor” las |

25 cyuter Sekoddesa | eyutir Spxr, Dhih  2Sviragasambhautir Sekoddeéa, Dhih | viragasamb-

2

huater Spxt 2" pumsam Sekoddesa, Dhih | pumsa Spxr 2®mrtyub prajayate Sekoddeda

| mrtyu prajayate Spxr; mrtyur iti smyrtah Dhih  29myrtyoh Sekoddesa | maranat Spxr,
Dhih  3%havan Sekoddesa | jarat Spxr; jara® Dhih 3! °sambhuteh Sekoddeéa | °samb-
hatih Dhih; °sambhiuti® Spxr  32sattvanam Sekoddega, Dhih | sattva® Spxr  *3vivarjayet
Sekoddesa | vivarjitah SpxT; vivarjita Dhih 3*yenaksarasukham Sekoddesa | yenaksaram

sukham Spxr, Dhih  3°bhavatity Spxr p-c., Dhih | bhavatity Spxr a.c.

Ymchog gi ri bo’o T(gyan | i bo mchog rab T(ayan, Kpab  2gi Tiaypab,pps T(s)ans Keab
| gis T(ayp 3mor T(aA)ypcb,pp, Kpab | mo Tiayp, Ti)an 4zhes bya ba la sogs gsungs te
T(B)an | zhes gsungs te T(a)an, Kpapb Smchog ni gtso bo T®)p | phul du byung ba’i ngo
bo’i T(ayan, Kpan; i bo’i phug lho bar gnas pa ste T (g)an Sri bo ste rab ni sgal tshigs
Tayan, Keap | sagl tshigs rkang rus kyi dbyug ba’i gzugs T (g)an " sbyor Tm)an ] sbyor
thig le T ayan, Keanb

LXVIGekoddesa 139-141.

PTib. reads: ’di mi ’gyur ba’i bde ba chen por, which would explain acyutam as maha-
sukham. °Its not entirely clear in which way T indented to gloss Skt. kandaradanda.
Here it is however more likely that they read kankaladanda®, which corresponds better to
sgal tshigs. So far I was also not able to detect that sgal for kandara would be reported

anywhere.
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rkang pa’i mthil du rlung gnas pa® ||

gzhu yi dbyibs du yang dag gnas? ||

’doms kyi sum mdo’i phyogs su'® ni ||

de bzhin'! gru gsum ’bar ba’o!'? ||

zlum po’i gzugs kyis'® ngo bo nyid ||

chu ni 1to' bar gnas pa’o ||

snying ga ru ni sa nyid kyang'® ||

kun tu gru bzhir gnas pa’o'® ||

keng rus'” dbyug pa’i ngo bo ni ||
de bzhin ri * rgyal lhun po’o!® || zhes so'? ||

de?® yi phug ni ri phug go | de nyid*! lus dang ngag dang yid kyi** spyod

yul ma yin ma yin®® pa’o || des cir ’gyur zhe na: ’gro ba ma lus pa ni chad

24 9 25|7

par~® ’gyur zhes bya ba la sogs pa ste gro ba mtha’ dag?® der de ltar

chad pa ste nyams par ’gyur zhing?” | de la steng du®® spyi bo’i mthar thug

8mthil du rlung gnas pa Tayan, Keap | ‘og tu rtsom(Ttsom Tanrlrtso Tisyp) chen, rlung
Tm)p 9gzhi yi dbyibs du yang dag gnas Twyan | rlung ni gzhu yi dbyibs can no
Tayan, Kreab 10°doms kyi sum mdo’i phyogs su em. | ’doms kyis sum mdo’i
phyogs(”hyogs Tsynr] phyugs Tsyp) g, T (Byan; mdoms kyi sum mdor gnas pa T ayan, Kpap
Hde bzhin Taypab,ps Kpab | de ni T(gyan 2bar ba’o Tyan | dmar po’o T(a)an,
Kpao  Pkyis Tgyan | kyi Tiayan, Keap  lto Tiaypens Tyan, Keab | gle T(ayan
Y snying...kyang T (ayan,m)yp, Kpab | om. Tgynr  Fkun tu(te Teyrs KparJdu Tiajpanrp) gy,
bzhir gnas pa’o T (ayan, Kpab | nas gru bzhi pa nyid do T(B)an Tkeng rus T(B)an ] sgal
tshigs T ayan, Kpab Brgyal lhun po’o Tayan, Keap | ri rab™ rab Typnrjrab i T(p)p) yi
rgyal Tigyan  *?zhes so Tigyan ] om. Tiayan 2°de T(ayan, Kpab, Tmynt | i Tgyp 2de
nyid em. | de T aypab,p, Kpab; de nyid zab mo ste T gyan 22lus dang ngag dang yid kyi
T(aypab,pp, Kpan | lus dang ngag dang sems kyis T (gyan; lus ngag dang rtogs pa’i T (a)p
2ma yin Twyan ] yin pas na zab Kpay; pas zab Tayan 24 chad par Tgyan | ‘ching bar
Tayan Kprab 25 2hes bya ba la sogs pa ste T(B)an | te T(a)an Kpab 26 mtha’ dag T(B)an
| ma lus pa T(a)an Kpab 2Tder de ltar chad pa ste nyams par ‘gyur zhing T(B)an | nyid
(nyid Taypev.pp, KeanJni nyid Tayr) sching bar “gyur ba ni nyams pa ste Tayan, Keap 28de

la steng du T'a)an, Kpay | de las gong du T (g)an

T(p)p401b
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pa’i rtsa rnams su ‘gro bas? dbang po gnyis®® sbyor ba’i bde ba’i*! mngon

par brjod pa’i sems mi brtan pa nyid®? kyi*® phyir ro || "on ’di las®* ’gro ba
chad par ’gyur ba ’di cis shes par byed ce na** | dri ma med pa’i chu ni
bskam?® gyur te zhes bya ba gsungs te*” | dri ma med pa ni don de sa’i

bde ba’i ngo bo*® | chu® ni kun rdzob zhu sdo’i rnam pas? te*? | dri ma med

pa’i chu bden pa gnyis® kyi ye shes*! byang chub kyi*? sems gang yin pa

4 70g tu ltung ba’o || gang gi phyir ’gro ba rnams

45|

bskam*? par ’gyur ba ste

‘og tu ltung ba las
1 ||

kyis bdag nyid du gyur pa’i byang chub kyi sems der
'ero ba thams cad chad par 'gyur ba ste * mchi ba nyid * do
de ltar yang dpal dang po’i sangs rgyas las |

lus can thams cad ’chi ba na'” ||

‘og tu zla ba bdud rtsi®® 'gro? ||

2Ymthar thug pa’i rtsa rnams su ‘gro bas Twyan | bar du T(a)an, Keap 30

om. T(B)NT }
kyis Ta)an,@)p, Kpab 31pa% Ta)an, Kpab | bar T(B)an 32mngon par brjod pa’i sems
mi brtan pa nyid T gyan | mngon pa’i nga rgyal qyi(9vi Teayanlovis Keav) byang chub sems
med pa’i Tiayan, Kpan  **kyi Tgynr ] om. T(aypabp Tmyp, Kpap 4 on 'di las T (gyan
| on te T(ayan, Kpap 35chad par ’gyur ba ’di cis shes par byed ce na Twyan | thams
cad 'di yis being bar cis shes she na T(a)an, Kpab 36pskam Kpgy, | skams T(a)an; skyabs
T(B)an 37 gsungs te T(ayan, Kpab | la sogs pa gsungs te T (gyan 38pa ni don de sa’i bde
ba’i ngo bo T (gyan | pa ni(a i Twjplpa’s Teapenrp.Krav) don dam pa’i rang bzhin no T(a)am,
Kpap 2%chu T(B)an | zhu ba Tayan Keap 40 5y (#hu Tipyplzhu ba Teen) gdo’i rnam pas
te T(gyan ]| kunda lta bu ste T aypab, P, Kpap; ganda lta bu ste T (a)p HEyi ye shes
T(gyan ] zhes bya ba Tayan, Keab  *kyi T(ayan, Teeyp, Kpab | kyis Tgyne  *3bskam

45 »
g

Kpap | skams Tayan, T(s)an “pg ste Twyp | te Tiayan, Keap ro ba rnams kyis

bdag nyid du gyur pa’i byang chub kyi sems der T (gyan | byang chub kyi sems gro ba’i ngo

bo nyid du ‘gyur ro T(ayan, Kpab 46

og tu ltung ba las ‘gro ba thams cad chad par “gyur
ba ste mchi ba nyid do T (gyan ] gang gi tshe "og tu ltung ba de’i tshe nyams par 'gyur pa’o
T(a)an, Keab "ba na Twyan | dus su Tayan, Keab 480g tu zla ba bdud rtsi T(a)an,
Kpan | Zla ba du rtsi ‘og tu T (gyan 492 gro Twyan ] 'dzag T(ayan, Kpap; T switches the

order of the padas ab acc. to Skt.

dHow this wording renders Spkr: sukhadravakarena remains unclear. It seems that Ti-
betan has slightly rearranged the order of the argument here. °SpkT reads: °graha® which

would corr. to gzung.
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steng du nyi ma rdul sgrag can® ||

rnam shes dngos po’i mtshan nyid la’o! || zhes so® ||

des ¢i®® "gyur zhe na | dus kyi®® me ni rab tu zhugs® gyur na zhes bya
ba®® gsungs te | dus kyi me ni 'pho ba’i gnas skabs®” te®® | *

kyi tshes gcig ’jug pa’i mtshan nyid de® | 'chi ba’i dus kyis zhes bya’o® ||

de Itar yang dpal dang po’i sangs rgyas las |

'phos pa las ni chags bral "gyur® ||

chags bral las ni sdug bsngal * bskyed® ||
sdug bsngal skyes bu’i khams zad byed® ||

zab pa * las ni 'chi bar brjod® ||

'chi ba las ni yang srid "byung% ||

srid pa’o srid las slar "chi "pho% ||

de Itar "dod chags bral bas byung®” ||

gzhan du sems can mi srid do® ||

50steng du nyi ma rdul sgrag can Twyan | nyi khrag ra hu steng du *(T(4)pp1604) “gro
Tayan, Kpab; Tiayan and Kpgp, reads this as pada d. 5Ldngos po’i mtshan nyid la’o
T(B)an | rang bzhin mtshan nyid dang T(a)an: Keab; T(aypan,p and Kpgy, reads this as
pada c. 52zhes so Twyan | om. Tiayan, Kpeab 53 ¢f Twyp | cis Tayan; cir Kpab, Tt
kyi Tiayan, Keab | kyis Tgyan  *zhugs Tgyan | zhu T(ayan, Kpab  *°zhes bya ba
Twyan | zhes Tiayan, Kpab 57pho ba’i gnas skabs Twyan | byang chub kyi sems kyi
phyir ‘byung ba’i gnas skabs T ayan, Kpap 58te Tayan Tiyr Keab ] om. TB)NT 59kyi
tshes gcig ‘jug pa’i mtshan nyid de T (gyan ] kyi(kvi Teajpen.po. KpavJkyis Tior) mtshan nyid de
T(a)an, Kpab 60kyis zhes bya’o T(ayan, Kpap | su’o T(gyan 51phos pa las ni chags bral
‘gyur T(gyan | lhung na chags dang bral gyur te T ayan, Kpanp 62 hskyed Tayan, Keap |
‘gyur T (g)an 63 skyes bu’i khams zad byed T(yan | gyis ni khams zad de T(ayan, Keab
642ab pa las ni ‘chi bar brjod Twyan | khams zad pas ni ‘chi bar ’gyur T ayan, Kpab
65°chi ba las ni yang srid ‘byung Tayan Keap | shis las slar yang de rnams kyi T(B)an
srid...’pho Tgyan | om. T(ajan, Kpap 7 'dod chags bral bas(®® Teayanftas Kear) pyyng
T(ayan, Kpan | sems can gyis srid pa T g)an 68 gzhan du sems can mi srid do T(a)als

Kpayn | chags bral las “gyur gzhan yod yin T (gyan

nag po’i phyogs g psor

Tpgp237h

T(B)P402a
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§ 14.2.
Mekhalatika
Sy 6r1-6r9

SymT29r5-10r3

de phyir 'bad pa thams cad kyis ||

'pho ba’i chags pa rnam par spangs® ||

gang gis ‘gyur med bde bar ‘gyur™ ||

rnal "byor khor ba’i beings pa yi't || zhes so™ ||

ci™ ltar ’di mi ‘gyur ba’i bde ba chen por ™ ’gyur zhe na

ayam arthah | varah®® restho girih kankalariipo merugirih ||

tatha ca $risampute |

sthitah3” padatale vayur vairambho®® dhanurakrtih |

sthitas trikatide$e tu trikone jvalanas®® tatha ||

vartulakarariipo?! hi varunas tridale*? sthitah |

43

hrdaye prthivi caiva caturasra® samantatah ||

36yarah Bgch. | waram Swri; vara® Syre 37 sthitah Bgeh.; Syri p.c., Dhih | sthita®

38vayur vairambho Cf. Vasantatilaka | vayur bhairavo Syiri; vayuh

SMT1 a.C., SmT2
bhairavo Bgch.; vayur bhairambho Dhih; vayu bhairambho Spkr; vayubhairavo Syre; Cf.
T. yang dag gnas, which rather would corr. to Skt.: °samsthita. It is not clear whether
dbyibs or yang dag gnas should correspond to akrtih. 3%sthitas trikatidese Vasantati-
laka | sthitatrikotidese Sni1; sthito ’sti katidese Dhih; sthito ’sti katideso Bgch.; sthi-
tas katidese Spkr; sthitatrikotidevase Syra  Ptrikone jvalanas Vasantatilaka | trikone
jvalanam Spxr; trikonoddharanas Syit1; trikonoddharana® Syre; trikonoddharanam Dhih,
Bgch.  *wartula® Dhih | varttula® Bgch. *?tridale Bgch. | tudare Spkr, Dhih; tudale

Smi; trdale Syre  *3caturasra em. | caturastra Dhih; caturastra Bgch.

59pho ba’i chags pa rnam par spangs T(m)an | sems byung ’dod chags spang bar bya T a)an,
Kpa, "Cgang gis “gyur med bde bar ‘gyur Tgyan ] rnal ma ‘byung med bde ba yis T (ayan,
Kpa, rnal ‘byor ‘khor ba’i beings pa yi Tgyan | khor ba’i ‘ching ba las grol ’gyur
T(ajan, Kpan  zhes so T(gyan | zhes gsungs so Tiayan, Kpan ¢ Tigyan | ji T(ayan,
Kpg, 4’di mi ‘gyur ba’i bde ba chen por Tmyan | na byang chub kyi sems ‘byung bar

T(a)an Kpcb
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kankaladandartipo hi sumerugirirat? tatha |*XVIL iti |

tasya kandaram®® kuharam tad eva paficanam agocaratvad gambhiram |
tatra kim bhavatity aha | tatra’® nairatymadhatau’” jagat sakalam?® eva®?
trutyati na sthirtbhavati®® || etena kim syad ity aha | vimalam® vivrtya®
sukhartipena salilam® samvrtam Sukradravakarena® | vimalasalilasvari-
pam®® samariipam bodhicittam $osam yaty adhah®® patatity ata®” ahaS ||

tatha ca guhyasiddhau®® |

patite bodhicitte tu sarvasiddhinidhanake |

miircchite® skandhavijiane® kutah® siddhir anindita ||**VI! iti

4o girirat Dhih | °girirat Syt1 p-c., Swmre; °girira® Bgeh.; Syt a.c. *kandaram Sy,
a7

Bgch. | kandaram Syre  “Ctatra Sy, Bgeh. | tatraiva Syre
4

nairatymadhatau Sy

| nairatymadhatu Syire; nairatmadhatuh Bgch.  *®sakalam Sy, Bgch. | salam Syt

Yom. Syt | utpannam Bgch.; utpanna® Syrre; utpattin Syr1 *Ctrutyati na sthiribhavati

Smt1 | sthiribhavati Bgch.; sthiribhavati Syro 51

52

vimalam Syr1, Bgch. | vimaram Syra
vivrtya Sy, | nivrttya Beeh.  53salilam Syt | saliram Syta; salile Bgeh. 54

55

samurtam
Sukradravakarena Syr1, Bgch. | savrtasukradravakarena Sy vimalasalilasvarupam
em. | wvimalasalilasvapa® em. Syiri; vimalarupam Syrz; Bgeh.  *Cadhah Sy, Bgch. ]

59 marcchite

adhah Syr2  57ata Smri ] Smre, Bgeh. *®guhya® em. | Sukra® Syt 2, Bgch.
Smri,2 | mrechite Bgeh. % skandhavijiiane Bgeh., Syre | skandhavijiate Syri ' kutah

SMTla BgCh. } kuta SMT2

LXVIIKrsnacarya’s Vasantatilaka 8.8.; The cit. of this verse could not be found by me;
Cf. Dhih: samputatantre sasthasya trtiyaprakarane. “*VITAnother reading of this verse
is contained in Padmavajra’s Guhyasiddhi 8.38,39: bhavayen nityam atmanam | siddhyate
natra samsayah || patite bodhicitte ’smin | sarvasiddhinidhanake | utthite skandhavijiane
|| kutah siddhir anindita | ksobhayitva tu tam pitham | bodhicittasudhotkatam; also cit. in
the Caryakosagitivrtti by Munidatta in his com. to the Dhruvapada of first song of the

collection. There the quote is attributed to Rativajra however.

SAt this place we would suspect something more, which seems to have been dropped out,
since the structure ity ata aha, would usually introduce another passage as it is found in
the DKT.
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§ 15

SymT16r9-6v1

SnmT210r3-10r4

kalagni$ cyutyavastha®® krsnapratipatpravesakalapravrtta® iti ||

katham etat acyute®® maharagasukham anubhavatity aha

ehu so duddhara dharanidhara sama'visama’? uttara na® pabai’ |

bhanai kanhu® dullakkha® duravagahu’ ko mane® paribhabai ||

[[eval so durdharo? dharanidharah samavisamo® uttaram* na
prapnoti |

bhanati kanho® durlaksano® duravagahah” ko® manasi paribhavayati ||]]

sa 'dzin ’di ni shin tu bzung dka’ ste ||
mnyam dang mi mnyam dag la rgal mi nus ||

nag po na re mtshon dka’ rtogs dka’ ba ||

Yso duddhara dharanidhara sama® Syt | so duddharameru dharanidhara sama® Dhih; so
uddhameru dharanidhara sama® Bgch.; so uddhameru dharanidhara sama® Jcks.; se dud-
harana dharanidhara sama® Kvae.; sudu uddharu merudharanidharuy samu Bhy.; sudud-
dhara dharanidhara sama® Sha.; so uddha [mejru(ra) dharanidhara sama® Sa.; so uddhara

2°yisama Syt 2, Bgch., Jcks., Kvae, Sa., Sha. | °visamu Bhy.

dharanidhara sama® Syro
3Cf. T “dzin par byed *uttara na pabai Snra, Bgeh., Jeks., Bhy., Kvae. | uttala na pabai
Sa.; uttara na pabai Syri, Sha., Dhih  ®kaphu em. | kanha Syre, Bgch., Jcks., Sha.,
Sa.; kanhu Kvae.; kanhu Bhy.; kahna Syiri; kanha Dhih S dullakkha Sy, Bgch., Jeks.,
Sha., Dhih | dullakkhyu Bhy; dullabhya Kvae., ; dukkha dukkara Sa.; dulladukkara Syirs
"duravagahu em. | durababaha Syti, Bgch., Jcks., Sha.; duhkhagahu Bhy.; durvagaha
Swmre; duravagaha Dhih  3Syro reads: ko ma ko mane tvagopa; Sa. has: has ko mane

para- [matattve...]

62 cyutyavastha Sty | cutyavastha Syre, Bgch.; Cf. Sprr  %3°kalapravrtta Bgch. | °kalah
pravartta SnTi 2 54 acyute Syre, Bech. | acyuta® Syt

Leva ] eso Bgch., Bhy.; Apa. ehu as Skt. eva is not recorded anywhere, but shown in

the commentary sa eva meruvat, which I have taken as the corresponding part Zso

durdharo | sudurdharah Bhy.; yam ardhvameuh Bgch. 3

samavisamoh | samah visamah
Bhy.; samavisam Bgch. “*uttaram | uttaranam Bgch., Bhy. Skanhah Bgch. | krsnah
Bhy. Sdurlaksano | durlaksah Bhy.; durlaksyah Bgch. 7duravagahah ] dukhagaham Bhy.;

duravavahah Bgch. %ko | kah Bhy.,Bgch.
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'di ni gang gi sems kyis bsam mi nus ||
ehu so duddhara'dharanidhara ityadi | duhkhena sadangayogaih prana- § 15.1.1
bandhena bodhicittam dhriyate® ’sminn iti durdharo? || dharanidharah® Dohakosatika

sa eva meruvat || tatra samalagnakramena vahatiti* samah siiryavaht daksi-
namargah || visamalagnakramena vahatiti visamah candravahi visamamar-
gah || samavisamabhyam ubhayamargayuktena manasa vijianadhatunam
padyati® iti® vyavalokayati || evam na janaty¥ evety arthah || evambhiita-
mansa cet'® || na janati candrastiryabhyam vahatiti samavisamasattvanam
vijnanadhatuh | uttaram tad durlanghanam tac chikharam na prapnoti
|| ata eva bhanai kanha ityadi | bhanati krspavajro duhkhena vira-
gadasavajanenal! jianacaksusa laksata”™?® iti durlaksanah® sarvasunyatvat
| sarvakarasamatvat || duhkhenavagahata anubhiiyata iti duravagahah® ||
tam eva tadrsam | ko manasa paribhavayati ||

kah punas tam janatity aha

sa ’dzin dag las ’di ni gzung dka’ ste zhes bya ba la sogs gsungs te!

9 dhriyate Spkr, Dhih; The commentator here gives an etymological explanation of Apa.
durdhara. '0evambhutamansa cet conj. | evam bhutamana tac cetam Spkr, Dhih Cf.
Tib. de ltar gyur pa’i yid kyis gal te mi shes na. !

Dhih; Cf. Tib. spangs pa.

°varjanena em. | °vaficanena SpkrT,

Lduddhara® Spkr | duddharameru Dhih 2 durdharo em. | durdhuaram Spgr, durdharam
Dhih  3dharanidharah em. | dharapidharah Spxr, Dhih  *vahatiti Dhih | vahiti Spkr
Spasyati conj. | parinamayati Spxr; om. Dhih; Cf. lta bar byed T(gyan vs. sgrol ba
Tiayan 64ti Dhih | visamayati Spxr " laksata Dhih | laksanah Spxr 8durlaksanah em.
| durlaksah SpkT, Dhih

L2hes bya ba la sogs gsungs te T(B)an | zhes gsungs te T(a)an, Kpab

2The commentator here gives an etymological explanation of Apa. durlaksana. PThe

commentator here gives an etymological explanation of Apa. duravagaha.

ITib. reads: de Ita bu shes par byed.

SpkT9Iv4-10r7

SpkgT10r7-10v6

§ 15.1.2.
Tibetan
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| gzung dka’ ba® ni? | sbyor ba’i® yan lag drug gi rnal "byor gyis* srog bc-
ings te® | byang chub kyi sems® gzung dgos pa ste’ | de la 'dir® gzung dka’
ba’o’ || de nyid sa ’dzin ste ri rab Thun po Ita bu’o'? || de nyid kyi phyir
mnyam pa dang mi mnyam pa'l zhes smos te | sdud pa dang * ’byung
ba’o || 4. de la mnyam pa’i dus sbyor!? rim pas rgyu ba ni'® | mnyam pa
ste | nyi ma rgyu g.yas kyi lam mo'* | mi mnyam pa’i dus sbyor!'® rim pas
rgyu ba ni'® | mi mnyam pa ste | zla ba rgyu mi mnyam pa’i lam mo'” ||
mnyam pa dang mi mnyam pa gnyis dang ldan pa’i lam'® yid kyis'® rnam
par shes pa’i khams la lta bar byed?® | rnam par Ita bar byed pa ste?! | de
Ita bu na shes par byed ces pa’i don no* || de ltar gyur pa’i yid kyis gal te

mi shes na | zla ba dang | nyi ma dag gi mnyam pa dang mi mnyam pa’i

2ni T(ayan, Kpab | zhes pa ni T(gyan 3sbyor ba’i Tayan, Kpap | 'dir sbyor ba T(gyan
ddrug gi rnal “byor gyis T(B)an | drug gis Tayan Keab Ssrog beings te T(B)an ] rlung
gzung zhing T ayan, Keap Shyang chub kyivi KraJom-Tuan) sems Tayan, Kpap | byang
chub sems dka’ tshogs gyi T g)an "pa ste Tayan, Kpan | pa’o Tigyan 8de la 'dir T(a)an,
Kpan | de nyid T(gyp 9gzung dka’ ba’o Tayan, Kpeap | om. Tgyan O de nyid sa ’dzin
ste 7i rab(™ Twrlbe Twne) hun po lta bu’o Twyan | sa “dzin ri rab dang 'dra ste mi g.yo

Ymnyam dang mi mnyam Tgyan | mnyam pa dang mi mnyam pa

13

ba’o T(ayan, Kpab

ste T(ayan, Kpap  '2dus sbyor Tgyan | ‘pho ba’i T(ayan, Kpab
14

rim pas rgyu ba ni
Tayan, Keab | rim gyis rgyu bas T (gyan mnyam pa ste nyi ma rgyu g.yas kyi lam mo
T myan | nyi ma rgyu ba g.yas pa’i sna bug go T (ayan, Kpap 5 dus sbyor Twyan | pho ba

6im pas rgyu ba ni em. | rim pa ma yin pas(®as Tiayaulpar Kean) payq

ni T(ayan, Keab
bas na T(ayan; Tim gyis rgyu bas na T pyan 1 rgyu mi(m Tonelom-Twr) mpyam pa’i lam
mo T(gyan | rlung rgyu bas na sna bug g.yon pa’o Tiayan, Kpap Bdang ldan pa’i lam
em. | dang ldan pa’i T ayan, Kpan; ka’i lam Tgyan  kyis T(ayan, Keab | kyi Tigyan

29rnam par shes pa’i khams la lta bar byed T(g)an | sems kyi khams la lta ba ni yongs su

sgrol ba ste T(A)Au, Kpgp, 2

rnam par lta bar byed pa ste T(gyan | om. T(a)an, Keapb
22bu na shes par byed ces pa’i don no em. | bu shes par byed ces pa’i don do T(Byan; bu’i

shes pa’i don no(™° Krevlto Tea)an) T(ayan, Kpap; Cf. Spkr: na janati.

°Tibetan seems to hava rendered durdhara instead of duhkha, Cf. Spkr: duhkhena. 9Skt.
doesn’t have any equivalent for the passage: de nyid kyi...byung ba’o; sdud pa dang ’byung
ba’o om. T(B)NT
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rygu las?® sems can gyi?* rnam par shes pa’i khams ni? | bsgrol bar de? |
'da’ bar dka’ ba ste | spyi gtsug gang bar * du 'gro bar mi nus zhes pa’o?” 1 yr76
|| de nyid kyi phyir | nag pos smras zhes bya ba la sogs pa ste?® | nag po
rdo rjes dka’ kyis chags bral gyi?® gnas skabs spangs * pa’i ye shes kyis®® 1,,ps0v
mig gis mtshon par byas pas na | mtshon par dka’ ba®' ste | thams cad
stong pa’i*? phyir dang rnam pa thams cad * dang mnyam pa’i®® phyir 10 g pa02n
|| dka’ spyad kyis®** rtogs shing nyams su myong ba de’i phyir | rtogs par
dka’ ba*’o || de nyid de Ita bu yin na | yid kyi ci yongs su bsgom par
byed?® ||
des kyang ci zhig shes par byed ce na37
ayam arthah | eso yam balayogi duhkhena pranapananirodhena sarvatha § 15.2.
ni$calamanase’ nigcalatvena!® na hi kramati candrastiryamargayoh® || evam Mekhalatika

purvokto!! meruh || tatra samavisama iti pranapanayoh pravesanihkasab-

Yniscalamanase Sy, Bgch. ] om. SyTa 10811 has a cancelled character ci preceding.

Y purvokto Syt Bgch. | purvoktau Syto

23dag gi mnyam pa dang mi mnyam pa’s rygu las T(gyan | mi mnyam pa dang mnyam par
rgyu ba(b® Teajaujbas, Kpar) py Tayan Keab 2 sems can gyi T(a)an Keap | sems can rnams
kyis T B)an 254 Tayan, Keab | de T(gyan 26psgrol bar de em. | bsgrol ba Tm)an; grol
bar dang T (a)an, Kpab 2T7da’ bar dka’ ba ste | spyi gtsug gang(9979 Toplei Twpr) par dy
‘gro bar mi nus zhes pa’o T (gyan | mi nus pa de spyi gtsug par du "gro ba mi *(T(4)pp1605)

28nag pos smras zhes bya ba

nus pa zhes bya ba’i don no(™e Kravjto Tiajau) T(a)an, Kpab
la sogs pa ste T gyan ] nag po dag gis gsungs zhes gsungs(95ungs Krw, Tayplsmos Tiajpenrp) te
T(ayan Kpab 29dka’ kyis chags bral gyi T(B)an | ’dod chags dang bral ba’i Tayan Kpab
309 shes kyis Tmyan ] bde bas ye shes kyi T ayan, Kpan 3mtshon par dka’ ba T(a)an,
Kpap | mtshon dka’ ba T (gyp; Tmynr ill. 32pa’ Twyan | pa nyid kyi T aypcn,p 33dang
mnyam pa’i Tgyan | kyis mnyam pa nyid kyi T ayan, Keab 34dka’ spyad kyis Tm)an ]
bde ba nye bar T ayan, Kpab 35rtogs par dka’ ba T(ayan, Kpap | rtogs dka’ ba T (gyan
36 de nyid...par byed T(B)an ] om. T(a)an Kpab 3T des kyang ci(¢*Twntlat Tw)r) zhig shes
par byed ce na T(p)an | de la di lta bur gyur pa cis rtogs she na T(a)pab,p, Kpap

©candrasuryamargayoh conj. | candramah Smri,e Bgeh.; Cf. candrasuryabhyam vahati

SpKT

SyvT16v1-7r4

SmT210rd-10v3
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§ 16

Sy 7r5-7r6

STz 10v3-10v4

£ 5

hyam'? tatha cottaram'® irdhvamerusikharam'*! na prapnoti || ata eval

bhanati krsnavajro devanam alaksitatvat sarvakaranam'® asadharanam
yoginam!” agocaram paramam tattvam!'® duravagaham ko manasi'? |

vyavalokayatiti?®:# ||

jo samveai manaraana! aharaha sahaja pharanta? |

so paru® janai dhammagai! anna® ki munai® kahanta” ||LXX

[[yah samvetti manoratnam aharahah sahajam sphurantam |

sa param janati dharmagatim anyah kim kathayan manyate! |||

Y50 samuveai manaraana Bgch., Jcks., Dhih, Sha., Subhasitasamgraha | jo samveana mana
anam Syri,2; jo samveaina mana [rajana Sé.; jo samuveaina manaraanu Bhy.; apparently
there appear to be cancellation marks on top of the aksaras in Syiri, unfortunately a
correction which could have been in the left upper margin is illegible. 2aharaha sahaja
pharanta Sniti1,2, Bgeh., Jeks., Dhih, Sa., Sha. | aharahu sahaju pharantu Bhy. 2paru
Bgch., Jcks., Dhih, Bhy. | para Syri, Sa.; para Sha.; pari® Subhasitasamgraha; pai
Smt2 “*dhammagai Sy1, Bgeh., Jeks., Dhih, Sé., Sha., Bhy. | dhammagai Syire Sanna
Swmt1,2, Bgeh., Jcks., Dhih, Sa., Sha. ] annu Bhy. SSubhasitasamgraha devids: kim una
"kahanta SwmT1,2, Bgeh., Jcks., Dhih, Sa., Sha. | kaham tu Bhy.

12enibkasabhyam Syt | °niskasabhyam Bgch.; °n nikasabhyam Syt Byttaram SMT1,2,
Bgch.; Cf. uttaram Spkr, Dhih 'ardhva® em. | arddha® Snri 2, Bgeh. P eva Syri poc.,
Smre, Bgch. | e Sy a.c. 16alak$itatvdt sarvakaranam conj. | alaksatvasravakadimam
SmT1 P-C., Smre; alaksitatvat avakadinam Bgch.; here the text seems corrupted; Cf. Spkr:
durlaksanah sarvasunyatvat | sarvakarasamatvat || 1Tyoginam Bgch. | yoginam Syi 2

19

8 paramatattvam SmT1,2 | paramam tattvam Bgch. manasi Sy, Bgeh. | manasya

Smre  20°iti SMTLQ ] om. Bgch.
Ykathayan manyate Bgch. | janati katham tu Bhy.
LXIX Subhasitasamgraha 23. p.263.

fRendering of the Apa. duddhara dharanidhara. ®Rendering of the Apa. paribhabai
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gang gi' yid ni rin chen ris nus pa ||
nyi ma re re lhan cig skyes pa 'phro ||
de yis chos kyi rang bzhin dag ni shes ||

gzhan la bstan du yin kyang mi shes so ||

yo samvea ityadi: yah samyak kulisabjasamyogena mano’valambanena ya- § 16.1.1
thartham'! vedayati || yathabhutamananatmanah? ratim anuttarasukham Dohakosatika
tanotiti ratham manoratnam buddhabimbam || SpRTIVA-10r7

tatha ca $risamaje | SpKT10v6-11v2

bhage lingam pratisthapya bodhicittam na cotsrjet |

bhavayed buddhabimbam tu traidhatukam agesatah ||***

tatha ca éri-adibuddhe? |

bimbam &iinyodbhavam hetuh phalam aksarajam sukham™XXI |

iti |
ata evaha | aharaha sahaja pharanta ity aharahah® pratisamjatasar-
vasunyat | parisphutah?® gaganavat ||
tatha ca namasangityam |

'''''' LXXII ‘ iti ’

8aharahah Dhih | aharaha Spxr °parisphutah Dhih | parisphuta SprT
Lgis em. | gi

Legrtham Spk | °artha Dhih  2°atmano em. | °atmanah Spkr, Dhih 3tatha ca $ri-adibud-
dhe Dhﬂl ] om. SDKT

LXXVajrapani’s Laghutantratika ch. 14. Naropa’s Sekoddesatika; Pundarika’s Vimalaprab-
hatika 2.106; Samputatantra 17.a.;Padmavajra’s Guhyasiddhi 8.35.cd.; Hevajratantra
IL.vii.5.a.; Sekoddesa 146 ab. “*XINaropa’s Sekoddesatika 146ab.; Dhih has simply iden-
tified this quotation as Sekoddesa, without any other specification; pada cd of the verse:
phalena mudrito hetur hetuna mudritam phalam || YXX Masnjusriamasangiti 6.20cd.;
pada ab of the verse: ghanaikasaro vajratma sadyojato jagatpatih; Naropa’s SekoddeSatika
158. ||
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tatha ca $risamajottare |

sevakale mahosnisam bimbam? vibhavya yatnatah® |

upasadhanakale tu® bimbam camrtakundalim” ||

sadhane devatabimbam bhavayet ghatayet punah® |
mahasadhanakale tu® bimbam buddhadhipam cittam!0-LXXII |

it ||
etad evaha | kulikayam sandhyabhasantarenosnisam bimbam traidhatukam
asesastah® || akase dharmodayam cittavajram pratisthapya sevakale pratya-
harena bhavayet | dhyanat sthirtkuryad iti ||
atra bhagavatah pratijna |

sarvacintam!! parityajya dinam ekam pariksayet |

yadi na syat pratyayas tatra tada me tan'? mrsavacah [|FXXIV
atra pratyayo dhimadinimittam | sa'® evam kramena manoramam ratnabud-
dhabimbam samvedayati || so paru janai iti | sa param!? janatiti dhar-

masya yathabhutagatim avabodham || anna ki munai'® kahanta iti |

Ymahosnisam bimbam Dhih, Guhyasamajatantra | mahosnisabimbam Sekoddegatika, Spkr
Swvibhavya yatnatah Dhih, Sekoddedatika, Spxr | alambya yogatah Guhyasamajatantra Stu
Guhyasamajatantra, Sekoddesatika | ca Dhih; bimbas ca Spxr 7 %kundalim Guhyasama-
jatantra, Sekoddedatika | %kundalam Dhih; °kundali Spxt 8 °bimbam bhavayet gha-
tayet punah Dhih, Spxr | “ogam kuryan mantri vidhanavit Guhyasamajatantra;
°bimbam bhavayed yogatatparah Sekoddeéatika  ?tu Dhih, Sekoddesatika, Spxr | ca
Guhyasamajatantra 19cittam Dhih, Spxr | vibhum Guhyasamajatantra, Sekoddedatika
Ysarvacintam Sekoddesatika, Dhih | sarvacitta Spxr ?tan Sekoddesatika ] om. Dhih,

Spkr '¥sa Spxr ] ya Dhih  param Dhih | param Spxr *munai Dhih | mui Spkr

LXXUL Guhyasamajatantra 18.172-173.; Naropa’s Sekoddesatika X*VNaropa’s Sekod-
desatika; Hevajratantra 11.i1.9 has: sarvacintam parityajya devatamurticetasa | dinam
ekam avicchinnam bhavayitva pariksethah ||; Hathayogapradipika pada a in 4.57. and
4.93.

aTib. reads: ma lus pa’i sangs rgyas kyi gzugs brnyan, which would corr. to aSesabud-
dhabimba.
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anyo dvindriyagharsanalaksanasukhabhinivistah'® | kim manyate janati ||
kathyamanam api na ca janatity arthah ||
etad eva prakarantarenaha | vayuvahanataya | abhasatrayarupatvat || sastyut-

" nidcitya visayan avalambet'®

taragataprakrtiripendriyadvarenal
gang gis yid kyi' rin chen rtogs zhes bya ba la sogs gsungs te? | gang
rdo rje dang chu skyes® mnyam par? sbyor ba las® yid kyi dmigs pas don ji
Ita ba rig pa ni® | yang dag pa ji Ita ba’i yid kyi bdag nyid do” || dga’ ra ti®
bla na med pa’i bde ba ’phel bar byed pa’i phyir? | rin po che’o' || yid kyi
rin * po che ste te!! | sangs * rgyas kyi gzugs brnyan'? no ||
de ltar yang dpal 'dus pa'® las |
bha gar ling ga rab bzhag nas'® ||

byang chub sems ni gtang'® mi bya ||

khams gsum pa ni ma lus pa'® ||
sangs rgyas gzugs brnyan'” bsgom par bya!® || zhes so!? ||
16 dvindriyagharsanalaksana® conj. |  dvindriyaksara® Dhih; indriyaksara® Spxr; Cf.

Smri2. Tem. °Sata® ] om. Spxr, Dhih  '8avalambet Dhih | avalambate Spxr

Yeyi T(ayan, Keap | kyis T(B)an 2zhes bya ba la sogs gsungs te T(B)an | zhes gsungs
te T(aypab,pp; zhes gsungs so Kpgyp; shes gsungs so Tayp 3chu skyes Twyan | padma
T(ajans Kpap  *mnyam par Tiayan, Keab | gang dag par Tigyan  *las T(ayan, Kpab
| mas Tgyan 6 dmigs pas don ji lta ba rig pa ni Tw)an | nye bar dmigs shing ji lta ba
Tayan Kean "yang dag pa ji lta ba’i yid kyi bdag nyid do Twyan ] bzhin du “gyur ba’i
bdag nyid dga’ ba ste T ayan, Kpab 8dga’ ra ti em. | dga’ ra ti ba Twyan; om. Tayan
9bla na med pa’i bde ba 'phel bar byed pa’i phyir Tayan, Kpan | bla na med pa’i bde ba
rgyus par byed pa’i phyir T (gyan 04in po che’o Tgyan | rin chen ni T (ayan, Kpab Wyid
kyi rin po che ste T ayan, Kpan | des na yid kyis rin chen te T (gyan 2 brnyan T(a)DCb,P;
Kpap ] can Tg)yan 3 dus pa las Twyp | gsang ba ‘dus las T (aypan; gsang ba ‘dus pa las
Tayppp; Kpab; 'dus par TgynT Mg rab bzhag nas T(B)an | ga beug nas ni T(a)ans
Kpab  '?gtang T(ayp.pp, Kpab | spro Tigyan; gtar T(aypan  °pa ni ma lus pa T(gyan |
ma lus pa rnams ni T ayan, Kpab T hrnyan Tiayan, Keab | su T(gyan Bpsgom par bya

T(gyan ] dag tu bsgom T ayan, Kpap ?zhes so Tigyan | om. T(a)an, Kpap

§ 16.1.2.
Tibetan

Kpgp226

Tpgp238a
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dpal dang po sangs rgyas su yang? |
stong pa las byung gzugs ni rgyu?! ||

mi ‘gyur las skyes bde ba 'bras® || zhes so? ||

de nyid kyi phyir | nyi ma re re?! lhan cig skyes pa spro* zhes gsungs
te®® | nyi ma re re?” zhing so sor skyes pa’i*® thams cad stong pa las®® |

31 »

yongs su ’pho ba®’ ni | nam mkha’ lta bu3! "o ||

de ltar yang mtshan yang dag par brjod pa las |

nam mkha’ las byung rang byung ba ||
shes rab ye shes me bo che®? che || zhes s0®3 ||

de bzhin du** dpal gsang ba ’dus pa’i rgyud phyi ma las®® |

bsnyen pa’i dus su gtsug tor che’® ||

"bad pas gzugs brnyan bsgom par bya®” ||

nye bar bsgoms®® pa’i dus su ni ||

gzugs brnyan bdud rtsi khyil pa yi3? ||

20dpal...yang T(B)an | om. Tayan, Keab 21pa las byung gzugs ni rgyu T(B)an | nyid

22mi “gyur las skyes bde ba ‘bras T(B)an ] ‘bras

gzugs brnyan rgyu yin pas Tayan, Kpap
bu mi ‘gyur bde ba’o T(ayan, Kpab 23 zhes so Twyan ] om. Tiayan 24nyi ma re re
Tgyan ] om. Taypap,ps Kpan  **spro Tiayan,T(syp, Kpap | 'gro Tynt  2°zhes gsungs
te T(ayan, Kpan | zhes bya ba la sogs gsungs te TByan 2Tnyi ma re re T(ayan, Keap | nyi
na re T(gyp; nyi re Tp)nT 28 2hing so sor skyes pa’i T(B)an | skyes pa ni T(ayan, Kpab
Plas em. | pa’o Tayan, Keab, Tsyan; Cf. Spxr pratisamjatasarvasunyat 3090ngs su
'pho ba T(gyan | 'pho ba T(aypab,pps Kpab; ‘phro ba Tiayp 3lta bu Tm)yan | dang 'pho

zhing snang ba T aypab,p, Kpab 32

me bo T (aypp, Kpan | me’o T(gyan; me bo T(aypan;
me’o T(a)p 332hes so Tmyan | zhes gsungs te T(ayan, Kpan 34de bzhin du Te)an |
de ltar T(ayan, Kpab 35gsang ba ’dus pa’i rgyud phyi ma las T(ayan, Kpap | dpal “dus
pa las(tes Teyplyang Tes)nr) T(B)an 36 che T(ayan Keap ] che’i T(B)an 37bad pas gzugs
brnyan bsgom par bya T ayan, Kpab ] gzugs can “bad pas rnam bsgom bya T(B)an 38bsgoms
Twyp | bsnyen T(ayan, Kpap 39 gzugs brnyan bdud rtsi ‘khyil pa yi Tayan, Keap | bdud
rtsi’i khyil pa’i gzugs can no T (g)an



§ 16 271

sgrub pa’i dus su lha yi gzugs® ||

slang yang gsa bar bya zhing bsgom?! ||

sgrub pa chen po’i dus su ni || * T(a)pp 1606

gzugs brnyan sangs rgyas gtso bo’i*? sems || zhes bya’o? ||
de nyid bstan pa’i phyir** | rigs ldan®® las kyang dgongs pa’i skad?® gzhan
gyis'” gtsug tor gzugs brnyan®® ni | khams * gsum?® ma lus pa’i sangs rgyas g paose
kyi®® * gzugs brnyan ni®*" | nam mkha’i chos kyi 'byung gnas la’? thugs rdo = ,,p10r
rje rab tu bzhag nas® | bsnyen pa’i dus su® so sor sdud pas® * bsgom par gy,
bya zhing®® bsam * gtan gyis ni brtan®” par bya’o || Kpan227

de 1a®® becom ldan ’das kyi®® dam bca’®® ba ni |

bsam pa thams cad yongs spangs nas®! ||

nyi ma geig ni® yongs su brtag ||

gal te yid ches ma gyur na ||

Osgrub...gzugs T(ayan, Kpap | om. Tig)p Yslang yang gsa bar bya zhing bsgom Twyan
| bsgom zhing mi dmigs par bya ste T (ayan, Kpap; For this pada several transmission are
attested in Skt. Cf.. kuryan mantri vidhanavit Guhyasamajatantra, °bimbam bhavayed
yogatatparah Sekoddedatika and the version found in the Spxr: “bimbam bhavayet ghatayet
punah. *2gzugs brnyan sangs rgyas gtso bo’i Tayan, Keap | sangs rgyas bdag po’i gzugs
can T (p)an 43 zhes bya’o T(m)an ] zhes gsungs so T(ayan, Kpan 44 de nyid bstan pa’i phyir
T(ayan, Kpab | de nyid Tgyan  *°rigs ldan Tayan, Kpap | rigs can Tgyan  *®dgongs
pa’i skad Tgyan | dgongs pa bstan pa 'di skad T ayan, Kpap 47 gyis Kpap; Taye | gyi
T(aypcbpp, Tyan  **gzugs brayan T aypanpp | gyi gzugs brnyan Kpaw, Tiayp; can
Teyan  “Pgsum Tiayan, Keap | gsum pa Tigyan  “kyi Tayan, Twynt, Kpab | kyis

52nam mkha’i

Twyp Slbrnyan ni Tayp, Kpab | brnyan Tiaypab,pp; can te Tipyan
chos kyi "byung gnas la T aypav,p, Kpcb | nam mkha chos ‘byung T(B)an 53thugs rdo rje
rab tu bzhag nas T(wyan | sems kyi rdo rje rab tu gzhag pa ste Tayan Kpeab 54 dus su
T(ayan, Kpap | dus ste dang Tigyan  *°pas Tgyan | pa Tayan, Kpan  *°zhing T(gan |
ste T(ayan, Keap 57ng brtan Tayan, Kpab | yan lag bstan T (gyan 58de la Tiayan, Keanb
| “dir Tegyan  *“kyi Tiayans Teeyp, Kpab | kyis Tgynr  Cbea’ Tayans Temyp ] beas Kpap

%nas Tgyan | te Tayan, Kpab  %?ni Tigyan | tu T(a)an, Kpab

PSkt. has just asesastah.
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de’i® tshe nga yi® brdzun smras so% || zhes gsungs te ||

de 1a% yid ches pa ni% | du ma%® la sogs pa’i mtshan ma ste® | gang de lta
bu’i rim pas yid dga’ ba’i rin chen™ sangs rgyas kyi gzugs brnyan™ yang dag
par rig par ’gyur bas™ || de yis™ chos kyi’* rang bzhin dag ni shes™
zhes gsungs te™ | chos kyi’” rang bzhin shes pa gang yin™ pa ni | yang dag
ji Ita ba bzhin rtogs bzhin khongs su chud pa’o™ || gzhan la bzlas su zin
kyang ci la go® zhes pa ni®! | gzhan ni®? dbang po gnyis kyis®® bde ba
la mngon par zhen pa’o || ci la go ni shes zhes pa ni® | smras® kyang mi
shes® zhes pa’i don do || * de nyid rnam pa gzhan gyis gsungs pa®” | rlung
ni bzhon pa nyid kyis® snang ba gsum gyi®® ngo bo nyid kyis phyir? | rang

bzhin brgya drug cu’i ngo bo nyid dbang po gnyis kyi”! sgo nas mthon te%?

%3 de’i Tiayan Typ | de Tmynt, Kpan  %4yi Tigyan | yis Tayan, Kpab  ®®brdzun smras
50 T(ayan | rdzun smras so Kpay, tshig de brdzun T(B)an 66 de la Tm)p ] de yang T(a)an;
de “ang Kpgp; da la Tgynt  ®pa ni Tigyan, Kpab | pa’i Tayan  ®du ma T(gyan | du
ba T(ayan, Keap 59mtshan ma ste Twyan | rtags so T(ayan, Keab gang de lta bu’i
rim pas yid dga’ ba’i rin chen T (g)an | de ltar yid du ’ong ba’i rin po che T(a)an, Keab
Thrnyan Tiayan, Keap | can Tgyan 2yang dag par rig par ‘gyur bas T(w)yan | rtogs pa
‘byung ba de ni T(ayan, Kpab  de yis Tgyan ] om. Tiayan, Kpab  “kyi Tayans Kpap
| kyis T (Byan "Sshes Tmyan | de yis shes T(ayp.pp, Kpab; om. Taypab 76 2hes gsungs te
T(a)ypab,pD, Kpab | 2hes bya ba la sogs pa gsungs te T (gyan; shes gsungs te T ayp "7 chos
kyi em. | chos kyis T(gyan; om. Tayan, Kpan "8shes pa gang yin Tg)an | dag ni de
yis shes T ayan; dag ni des shes Kpgp yang dag ji lta ba bzhin rtogs bzhin khongs su
chud pa’o T(gyan | de gcig pu chos kyi rang bzhin mngon par rtogs pa’o T(ayan, Keab
80 gzhan la bzlas su zin kyang ci la go Ta)an, Kpab | gzhan la bstan du zin kyang mi shes
Tyan  *'ni Teayan | las Tigyan: la Kpay  %2ni Tayan, Keab | gyis Tyan  **dbang po
gnyis kyis T(gyan ] dbang po’i T (a)an, Keab 84¢i la go ni shes zhes pa mi em. | ci la go
ni Tayan, Kean; mi shes zhes pa ni T(g)an; Tibetan leaves out either manyate janati as

the gloss for manyate, Cf. Spxr: kim manyate janati. 8°

smras T (ayan, Kpap | bstan du
zin Tgyan  *®shes Tgyan, Kpan | g0 Teayan  *7gsungs pa T(gyan | bstan pa ni T(p)an,
Kpan  %pa nyid kyis T(gyan | pa’i rgyur gyur pas Tiayan, Kean  *gyi T(ayan, Keab |
gyis Tyan  Pkyis phyir Tigyp | kyi phyir Tmynr kyi Tayan, Kpan 2 dbang po gnyis

kyi Tgyan ] dbang po’i T ayan, Kpan  2?mthon te Tigyan | ‘byung ba ste T ayan, Kpan
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| yul rnams la nye bar dmigs par 'gyur ro%

ayam arthah | yah samvetti manoratnam kuli$abjasamyogat | acyutiru-
pam bodhicittam aharnirSam sahajasvabhavam parisphutam, sa param
yogindro!® dharmasya yathabhutagatim janati | nanyo dvindriyagharsa-
nalaksanasukhabhinivista iti ||

ata evaha

paham vahante! niamana’vandhana’? kiaii* jena |

tihuana® saala® vipharia” punu samharia® tena ||1*XV-2

L paham vahante Bgch., Jcks., Dhih | paha vahantu Syyti1; paha vahante Syira; paham vahai

Bgch.g1; paham vahantena Sha., Subhasitasamgraha; sahajanande Sa.; pahahim vahamtaii
Bhy. 2piamana Swt1,2, Bgch., Jeks., Dhih, Sa., Sha. | niaamanu Bhy. 3vandhana
Swmi,2, Bgeh., Jcks., Dhih, Sa., Sha., Subhasitasamgraha | vamdhane Bhy. “*vandhana
kiati Syira,e, Bgch., Jeks., Dhih | vandhanam kiat Sha.; kia Subhasitasamgraha; kiata Sa.;
kiyai Bhy. Stihuana Snir1, Bgch., Jeks., Dhih, Sa., Sha., Subhasitasamgraha | titthaana
Smt2; tihuapu Bhy.  Ssaala Syri, Bgch., Jcks., Dhih, Subhasitasamgraha | sayala Syira,
Sha., Sa.; saalu Bhy. 7wipharia Bgch., Jcks., Sha., Sa. ] viharia Syt 2; vipharia Dhil,
Subhasitasamgraha; viphariai Bhy. Ssamharia Bgch., Jcks., Dhih, Sa., Sha., Subhasi-

tasamgraha | samhariata Sy1; samharia tu Svre; samhariu Bhy.

Yparam Smri 2 | parama® Bgeh. 20 dvindriya® Smi,2 | hindriya® Bgch.; Cf. Dhih
Bnye bar dmigs par ‘gyur ro T(a)an, Kpab | dmigs par byed do T(B)an

LXXV Subhasitasamgraha 24. p.263.

aThsi verse semms to be in the Doha-meter too, but only the second line is metrical correct,
while the first line has one matra too less in each pada, perhaps this is still acceptable,
combining the readings form the Subhasitasamgraha (paham vahantena) for pada a and
from Shahidulla (vamdhanam), could give the desired amount of matras, but would as it

seems not be in accordance with the commentaries anymore.

§ 16.2.
Mekhalatika
Sy 7r6-7r8

SnT210v4-11rl

§ 17

Sy 7r8-7r9

Smr211rl-11r2
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T(A)pp 1607

§17.1.1
Dohakosatika

SprT11v2-11v5

[[patham® vahantam? nijamanobandhanam? krtam yena |

tribhuvanam sakalam vispharitya! punah samharitam tena ||]]

lam ’gro gnyug ma’i yid ni beings nus pa ||

khams gsum ma lus spro zhing yang * der sdud ||

paham vahante! ityadi | samsarapatham vahati mativijianadhatuh sa-
hajakayah® || sadangaprayogena candrasiiryavanirodhena®? pranasthirika-
ranam bandhanam | tat krtam yena yogindrenad || tihuana® saala vi-
pharia’ iti | tribhuvanam kayavakcittacakram® sakalam prati romakiipa-
paryantam® jagradavasthaya’ anandadibhedena bodhicittena vispharitya®
| punar ardhvagatya turyadiksayena nisyandadibhedena samhrtam® avad-
huityam nadabindukalatitam!® | sarvasinyadhatau pravesitavajradharatvam

saksatkrtam tenety!! arthah ||

L paham vahante Dhih | paha vante Spxr 2 candrasuryavanirodhena Dhih | candravanirod-
hena Spxr >tihuana Dhih | vihuana Spxt *vipharia Dhih | viharia Spxr °°cakram
em. | °cakre Spxr, Dhih, Cf. Tib. ‘khor lo’o. S°paryantam Dhih | °paryanta Spkr

"°quasthaya Spkr | °avasthaya Dhih 8

vispharitya em. | vispharitva Dhih; spharitva
SpkT; even thought the from wispharitya does not seem to be standard I those this em.
over the em. to vispharitam or the wrong use of from the ablsolutiv. %samhrtam Dhih ]
samharakam Spxr  °nadabindu® Spxt | nadibandu® Dhih; T(a)pcb reads: phra mo for
kalatita, which would rather corr. to suksma. ''saksatkrtam tenety em. | saksatkrtenety

SpkT, Dhih; Cf. Tib.: des rdo rje ‘chang chen po nyid mngon du byed ces bya ba’i don to

1 panthanam Bgch.; pathi Bhy. Zvahamtam Bhy. | wvahata Bgch. 3

]

°’mano® Bgch. ]
’manah Bhy. vispharitam Bgh., Bhy.

bsahajakayah conj. | manasity aneneti Spxr, Dhih; This phrase has been deleted, since
I suspect this to be corrupted. Moreover, the MS shows an insertion mark but for which
correspondent text is visible in the image. C°rendering of Apa. niamana. 9The B group of
Tib. reads this phrase in a different order as it begins with the sentence tatkrtam, followed
by the sentence sadariga®...: gang gis de byed byed na rnal ‘byor gyis dbang po ’di sbyor
ba yan lag drug gis zla ba nyi ma ’gog pas srog bstan par byed cing ’ching ba.
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ata evaha'?

lam ’gro zhes pa la sogs pa la! | ’khor ba’i lam du ’gro ba rnam par
shes pa’i khams? yid ni | lhan cig skyes lus te® | gang gis de byed na rnal
‘byor gyis dbang po ’di sbyor ba yan lag drug gis zla ba dang nyi ma ’gog
pas srog bstan par byed cing | ’ching ba* || srid gsum mtha’ dag spro
zhing bya ba la sogs pa la® | srid pa gsum® ni | sku dang gsung * dang
thugs kyi 'khor lo’o || mtha’ dag’ ni ba spu’i bu ga so s0’i® mthar thug pa’o®
|| gnyis sad pa’i gnas skabs su dga’ ba la sogs pa’i * dbye bas'® byang chub

kyill

sems rnam par'? spros nas | slar yang!'® steng du song nas'* bzhi pal®
zad cing * rgyu mthun pa la sogs pa’i dbye bas'® avadhutir'” sdud pa ste |

nada'® dang thig le phra mo'? las 'das shing® thams cad stong pa’i?! khams

12evaha Dhih | evahah Spxr

Yam ‘gro zhes pa la sogs pa la T(m)an | rang nyid beings par byas pa gang zhes gsungs te
T(a)an, Keanb 2’khor ba’i lam du ’gro ba rnam par shes pa’i khams T(yan | rnam par
shes pa’i khams ’khor ba’i lam du ‘gro ba’o T(ayan, Kpap 3lus te Tyan | pa’i gzugs so
Tayan Kpab 4gang gis de byed byed na rnal byor gyis dbang po ’di sbyor ba yan lag drug
gis zla ba dang(@@n9 Tanrlom-Twr) pyi ma ‘gog pas srog bstan par byed cing ’ching ba’o
T(myan | being bar bya ba ni gang gis yan lag drug gis(9%s Tearlei Teaypen,rpKrav) srog brtan
par byed pa ni beings pa’o de rnal ‘byor gyi dbang phyug gis byed pa de ni T (ayan, Kpab
Ssrid gsum mtha’ dag spro zhing bya ba la sogs pa la Twyan | khams gsum ma lus spro
zhing yang der bsdu zhes gsungs te T(ayan, Kpap 8srid pa gsum Twyan | khams gsum
T(a)an “mtha’ dag Twyan | ma lus pa T(ayan, Kpap 8ba spu’i bu ga so so’i TB)an ]
50 80"l ba spu’i bu ga’i Ta)an, Kpab Ymthar thug pa’o Twyan ] bar du Tayan, Kpab
dbye bas T(gyan | khyad par gyi Tayan, Keap  'kyi Tiayan, Tsynt, Kpan | kyis T(s)yp

2rnam par Tayan, Teyp, Keab | om. TNt 13 slar yang T(Byan | yang der sdud pa ste

T(ayan, Kpab  song nas Tayan, Keap | bgrod pas Tigyan  '®bzhi pa T(ayan, Kpan |
om. T(g)an 16 dbye bas T(B)an | bye brag gis Tayan, Kpab 17 gwadhatir Tayan Tmyp,
Kpay | avadhuti deng T (gyp Bnada em. | na da Twyan; chu Tiaypan; cha Tayppp,
Kpa, 'Pthig le phra mo T(ayan, Keay | thig le T(gyp; thig le dang cha T gy 20shing

T(ayans Keap | pa’i Tgyan  2'pa’i Tgyan | pa nyid kyi T(a)an, Kpab

§ 17.1.2.

Tibetan

Kpap228

T(p)p403a

T(ayp40v
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§ 17.2.
Mekhalatika
SmT17r9-7v1

Smrellr2-11rd

§ 18

SmT17v2-7Tv2

SmTe2llr5-11r5

la rab tu beug ste?? | des rdo rje 'chang? chen po nyid** mngon®® du byed

ces bya ba’i?6 don no*” ||

de nyid kyi phyir

ayam arthah | spandariipam bodhicittam sthirikrtam'® yena yogindrena

4

tribhuvanam kayanandavaganandacittanandasvariipam!4 sakalam!® nir-

avasesam!® sphuritval” matva punah samharitam tena'® sahajanande
19

praveSitam | sukhabhimane!® nivegitam iti bhavah? ||

ata aha?!

kahim ! tathagata? labhbae® devikohaganehi! |

mandalacakkavimukka® acchaiim® sahajakhanehi” ||LXXV1

Ykahim Bgch., Jcks., Dhih; Bhy. | kamhi Smri,2; kahi Sha., Sa. 2tathagata Swmri,2, Bgeh.,
Jcks., Dhih, Sa., Sha. | tathagatu Bhy. 3labhbae Bgch., Jcks., Dhih, Sha., Bhy. | lamyate
Swmri; labhyatiu Syiro; uw labhate Sa.  *kohaganehi Sha. | kohaganahi Bgch., Jcks., Dhih;
kahaganehi Syite, Sa.; kohagannahi Syri; °kohaganehim Bhy.  5°cakka® Smri,2, Bgeh.,
Jcks., Dhih, Sa., Sha. | °cakra® Bhy. Sacchaiim Bgch., Jcks., Dhih | acchaii SMT1,2,
Sa., [hoi] acchau Sha.; acchaho Bhy. "°khanehi Sy, Bgch., Jcks., Dhih, Sa., Sha. |
°khanehim Syir2, Bhy.

Bsthiri® Bgeh. | sthiri® Syri2  *°vakananda® Syira, Smri pec. | om. Syt a.c.,

16

Bgch. Ysakalam Smi,2 | sakala Bgch. niravasesam Sy, Bgch. | niravasesam Syira

Y7 sphuritva em. | spharitam Syri; sparitam Syre sphuritam Bgeh.  8tena conj. | om.

9 sukhabhimane Smmi,2 | sukhabhidhane Bgch.; The term sukhabhimane in

SMTLQ, BgCh.
contrast to § 14 is certainly positive. 20phavah Swti, Bgch. ] bhava Syire 2Laha Snir,

BgCh. } dhah SMT2
22rab tu beug ste Twyan | zhugs te Tiayan, Kpan 23’chang Tpyan | ‘dzin pa T(a)an,
Kpab  **nyid T(gyan | om. Tayan, Kpan  2*mngon Tayan, Kpab | sdon Tgyan  *bya

ba’i T(ayans Kpap | bya pa’i Tgyp; pa’i Teynt  27no Kpab | to Tayan, Ts)an

LXXVICE. mdzod brgyad 18ab.
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[[kim! tathagatair? labhyate devikrodhaganaih?® |

mandalacakravimuktas? tisthami® sahajaksanena® ||]]

bde gshegs srid pa’i lha mo khro bo’i tshogs ||
dkyil ’khor ’khor lo dag ni spangs nas su' ||
lhan skyes skad cig la ni bdag gnas bya ||

kahim ' tathagata ityadi | kim tathagatair? labhyate® devikrodha- § 18.1.1
ganaih || mandalacakravimuktas tisthamah sahajaksanenety abhipra- Dohakosatika
yah || skandhadhatvayatanadikayavakcittamandaladevatas? cen mahasukho- spxriivsi2e
padegasamarasibhavam gatah | tarhi tad® eva® mahamandalam | ato” nanyat

prthak mandalam asti ||

tatha ca ériguhyendratilakatantre |

sarvangabhavanatitam kalpanakalpavarjitam® |

matrabindusamatitam?® etan'® mandalam uttamam |[FXXVIL i ||

etad eva punar mandalam anyathakrta!! aha

Lni spangs nas su Sha. | gis yongs su nyams mdzod brgyad

Ykahim Dhih | kamhi Spxt 2tathagatair em. | tathagata Spxr; tathagatah Dhih; Cf.
Smri: cittavajratathagatadevikrodhagane labhyate; Cf. Tib. de bzhin gshegs pa dang lha
mo dang khro ba’i tshogs 3labhyate Dhih | lamyatte Spkr *skandhadhatvayatanadi® em. ]
skandhayatnadyadi® SpkT, Dhih Starhi tad Dhih | tarhetad Spxt ®evaem. | evam Spkr,
Dhih; Cf. Tib. de nyid "ato Spxr ] ate Dhih; Cf. Syri2  Skalpanakalpa® Caryamela-

9°samatitam Caryamelapakapradipa, Dhih |

pakapradipa, Dhih | kalpanakalpita® Spkr
°samatita SpxT; samayuktam Syiti,2 Wetan Caryamelapakapradipa, Spkr | etat® Dhih

Yanyathakrta Spkr | yathakrtam Dhih

Ykim Bhy. | kasmin Bgch. 2]tathagatah Bgch., Bhy. 3devikrodhaganaih Bhy. | devi
krodhagane Bgch.  1°vimukto Bgch. | C°vimuktah Bhy. °] ’smi Bgch.; aso Bhy. 9]
sahajaksane Bgch., Bhy.

LXXVIIAryadeva’s Caryamelapakapradipa 7.14.
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§ 18.1.2.
Tibetan

T(B)nTT8

Kpgp229

§ 18.2.
Mekhalatika
SMT17v2-7v6

Smrellr5-11v4

bde bzhin gshegs dang shes bya ba la sogs pa gsungs te! | de bzhin
gshegs pa dang lha mo * dang khro bo’i? tshogs la sred pa ci zhig
byed de?® | dkyil ’khor gyi ’khor lo las rnam par ’grol ba! lhan cig
skyes pa’i skad cig ma® gnas so || zhes bya ba’i dgongs pa ’di yin te® |
phung po dang | khams dang’ | skye mched la sogs pa dang | lus dang | ngag
dang | yid® dang | dkyil 'khor gyi lha rnams gal te’ | bde ba chen po’i man
ngag gis ro mnyam pa’i ngo bor gyur na'® | de nyid dkyil 'khor chen po ste!!
| de las tha dad'? pa’i dkyil ’khor gzhan yod pa ma yin no'? ||
de ltar yang gsang ba thig le’i'* rgyud las |

yan lag kun bsgoms las 'das shing ||
rtogs dang rtog!® byed rnam par spangs ||
gug byed!® thig le yang dag ’das ||

'di ni dkyil ’khor mchog yin no!” || zhes gsungs so'® ||

yang de nyid rnam pa'® gzhan gyi sgo nas * dkyil ’khor du bstan pa ni

ayam arthah | kim arthah'? | cittavajra'® tathagata'*devikrodhaganair'®

Ydang shes bya ba la sogs pa gsungs te T(gyan ] tha mo khro bo’i tshogs srid pa ci phyir
byed ces gsungs te T (ayan, Kpab 2khro bo’i Ta)an Kpab | mkha’ gro’i T(B)an 3¢i zhig
byed de Tgyan | ci’i phyir byed ces bya ste T(ayan, Kpab 4las rnam par grol ba T(B)an
| dag spangs la T (ayan, Kpab Sskad cig ma Twyan | dus su Tiayan, Kpap 6zhes bya
ba’i dgongs pa ’di yin te T gyan, Kpap | zhes dgongs so zhes bya ba la dgongs pa ’di yin te
T(ayan "khams dang Kpgy, | om. Taypab,p, Tw)an 8lus dang ngag dang yid T(a)arns
Kpcb | ngag dang yid rnams T(B)an Ygal te T(B)an | gdams ngag gis T(a)an Kpab 105
man ngag gis ro mnyam pa’i ngo bor gyur na Timyan | 1o gcig par gyur pa de ltar na’o
T(ayan, Keap M ehen po ste Tm)yan ] chen por gyur pa las T (ayan, Kpap 2de las tha
dad T (B)an | de las(tas Kprce. Tayplla Tia)pey,rp) gzhan du gyur T(ayan, Keap 13 gzhan yod pa
ma yin no Tgyan | med do zhes bya’o T (ayan, Kpap Mgsang ba thig le’i Twyan | gsang
ba’i T(ayan, Kpan  *°rtog Tsyp, T(ayppp, Kpab | 1togs T(aypan, Teyan  Cgug byed
Twyan | cha dang Tayan, Kpan 17
18 2hes so Tg)an | zhes gsungs so T (aypab,pp, Kpab; om. Tiayp Yyang de nyid rnam pa
T(gyan ] de nyid Tayan, Keab

mchog yin no T(ayan, Keap | 2hes brjod do T (g)an
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labhyata iti'® | mandalacakravimuktah'” sahajaksane tisthamiti sam-
bandhah || skandhatvayatanadyakara'®kayavakcittamandaladevatas cen ma-
hasukhopade$asamarasibhavam!® gatah?’, tarhy?' etad eva mahamandalam
| ato nanyatah?? prthag mandalam astiti ||
tatha ca gutikatantre? |

sarvangabhavanatitam kalpanakalpavarjitam |

matrabindusamayuktam?* etan mandalam uttamam [|LXXVIL
iti ||

sahaje ! niccala® jena kia® samarasem® niamanaraa’® | § 19

Lsahaje Sy, Bgeh., Jcks., Sha., Sa., Dhih | sahajem Syri, Subhasitasamgraha, Bhy.
2niccala Syt 2, Begch., Jeks., Dhih, Sa., Sha., Subhasitasamgraha | piccalu Bhy. 3jena
kia Bgch., Jcks., Dhih, Subhasitasamgraha | yena kiya Smri,2, Sa.; jena kiya Sha.; yena
kiu Bhy. “*samarasem Bgch., Jcks., Dhih | samarase Syt .2, Sa., Sha., Bhy.; samarasa
Subhasitasamgraha 5 °raa Syt 2, Bgch., Jeks., Dhih, Sa., Sha., Subhasitasamgraha | °rai

Bhy.

2arthah Smi,2 artham Bgch.; possibly the kim artha is meant as a gloss of Apa. kahim in

13°vajra Syra | *vajra® Bgeh.; ®vajras Smrie  *tathagata em. | tathagata Syira

150

the verse.
p.c.?, Bgch.; tathagata Syrs a.c.?; tathagato Syt ganair em. | °gane Swmri,2, Bgch.
Y labhyata iti em. | labhyateti Syrre, Bgeh.; labhyatau bhavati Syty p.c.; labhyatau bhaviti
Smri a.c., 7°cakra® Bgch. | °cakka® Smri2 18°dhatvayatanadyakara® Syiri | °dhatvay-
atanadtah kala ° Bgch.; °dhyatvayatanadayah kala® Syra; Cf. Spxr: °adikaya®  19cen
em. | cet Smri2, Bgeh.; Cf. Spkr: cenmahasukha® 2 gatah Sy, Bgch. | gata Syt
2Ytarhy Smri2 | tahy Bgeh.  ??nanyatah Bgch. | nanyata Smri2 2 gutikatantre Syre,
Bgch. | gutikatantre Sypy 2

Dhih | °samatita Spkr

samayuktam Swri1,2 | °samatitam Caryamelapakapradipa,

LXXVII Aryadeva’s Caryamelapakapradipa 7.14.

SMT17v6-TvT

SnT211v4-11v5
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§ 19.1.1
Dohakosatika

SpkT11vs-12r1

SpirT12ri-12rd

siddho® so punu’ takkhane naii® jaramanaha® bhaa!® ||LXX1X.a
[[sahaje niscalo! yena krtah samarase nijamanorajah? |

siddhah sa punas tatksane na tu® jaramaranebhyo? bibheti® ||]]

gang gis lhan skyes mi g.yo brtan nus pa ||
gnyug ma’i yid kyis rgyal po ro mnyam ’gyur ||
de yi'! skad cig la ni "grub? ‘gyur te ||

rgas dang ’chi ba’i ’jigs pa gang yang med ||

sahaje niScala ityadi | sahajaya nijabhutaprajnaya' | ni$calo ’skhalitarupo?

Ssiddho Syt1, Bech., Jcks., Sha., Subhasitasamgraha | siddhaii Dhih, Bhy.; siddhe Sy,
Sa.  "punu Syri, Bgch., Jeks., Dhih, Subhasitasamgraha, Bhy. | puna Syre, Sa., Sha.
8takkhane nai Syrr, Bgeh., Jeks., Sha., Sa., Dhih, Bhy. | ta khane no Subhasitasamgraha
9jaramanaha Bgch., Jcks., Dhih | jaramanaha Sy, Sa., Sha.; jaramarana Subhasitasam-
graha; jaramanaham Bhy.; uttaramarenha Syr2  *°bhaa Bgch., Jeks., Dhih | bhaya Sy,
Sa., Sha.; vi bhaa Subhasitasamgraha; bhau Bhy.; maya Syire

Yde yi T(A)pga | de’i Sha. 22grub T(aypaa | ‘grub pa Sha.

Lniscalo Bgch. | miscalam Bhy.; it has to be noticed that the second option to read the
verse is: sahajena niscalam 2 °rajah Bgch. | °raja Bhy. 3na tu Bgch. | nahi Bhy. ?]
jaramaranayoh Bhy.; jaramaranabhyam Bgch. Sbibheti Bgch. | bhavah Bhy.; Cf. Spkr:
bibheti, but Syir: bhavati. Also T reads bhavati and renders this -together with the

preceding negation- as: Cf. med.

LXXIX Subhasitasamgraha 25. p.264.

aThis vesre is suppose to be a Doha, eve though the matars appear to be 13-12 for both
stanzas. This as, as seen already before, seems to be accapatable too.



§ 19 281
yena krtah samarasena caturanandaikarasena nijamanorajo® vajrangah?
|| siddhaii so punu ityadi: siddho mahamudrasiddhih sa vajradharatvam
praptah®| tatksane® ksananckataya” ||
tad uktam® $ricakrasamvare |
svargamartyai$ ca patalair? ekamirtir!® bhavet ksanat |
tatksanad eva na badhyante!! svaparasamvidvedanam?!? ||FXXX
ata eva na jaramaranebhyo bibhet1ti ||
mahamudrarupam darsayann aha
lhan cig skyes pa g.yo med ces pa sogs' | lhan cig skyes pa ni rang § 19.1.2.
Tibetan

Lsahajaya nijabhutaprajiaya Dhih; sahajaya nijabhiutaprajiaya Spkr a.c.; °sahajaya nijab-
hutaprajnayata Spk p-c.; sahaje Syri; It has to be noted that the commentator uses the
rather surprising form of sahaja as a feminine adj. in its instrumental from sahajaya. One
could consider to em. to sahaje nijabhitaprajiaya or sahaje nijabhitaprajiayam 2niscalo
khalitarupo SpkT p-c. | niscalaskhalitarupo Spkr a.c. 2°rajo em. | °rago Dhih, Spxr; Cf.
Tib. rgyal po; Apa. raa leaves the possibilities for both interpretation. “*wvajrarigah Dhih ]
vagranangah Spxr °°tvam praptah Dhih | °tvapraptah Spxr Statksane em. | tatksanam
SpkT, Dhih  "°anckataya Dhih | °anekataye Spxr Stad uktam Spxr | uktam ca Dhih
9svargamartyais ca patalair Dhih, SpkT; svargamartyan ca patalam Samvarodayatantra
Y ekamurtir Dhih, SpxT | ekamurti Samvarodayatantra !tatksanad eva na badhyante
Spkr | tatksanad eva na badhyate Dhih; ksanat sarve na badhante Hevajratantra; Cf.

12 svaparasamuittivedinah Spkr, Dhih; svaparasamuvidvedanam Heva-

Tib. gnod mi ‘gyur
jratantra; here one could consider to em. delete the tat® and to em. svaparasamuvidvedinah
to improve the meter, I however decided to leave the verse as it stands to have the tatksanad

standing as it is meant to explain the root-verse.

LXXX Samwvarodayatantra 3.6¢cd; Dhih has given the reference to the whole verse. In Tsu-
das ed. pada ab read: om ah hum iti mantrena kayavakcittamandalam |; Hevajratantra
I.viii.53ab,52cd; Hevajrasadhanasadyoga 12cd,13ab.

IThis might be possibly a representation of Apa. punu, even though that Apa. punu as a
form of Skt. prapta seems to be very unlikely.
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T(a)pGb239a

T(A)p1608

T(ayp4lr

T (p)p403b

§ 19.2.
Mekhalatika
SmT17v7-8rl

Smrellvs-12rd

gi? "byung * ba’i shes rab ste, brtan pa ni phyir 'byung ba med par bya’o”
|| mnyam par ro gcig pa ni dga’ ba bzhi po gcig pas® rang gi* yid * kyi
rgyal po ni® rdo rje’i yan lag go® || de’i dus nyid du ni ’grub par ’gyur
zhes bya ba la sogs pa’ | grub pa ni phyag rgya chen po grub pa ste® | de
yang rdo rje 'chang nyid thob po ste? | de’i skad cig ma dus nyid kyis so'°
I

de skad du yang'! dpal bde mchog las'? |

mtho ris mi yul sa 'og rnams'? ||

skad cig gis ni sku gcig "gyur!® ||

rang gzhan'® rig pa’i tshor ba'® yis!” ||

skad cig tu ni gnod mi ’gyur || zhes gsungs * so ||

de nyid kyi phyir | rga dang ’chi ba’i ’jigs pa med'® * ces gsungs so ||
phyag rgya chen po’i ngo bo nyid!® bstan pa’i phyir?°

asyayam arthah'® | sahajena'* mahasukhopayena'® ni$calam!® askhalitari-

Yhan cig skyes pa g.yo med ces pa sogs T(g)an | gang gis lhan cig skyes pa brtan byas te
zhes pa(®® Taanlpa la Kpey) T(ayan, Keap 2rang gi em. | lhan cig Tayan, Typ, Kpab
pas Tan, Teyp | pas so Kpar,  *rang gi T(ayan | gnyug ma’i Tgyan, Teyp  °rgyal po
ni Tayan, Kpab | chags pa’i T(gyp; yid chags pa’i T (gynr 6rdo rje’i yan lag go T(B)an
| yan lag med pa’i rdo rje’o T (ayan, Kpap "zhes bya ba la sogs pa T(g)an ] zhes gsungs
50 T(a)an, Kpab 8chen po grub pa ste T(a)an; Kpap | chen po’i dgongs grub pa T(B)an
9de yang rdo rje ‘chang nyid thob po ste T(gyan ] rdo rje ‘chang chen po thob bo T a)an,
Kpay, 'Oskad cig ma dus nyid kyis so Twyan | dus nyid du dus ma yin pa rgyud la
gcig ces bya’o Tiayan, Kpap Myang T(a)an | ’ang Kpgp; om. T(B)an 2bde mchog las
T(a)an, Keap | sdom par Tgyan  Prnams T(gyan | gis Kpan; gi Tayan  *skad... gyur
T(B)an,(a)pcb,ps Kpap | om. Taypp  Prang gzhan T gyt | rang dang gzhan T (aypep,p
Kpap; rang bzhin T (p)p S rig pa’i tshor ba T(B)an | du rtog pa T(a)pab, Kpap; du rtogs
pa Tayp  Trang...yis T aypan,p,m)an-Kpap | om. Taypp  Pmed Tgyan | dag ni med
Tayan, Kpan  Pngo bo nyid Tiayan, Tisyp, Kpab | rang bzhin Tgynr  *pa’i phyir

Twyan | pa ni Tiayan, Kpap

Plhan cig skyes pa ni...med par bya’o Tayan, Keap ] om. T(gyan



§ 20

283

pam!” kayanandadyekarasibhavena'® bodhicittam jiiananandacaturtham®®
| yena yogina?® krtam iti sambandhah || tadabhyasaparyantena vivrttyaga-
mam?! tatksanat?? jaramaranam vihaya siddho bhavati mahamudram
saksatkarotity?® arthah ||

tatha ca $risamaje |
arunodgamavelayam siddhyate?* natra samsayah?® ||FXXX1

tam evartham spastayann aha

niccala ! nivviappa® nivviara?®

uaaatthamana®rahia’® susara® |
7

aiso’ so nivvana® bhanijjai®

Lniccala Syir1, Bgeh., Jeks., Sha., Sa., Dhih, Subhasitasamgraha | nicala Syire; niccalu
Bhy. Znivviappa Bgch., Jcks., Dhih, Sha., Subhasitasamgraha | nivvia Syr1; om. Syre;
nibbialpa Sa.; niviappu Bhy. Snivviara Swri, Bgch., Jcks., Sha., Sa., Dhih, Subhasi-

Yuaaatthamana Bgch., Jcks., Sha., Sa.,

tasamgraha | nicciara Syre; nivviarat Bhy.
Dhih, Subhasitasamgraha | uaatthamane Syri; uaathemane Syvre; uaa-attha +manu+
Subhasitasamgraha  Srahia Syt1,2, Bgch., Jcks., Sha., Sa., Dhih, Subhasitasamgraha
| °rahiu Bhy. Ssusara Swmri2, Bgch., Jcks., Sha., Sa., Dhih, Subhasitasamgraha ]
susaraii Bhy.  7aiso Syri2, Bgch., Jcks., Sha., Sa., Dhih, Subhasitasamgraha | aisaii
Bhy. 3nivvana Swmri,2, Bgeh., Jcks., Sha., Sa., Dhih, Subhasitasamgraha | nivvanu Bhy.
9bhanijjai Snir1, Bgeh., Jeks., Sha., Sa., Dhih, Subhasitasamgraha, Bhy. ] bhanija Syre

1 1

1Bayam arthah Bgch. 4sahajena Smri,2 | sahaje Bgch.  'S°upayena Sy, Bgeh. | Cup-

16

ayana Syte niscalam Syit1 2 | niscala® Bgeh.  1Taskhalita® Syiri 2 | °skhalita® Bgch.

18 qdyekarasi® Bgch. | °adyaikarasa® Swti; °adyaikalajna®?  Syre  Pjflananandam
caturtham Sy | jrananandacaturtham Syre, Bgch.; this passage appears to be

yjurttyagaman Syr1 | vrt-

corrupted.  2®yogina Snri, Bgch. ] wyogina Syt
tyagamana Bgch.; wvrttyagama® Syre  *tatksanat Syri, Bgeh. | °laksanat Sy
B saksatkaroti Syrie | karoti Bgeh.  2*siddhyate Syri2, Guhyasamajatantra | sid-
dhayante Bgch.  *natra samsayah em. | natra samsaya Syt 2, Bech.; bhavanottamaih

Guhyasamajatantra

LXXXI Guhyasamajatantra 18.13cd.;pada ab read: astamite tu wvajrarke sadhanam tu

samarabhet |

§ 20

Sy 8rl-8r2

Snm212rd-12r5
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§ 20.1.1
Dohakosatika

SprTllvs-12rl

SpkT12r5-12v1

jahi'® mana!’ manasa'? kim ’pi na kijjai ||/X¥XLa

[niScalam nirvikalpam nirvikaram |
udayastamanarahitam susaram ||
1dréam tan! nirvanam bhanyate? |

yatra® mano manasam? kim api na kriyante® |||

mi g.yo mi rtog skyon rnams med pa ni ||
shar nub spangs pa de ni snying po ste ||
’di ni 'di ru mya ngan ’das par gsungs ||

des ni yid kyis nga rgyal ci yang mi byed do ||

niccala ityadi | niScalam acyutatvat, nirvikalpam anubhavaikarasatvena

| idam tad iti vikalpavirahat | nirvikaram®

ragaviragabhyam nirgatatvat
|| suryacandramasor? nirodhad udayastamanarahitam | susthu Sobhanam

mahasukhatvat saram prabhasvaratvat || aiso so ityadi | ato® nirvanam

94ahi Sy 2, Bgch., Sa., Sha. | jahim Jcks., Dhih, Bhy.; jahi Subhasitasamgraha !mana
Smt1.2, Bgch., Jcks., Sha., Sa., Dhih, Subhasitasamgraha | manu Bhy. '?manasa Sy,
Bgch., Jcks., Sa., Sha., Subhasitasamgraha | mayeasa SniT2; manisa Dhih

Ynirvikaram em. | nirvikaro Dhih; vikaro Spxr 2surya® Spxr | surya® Dhih  3Consider

em. to sa or tan to reflect the Apa. particle so, which is om. in Spgr, Dhih; Cf. Tib.

'di’t phyir na; Apa. aiso so.

1 tad Bgch., Bhy. 2bhanyate Bgch. | bhavyate Bhy. 3yatra Bhy. | yasmin Begh. 4]

manah manasam Bgch.; manah manasani Bhy. °kriyante Bhy. | kurute Bgch.

LXXXI Subhasitasamgraha 26,27. p.264,265.

&This verse is meant to be in Padakulaka-meter. The second pada has only 15 matras
however, which according to the possibility to pronounce the last syllable of a verse also
dirgha - or in certain cases even pluta - still should be acceptable. With the reading
uaathemane of Syiro one would have the expected amount of syllables, but which certainly

would impair the reading in respect of the commentary.
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bhanyate nirvanagabdenabhilapyate® || na tu svartipatvat tan nirvanam?® |
apratisthitanirvanatvat || tat kim vigistam ity aha | jahim® mana manisa
ityadi | yatra® yavan manas trividham manasam? cittasya sastyuttaradat-
aprakrtayah | tas ca bindu$ ca kim api na kriyante®. etadréah samkalpah
kim api na jayata ity arthah ||

etad? eva aha

mi g.yo zhes bya ba la sogs pa gsungs te | mi g.yo ba ni nyams pa med
pa’i phyir ro! || rnam par rtogs pa med? ni | nyams su myong ba dang?
ro gcig pa nyid kyis? | ’di dang de zhes® rnam par rtog® pa spangs pa’i’ phyir
ro || ’gyur ba med pa® ni | 'dod chags dang® 'dod chags dang bral ba dag
ste!® | de dag las grol ba’i phyir ro!! || skye ’jig dang bral ba'? ni | nyi ma
dang zla ba dag'® bkag pa’i phyir ro || mdzes pa ni shin tu mdzes pa ste'?
| bde ba chen po nyid kyi'® phyir ro || snying po ni | 'od gsal ba nyid kyi
* phyir r0'® || deng ’dir!'” zhes bya ba la sogs pa ni'® | di’i phyir na'® |

4nirvana® Dhih | nirvarpa® Spxr; abhilapyate Dhih | abhilasyate Spxt °nirvanam Dhih

| nivarpam Spxr ®jahi Spxr | jahim Dhih 7

manasam conj. | om. Spgkr, Dhih; Cf.
T(A) sems las byung ba ni; Cf. Syt manasam. Skriyante em. | kriyante SpkT, Dhih

Yetad SpkT | ata Dhih

Ynyams pa med pa’i phyir ro Tmyan | byang chub kyi sems phyir mi "byung ba’o T (a)an,

2rnam par rtogs pa med Tmyan | mi rtog pa T(ayan, Kpap 3dang T(B)an ] om.

Kpap
Teayan, Kpab 4pa nyid kyis Twyan ] pas Tayan, Keap 5'di dang de zhes Twyp | ‘di
dang de zhes ba’i T(gynt de dang “di ni T ayan, Kpab Srtogs T (B)an | rtog T(ayan Kpab
"pa spangs pa’i Tayan Keapb | pa dang bral ba’i T(B)an 8med pa T(ayan, Keap | gyur
ba ni T(gynt; om. T(gyp 9’dod chags dang Tayan, Kpap ] om. Tig)p 0gte Tw)an |
gis ci bya zhe na T ayan, Kpap Wias grol ba’i phyir ro T(ayan, Kpap | dang bral ba’i
pyhir “gyur ba med pa’o T(gyan; Cf. Spkr: nirgatatvat 2dang bral ba T(g)an ] spangs
pa Tiayan, Kpap Bnyi ma dang zla ba dag T(B)an | zla ba dang nyi ma Tayan, Keap
Ymdzes pa ni shin tu mdzes pa ste Tayan Keab | shin tu mdzes pa ni T(B)an B nyid

kyi Tgyan | yin pa’i Tiayan, Keab

bApa. jahi, Cf. TAGARE 1948: 387.

§ 20.1.2.
Tibetan

Kpgp230
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T (B)NT 79

T(Aypp 1609

§ 20.2.
Mekhalatika

SniT18r2-8r5

Snmr212r5-12v3

mya ngan las ’das par brjod de® mya ngan las ’das pa’i sgras mngon par
brjod pa?! | rang bzhin gyis*? mya ngan las 'das pa ni ma yin te® | rab tu?
mi gnas pa’i mya ngan las "das pa nyid kyi®® phyir ro || de la khyad par ji lta
bu?® zhe na | gang la sems dang sems las * byung ba med ces gsungs
te | gang la ji srid sems ni?” | rnam pa gsum ste | sems las byung ba ni*®
| sems kyi* rang bzhin brgya drug cu po rnams s0®° || thig les®' kyang ci
’ang? | mi byed de* | de lta bu’i rnam par rtog pa cung zad kyang | mi

"byung ngo®* zhes pa’i don no ||

de * nyid bstan pa’i*®
asyayam arthah | ni$calam sarvasamkalpavayubhir acalatvat | nirvikal-
pam'® mudrarahitatvena!! | nirvikaram indriyatitatvat!? | udayastamga-

manarahitatvena'? sadoditam!* éaradamala'>madhyahnasannibham kha-

O pirvikalpam  Smti, Bgch. ] nirvikalpa® Sy Herghitatvena Syt |

°rahitvena Bgch. 12

nirvikaram indriya® Swyri, Bgch. ] nirvikaramindriya®
Smre  Pudayastamgamanarahitatvena Syrio; udayantam gamanarahitatvena Bgch.
“sadoditam SmT1,2 | om. Bgch. 15 saradamala® Dhih | $aradamana® Syr1; Sadamana®

SMT2

6 pa nyid kyi phyir ro Tayan Keap | ba’i pyhir T (gyan Tdeng “dir Tayan, Kpap | 'di
ni ’di Tu mya ngan las ‘das par gyungs T myan i T(ayan Kpab ] la T(B)an 19 d4%
phyir na T(gyan | 'di nyid kyi phyir T(ayan, Kpab 20par brijod de T(ayan | par rlom pa
T(yan; om. Kpap 2lpa’i sgras mngon par brjod pa Tp)an | pa’o zhes sgras smras pa

la(te Teaanflas Krar) T(ayan, Keanb Zrang bzhin gyis em. | rang bzhin gyi T(B)an; yang

23

dag pa’i T(ayan, Kpab; Cf. svarupatvat ni ma yin te Tgyan | yin te T ayan, Kpabp

#rab tu Tigyan | om. Tayan, Keab  ?*pa nyid kyi T(aypan,pp, Keap | pa’i nyid kyi

Tayp; yin pa’i T(g)an 26 de la khyad par ji lta bu Tgyan | de ji lta bu’i khyad par dang

27 28

ldan T (ayan, Kpab sems ni T(ayan,m)p, Kpap | om. Tigynr sems las byung ba ni

Tayan, Kpab ] om. Tgyan  *#kyi Tiayan, TNt Keap | kyis Tgyp  *“po rnams so

Twyan | dang Tiayan, Keap 3Lthig les Tiayan, Kpab | sems de rnams T (gyan 32%ang

T(ayan, Kpan | kyang Tigyp; yang Tynt  **de Tiayp, Tisyan, Kpab | om. Tiaypan,pp
34rnam par rtog pa cung zad kyang mi ‘byung ngo T(ayan, Kpap | kun tu rtogs pa ci kyang
mi shes Tagyan  *°no Kpap | to T(ayan, Tgyan  *Cbstan pa’i phyir T(ayan, Kean | kyi

phyl'f‘ T(B)Pa ill. T(B)NT
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samakaram'® etan nirvanam bhanyate || yatra yavan mana$ cittam
manasam!” sastidataprakrtayo'® na kim api kriyante!® || etadréah sva-
parasamkalpam?” kificid api na jayate ||
tatra prabhbasvarajnanodayasamaya ity arthah ||

evamkara je! bujjhia te’ bujjhia® saala’ asesa® | § 21
7 SniT18r58r6

9 | |LXXXIII,a

dhammakarandaho® sohu re” niapahudhara® vesa

Yevamkara je Swmri, Bgeh., Jcks., Sha., Sa., Dhih | evamkaro jem Subhasitasamgraha;
evamkaru jem Bhy. 2bujjhia te Bgch., Jcks., Dhih, Sha. | vujjhiaii te Smri 2, Sa.; bujjhi
ate Subhasitasamgraha; vujjhiadi tem Bhy. 3bujjhia Bgch., Jcks., Dhih, Sha. | bujjhiti
SMT1,2, Sa., Bhy.; bujjhi Subhasitasamgraha “saala Syi, Smri, Bgeh., Jcks., Sha., Sa.,
Dhih ] °asa Subhasitasamgraha; saalu Bhy. ®asesa Syri, Bech., Jcks., Sha., Sa., Dhih,
Subhasitasamgraha | asasa Syre; asesu Bhy. S°karandaho Syt 2, Bgch., Jeks., Sa., Sha.,
Bhy. | °karanda hoi Dhih; °karanda ho Subhasitasamgraha 7sohu re Syir1, Bgch., Jeks.,
Sha., Sa., Dhih ] so +jjha+ re Subhasitasamgraha; soha re Bhy. ®niapahudhara Bgch.,
Jcks. | °npia-pahure dharu Dhih ; nia pahu karo Sa.; pahukero Swmri,2, Sha.; °pahu erai
Subhasitasamgraha; niaapahu dhara Bhy. %vesa Smti,2, Bgch., Jcks., Sha., Sa., Dhih,
Subhasitasamgraha | vesu Bhy.

Ymanasam em. | manasam Bgch.;

16 Lhasamakaram SmT1,2 | svasamakaram Bgch.
manasa SMT1,2 Bsastisata®? conj. | caturasiti® Bgch.; caturasi® Swri2; to em. to
caturasiti seems to be reasonable on account of the orthography of the MS, but the number
itself within the given context does not seem to be sufficient. 1kriyante Syr1, Bghe. ]

20

kriante Syio svaparasamkalpam em. | svaparaparasamkalpam Sy, Bgch.; the

second para is perhaps just a detography.
LXXXII Subhasitasamgraha 28. p.265.

aThe meter in this verse is supposed to be a Doha, but as it appears to be a mixture of
the variants 14-12 and 13-11, as the first line is impossible to be constructed with less
then 26 matras. Even though I doubt that such a combination is acceptable, it still seems
to be preferable instead of talking the reading pahukero of Syt1,2 and Shahidulla, which
would give a more desired amount of matras, but which would on the other hand lack the

desired meaning in view of the commentaries to the verse.

Snr212v3-12v4
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§ 21.1.1
Dohakosatika

SpkT12v2-12v4

§ 21.1.2.
Tibetan

[[evamkaro® yena buddhas tena buddhah sakalo ’$esah? |

4 re nijaprabhudharasya vesah® ||]]

dharmakarandakam?® saiva
evam' rnam pa gang gis shes gyur pa ||
des ni ma lus lus pa med par shes ||
kye’o? chos kyi za ma tog ces de la bya ||

gnyug ma’i bdag po cha lugs de yin no ||

evamkara " ityadi | yena! tadréa evamkaro buddhah pratitah® || sakala
evamkarair? viévam asesas tasyaiva vi§vaikaruipatvat || kimbhuto ’sav ity
aha | dhammakarandai® hoi iti | dharmanam skandhadhatvayatanad-
inam karandakam sthanam? || sohu re sambodhanam || niapahurad-
haru’ vesa iti | nijaprabho$ cittavajrasya vesa® abharanam® tenalingita-
syaiva tasyodayatvat ||

punah sadhanoddesam aha

e

de ni ¢ evam yi ge zhes bya ba la sogs pa' gsungs te | de’i don ni 'di yin

Levam em. | e wam T(A)paGa; € bam Sha. 2kye ’o Sha. | kye ho T(A)DGa

Yyena em. ] yas Dhih; ya Spxr; Cf. Tib. gang gis 2

4

evamkarair Dhih | evamkarer Spkr
3 dhammakarande Spxt | dhammakaranai Dhih  *piapahuradharu em. | niapahure dharu
SpkT, Dhih  ®vesa em. | wesa Spxr, Dhih; Cf. cha lugs, which corresponds to Skt.vesa.

Sabharanam Dhih | aranam Spxr

Ykarah Bhy. | karam Bgch. 2] buddhah sakalo ’Sosah Bgch.; buddham sakalam asosam
Bhy. 3] °karandakah Bgch.; °karandakasya Bhy. *] °sa eva Bgch.; °$obha Bhy. 9]
nijaprabhudharavesah Bgch.; nijaprabhu zz vesah (buddhah) Bhy.

PTib. includes here several verses of quotation, most of which can be found in Ramapala’s
Sekanirdesaparijika, for the references see the Tib. part of the ed. °Tib. reads: 'dir de lta
bu’i evam gyi yi ge shes pa ni rtogs pa ste | gang gis mngon du byas de ni sangs rgyas rtogs

pa’o. 9perhaps rendering of Apa. hoi which cor. to Skt. bhava, glossed with sthana.
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te |

de yang? ji skad du lha’i dbang pos yongs su zhus pa las?® |
e ni stong pa’i rang bzhin te ||

wam ni thugs rje chen por brjod ||

thig le gnyis med sbyor ba’o* ||

'di yi zung ’jug * dran par bya || Tpap239b

e ni ma ru brjod pa ste ||

wam ni pha ru shes par bya ||

thig le gnyis med sbyor bar 'gyur ||

de yi sbyor ba ngo mtshar te’ ||

e ni padma nyid du gsungs ||

wam ni rdo rje’i rang bzhin no ||

de las thig le’i sa bon 'gyur ||

de las * srid gsum * yang dag "byung® || T(aypdly
T (3)p 404a

e ni shes rab nyid du ’gyur ||

wam ni thabs su yang dag brjod ||

thig le de nyid mi shigs pa’o ||

de las yi ge ma lus byung ||

gang gis chos kyi phyag rgya ni’ ||

Levam yi ge zhes bya ba la sogs pa T(g)an ] gang gis e wam rnam par shes gyur pa zhes

Tayan, Keap 2yang Ta)an ] ’ang Kpap ST(B)AII reads instead: lha’i dbang pos zhus
pa las  *ba’o Tayan, Kean | yis Timyan Sde yi sbyor ba ngo mtshar te T(ayan, Kpan |
sbyor de shin tu(shin te Tnrlshen du Twp) mmad "gyur bo T(B)an 5 byung Tayan, Twyps

Kpab | "gyur Tiayp; Tyne  "ni Tayan, Kean | yi Tgyan

°The whole introductory part including the following citation is missing in Sanskrit.
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yi ge gnyis ni® * de nyid shes ||
de yis sems can thams cad la ||

chos kyi 'khor lo rab bskor? "gyur!? ||

'gro ba gang gis yi ge gnyis ||
de nyid mi shes rtag tu ’don ||
sangs rgyas chos la phyir'! "byung ste ||

phyug po longs spyod spangs bzhin nol**XV || zhes gsungs so ||

Pdir de Ita bu'i evam gyi'? yi ge shes pa ni | rtogs pa ste | gang gis mngon

du byas'3 de yis'* sangs rgyas rtogs pa’o? || mtha’ dag!® ni | evam gyi yi ge

8ni Tayan Twye, Kpab | kyis Tyt 9rab bskor Twyan ] bskor Tiaypan, Kpab 10 gy
Tewyan | ‘gyur ro Tiayan, Keap  a phyir T(ayan, Kean | dang spyir Tgyan  2gyi
Tw)an, Kpab | om. T(ayan Bmngon du byas Tsyan | shes pa Tayan, Keab 4 de yis
TNt | de ni T(ayan, Typ, Kpap  Pmtha’ dag T(gyan | ma lus Tayan, Kpap

LXXXIVVerses two to six are qtd. in Ramapala’s Sekanirdesaparjika 1.3-7. The Skt. and
Tib. equivalents as cit. in the Panjika are: ekaras tu bhaven mata vakaras tu pita smrtah
| bindus tatra bhaved yogah sa yogah paramad bhutah ||; yi ge e ni mar gyur la || wa ni pha
zhes bya bar grags || thig le der ni sbyor ba ste || sbyor de shin tu rmad byung ba’o || 3;
ekarah padmam ity uktam vakaro vajram eva ca | bindus tatra bhaved bijam tatprabhutam
jagat trayam ||; e ni padma zhes bya ba || wa ni rdo rje nzid zin no || thig le der ni sa
bon te || de las ’gro ba gsum rnams te || 4; ekaras tu bhavet prajna vakarah suratadhipah |
bindus canahatam tattvam tajjatany aksarani ca ||; e ni shes rab nyid gyur la || wa ni rab
dga’i bdag po’o || thig le mi shigs de nyid de || de las yi ge nyid kyang skyes || 5; yo vijanati
tattvajrio dharmamudraksaradvayam | sa bhavet sarvasattvanam dharmacakrapravartakah
|| chos kyi phyag rgya yi ge nyis || de nyid shes pa gang gis shes || de ni sems can thams
cad la || chos kyi ’khor lo skor byed ’gyur || 6; yo viditva pathen natyam aksaradvitayam
janah | sa bahyo buddhadharmanam dhanivad bhogavarjitah || ’gro ba gang gis yi ge gnyis
|| mi shes rtag tu ’don pa dag || de ni sangs rgyas chos rnams la || sbyor spangs phyi rol
thub pa bzhin || 7.

fFrom here Tib. corresponds to Skt. &Skt. just has: yena tadrsa evamkaro buddhah
pratitah
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sna tshogs lus pa med pa' ste | de nyid nyid!” sna tshogs gcig gi'® ngo bo
nyid kyi'® phyir ro || de ji Ita bur?® gyur ba yin?' zhe na®? | 2 de nyid chos
kyi za ma tog yin te? zhes gsungs®® te | chos rnams kyi®® phung po dang
khams dang skye mched la sogs pa rnams so?” || de rnams kyi za ma tog
ni gnas s0”® || kye ho zhes pa ni bos?* pa’i tshig go || de ni gnyug ma’i*
bdag po’i cha lugs so || zhes gsungs te! | gnyug ma’i*? bdag po ni |
thugs® rdo rje’o || cha lugs ni rgyan®* no || des*® mkhyud pas de nyid gsal
7436

bar ’gyur ba’i*® phyir ro ||

yang de nyid * kyis?” sgrub thabs*® mdor bstan pa3’

ayam arthah | evamkara iti $tinyatakarunabhinnaripini mahamudra’ || it-
tham evamkaram yena pratiyate™ tena yogindrena skandhadhatvayatana-

dinam?® svabhavam® pratitam iti || saiva mahamudradharmakarandakariipa

"mahamudra Syt1, Bech. | mahamudra Syre  8°ayatanadinam Syre p-c.; Smri, Bgch.;

°atanadinam Syre a.c. 2 svabhavam SyTi ] om. Syrr2, Bgch.

6 sna tshogs lus pa med pa T(aypan, Kpap | thams cad ma lus pa T (gyan Tnyid T(a)p,PDs

Kpap ] om. Taypaw: Teyan  *9i Tayan, Kpab | gis Tgyan  Pkyi Tiayan, Kpan | kyis
Tyan  2°lta bur Tiaypan, Kpab | ltar Tigyan 2 gyur ba yin Tgyan | gyur pa T(aypp;
230m. T(aypan,p | kye
ho T (g)yan 24yin te Tayan, Keap | om. Tigyan 25 2hes gsungs T(ayan, Keap | zhes bya

gyur Kpap; om. T(aypan  22zhe na Tayan, Tsyan ] ce na Kpap

ba la sogs pa gsungs Tgyan *°kyi T(aypab,pps Kpab | 78 T(ayp; Teyan 'l sogs pa
rnams so T(gyan | rnams te dga’ ba la sogs pa’o T (ayan, Kpab 28de rnams kyi za ma tog
ni gnas so T(ayan, Kpap ] om. Tpyp  2°kye ho zhes pa ni bos(tos Teayrlbed Twr) T g xy)
] de nyid bod T(ayan, Kean  *°gnyug ma’i T(gyan | rang gi Tiayan, Keap  3'gsungs te
T(ayan Kpab | pa la Tgyan  *gnyug ma’i Tgyp | rang gi T(ayan, Kpab  *thugs T (g)yan
] thugs kyi T ayan, Keab  **rgyan T(ayan, Tsynt, Kpap | brgyan Tgyp  3°des T(gyan |
de nyid kyis T ayan, Kpap 38 mkhyud pas de nyid gsal bar “gyur ba’i Twyan | khyud par
skyes pa’i T(ayan, Kpab  *Tkyi Tgyan | kyis Tayan, Kpan  *thabs T(gyan | pa’i thabs

T(ayan Kpan  *?pa Tgyan | pa ni Tayan, Kean

**Perhaps meant as rendering of Apa. bujjhia, Cf. Spkr: buddhah [iti] pratitah.

T(A)pp1610

§ 21.2.
Mekhalatika

SnT18r6-8v2

SyvT212v4-13r4
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§ 22

SmT18v2-8v3

SmT213r5-13v1

dharmakayat || atas tesam karandakam sthanam!® || saiva | re sambod-
hanam!! | nijaprabhor!? vajradharasya vesa!® abharanam alankarah'?
Sobhanam iti yavat ||

tatha ca Srihevajre |

ekarakrti yad divyam madhye vamkarabhusitam |

alayah!® sarvasaukhyanam buddharatnakarandakam |[MX*XV
anyatrapy uktam |
ekaras tu bhaven mata vamkarah suratadhipah!® |

bindué!” canahatam jhanam tajjatany aksarani cal® ||LXXXVI

jai! pavanagaana®duare’® didha* tala® vi dijjai®”

Ljai Sniri,2, Bech., Jcks., Bhy., Sa., Sha. | jahi Kvae., Dhih  2°gaana em. | °gamana
Smti,2, Kvae., Bgch., Jcks., Bhy., Dhih, Sa., Sha.; Cf. T ’jug pa >duare Smri,2, Kvae.,
Bgch., Jcks., Dhih, Sa., Sha.; °duarahim Bhy. “*didha Bgch., Jcks., Dhih, Sha. | dida
Smri; dita Syire; dirha Kvae.; didhu Bhy.; dita Sa. °tala Sy, Bgch., Jcks., Dhih, Sa.,
Sha. | talaii Bhy.; tala Syr1, Kvae.  ®wi dijjair Syri, Beceh., Jcks., Dhih, Bhy., Sha. | vi
dijai Syre bibhijjai Sa.  "Here it seems that two different traditions for the beginning
part of this pada are transmitted: mana pabanaga-ana® (Cf. T yid rlung ’jug pa®) for the
DTK and pavanagamana® in case of the DKT. Those two have been rendered accordingly
in their respective commentaries.

Wkarandakam sthanam Snri | karandakasthanam Syre; karandakanthanam Bgch.  1lre
Smri.2 | rasam bodhanam Bgch. 12°prabhor Bgch. | °prabho Suri2  Pdharasya vesa ]
dharasya vesa Bgch.; dharasyavesa Syt 2 Y alankarah Bgch. | alarikara Syt 2 15 glayah

S yamkarah suratadhipah

Bgch., Hevajratantra | alayam Sy, Guhyasiddhi; alaye Sy
em. | vamkarah svaratadhipah Syiri; vamkaras tu ratadhipah Syire; vakaras tu ratadhipah
Bgch.; vakaras tu pita smrtah Sekanirdesaparijika 7bindu$ Syti | bindu Snre, Bgch.
18The Sekanirdesapanjika reads pada cd: bindus tatra bhaved yogah sa yogah paramad

bhutah.

LXXXV Hevajratantra 1Liii.4.; Guhyasiddhi 2.22. “*XXVIRamapala’s Sekanirdesaparijika
1.3.
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jar® tasu ghorandhare’ mana'’divaho’!! kijjai'? |

3 16,17

jinaraapa'® uarem'* jai so varu ambaru'® chuppai

bhanai kanha'® bhava'® bhufijante? nivvano®' vi sijjhai?? ||lXXXVILa

[[yadi pavanagamanadvare drdham talakam api diyate® |
yadi tasmin? ghorandhakare manah dipah?® kriyate |

jinaratnam uparistad yadi sa varo® 'mbaram sprdyati® |

8jai Syr1.2, Bech., Jeks., Bhy., Dhih, Sa., Sha.; jai Kvae. °ghorandhare Bgch., Dhih,
Sa. | ghorandhore Sy1; ghorandhare Syrra: ghorandharem Jcks., Bhy.; sughorandhamre
Kvae.; ghora andhare Sha. ®mana Syit12, Bgch., Jcks., Dhih, Sa., Sha., ] manu Bhy.;
mani Kvae. divaho Syiry 2, Kvae., Bgch., Jcks., Dhih, Sa. | dibaho Sha.; diwaii Bhy.
2kijjai Snre, Bgeh., Jeks., Dhih, Sa., Sha., Bhy., Kvae. | kijai Suri  “3jinaraana |

jinaraana Bgch., Jcks., Dhih, Kvae.; jina rayapa Syri,2; jinaraapu Bhy. 14

uarem Bgch.,
Jcks., Bhy., Dhih | uare Sha.; uaj® Syr1 °jai so varu ambaru Bgch., Jcks., Bhy., Dhih
| jai ambaru Kvae.; jai so bara ambaram Sha.; jai ambaru Syri ¢ chuppai Bgeh., Jcks.,
Dhih, Sa., Sha., Bhy., Kvae. | chutai Sy 17For Sa. reading pada c is only recorded as:
jina raana uajjai; Sy has only: jina rayana uajjai  '®kanha Syt 2, Bgeh., Jeks., Dhih,
Sa., Sha. | kanhu Kvae., Bhy. '“bhava Syirio, Kvae., Bgch., Jcks., Sa., Sha. | bhavu
Bhy. 20bhusijante Snit1 2, Kvae., Bgch., Sha. | busijantaho Bhy.; munijante Jcks., Dhih;
bumjate Sa.  *'nivvano Bgch., Jcks., Dhih, Sha. | nivvana Sy, Kvae., Sa.; nivvanu
Bhy.; nirvana Syre  22wi sijjhail Sy, Bgch., Jeks., Bhy., Dhih, Sha. | bi mijjhai Sa.; vi

nirjjai Syt

Ldiyate Bgch. | diyate Bhy. 2tasmin Bgch. | tasmai Bhy. 3dipah Bgch. | dipakah Bhy.
4] jinaratnopari yadi Bgch., jinaratnam udare yadi Bhy.; Cf. Syr: urdhva Ssa varah

Bgch. | tad varam Bhy. Ssprsyate Bhy. | spréati Bgch.; Cf. Syir: sphusati ;Spxr: sprsti.

LXXXVI\unidatta’s * Caryakosagitivrtti, gitl 4; a song ascribed to Gudaripada.

2Pada b and d seem to must be read shortening the last syllable in order to fit the meter,

which here is supposed to be Rola.
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§ 22.1.1
Dohakosatika

SprT12v4-13r7

¥ nirvanam api sidhyati ||]]

" bhanati kanho® bhavam bhujyamano
gal te rlung dang nam mkha’ sgo gnyis la ||
sgo lcags dam por gang gis ’jug nus na ||
des ni de ru mun pa nag po yis ||

nang du yid kyi mar me dag ni bya ||

rgyal ba rin chen lus kyi steng du song ||

nag po na re srid longs spyad pas thar pa ’grub ||

jai pavanagamanaduvara ityadi' | pavanasya gamanaya dvaram | ad-
hatirdhvam? tatra paridrdham abhedam || talakam?® samputikaranam”
candrastryagninirodhah?® kriyate nispadyata iti kayabandhah [|° jai tasu
ghorandhara’® iti | yadi tasmin ghorandhakare kumbhariipasphanaka-

samadhau'™ mano nahatanadau® dharmeévara** eva mahasukhaprakasatvad

L duvarae ityadi Dhih | duvare hada ityadi Spkr p.c.; duvara Spxr a.c. 2 adhatirdhvam
SpkT | atha urdhwam Dhih  3talakam conj. ] alu Spxr; Dhih; Cf. Tib. sgo lcags.
4°sﬂrydgm'° em. | °suryam agni® Spxr; Dhih 5 ghorbhandhara SpkT Pp-c. | ghorandhare
Dhih; In Spkr there are cancellation marks on the syllable bha, unfortunately the quality
of the MS does not allow to identify further corrections of margin notes. ¢’ nahatanado

SpkT ] 'nahatanadauw Dhih

"Bhy. adds tatah Skanhah Bgch. | krsnah Bhy. ?bhujyamano Bgch. | bhunjata Bhy.;
The reconstruction for this part seems particularly doubtful. Cf. Apa. bhurjante (which
leaves this verse with two instead of one finite verb form.) and it’s corresponding parts:
bhava eva bhujyamano and bhavam sati pancakamagunanubhavam kurv yane, which both

do not seem to match the Apa.

PPerhaps meant to gloss Apa. dijjai  °Cf. Caryakosagitivrtti 4.4: kunciketi |
talasamputikarane manimuladvaranirodham kartavyam | atmanam sambodhyam svayam

eva vadaty anupurvikam atha ca krsnacaryapadah

HCf. Tib.: rlung bum pa can gyi ngo bo g.yo ba med pa’i ting nge ’dzin gyis, where one
rather would expect acala or niscala instead of sphanaka. **Cf. Tib.: chos kyi dbyings,

where one rather would expect dhatu instead of $vara.
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dipah sa dhumadinimittaih kriyate pratipadyate ||
tatha ca $risamaje |

nirodhavajragate citte nimittam upajayate”-MXXXVIL |
iti anena vagbandhah ||¢ jinarayana ityadi | jinaratnam saivanahatanadah
|| uparistad yadadhanam sasthajnanamandalam binduh sprsati tam alin-
gayati® ||

uktam ca |

sastham® vajramanau pumsam buddhanam $irasi sthitam" XXX

anena cittabandhah ||

tatha ca $risampute |

anilanalatrptyartham!® vaji1 bijena codayet |

bindunadasamakrantam dharavarsa iti smrtam!!X¢ ||

"nimittodgraha jayate Dhih, Spxr | nimittam upajayate Guhyasamatantra; nimittodgra-
hah prajayate Sekoddesatika Stamalirigayati Dhih | tamalingayeti Spxr  °sastham em.
| sasthah Astahasrikahevajratika; sastha® SpxT, Dhih  %anilanalatrptyartham Dhih |

anilanalasa..trstha® Spxr ' dharavarsa iti smytam Dhih | dharavarsati nasmyrta Spkr

LXXXVIINaropa’s Sekoddesatika 149cd; pada ab read: niruddham indriyam ratnam
dharayed dharanam smrtam |. Guhyasamatantra 18.149cd. pada ab read: nirudhya sven-
driyam ratnam dharayan dharana smrtam |; yet another possible but slightly more deriving
source is found in Guhyasamatantra 11.41ab, which also is the reference found in Dhih;
This verse reads: nirodhavajragatam cittam yada tasya prajayate | sa bhave cintamanih
griman sarvabuddhagrasadhakah || YXXXX Astahasrikahevajratika 99cd, pada ab goes:
cakram padmam tatha vajram ratnam khadgas ca paricamah | XCDhih has identified this

quotation as samputatantre trtiyasya dvitinyaprakarane; This could not be verified by me.

dSpkT, makes here a break, denoting this as the end of the 21st verse before starting with

the com. beginning with jina rayana which here is treated as an independent verse.



296

uktam ca |

nadabindusamayukto'? yada bhavati sarvatha |

tatha'® phalam iti khyatam vadanti varayoginah*“! || iti'* ||

etena kim syad ity aha | bhanai kanha ityadi: bhanati krsnavajro bhava

15,e

eva bhujyamane'®° prajiasukha evanubhuyamane!® sati | sarvaviragaduh-

khebhyo nirvrtatvat!?

tatha ca ér1-adibuddhe |

nirvanam mahamudrapadam sidhyati saksadbhavati

madhye pranapravesah saravisasigater bandhanam savyavame
cittam mudraprasange paramasukhagatam vajrasambodhanam
ca |

abje vajradhvanir va svakarasalilajollalanam'® saukhyahetor

bijatyagah sasaukhyo!? maranabhayaharah ériguror?® vaktram etatXC!!

12esamayukto Dhih | *tamayukto Spkt '3tada em. | tatha Spx, Dhih; Cf, Tib. de tshe.
14jt; Dhih ] om. Spxr ‘°bhujyamane Spkr | bhujyamano Dhih  '8°bhuyamane Spxr

| °bhujyamano Dhih  "nirvrtatvat Dhih | nivrrtatvat Spxr  ‘Ssvakarasalilajollalanam
Kalacakratantra | svakarakamalollalanam Spkr 19Tib.reads this as a Bahuvrhi, the Skt.

2

would also allow sa suakhyo. 2°sriguror Kalacakratantra, Dhih | $riguro Spkr

XCIGeems to be a famous verse cit. in several sources, for instance twice in Pranatosini:
sargakandam pp. 139-140. pada a and c.; the verses read as follows: nadabindusamayukto
dvadasastu suro bhagam | yonih sarasvati vijamadharam vagbhavanica vak | aim || and
vidaryyalingitograsyo vasistu ksatajoksitah | nadabindusamayukto vijieyah pisitasanah ||
hum ||; cit. twice in Bijanighantu 5,6. pada c; there verses read as follows: candisah
ksatajarudho dhumrabhairavyalamkrtah | nadabindusamayukto bijam vispupriya matam
$rim || 5 ksatajastho vyomavaktro dhumrabhairavyalamkrtah | nadabindusamayukto bijam
prathamikam smrtam hrim || 6 XM Kalacakratantra 5.121.; Naropa’s Sekoddesatika; Anu-

pamaraksita’s Sadarnigayoga.

¢Perhaps a rendering of Apa. munjante
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cittabandhenaiva sarvam?! sidhyatity asankya
cittaniscalatam aha
gal te ! rlung ni ’gro ba’i sgo® zhes bya ba la sogs pa® gsungs te | rlung § 22.1.2.
’gro ba’i sgo ni steng dang ‘og go? || de la brtan zhing mi phyed pa’'o® || Tibetan
sgo lcags te rlung® kha sbyor du * byed pas” | zla ba dang nyi ma’i® me g0
'gog pa byed cing bsgrubs te? | ’di’i lus kyi'" ’ching ba’o || gal te nang gi'!
mun pa nag po la * zhes gsungs te'? | gal te de la'® mun pa mi zad pa «pe,25
la' rlung bum pa can gyi'® ngo bo g.yo ba med pa’i ting nge ’dzin gyis yid
gzhom du med pa’i sgral® | chos kyi dbyings de nyid ni'” | bde ba chen po
gsal bar byed pa’i phyir mar * me’o || de yang du ma'® la sogs pa’i mtshan 40
mas bsgrub par bya’o!? ||
de Itar?® yang®' | dpal gsang ba ’'dus pa las?? | T 2408

'gog pa rdo rje bgrod sems 1a® ||

2Lsarvam Dhih | sarva SprT

Lgal te Twyan | om. Taypen,  Keab 25g0 em. ] sgo Tnams la

‘ang("@"9 Tayper.pp, KranJyang Tiap) Tiayan, Kpap ] om. Tigyan 3zhes bya ba la sogs pa
T(gyan ] zhes Tiayan, Keap  *om. T(gyan | dmar por ni Tayan, Kpan  ®pa’o Tiaypab,pp
Kpap | pa’i Tayps Twyan Ssgo lcags te rlung T(B)an | leags ni sgo drug gi rlung T(a)arns
Kpan  "byed pas Tgyan | bya ba ste Tiayan, Kpan  *nyi ma’i T(ayan, Kpab | nyi ma
dang T (B)an Yme ’gog pa byed cing bsgrubs te Tmyp | me ‘gog bya ba byed cing bsgrubs
te T(gynT; lam bkag pas dus kyi me yongs su rdzogs par byed pa T ayan, Kean 1037
lus kyi T(ayan, Kpab | ’dis ni lus T (B)an g T(a)an, Kpab | gis T(B)aAn 12 2hes gsungs
te T(ayan, Kpap | zhes bya ba la sogs pa la T (gyan Bde la Tiayan, Kpap | der T(gyan
Mmun pa ste mi zad pa la Twyan | mi zad pa ni mun pa ste mi g.yo ba’i ting nge ’dzin
Tayan, Keab P gyi Tgyan | ita bu’i Tiayan, Kpab  '°g.y0 ba med pa’i ting nge “dzin
gyis yid gzhom du med pa’i sgra T(gyan | nyid gzhom du med pa’i sgra T(ayan, Kpap
7 dbyings de nyid ni Tmyan ] chos kyi dbang phyug yid kyi byang chub kyi sems kyis de’i
tshe nyid T (ayan, Kpap B de yang du ma T(Byan | byed gyur na ni du ba T(a)an, Keab
Y mtshan mas bsgrub par bya’o Twyan | rtags *(Ta)p42r) kyis gsal bar byed pa’o T (ayan,
Kpap  20de ltar T(gyan | de skad du Tiayan, Kpab  2'yang Tiayan, Tisyan | "ang Kpap
22gsang ba ’dus pa las Tayan, Kpap | “dus par Tigyan 23°90g pa rdo rje bgrod sems la
Tmyan | sems kyi rdo rje ‘gog pa las T (ayan, Kpan
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mtshan ma nyer ’dzin 'byung?* "gyur || zhes gsungs te ||
'dis ngag gi*® bcing ba’o || rgyal ba’i rin chen zhes pa la sogs pa la%0 |
rgyal ba’i rin chen ni gzhom du med pa’i sgra®’ de nyid do || steng du
zhes?® pa ni | gang gi?? tshe rten® du gyur pa drug pa ye shes kyi dkyil 'khor

gyi thig le la reg pa ste®! | de la 'khyud pa’o®? ||

de ltar yang?? |

drug pa rdo rje mi rnams kyi3* ||

sangs rgyas rnams ni*® spyi bor gnas || zhes gsungs te ||

'dis ni sems kyi bcing ba’o ||

de Itar yang dpal kha sbyor thig le las |

rlung dang me yi dkyil khor las ||
rdo rje padma’i sa bon bskul ||
thig le sgra yis yang dag mnan |[3¢

char rgyun ’bab pa dag tu dran || zhes gsungs te ||

yang gsungs pa’® |
thig le’i sgra dang® yang dag ldan ||
gang tshe rnam kun ’gyur ba na ||
de tshe 'bras bu zhes brjod par ||

mchog gi * rnal 'byor ba yis bshad® || zhes so! ||

nyer “dzin “byung Twyan | la sogs mthong bar T (ayan, Kpan Pngag gi em. | ngag
T(yan; ni dag T(aypab,p; na ngag gi Kpay; 'dis ni ngag T aypp 26 2hes pa la sogs pa la
T(myan ] steng gi nam mkhar bzhugs zhes gsungs pa la(te Krev]ni Tia)an) T(aypab,p, Kpab
2"med pa’i sgra T(a)an, Kpab | med pa T(B)an 28 du zhes T(B)an | gi nam mkhar bzhugs
Taypcn,ps Kpan  22gi Taypan,pps Kpan | gis Tayp, Tmyan  *Prten Tiayan | brten
Teyan *'pa ste T(ayan, Kpab | cing Tgyan  **pa’o T gyan | pa zhes bya’o Tayan, Kpap
33de ltar yang T(a)an, Kecb | de skad TByan 34 drug pa rdo rje mi rnams kyi T(Byan ]

35sangs rgyas rnams ni T(ayan, Kpap | nor

mkha’ ’gro rdo rje nor bu ste T ayan, Kpap
bu rgyal rnams T wyan 36 °dis ni...sa bon bskul Tayan Kpab | om. T (B)an, where it looks
as if this citation would be part of the previous. 37zhes gsungs te T(a)an,m)p; Krab ]
om. T(g)NT 38yang gsungs pa Twyan | de ltar yang T (ayan, Kpan 39thig le’i sgra dang

Tayan, Keap | nad thig le T(gyan
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* des ci®? "gyur zhe na | nag po na re zhes®® gsungs te | nag po rdo rje
na re** srid pa’i longs spyod*® shes rab kyi*® bde ba nyid*” nyams su myong

zhing®® | "dod chags dang®® bral ba’i sdug bsngal®® thams cad las log pa’i

phyir | mya ngan las 'das pa ni®! | phyag rgya chen po’i go 'phang®? ’

54 ||

grub
pa ste®® | mngon du byed pa’o

de ltar yang® dpal dang po’i sangs rgyas las |

dbu mar srog ni rab bzhugs nyi ma dang bcas ro bong can gyis®®

bgrod pa’” g.yas dang g.yon bcings®® ||

phyag rgya rab tu ’grogs la sems dang mchog gi bde ba la gnas
rdo rje yang dag blang ba yang® ||

padmar rdo rje’i sgra ’am rang gis lag pa’i chu skyes dag gis gsor

ba bde ba’i slad du ste® ||

Omchog gi rnal "byor ba yis bshad Tayan, Keap | rnal “byor ldan mchog rnams sgra
Teeyan *'zhes so Tigyan | ces gsungs so Tayan, Keab  *2ci Tmyp | cir Tayans Tigyn,

3nag po na re zhes Tyl ] §i@ Teyanlom-Kean) srid longs spyod pas thar sgrub nag

Kpab
pos Tiayans Kpab  **na re Tgyan ] om. T(aypabp, Kpap  *Psrid pa’i longs spyod T (g)yan
| srid pa la spyod pa ste T(ayan, Kpan  *®kyi Tgyan | ni Tiayan, Keab  *"nyid T(gyan
] om. Tiayan, Kpap  *®zhing Tiayan, Kpab | bas Tgyan  *?dang Tgyan ] om. T(aan,
Kpap, 207 sdug bsngal Twyan ] om. Taypab,p, Kpab *Ymya ngan las 'das pa ni em. ]
mya ngan las ‘das pa’i T g)yan; thar pa ni Tayan, Kpab 52phyag rgya chen po’i go ‘phang
Tayan, Kpab | go ‘phang chen po T (g)an 53 grub pa ste em. | thob pa ste Tayan, Kpab;
dngos su grub par ‘gyur ro T (gyan 54mngon du byed pa’o Tayan, Keayp | zhes smras so
T(yp; om. T(p)NT 5 yang Tyan, Kpeap ] om. Ta)an 56 dbu mar srog ni rab bzhugs nyi
ma dang beas ro bong can gyis T gyan | srog ni dbus su bcug ste zla ba nyi ma T (Aypap,pD,
Kpgy; srog ni dbus su beug pa ste Tayp 5Tbgrod pa Twyan ] ‘gro ba T(aypab,pp, Kpab;
zla ba nyi ma "thob T(a)p 58bcings T(yan | being ba T(a)an, Kpab phyag rgya rab tu
‘grogs la sems dang mchog gi bde ba la gnas rdo rje yang dag blang ba yang T gyan | byang
sems phyag rgya ‘grogs pas mchog tu dga’ bar ’grogs shing rdo rje bslang bar bya T (ayan,
Kpao  Opadmar rdo rje’i sgra ‘am rang("9 Tawrlom-Twr) gis lag pa’i chu skyes dag gis
gsor ba bde ba’i slad du ste T(pyan | chu skyes rdo rje sgra yi(vt Teapen.rp, Kran]'t Taa)p) pang

lag padma’i rol pas bde ba phyir gsor ba’am T (x)an, Kean

Kpgh233
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T(ayp42v

§ 22.2.
Mekhalatika
SmT18v3-8v8

Smre213vi-14rl

sa bon ’chor ba bde bcas ’jig pa song byed de®! ni dpal ldan bla

ma’i zhal || zhes gsungs so ||

sems kyi®? being ba nyid kyis * thams cad ’grub bo snyam dgongs nas® ||

sems brtan pa nyid gsal bar ston te%

ayam arthah | pavanasya gamanadvaram tatradhatrdhvam?®? yadi yad
idam abheditam abhedyatalam samputikaranam??®$8 candrastryayor?* mar-
ganirodham diyate || yadi tasmin ghorandhakare manovrttir bodhicit-
tam? tad eva mahasukhaprakasakatvad dipah®® kriyate || taj jinarat-

8 varagaganakhyam? avadhutim?°

32‘

nam adha-tirdhvam?’ yady ambaram?
spréati®! tam alingayati || etena kim syad ity aha | bhanati krsnavajras
tad eva3® bhavam bhujyamane?! sati paficakamagunanubhavam kurvane®

nirvanam mahamudrapadam?® saksadbhavati ||

2tatradhaurdhvam em. | tatrardvam Bgch.; tatradhorddham Syi; tatratdhordvam Syita
Byadi yad idam abheditam abhedyatalam em.] yadi damabheditam abhedyatala® Syita,
Bgch.; damabhedyam tala® Syiri; the original reading with yadi damabheditam abhedyatala

o

does not convey the desired meaning, further in the case of the repetition of yadi yad @

240

in the MS it might be that one “yadi” dropped out due to eye-skip etc. suryayor

Smr1, Bgeh. | °suryayo Syre  2Purttir Bgch. | Cortti® Smrie  2°tvad dipah Syt ]

27°1Zrdhvam Smti | Carddha Syre; °urdhvapadmam

29

°tvad dipa Syre2;°tvar dosah Bgch.

varagaganakhyam em. | varagaganakhyam
3

Bgch. 2yady ambaram SmT1,2 | om. Bgch.

30

Bgch.; gaganakhyam Syit1,2 *Cavadhatim Sy | avadhiati Syre, Bgeh. 3lsprsati Sy o |

320

sphusati Bgch. vagras Sy, Bgeh. | Cvajra Syre 3*Here we would expect a correlative

for yadi. A correlative in Apa. could support an emendation to tadaiva. 3*bhujyamane

36

Smri,2 ] om. Bgeh. 3kurvane Svri 2 | kurvyane Bgeh. 36°mudra® Syir1, Bgeh. | °madra®

SMT2

51 chor ba bde beas *jig pa song byed de T (A)pcb,pD, Kpab | mi 'khor ba bde bz (ill.) shing

‘jigs pa song byed de T ayp; sdong pa min pa’i bde bde ni ’chi ba’i ’jigs ‘phrog’di T myan
62 kyi T(ayan, Kpap | om. T(gyan 53bo snyam dgongs nas T(g)an | par bsams nas T (ayan,
Kpay, %*brtan pa nyid gsal bar stan te Tayan, Keab | mi g.yo ba nyid gsungs pa T (g)an

SSRedering of Apa. didha tala vi dijjai
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etad eva spastayann aha
jo ! etthu? niccala’kiaii’* mana® so dhammakkhara®pasa | § 23

pavanaho’ vajjhai takkhane® visaa’ honti nirasa'® || Snrr18v8-8v9

SnTo14rl-14r2
1ooprn2 ia 1= 3 4 o5 = S b
[[yo! tra® niScalikrtya® manah* so®> dharmaksaraparéve® |

pavano’ 'pi badhyate tatksane visaya® bhavanti nirastah® |||]

gang gis’ yid ni brtan par byas gyur na ||
de ni chos kyi yi ge’i drung na gnas ||
skad cig gis ni rlung gis 'ching bar 'gyur ||

de’i tshe yul rnams la yang re ba med ||

jo esu ! niccala ityadi | vajrabjayoge yojayet | sadangadiprayogaih niscali- § 23.1.1

krtya? cittam || tat kutraha | dhammakkharapasa iti | dharmaksaram Dohakosatika

SprT12v4-13r7

Ljo Bgch., Jcks., Sha., Sa., Dhih | jem Sairi, Bhy.; jjem Syre  2etthu Dhih, Bhy. ]
ethu Sniry; natthu Bgeh., Jeks., Sha.; nnathu Sa.; nathu Syre  Sniccala SwmTi,2, Bgeh.,
Jcks., Sa., Sha. | niccaii Dhih, Bhy. *kiaii Bgch., Jcks., Sha., Sa., Dhih, Bhy. | kiavu
SMT1,2 Smana Smti,2, Bgeh., Jeks., Sha., Sa., Dhih | manu Bhy. dhammakkhara® Sy,
Bgch., Jcks., Dhih, Sha. | dharmaskhara Syre dhammaksara Sa.; dhammakkharu Bhy.
" pavanaho SmT1,2, Bgch., Jeks., Sha., Dhih | pavanu hi Bhy.; pavana ho Sa. Stakkhane
Smri, Bgceh., Jcks., Sha., Sa., Dhih | taskane Syire; takkhanehim Bhy. °visaa Bgch., Jcks.,
Dhih, Sha., Bhy. | wvisaya Syiri.2, Sa.  °nirasa Syra, Bgch., Jeks., Sha., Sa., Dhih, Bhy.

| niyasa Sy

SpKrT13r7-13v3

Yesu Spkr | etthu Dhih  2°krtya Dhih; | °krtyas Spxr; Cf. Tib. byas pa’o, which might

correspond to °krtam.

Lyah Bgch. | yena Bhy. 2] nathah Bgch.; nirartham Bhy. 3°karoti Bgch.; niscalam krtam
Bhy. “*manah Bgch. | yanah Bhy. °so Bhy. | tasmin Bgch. ®dharmaksaraparsve Bgch.
| dharmaksaran pasyati Bhy. 7| 8

pavano ’pi Bgch.; pavanam hi Bhy. Svisayah Bhy. ]

vikyah Bgch.  gis em. | gi T(aA)pGa, Kpga; Cf. T(g)nt

aSpkT: nirasta | nirasah Bgch., Bhy.
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§ 23.1.2.
Tibetan

T (p)p405a

T(pynT81

Tpap240b

anahatam?® nairatmabijam | tatparéve? tasminn ity arthah || etena kim
syad ity ata aha | pavanaho vajjhai takkhane ity aha® | pavano ’pi
pranavayur api badhyate tatksanam || anyat kim bhavatity aha | visaa
honti nirasa iti | visaya rupadaya® upabhujyamana nirasta bhavanti’ |
samsarabandhanam tyajantity arthah ||

nanu dharmaksaram eva kutra jnatavyam ity aha

gang gis ! yid ni mi g.yo byas gyur na” zhes bya ba la sogs pa * ste? |
sbyor ba yan lag drug la sogs pas rdo rje chu * skyes sbyor ba bsgrub sems
mi g.yo bar byas pa’o? || de gang du zhe na | chos kyi yi ge’i ngos su
ni zhes® gsungs te | chos kyi yi ge ni® | gzhom du med pa ste” | * bdag
med pa’i sa bon te® | de’i ngos su” ni | de la zhes pa’i'® don no'! || des'? cir

14 »

‘gyur zhe na | skad cig de la'® rlung ni ’ching'* ’gyur te zhes gsungs'®

16 »

te | rlung ni | srog gi rlung ste skad cig de 1a'® ’ching bar gyur ro'” || gzhan

3dharmaksaram anahatam em. | dharmaksara ‘nahatam Spxr, Dhih; The em. to dhar-
maksaro 'nahatam would orthographically be more desired, but seems due to the use of
aksara as a neuter below hard to justify. “°parsve em. | °parsve Spxr Svajjhai takkhana

6

ity aha conj. | wvajjha ity aha Spkr; vajjhai Dhih; Cf. Tib. skad cig de la °rupadaya em.

| rupadayah Dhib; rupadaya iti Spxr *bhavanti Dhih | bhavati Spkr

Ygis Teynt | 98 Taypab,ps Teyp, Kpap  2mi g.yo byas gyur na T(gyan | brtan pa’i yid
kyis sbyor bas na T (x)an, Kpcb 3 zhes bya ba la sogs pa ste T(B)an | zhes gsungs te T(a)an,
Kpa,  *sbyor ba yan lag drug la sogs pas rdo rje chu skyes sbyor ba bsgrub sems mi g.yo
bar byas pa’o T(gyan | rdo rje padma sbyor ba’i sgo nas byang chub sems brtan pa’i sbyor
ba byed pa’o T (ayan, Krab Schos kyi yi ge’i ngos su ni zhes em. | chos kyi yi ge’i nang
du ni zhes T(ayan, Kpan; de ni chos kyis yi ge’i ngos su zhes bya ba la sogs pa T (g)an
%ni T(aypab,pps Teyan, Kpab | i Tayp  “ste Tayan, Kpab | om. Tgyan  Ste Tayan,
T(gyan | no Kpan  ?ngos su T(gyan | nang du Tiayan, Kpab  '0zhes pa’i Tayan, Kpap |
zhes bya ba’t T gyan o Kpap | to Tayan Teyps ill. Ty 12 des Tayan, Kpap | de
“ehing Tgyan | ‘9ags Tiayan
15te zhes gsungs T(a)ypcb,pp, Kpab | zhes bya ba la sogs pa gsungs T(gyan; te zhes Ta)p

Teep; ill. Tgynr  Pla Tigyan ] las Tiayan, Kpab, Kpab

%de la T(ayan, Kpab | la Tgyan 7 'ching bar gyur ro Tigyan | ‘gag pa’o Tayan, Kpab
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na cing ‘gyur'® zhe na | 1% yul rnams la yang chags * pa med par ’gro®
zhes gsungs te | yul rnams ni gzugs la sogs pa?! rnams so || nye bar longs
spyod pa ni*? | mngon par zhen pa med pas? ’khor ba’i ’ching ba las
grol zhes bya ba’i don no*! ||

‘on te?® chos kyi yi ge gang du shes par bya?® zhe na

ayam arthah | yah® puruso vajrabjayoge® niscalikrtya'® mano bodhicittam
purvoktalaksananahataksaramahamudrapar$ve!! || pavano 'pi pranavayur
badhyate'? || tatksanam ksanantaram napeksita ity arthah || astadasad-
hatuvikararahitatvat |

tatha ca sarahapadah |

te dhatavas!® ksmatara babhiivur!? vayuh svatantro yata'® esa

eval® |

sa!” kamini kamukakantalagna'® ya'? adyapi kim kayasukham

svahri me?0-XCHL ||

8yah Smri2 ] sa Bgeh.  %°abja® Sy, Bech. | °ajva® Syre  °niscalikrtya Bgch. | nis-
calikrtyam Syri; niscayikrtya Syre  omudra® Sy, Bgch. | °madra® Syre 2 badhyate
Bgch. | badhyate Syiti,2; Cf. Sprr badhyate. 3dhatavah Syiri, Bech. | dhatu vah Syra
Ypabhuvur Sy, Bech. | babhuvur Sy 1P tantro yata Sy, Bech. | Ctantrayeta Syre
6 eva Syri, Bgeh. | eva Syre  Teva [/ sa Smri, Bgeh. | evasa /| Syre  Bkamukalk.,
Syrre; kamukasya lagna Syrr; a.c.[ntalagna Bgch. | kamukantalagna Syt p.c. Pya em.

2

m.c. | om. Syri,2, Bgch. Osvahyi me em. | svahrn me Syrre; suhrn me Syri, Bgch.

18 19

na cing ‘gyur T(gyan | yang ci Tayan, Kpap  Pom. Tiaypab, Keab | de tshe Tgyan
29chags pa med par ’gro Tayan, Keab | chags med “gyur T (g)yan 2Lpa Tm)an ] s09s pa’i
yul T(ayan, Keap  **pa ni Tiayan, Keab | kyang Tgyan  **med pas Tgyan | med par

25

Tayans Keap  2*no Kpap | to T(ayan, T(syan ‘on te Tiayan, Kpap ] om. T(gyan

% shes par bya T (ayan, Kpan | gnas Tgyan

XCHIThis cit. could be identified by me. As from the meter, which is supposed to be an
Indravajra with the pattern ta - ta - ja - guru/guru in each of the four padas, it can be
suspected that the verse is not correctly transmitted as there is at least in pada ¢ one long

syllable missing.

Kpgp234

§ 23.2.
Mekhalatika
SyT18v9-9r3

SniT214r2-14v1
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§ 24

SwmT19r3-9r5

SyT214vi-14v2

nanu dharmaksaram eva?! kutra jiatavyam iti |

1

aramavirama jahim' venni® ue al
hin 1ni? uekkhai®*

tahim® dhammakkhara majjhe® lakkhai’ |

aisa uese® jai phuda® sijjhai'’
pavanagharini!! tahim'? niccala bajjhai'® ||
[[paramaviramau yatra' dvav upeksayet?

tatra® dharmaksaram madhye? laksayet” |
1dréenopadeéena® yadi sphutam sidhyati

pavanagrhini tatra” niécalam® badhyate ||]]

mchog dang dga’ bral dbus su gang skyes pa ||

Liahim Smri1, Bgch., Jcks., Dhih, Bhy. | jahi Smr2 p-c., Sé.; jrahi Syire a.c. jaht Sha.
2venni Bgch., Jcks., Dhih, Bhy. | veni Syri9, Sa.  3uekkhai Bgch., Jcks., Dhih, Bhy. |
uekkha Syir1; ueska Syiro; ueksa Sa. “In Sha. pada a and b are reported as: parama-bi-
rama jahi dhammakkhara majjhe lakkhai, taht dhammakkhara magjhe lakkhai, which, since
he leaves out half of pada a and repeats pada b instead twice, seems to be some kind of
typo or eye skip. °tahim Swti.2, Bgch., Jeks., Dhih, Bhy. | tahi Sa.; tahi Sha. Smajjhe
SmTi1, Bgch., Jcks., Dhih, Sha. | maho Syre, Sa.; majjhem Bhy. "lakkhai Bgch., Jcks.,
Dhih, Bhy., Sé., Sha. | lakkhaha Sniti,2; laskaha Sy 8 uese Swmri,2, Bgeh., Jeks., Dhih,
Sa., Sha. | °uesem Bhy. °phuda Bgch., Jcks., Dhih, Sha. | phula SMT1,25 Sa.; phudu Bhy.
gjjhai Smri, Begch., Jeks., Dhih, Bhy. | siai Syre  '!pavanagharini Syri e, Bgeh.,
Jcks., Dhih, Sa., Sha., Bhy. | varaana sihara Bgch.gy;  ?tahim Sy 2, Bgeh., Dhih, Bhy.
| tahi Jcks.; tahi Sa., Sha. 13bajjhai Bgch., Jcks., Dhih, Bhy., Sa., Sha. ] bujjhai S,z

2Leva Syt | eftat] Bech.

Yyatra Bhy. | yasmin Bgch. 2] ’pi upeksate Bhy.; niriksyate Bgch.; Cf. Spxr: Jutpreks
3tatra Bhy. | tasmin Bgch. 4]
®] laksate Bhy.;laksyete Bgch. 6] idrsopadesena Bgch., Bhy. 7] tasmin Bgch.; tatra Bhy.

8

dharmaksayat madhye Bhy.; dharmaksaramadhye Bgch.

ni$calam Bgch. | niscala Bhy.; Cf. Spkr: niscitam.
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chos kyi yi ge’i dbus su shes par gyis ||
di Ita’i gdams ngag gsal por ’grub ’gyur ni® ||
de yi? khyim bdag mo rlung mi g.yo bcings ||
paramavirama ityadi | paramaviramau candrasiiryaragaviragau yatra' § 24.1.1
madhya utpreksadhvam?® || tatra dharmaksaram taduktalaksanam tayor Dohakosatika

madhye laksayet || aisa uesa ityadi | 1dréena® mantranayopadesena
yadi sphutam etat sarvam sidhyati sampadyate | tada¥? pavanagrhiny
uktalaksana® nicitam? badhyate niscalibhavatity arthah ||

nanv etasmin pranabandhena® niécalibhiite sati tatra dharmaksaram maha-

sukhavajram® kimrtipah kutra vasatity aha

mchog dang khyad dga’ dag gimchog dang dga’ bral dag' zhes bya ba
la sogs pa gsungs te? | * mchog dang khyad dga’ dag?® ni | zla ba dang nyi
4 H 5

ma ste chags pa dang chags bral dag go de gnyis kyi dbus su mthong

ba ni® | de la chos kyi yi ge ste” | de skad bshad pa’i mtshan nyid can®

Ing T(a)pGa | na Sha. 2de yi T(a)pca | de’i Sha.

Yyatra em. | tatra Spxr, Dhih; Cf. Apa. jahim. 2idrsena Dhih | idréena Spxr
3°grhini uktalaksana Dhih | °grhanimoktalaksana Spxt “niscitamn Dhih | niscita Spkr
Spranabandhena em. | prapabandhe Spxr, Dhih; Cf. Tib. beings pas. ®°vajram Dhih ]
*vajrah Spicr

Ymchog dang dga’ bral dag em. | mchog dang khyad dga’ dag gi T(gyan; gang la mchog
dang dga’ bral dag thob na T ayan, Kpab 2zhes bya ba la sogs pa gsungs te T(B)an ]
zhes gsungs te T(a)yan, Kpap 3mchog dang dga’ bral T(ayan, Kpap | mchog dang khyad
dga’ dag T(B)an 4ste chags pa dang chags bral dag go T (B)an | %o T(ayan Keap Som.
T(a)ypab,p, T(m)an ] ‘on te chos Kpap 6 oy (ky Taypev.po-Krav]kyis Tar) dhys sy mthong ba
ni T(ayan, Kpap | kyis dbus su lta bar bya ste T (gyan ste Tayan, Kpap | om. T(gyan
8de skad bshad pa’i mtshan nyid can TB)an | sngon(5799m Teajpen.po,Kpayfston ba Tiap) pstan

pa’i mtshan nyid dang ldan pa Tayan, Keap
aPerhaps a rendering of Apa. venni uekkhai; uekkha for Skt. *utpreksa

99Likely a rendering of Apa. tahim.

SpKT13v3-13v6

§ 24.1.2.
Tibetan

T(a)pp1612
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§ 24.2.
Mekhalatika
SymT19r5-9r9

SyT214v2-151r1

de dag gi’ dbus su mtshon par bya’o || gang la ’di lta bu’i!® gdams

ngag gsal grub na zhes bya ba la sogs pa las!! | ’di lta bu’i'? sngags kyi

tshul'® gyi'* man ngag'® gis!® gal te gsal bar ’di thams cad grub cing

rdzogs par gyur nal” | de’i tshe khyim bdag mo rlung'® sngon du bstan

19 mi g.yo bar bcings zhes gsungs® te | g.yengs ba

22 H

pa’i mtshan nyid can
med par ’gyur?! zhes bya ba’i don no
gal te ’di de la?® srog pa bcings pas g.yo ba med par ‘gyur pa?* der?® chos
kyi yi ge bde ba chen po rdo rje’o?® || gzugs ji lta bus gang du gnas®” zhe na

7

ayam arthah | paramaviramau’ ragaviragau kalavikalarupau dvav up-

eksadhvam?® | tatra dharmaksaram uktalaksanam sodasikalaripam mad-

hye® laksayed iti || purvoktajianamudropadesapratipadanartham aha | 1-

0

dréena'’ mantranayopadeéena yadi sphutam esa jianamudra!! sidhyati

"eviramau Symt1, Bgch. | °wvirasau SnT2 8upeksadhvam Bgch. | vyutpreksadhvam Syri;

prtyeksadhva Syro Pmadhye Syti, Bgeh. | madhya® Syre  0idrsena Syri, Bgch. ]
idrsena Syre  sphutam esam jAanamudram conj. | sphutam etat jianamudra Sy,

Bgch.; sphutaimeta jiatair mudra curr. Syire

9de dag g¢i Twyan | om. Tayan, Keap Vgang la ’di lta bu ’i(" Terlvi Taape.rp. Kear)
Tayan, Kpap | gal te “di “dra’i T(gyan Wi sogs pa las Twyan ] smos te Tiayan, Kpap
R2lta bu’i Tayan, Kpab | “dra ba’i T(B)an Bsngags kyi tshul T(B)an | gsang sngags ni
tshul T ayan, Kpawn M gyi Taye | gyis T(ayan, Tsyan, Kean  °
ngag Taypan, Kear  *0gis T(ayan, Kean | 9i Tgyan  '7gal te gsal bar ’di thams cad

man ngag T (gyan | gdams

grub cing rdzogs par gyur na Tigyan | gsal bar grub ste yongs su(s® Tanpa Kpar) rdzogs
pa grub pa T(ayan, Kpab B rlung Tayan, Keap | sngar bshad pa’i T(B)an Ysngon du
bstan pa’i mtshan nyid can em. | mishan nyid can T(yan; om. T(aypab, Kpan repeated
later  20mi g.yo bar beings zhes(*es Tapenrp.Kparjshes Tiar) gsyngs T(ayan, Kpan | nges
par ching bar gyur T g)an 2Lg.yengs ba med par ‘gyur Twyan | khyim bdag mo rlung
gi sngon du bstan pa’i mtshan nyid dang ldan pa’i®® Taperrolpa Kear) i g yo T(a)an
22no Kpayp, | to Teayan Tyan 2 gal te °di de la T(ayan, Kpap | “dir T(gyan 2 srog pa
beings pas g.yo ba med par ‘gyur pa T gyan | rtsol rlung beings pas T ayan, Keab 25 der
T(B)an ] om. T(a)an, Kpab 26bg chen po rdo rje’o T(B)an ] bde ba chen po’i ngo bo rdo
rje Tayan, Kpab 27 gzugs ji lta bus gang du gnas Tgyan ] lta bu’i ngo bo nyid du gyur
ba gang la gnas par “gyur T ayan, Kpab
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sampadyate || tada*** kim bhavatity!'? aha | pranavayor'® " grhinyam®*
tasya!® jianamudrayam $avariripayam'® sthiram badhyate!” niscalibha-
vatity!'® arthah ||

nanu $avari'? tavat patita?’ éavarah punah kimbhiitah kutra?' vasatity aha

3savarem’? jahim® kia vasa® |*

9 10 ||b

varagirisiharu ! uttunga? muni

naii so’ lamghia paficananehi karivara® duria® asa

[varagiris$ikhara uttungo muniabarena'! yatra® krto vasah?® |

Yvaragirisiharu em. | varagirisihara Bgch., Jcks., Sa., Sha. | wvaragiriniharu Syrri; vara-

girinihara Syire; vara raana girisihara Dhih; varagirisiharu Bhy.; Orthographically na and

$a are close. 2utturiga Bgch., Jcks., Dhih | uturiga Syt 2, Sa., Sha.; utturigu Bhy. 3

muni
Smt1,2, Bgeh., Jcks., Dhih, Sa.; Bhy. | suni Smre; °thali Sha.  “savarem Bgch., Jcks.,
Dhih, Bhy. | sabare Syir1,2, Sa., Sha.  ®jahim Syrri., Bgch., Jeks., Dhih, Bhy. | jahi Sa.;
jahi Sha. Ckia vasa Syri.2, Bgeh., Jeks., Dhih, Sa., Sha. | kiu vasu Bhy. "naii so Sy,
Bgch., Jcks., Dhih, Sa.; Bhy. | naii Sha. 8lamghia pancananehi karivara Syrre, Bgch.,
Jcks., Dhih, Sa., Sha. | lamghia paficananehim karivara Syri; °lamghiu paricananehim
karivaru Bhy. °duria Bgch., Jcks., Sa., Bhy., Smri, Dhih, Sha. | duria Syre  'Yasa
Smt1.2, Bgch., Jeks., Dhih, Sa., Sha. | °asu Bhy.

2kim bhavatity Syri, Bgch. | ki bharatity Syt P°vayor Swmri, Bgeh. ] Cwayo
Smrz  Mgrhinyam Swri | grhinyah Bgch.; grhinya Smre Ptasyam St | tasya Saira,
Bgch.  'Sjaanamudrayam Savarirupayam Swri2 | jianamudrayah Savarirupayah Bgch.

19

" badhyate Smri,2 | badhyate Bgch.  ®niscali® Sy1, Bgeh. | niscari® Syre Savary

Bgch. | $art Smri2  2“pratita Swri 2 | patita Bgeh.  2'kutra Syiri, Bgeh. | katra Sy

Y $abaramunina Bgch.; janihi $abarena Bhy. 2yatra Bhy. | yasmin Bgch. 3] krtah vasah
Bhy.; vasah krtah Bgch.

aAccording to the Spkr the verse here could slightly differ. The reading which is suspect
here for the transmission is: vararaanasihara *utta(m)ariga savarem jahim kia vasa| PThe
meter of this verse remains unclear to me, but since it has 26 matras per line, a possible

variations of the Doha are possible.

***Likely a rendering of Apa. tahim. 'ITRendering of Apa. pavana.

§ 25

Sy 9r9-9v1

Smr215r1-15r2
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§ 25.1.1
Dohakosatika

SpkT13v6-14r4

na sa’ langhitah paficananaih® karivaro duritagah® |]]

mchog gi ri bo’i rtse la rgyas pa’i thang ||
ri khrod pa ni de ru gnas byas pas ||
gdong Inga pas kyang rgal bar mi nus na ||

glang po che yi re ba ring du ’gyur ||

vara raanasihara ityadi' | vararatnagirih sa eva purvoktameruh tasya $i-

kharam $érigam | sakalacaracararupam? | mahasukhadharatvat? || uttama-

4

ngamahati* ¢ sthall || savarem jahim® kia vasa iti | $avarena® tathartpa-

pannadharmaksarena’ jianavajrena® bhagavata yatra krto vasa iti || kim

Lsihara Dhih | sikhare® Spxr  2sakalacaracararupam conj. | kamalacararacaravararipam
SpkT; °bhavananandarupam Dhih; Cf. Tib. which has reads: dgyu pa dang mi dgyu
pa dang bcas pa’i gzugs and resp. T aypan: ma lus pa’i rgyu ba dang mi rgyu ba’i.
Perhaps the sa has fallen out and has been misplaced as well as misinterpreted as a ma.
3mahasukha® SpkT | sakalamahasukha® Dhih Luttamangamahati Sprr | uttamargam
mahatt Dhih  5savarem jahim Dhih | savare jahi Spxr ®Savarena em. | savarena Dhih,

SpkT °aksarena Dhih | °aksarona Spxr S°vajrepa Dhih | ®vajrona Spkr

“na sah Bgch. | nahi tad Bhy. °parnicananaih Bhy.] paicananena Bgeh.  ®|karivarah
duritasah Bhy.; karivarasa durita Bgch.; Cf. Syr: karivarasya durataram. The commen-
tary SpxT has duratas as an indeclinable adverb and this seems to be the same as in
Tibetan ring du, which would correspond to Skt. duratas asah. Here we are left with an
ambiguous case to either understand durita according to the Apa., while Tibetan and the

commentaries tend to the direction as mentioned above.

®mahati could be understood as a rendering of muni in the Apa. verse. The verse seems
again slightly unclear, since - according to Sha’s reading - also Apa. thali would be
possible considering the following sthali. It is possible though, that the root verse for this
commentary might not accord with the verse printed in this edition at all. In the likely
case of a different transmission, I suspect muni not to have been in the verse, as it was

source for this commentary.
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vigista ity” aha'® | naii so'! lamghia ityadi | nollanghito nakrantah!2-## |
paficananaih!® paiicamandalamukhaih sasthasya jianamandalartipatvat ||
karivara diria asa iti'* | karivarah!' pasué | candrastryau'® tayor!? $%
durata ullanghanasa® ||

uktam ca |

candrastryau mahapasaX“V | iti ||

ayam abhiprayah || candrasuryamandalavahinya'® vayvarudhavijianadhatu-

tvenal”

sarvatra sarvada sarvato bhavena sthito 'pi bhagavan mahasukhava-
jro nadhigamyata iti || T paficamandalatmakapranasimhena ¢ karivarasya
cittagajendrasya bhumir iti ||

tathapi karmaje dehe niyamena kutra vasatity aha

eyarah Dhih °vara Spxr ‘?tayor Dhih | tayo Spxr Pullarighanasa em. | ullanghanasa

Spkr (There is a worm hole on the last syllable); ullarighana sa Dhih

Yvigista ity Dhih | vigistety Spxr '°aha Dhih | °adi Spxt ‘!'naii so Dhih | ; Tib. adds:
seng ge yis kyang in the beginning, Cf. Syri: keneti [...] °simhepa. '2nollanghito
nakrantah em. | nolarighitanakranta SpxT, nav langhitanakranta Dhih  '3°ananaih Dhih
| °atatre Spkr M diria asa® Dhih | duriasa® Spkr 15 karivarah pasubh candrasuryau
Dhih | karivarapasucandrasuyoryau (?) Spxr ‘Swvahinya em. | wahipya® SpxT, Dhih

Yyayvarudha® Dhih | vayvayarudhae® Spkr

XCIVBhiksu Ravisrijiana’s Amrtakanika 8.10. com. The complete verse reads: adhve rahi

pasuh proktas candrasuryau mahapasu | patita brahmarandhrena bhuktimuktiphalapradah

dThis sentence is left out in Tibetan. The MK has a similar passage before the end of
the commentary to the last pada, this and the fact that the Tibetan translation adds the
reference to simha (in connection to the phrase: paficamandalamukhaih) twice within the
commentary, we may suspect that this last sentence has not originally been intended at
this place in the commentary. I have consequentially rendered this phrase as belonging to

pancamandalamukhaih in my translation.

HITib. preceeds this with: gang gis zhe na seng ges te  S58Tib. preceeds this with: mchog

pa’i re ba
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§ 25.1.2.
Tibetan

T(a)p43r

T (p)p405b

Kpgp235

T (p)nT82

ri bo mchog gi rtse! zhes bya ba la sogs pa gsungs te? | mchog gi rin

po che’i ri bo ste? | de nyid sngon du bstan pa’i* ri bo’o || de’i zom ni | rtse

mo® ma lus pa’i rgyu ba dang * mi rgyu ba’i * gzugs® bde ba chen po nyid

gnas yin pa’i phyir ro” || yan lag mchog gis thang chen po’o® || ri khrod

ma yi’ sa der * gnas byas!'® la zhes pa ni | ri khrod ma de Ita bu’i*! ngo

bod gang du'? grub pa’i chos kyi'® yi ge ye shes gyi rdo rje'* bcom ldan ’das
kyis!'® gang du byas pa gnas pa'®’o || khyad par ji lta bu zhe na | seng
18 | %

ge vis kyang mchong!” bar mi nus zhes pa la sogs pa ste mchong!’

mi nus pa? ni | gzhom par mi nus pa’o || gang gis zhe?*' na seng ges te*

Lrtse Tmyan | rtse thang spangs pa la T(ayan, Kpap; Kpap indicates some missing part
by three dots (...) in between the syllables rtse and thang. 2zhes bya ba la sogs pa gsungs
te T(pyan | zhes gsungs te Tayan, Keap 3mchog gi Tin po che’i ri bo ste T(B)an ] ri
bo mchog ni rin po che’ i bo ste T(ayan, Kpap 4sngon du bstan pa’i Tayan, Kpab ]
sngar bshad ba’i T (g)an 5zom ni rtse mo T(B)an | zom ni rtse mo ste T(aypab, Kpab;
rtse mo ni rtse mo ste T (x)p; rtse mo ste T(aypp Sma lus pa’i rgyu ba dang mi rgyu ba’i
gzugs(97u9s Tiaypcs, Kparjom-Tiap.pp) Taypab,ps Keab | dgyu pa dang mi dgyu pa dang beas
pa’i gzugs Tyan; Cf. Skt. Spxr: kamalabhavananandarupam, which would rather corr.
to T: padma’i “byung nas dga’ ba’i gzugs "bde ba chen po nyid kyi(*vi KravJom-Tan) gpas
yin pa’i phyir o T aypab,p, Kpab | mtha’ dag gi bde ba chen po’i gzhi yin pa’i phyir te
T(yan 8yan lag mchog gis thang chen po’o Tmyan ] thang yangs(¥angs Krarjspangs Tea)an)

pa ni yan lag mchog gi thang ste spyi gtsug go(9° Krav/ste Teaan) T(a)pcw, Kpab 9

ma yi
T(aypcb,pp | ma’i T(aypyan; pa ni Kpap  Pbyas Tgyan | beas T(ayan, Kpap  bu’i
T(ayan, Kpan | bu Tgyan  2ngo bod gang du Tgyan | bdag nyid T ayan, Kpap  Pgrub
pa’i chos kyi Taypab,pD> Kpab | kyi chos T(pyp; chos kyi Tgynt; om. T(a)p ye shes
gyi rdo rje em. | ye shes Tigyan; om. T(ayan, Kpan; Cf. Spxr jranavajrena 15 kyis
Taypab,ps Kpab | kyi Tgyan % gang du byas pa gnas pa em. | gnas su byas pa der gnas
T(pyan; gang gnas byas pa ste de ni gnas byas pa T aypan, Kpab; gang gnas byas ba de
de ni gnas byas ba T (ayppp ; Cf. Spkr: yatra krto vasa Tmchong Ta)pab,pp, T(B)Al
Kpgp | 'chong Tayp 18 2hes pa la sogs pa ste T(B)an | na zhes gsungs te Tayan Keap

204 nus pa T(ayan, Keap | bar mi

Ymchong T (aypab,pps T(m)ans Kpab | "chong Tayp
nus na Tgyan 2'zhe T(ayp | zhes T(gyan; she Tiaypanpp, Kpan  22ges te Tgyan | ge

ni T(aypab,pp, Kpan; ge’i ni Tiayp
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| gdong Inga ni*® | dkyil ’khor Inga’i sgo rnams?! te | drug pa ye shes kyi
dkyil khor gyi ngo bo nyid kyis?® phyir ro || * glang po che yis smos ci
dgos zhes gsungs te? | glang po che ni phyugs te | zla ba dang | nyi ma
dag go || de dag ni*" | mchog pa’i re ba ring du gyur pa’o® ||

de skad du® |

zla nyi dag ni*® phyugs chen po | zhes so3! |

'dir dgos pa ni | zla ba dang | nyi ma’i dkyil 'khor 'bab pa’i*? rlung la zhon
pa’i rnam par shes pa’i khams nyid kyis®® thams cad las thams cad du thams
cad kyi ngo bo nyid kyis** gnas pa dang?® bcom ldan ’das bde ba chen po
rdo rje mi rtog zhes® pa’o®” ||

de ltar yang3® las skyes pa®” lus la nges par gang du gnas zhe® na

ayam arthah'® | varagirih sa eval® purvoktamerugiris | tasya? $ikharah?!

19 20

8 ayam arthah Smmi,2 | om. Bgch. eva Svt1 | evam Sy, Bgch. °merugiris tasya

Swmri | °giristhane Syre, Bgeh.  2'$ikhara em. | Sikhara Syt 2, Bech.

23gdong Inga ni Tyan | gdong pa Inga pa ste T(ayan, Keab 24 dkyil ’khor Inga’i sgo
rnams Tgyan | de nyid dkyil 'khor Inga’i bdag nyid kyi srog gi rlung seng ges gnon par
mi nus Tayan, Kpab 25 Lyis T (B)an | yin pa’i Tayan Kpab 26 glang po che yis smos
ci dgos zhes gsungs te T(aypap,pp | glang po ches kyang smos ci dgos zhes gsungs te
T(ayp, Kpan; mig ldan mchog gi re ba ring du ’gyur zhes pa la sogs pa la T (gyan 2T da
ba dang nyi ma dag go de dag ni T(gyan | nyi ma dang zla ba ste(ste Tejanl’o Kear) e
dag gis T (ayan, Kpab 28mchog pa’i re ba ring du gyur pa’o T(g)an | thag ring por ‘gom
pa('90™ pa Tia)ps,pp, KpaJbsgoms Tia)p) *(T(a)pp1613) dang gsal bar ga la nus zhes bya ba’i
don no(e Krevlto Twa) T xynay,, Kpar  2°de skad du Tgyan | de ltar T(ayan, Kpab
30200 nyi dag ni Twyan | 2la ba nyi ma Tayan, Kpap 31 zhes so Tg)an | zhes gsungs
te T(ayan, Kpan  *?’bab pa’i Tigyan | du rgyu ba’i Tiayan, Kpan  **nyid kyis Tayan,
Kpap | kyis T(Byan 34thams cad las thams cad du thams cad kyi ngo bo nyid kyis T(a)an,
Kpap | dus thams cad la T (gyan 35pa dang Teayan, Keap | pa’i Tigyan 38mi rtog zhes
Twyan | gnas kyang mi rtogs T (ayan, Keab 3TSkt. pancamandalatmakapranasimhena
karivarasya cittagajendrasya bhamir iti is left out. 3%de ltar yang Tayan, Kpap | de ltar
Twyan  *las skyes pa Tgyan ] lus skyes pa’i T(ayan, Kpan  *°zhe T(gyan | she Tiayan,
Kpap

T(A)pGa24la

§ 25.2.
Mekhalatika
SnT19v1-9v4

SamT215r2-1515



312

§ 26

SmT19v4-9v5

SmT215r5-15v1

érngam?? || tad eva mahasukhadharatvat uttungam? mahat® || tatra $a-
varena vajradharena bhagavata krto vasah?! || kim viista ity aha | nol-
linghito?® nakrantah?® keneti?” paiicamandalatmakapranapavanasimhena?®

| karivarasya cittagajendrasya durataram? iti |

varagirisiharu ehu so girivara' kahia?
ma1® ehu so’ mahasuhathava® |
ekkhu so® niama” sahajakhana®

na haha’ mahasuha java!? ||XCV:2

L girivara Smti,2, Kvae., Bgch., Jcks., Dhih, Sa., Sha. ] girivaru Bhy. 2kahia SMT1,2,
Kvae., Bgch., Jcks., Dhih, Sa., Sha. | kahiu Bhy. 3mai Kvae., Sha. | mani Suri,2,
Sa.; maim Bgch., Jcks., Bhy., Dhih; *so Syiri.0, Bgch., Jeks., Bhy., Dhih, Sa., Sha. | se
Kvae. S5°thava SmTi,2, Bgch., Jcks., Kvae., Dhih | °thaba Sa.; °thabum Bhy. Sekkhu so
Cf. Spkr ] etthu re Syt 2, Sa., Sha.; ekku Kvae., Bgch., Jcks., Dhih; ekka Bhy.; ehu so

"niama Bgch.pr | mimmagga Syvit1; raani Bgch., Jcks., Bhy., Kvae., Dhih; niahu

Bgch.gr;
Sha., issagga Snre, Sa.; Cf. Sprr niyamahu 8°khana Bgch., Jeks., Dhil | khanda Kvae.;
khandana Sa.; khanu Smti,2, Bhy.; khanda Snmt2; Kvae has mahu preceding; Bhy. has
vi preceding, while those variants are om. in Bgch.and Jcks. “na haha SmTi,2 | labbhai
Bgch., Jcks., Dhih, Bhy., Sha.; hai Sa.  %java Smr1.2, Bech., Jeks., Kvae., Dhih | javam
Bhy.

2 24

Zgrngam Syt | $riga Smr2, Bgch.  Zutturigam Syt | utturiga Syre, Bgch. vasah
Smri, Bgeh. | om. Syre  2Pnollinghito em. | na tallinighito Sy 2, Bgch.; The reading
with tal® might be explained on the basis the sandhi nol® was previously not applied and
has been read as na wl°, which has been misinterpreted as na tal>. 2$nakrantah Smti,
Bgch. | nakrantoh Smr2  2Tkeneti Syri, Bgch. | kenati Syt 28°pavanasimhena Syt

| °pavana® Sy, Bech. 29 durataram Syri, Bech. | duratam Syro
XCVMunidatta’s * Caryakosagitivrtti, giti 4; a song ascribed to Gudaripada.
®mahat is perhaps to be a rendering of Apa. muni ®The meter of this verse is likely

supposed to be a Doha. Having 14-13 and 13-11 matras in the padas, here seems to be
another example for the great variations being attested.
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[[esa sa! girivarah kathitah maya etad eva? mahasukhasthanam |

ekah so niyamah?® sahajaksanam labhyate mahasukham yavat? ||]]

'di ni mchog gi ri bor bdag gis bstan ||
’di ni bde ba chen po’i gnas yin no ||
lhan cig skyes pa’i skad cig 'di ru ltos ||
bde ba chen po ma rnyed bar du’o ||

ehu so girivara ityadi | maya krsnavajrena etat eva girivaram” kathi-
tam nanyena* kathitam | madvidhah kathitum samartha® iti bhavah || ehu
so mahasuhathava iti vivrtya | etad eva mahasukhasthanam purvokta
sthali || ekkhu so niyamahu ityadi | atraiva tat sahajaksanam vajrad-
haravasthaparyantam abhyasyatam || ata eva labbhail mahasuha java iti
| yavat trayodasabhumi$varavajradharapadam labhyate ||

kimbhuto ’sau vajradhara ity asankyaha

’di ni mchog gi ri bor bdag gis bstan zhes bya ba la sogs pa gsungs
te! | nag po rdo rje bdag? gis ’di ni mchog gi ri bor bstan te | grub thob
gzhan gyis® ma bshad gzhan gyis brjod par mi nus zhes dgongs pa’o || *di
nyid bde ba chen po’i* gnas yin zhes bya ba la sogs pa las | don dam pa’i

Ydi ni mchog gi ri bor bdag gis bstan zhes bya ba la sogs pa gsungs
te T(B)All | di yi(yi T(a)pey,pp:Kprc]’t Teayp) rigs  mchog dag tu di%i  sa
bon("t sa bon Tea)plyis bon Tiajacs, Kpv; vi sa bon Tiaer) bstan zhes bya ba la sogs pa T(a)ans

Kpan, 2bdag em. | dag Tan  3gyis TNt ] om. Tipyp 4po’i Te)~nr | po Tsyp

150 Bhy. | om. Bgch. 2etad eva Bgch. | esah tad Bhy. 3] eka rajani api Bhy.; ekarajani
Bgch. 4] yayate Bgch., Bhy.

PHere one might consider to em. to the expected masculine form, but which I due to the

pronoun did not do. ©Cf. Tib. gzhan gyis brjod par mi nus.

*Tib. explains: grub thob gzhan gyis, which means: *anyena iti siddhena

§ 26.1.1
Dohakosatika

SprT14r5-14r7

§ 26.1.2.
Tibetan
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T(5yp406a

§ 26.2.
Mekhalatika
SMT19v5-9v8

SmT215v1-15v4

§ 27

SymT19v8-9v9

SamT215v4-15v5

sgo nas | de nyid bde ba chen po’i gnas sngar bshad pa’i thang yangs
pa’o || lhan cig skyes pa’i skad cig ’di ru ltos zhes bya ba la sogs pa la
| 'di nyid ste | lhan cig skyes pa’i skad cig der ro || rdo rje 'dzin la sogs
pa las goms® pa nyid do® || * de nyid kyi phyir bde ba chen po ma rnyed
bar du’o || zhes gsungs te | sa bcu gsum gyi dbang phyug rdo rje ’chang gi
go 'phang thob kyi bar du’o ||

rdo rje ’chang de ci lta bur gyur zhes dgongs pa lad

ayam arthah | sa eso! girivarah® kathito maya krsnavajrena nanyena3
kathitah? | madvidha apare kathitum® samartha® iti || vivrtya | etad eva
mahasukhasthanam piirvoktam eva sthali” etasmin || tad eva mahasukha-
laksanam nirvanam?® kuruta yavac caturdasabhumiévaro® vajradharapadam
na labhyate ||

kimbhuto ’sau vajradhara ityasankyaha

savajagu ' kaavaamana’ milia viphurai® tahi’ sosure® |°

Yeso Syri | eva Bgeh.; evo Syra  2girivarah Syri, Begeh. | girivara Syre  2nanyena
Smti, Bech. | nanyana Syre  *kathitah Syiry | kathitam Syre, Bgch.  ®kathitum Syiri,
Bgch. | kathittam Smr2  ®samartha Syt | na samartha Bgeh.  Tsthali Syri, Bech.
| sthali Syra  Snirvapam Syri, Bgeh. | nirvana Sure  2°dasabhumisvaro Syt p.c.,

Bgch. | °dasabhumisvaro Syry a.c.; °dasabhumisvaro SMT2

5goms T~ | 9o ma sa T(g)p curr. 6Tib. leaves out °avastha®, Cf. Skt. vajradhara-

vasthaparyantam abhyasyatam.

dThis part of the commentary is only found in the B group. The A group continues with
the commentary on verse 28 and leaves out the commentary on 27 completely. The A
group of Tibetan translation (T(a)an and Kpap) here just reads: tshigs bead phyed dang
gnyis ni rtogs par byas bas(bves bas Taparjspangs Kpay; blangs Tiaypy)i sla bas Taypp) Idir ma
smos so0. gong du ji skad bstan pa’i las kyi phyag rgya gang du mthong *(Tp)p236) ba’i
ye shes kyi phyag rgya mi ‘gyur ba’i bde ba chen po rdzogs pas de bstan pa’i phyir.
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so vitakka bhange’” mahasuha® nivvana® ekku re!® ||!1:2

[sarvam jagat kayavanmanasam! militam? visphurati® tatra! garire®

sa eva® bhange mahasukham nirvanam ekam re’ ||]]

‘gro ba kun gyis lus ngag yid ’dren spyod ||
kye’o! de nyid bde chen rgyal po gcig tu nyid ||?

Lsavajagu Snrr1, Bech., Jeks., Dhih, Sha. | sa vajragu Syrre; savou jagu Bhy.; sa vajagufru]
Sa. 2kaavaa® Sniti, Begch., Jcks., Dhih, Sa., Bhy. | kavaa® Syiro; °bak® Sha. 3milia
viphurai Syr1 | milia viphullai Syire mili viphurai; Bgch., Jcks., Dhih, Sha., Sa.; milevi
phurai Bhy. *tahi Smt1,2, Bgch., Jcks., Dhih, Sha., Sa. | taho Bhy. ®sosure Spkr ]
sojjhure Snir1; sojhure Syro; sodure Bgceh., Jeks., Dhih, Sha., Sa., Bhy.; ©Bgch.p; reads:
savva, tahi sasure, viphulai; unfortunately Bgch. did not report the complete readings of
B.I., thus how the complete line of B.I. reads is uncertain, I guess however that the line
may have looked: savvajagu kaavaamana tahi sasure viphulai; Spkr reads: sarva jagu
kayavayamanamilia vvi viphurai tahiso sure "so vitakka bharige Dhih, Bgch.pr | so ehu
bhangehim Swit1; so ehu bhange Syre p-c., Bgch., Jcks., Sé., Sha.; so ehu bhanhe Syita
p.c.; so eabharige Bhy. ®mahasuha Syri2, Bgch., Jcks., Dhih, Sha., Sa. | mahasuhu
Bhy. “nivvana Sniri, Bgeh., Jeks., Dhih, Sha., Sa. | nirvane SumT2 a.c.; pivane SyTe
p.c.; pivvanahim Bhy. 1%ekku re Bgch., Jcks., Dhih, Sha. | ethure Syt1,2, Sa.; ekkaii
re Bhy. !'For the last two padas an alternative transmission for the verse has to be
suspected. Bgch.gy reads: so wvitakka bharige mahasukharanala ekku re; Spxr reads: so
vitakka bhange mahasuhu nanavva. Unfortunately not further support on how to interpret
this commentary is found within the Spxr. A possible reconstruction of the 2°¢ line
according to Bgch.g;. The Spkt reads for this verse could be savajogu kayavayamana

miliata viphurai tahi sosure | so vitakka bharige mahasuharanavva ekku re [/ -

Ykye o Sha. | kye ho T(a)pga >Tib. does not render pada b and ¢ of the Apa.

Lemanasam Bgch. | °manasim Bhy. 2] militva Bgch., Bhy. 3wvisphurati Bgch. | sphurati
Bhy. 4] tasmad Bgch.; tasya Bhy. °] duram Bgch., Bhy. ] sa etasmin Bgch.; tad etad®

Bhy. Tre nirvanam ekam Bgch. | nirvanpe [eva] re Bhy.

aThis verse forms a Doha-meter of the kind of two times 14-12 matars.
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§27.1.1
Dohakosatika

SpkT14v1-14v5

sarvajagu ! ityadi® sarve te vairocanadayas tathagata riupadiskandharupe-
na’ jagadakaras | tesam kayavakcittam?® prthivyadidhaturupinyo? locana-
didevyas tabhir militam® || ekalolibhuitam® maharagabhisambodhilaksmi-
laksanam’ vajradharagariram | niraksiranyayena ebhih samarasibhiitam iti
bhavah || viphurai iti | tatraiva vajradharasarire® | tad eva kayavakcit-
tadikam jalataranganyayena visphurati® || anena traidhatukam vajradhara-
Sariram'? ityadi || etad'! eva spastayann aha | so vittakka'? ity arthah!? ||
sa ekaiko!? mahasukharajako'® vajradharah nanaprakarena pratibhasate

dehaniyamena kutra vasatity'® || aha

1 2

sarvajagu SpkT | sabajagu Dhih rupadiskandha® Spxr | rupadiparicaskandha® Dhih
3ecittam em. | °citta® SpkT, Dhih  4°rupinyo em. | °rupino Dhih; Cf. Syry P militam em.
| militah Spxr, Dhih  S°bhatam Spxr | °bhuta® Dhih  "°laksanam em. | °laksanah Spkr,

Oyajradharasariram

Dhih ®$arire Dhih | Sarira Spxt °visphurati Dhih | visphurati Spk
conj. | wajraariram Spxr, Dhih; Cf. Syri: vajradharasariram, but Cf. Tib. traidha-
tukasariram, °sku can. etad Spxr | tad Dhih  2vittakka Spkr | vitakka Dhih  *2arthah
em. | °adi Spkr, Dhih; Cf. Tib. zhes pa’i don to. 1*sa ekaiko Spxr | ekaiko Dhih;
15¢rgjako Dhih | °ranako SpkT; Cf. Tib rgyal po. 1%°vasatity Dhih | °vasitity Spxr; this
last sentence is left out in Tib., which instead reads: mdzes pa’i phyir zhes pa’i bar ro /| de
nyid phyag rgya chen po’i bdag nyid rdo rje ‘chang chen po’i thugs kyis ye shes kyi phyag
rgya dang bral bas mi ’grub po zhes dgongs pa la

PBefore this com. Spg incorporates for the first time in this manuscript a complete Apa.
verse, for specially the third and fourth pada do not - as in contrast to the others before -
resemble the same verse as closely as the Mekhalatika does. Thus the commentary for this
passage clearly indicates (as did the previous two verses to some extent) that there are
different transmissions involved. Thus this commentarial passage might not be such a close
support for the understanding and reading of the verse as extracted from the Mekhalatika
as it does in the usual cases. The verse however reads as follows: sarva jagu kayavayamana
miliavvi viphurai tahi sosure | so vitakka bharige mahasuharanavva ||; The commentary on
this verse is only found in the B group. The text according to A group continues with the

commentary on verse 28 and leaves out the commentary on 27 completely
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’gro 'ba kun gyis zhes bya ba la sogs pa gsungs te | de bzhin gshegs
pa rnam par snang mdzad la sogs pa de rnams thams cad gzugs kyi
phung po’i tshul gyis ’gro ba’i rnam pa’o || de rnams kyi sku dang gsung
dang thugs dang sa la sogs pa’i khams kyi ngo bo spyan ma la sogs pa’i lha
mo rnams so || de rnams ’dres pa ste | gcig ru rol par gyur pa ’dod chags
chen pos mngon par rdzogs par byang chub pa’i phun sum tshogs pa’i mtshan
nyid rdo rje ‘chang gi sku ste | chu dang o ma’i tshul gyis 'di dag ro mnyam
par gyur pa zhes * dgongs pa’o || de nyid rdo rje chang gi sku ste | sku dang
gsung dang thugs la sogs pa chu dang rlabs kyi tshul gyis rnam par ’phro?
ba ste | khams gsum pa’i sku can zhes pa’i don to || de nyid gsal bar bstan
pa’i phyir | kye ho de nyid bde chen rgyal po gcig pu® nyid zhes bya ba
gsungs te | de nyid gcig pu* bde ba chen po’i rgyal po’i rdo rje 'dzin pa
ste | rnam pa sna tshogs pa’i so sor snang bas rnam par' mdzes pa’i phyir zhes
pa’i bar ro || de nyid phyag rgya chen po’i bdag nyid rdo rje ’chang chen po’i
thugs kyis ye shes kyi phyag rgya dang bral bas mi 'grub po zhes dgongs pa la

ayam arthah | sarve te vairocanadayas'’ tathagata rupadipaicaskandhasva-
rupena'® jagadakarah | tesam kayavakcittam prthivyadirupinyo'® locana-

didevyo hi tabhir?® militam ekalolibhiitam maharagabhisambodhilaksmila-

17 18

vairocanadayas Syr1, Bgch. | wairocanadas Sy °sva® is added p.c. in Syri.

Yerupinyo Syt | °rupena Bgeh.  2Clocanadidevyo hi tabhir Syri | rocanadidevya hi

tabhi Sye; vairocanadidevyahi tabhir Bgch.

IThe commentary to this verse is only found in the B group of Tibetan translations.
Zphro Tgynt | 'pho Timyp  3gcig pu em. | cig pu T(gyp; cig bu Tgynt  *gcig pu em. |
cig pu TmypNT

TThe following portion is not found in Skt. The Spgr has instead: dehaniyamena kutra

vasatity

§ 27.1.2.
Tibetan

T(p)ynT83

§ 27.2.
Mekhalatika
SyvT19v9-10r3

SnT215v5-1614
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§ 28

Sy 10r3-10r4

SamT216r4-1615

ksanam?! vajradharasariram?? ksiraniranyayena® ebhih samarasibhavam?! ||

tatraiva vajradharagarire tad eva kayavakcittadikam jalataranganyayena?

|| visphurati || anena traidhatukam vajradharasariram ity arthah ||

ekka ! na kijjai manta na tanta®
niagharini® lai keli karanta? |
" na majjai

tava ki® paficavanna’ viharijjai'® ||

niaghara® gharini® java

[[ekam! na kriyate mantro? na tantram
nijagrhinim grhitva kelim® kurvan |
nijagrhe grhini yavan na majjati*

tavat kim paficavarnair® vihriyate |[]]

rgyud dang sngags rnams kyis ni ci zhig bya ||

Yekka Snri.2, Sa. | ekku Bgch., Jcks., Dhih, Sha., Bhy. 2manta na tanta Syri, Bech.,
Jcks., Dhih, Sha., Sa. | matta na tanta Syre mantu na tantu Bhy.  3°gharini Jcks. |
°gharint Bgch., Dhih; gharani Sha.; °ghareni Syiri °gharani Swre, Sa.; °gharania Bhy.
4karanta Syiti2, Bgeh., Jcks., Dhih, Sha., Sa. | karantu Bhy. °°ghara Sy 2, Sa. ]
°ghare Bgch., Jcks., Dhih, Sha., Bhy. Sgharini Smri,2, Bgeh., Dhih, Sha. | gharini Jcks.,
Sa., Bhy. "java Snri 2, Bgch., Jeks., Dhih, Sha., Sa. | javam Bhy. Stava ki Bgch., Jeks.,
Dhih, Sha., Sa. | tavarki Syt 2; tavam Bhy.  %°vappa Syri, Bech., Jcks., Dhih, Sha.
] “varna Syir2, Sa.; vanne Bhy.  'Cviharijjai Syri, Begch., Jcks., Dhih, Sha., Sa., Bhy. |

vitharijai Syt

2eragadhisambodhilaksmilaksanam em. | °ragadisabodhilaksmilaksana® Syie; °ragad-

hisambodhilaksmilaksana® Syri p.c. | °ragabhisambodhilaksilaksana® Syt a.c.; °ragadi

sambodhilksana® Bgch.; Cf. Spxr 22vajradhara® Syire, Bgeh. | vajrara® Syri 22°nyayena

24

SmTi1, Bgch. | °anyayat Syre samarasibhavam em. | samarasibhavah Syr1, Begch.;

samarasibhavah Syiro; an em. samarasibhutam as in the DKT would also possible. 25°¢°

in °nyayena is added p.c. in Sy

Zmantro Bgch. | mantram Bhy. 3kelim Bhy. | kridam

°]

1 ekam api Bhy.; eko 'pi Bgch.

Bgch. “*majjati Bgch. | madhyati Bhy. °varne Bgch.; °varnesu Bhy.
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gnyug ma’i khyim bdag mo ni blangs nas rol par bya ||
gnyug ma’i khyim du'! khyim bdag mo ni ma chud pa’i ||
bar du de srid 'dod yon Inga la spyod ||

ekku na kijjai' tanta na manta? ityadi | ekam api na kriyate mantra- § 28.1.1
japas® tantrapathah? || kenaitad ity aha | niagharini ityadi* | nijagrhini® Dohakosatika
jilanamudra svacittabhasa sadguriipadeéena’ grhitva | kelim® manonukila- spr1ave-15v2
mudrayam sahajakridam kurvanti yogina iti ||

tatha ca éri-adibuddhe |

cittasyabhasamatra svamanasi janitadarsabimbopama vai

yogindraih sevaniya sakalajinasutaih sevita ya ca buddhaih |

8

sa jhanarcihpravrddha’ dahati savisayam® maravrndam samas-

tam®

ragadims!® capi kaye dahati samasukham!! yoginam varsayogat

Yehyim du T(A)pGa | om. Sha.; Cf. Apa. ghare gharini

3mantrajapas em. ]

Ykijjai Dhih | kiva Spxr 2tanta na manta Spxrt | manta Dhih
mantratantrajapas Spkr, Dhih; Cf. Tib. gsang sngags kyi bzlas pa ity aha nijaghar-
ini em. | 4ty aha nijagrha® Dhih ; dtyajinagrhe® SpkT corrupt.; in Spkr there could
be an insertion mark before ityahi and possibly a cancellation mark above, but which
due to the quality of the copy can not be identified clearly; Cf. Tib. gnyug khyim bdag
mo  Snijagrhini Dhih | nijagrhani Spxr sadguriipadesena Dhih | rapadesena Spxr
cur.; here one finds (again) an insertion mark before ra@ for which no correspondence
could be found in the margins. “°pravrddha Sadangayoga, Kalacakratantra | prabud-
dha Spkr, Dhih  ®savisayam Sadangayoga | savisayan Kalacakratantra, Dhih; savisayin

Ymaravrndam samastam Kalacakratantra, Dhih, Sadangayoga | °samastam Spkr

11

SpKT;
Yragadims Kalacakratantra, Dhih, Sadangayoga | ragadims Spkt samasukham Kala-

cakratantra, SpkT | samamukham Dhih

ITib. explains: sngags kyi bzlas pa ni gsang sngags kyi bzlas pa’o rgyud ni rgyud klog pa’o
Skelim em. | keli Spxr; Dhih; Tib. leaves out this gloss and instead takes the following

°kridam as the gloss.
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||XCVI itilZ ||

etasyam'® bhagavatyam asaktena yogina mantratantragraho na kartavya ity
|| asyayam arthah | saiva ca manaso'? bodhicittasya mananan mantrah |
saiva ca tatri kutumbadharana!®>X“VIl iti dhatupathat | jinakutumbadhrk

7

tantram'® | tadasaktena!” sarvam eva kriyata iti ||

tatha ca érihevajre!® |

na mantrajapo na tapo na homo

na mandaleyam na ca mandalam ca |
sa mantrajapah sa tapah sa homas
tan mandaleyam tan mandalam caX¢VIT |

19 nijagrham?’ samahamu-

niagharehi iti | sarvasunyatavadhutisthanam
dra tantragrhini?! saiva na majjati na liyate || tava ki paficavanetyadi*
| tavat kim paficavarnpaih pancakarabhisambodhyir anekasattvasayabhe-
denanena? bhujamukhavarnasamsthanair?* vyavahriyata* iti ||

tatha cadibuddhe |

12it; Dhih | om. Spxr ‘Petasyam Dhih | etasya Spxr 4

ca manaso Dhih | can-
manaso Spxt tatri kutumbadharana Dhatupatha | tat trikumbhadharana Spxr, Dhih
16 jinakutumbadhrk tantra tantram em. | jinakulambhadhrke tena tu tatra Dhih; jinakumb-
havadhrk? tatra tatra Spkr; all versions appear to be corrupted. See also Commentary on
the Kiranatantra GRETIL: sa eva tantrais tatkutumbadharanadibhir dravyantarair upakr-
tah tatri kutumbadharane; as well as Panini’s Dhatupatha 20.217.: tatri kutumbadharane;
Tib. renders this passage as: ’tshogs pa’i rgyu yin pas na skad kyi dbyings kyi rgyal po
nye bar ’khor ’dzin pa’i phyir rgyud do. de la mngon par dga’ bas thams cad byas pa
yin  7tadasaktena Dhih | tadasakte Spxr 18°hevajre em. | °samaje Spxr, Dhih; Cf.
dgyes pa’i rdo rje °°sthanam Dhih | °sthanam Spxr *°nijagrham Dhih | jinagrham
Spkr Z2'Here one might consider to em. to tatra. 2?tava ki paricavana® Spkr | tavat kim
paricavarna® Dhih  23°bhedena em. | °bhedenanena Dhih; °bhedenaneka Spt; Cf. Tib.

dbye bas 2*°samsthanair Dhih | °samsthanai Spkt

XCVIApupamaraksita’s Sadangayoga, Kalacakratantra 5.113.  XCVIPanini’s Dhatupatha
10.139.  XCVII feyajratantra 1.x.43

“T(a)pab explains: de ltar ji ltar gnas te mi gnas so zhes bya’o



§ 28 321

karmamudrasamapattya jianamudravalambanaih? |

mahamudraikayogena vrddhim yati tad aksaram™“™ || iti26 ||
tatah |

sarvatah panipadadyam?’ sarvato 'ksi$iromukham?® |

sarvatah smrtimam? loke sarvam avrtya tisthati® ||
tasya eva divyamudraya mahamudraphalasadhanopadesapadam niyamena
darsayed®® iti ||
punas tad evaha
sngags dang rgyud ni gcig kyang mi bya zhes bya ba la sogs pa gsungs § 28.1.2.
te! | gcig kyang bya ba ma yin te? | gsang sngags kyi bzlas pa ni | rgyud  Tibetan
klog pa’o® || ci’i phyir de Itar yin zhe na | gnyug! khyim * bdag mo zhes r,p1sv

bya ba la sogs pa gsungs te® | gnyug ma’i® khyim bdag mo ni’ | ye shes

kyi phyag rgya rang gis sems kyi snang ba® bla ma dam pa’i man ngag gis

2SpkT and Tib. read: °mudradi® 2iti Dhih | om. Spxr 27°padadyam Dhih, Gunab-
harant | °padadya Spkr; °padantam Cakrasamvaratantra 2%’ ksigiromukham Dhih, Gunab-

29

harant, Cakrasamvaratantra | ’ksisiromukha Spkr smytimam SpxT, Dhih | $rutiman

Gunabharani; §rayate Cakrasamvaratantra 2°darsayed Dhih | darsayed Spxt

L2hes bya ba la sogs pa gsungs te T(B)an | ste zhes gsungs te T(a)pab,pp, Kpab; 2hes gsungs
te T(ayp 2bya ba ma yin te Tmyan ] bya mi bya ste gang mi bya zhe na T(a)pap,pp; Mi
bya ste T(ayp, Kpab 3gsang sngags kyi bzlas pa ni rgyud klog pa’o em. | sngags kyi bzlas
pa ni gsang sngags kyi bzlas pa’o rgyud ni rgyud klog pa’o T (ayan; sngags ni sngags kyi bzlas
pa’o rgyud ni rgyud klog pa ste T(pyan; gang mi bya zhen sngags kyi bzlas pa’o rgyud ni
rgyud klog pa’o Kpgy; Cf. Skt. na kriyate mantratantrajapas tantrapathah *gnyug Typ
| rang T(a)an, Kpab; gnyug ma’i TNt 5zhes bya ba la sogs pa gsungs te T(B)an | zhes
gsungs te T(ayan, Keap  Cgnyug ma’i Tgyan | rang T(aypenp, Kpab  "ni T(Aypab,p,
Kpap | om. T(gyan 8ye shes kyi phyag rgya rang gis sems kyi snang ba Twyan | than cig
rang snang ba’i ye shes kyi(*i KravJom-Tiapenr) Lyang phyag rgya ste bzung ba ni T(a)an,

Kpap

XCIX Sekoddesa 93.  CRavidrijiana’s Gunabharani p. 142; Subhasitasamgraha 11, p. 42.;
Cakrasamuvaratantra 50.26.; Bhagavadgita XIII. 13.
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9 * rnal "byor pas'® yid dang rjes su mthun pa’il! phyag rgya de

blangs nas
la'? Than cig skyes pa’i rol rtsed bya’o'? || de Itar yang dpal dang po’i sangs

rgyas'? las |

sems kyi snang ba tsam ste rang gi'® yid las skyes pa’i'® me long'”
gzugs brnyan Ita bu nyid!® ||

gang zhig mtha’ dag rgyal ba’i sras dang sangs rgyas rnams kyis
brten rnal "byor dbang pos brten bya ste'? ||

ye shes me lce rab tu rgyas pa de ni bdud tshogs yul dang bcas
pa mtha’ dag bsreg byed cing® ||

lus 1a?! ’dod chags la sogs bsreg cing?? rnam par rnams la lo yi

sbyor bas bde mnyam ster bar byed?? || ces?* gsungs te ||

bcom ldan ’das ma * de? nyid la mngon du zhen pa’i?® rnal byor pa des?”

sngags dang rgyud la ’dzin cing zhen par mi bya’o || 'di’i don ni ’di yin te

9 1

man ngag gis blangs nas Tgyan | gdams ngag gis so T(ayan, Kpabp Yrnal “byor pas
Twyan ] grol ‘gyur ni T(ayan, Kpap; both variants don’t really seem to match Skt. keli
Wries su mthun pa’i T(aypcb,pD, Kpab | mthun pa’i T gy 2phyag rgya de la em. | gnas
su phyag rgya de la T(aypap,p?; phyag rgya dang T g)an, Ta)pp, Kpab Bya’i rol rtsed
bya’o zhes pa’o T (gyan | pa rnams kyis byed do zhes bya ba’o T (ayan, Kpap; leaves out Skt.
yogina; TpynT adds zhes pa’o to this phrase as the preceding passage were a quotation.
M dang po’i sangs rgyas T (B)an | dus kyi khor lo Ta)an Kpab YBste rang gi T (B)an | du
T(ayjans Kpan  *9pa’i Teayan, Kpab | pa Tgyan  "me long T aypeb,pp, Kpab | me long
ni T(g)an B nyid Twyan | ste Teayan, Keab 19 gang zhig mtha’ dag rgyal ba’i sras dang
sangs rgyas rnams kyis brten rnal ‘byor dbang pos brten bya ste T(gyan | rnal ‘byor dbang
phyug bsten bya ma lus sangs rgyas Inga dang sras bcas rnams kyis sten de’i ye shes ’od zer
bskyed T (ayan, Kpap 209e shes me lce rab tu rgyas pa de ni bdud tshogs yul dang bcas pa
mtha’ dag bsreg byed cing T (gyan | rang gi lus dang beas pa’i bdud rnams sgrib pa ma lus
bsreg(bsred Tcajpan.polsreg Tiayp, Kpar) Tayan, Kpab 2Lus la T(gyan ] placed later T(aypab
227dod chags la sogs bsreg(ts7ed Teajaulsreg Krav) cing T(ayan, Kpab | chags pa la sogs kyang

2 rpam par rnams la lo yi sbyor bas bde mnyam(™em Twnrlsnyam Tie) ster

bar byed T (Byan | lo gcig sbyor bas lus la o mnyam bde ba ster T(ayan, Keab 2 ces

25

ste T(p)an

ma de T(aypp, Kpab, Tmynr | med Taypab, Tiayp; de
Smngon du zhen pa’i T(ayan, Kpap | zhen pa’i T (gyan 27 des Tayan, Kpap | des

Tyan | zhes Tayan, Keab

Tep °

de’i tshe T(B)All
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| de nyid gang ste | byang chub kyi yid®® yin par bsngags so || de nyid du
'tshogs * pa’i rgyu yin pas na skad kyi dbyings kyi rgyal po nye * bar "khor
’dzin pa’i phyir rgyud do || de la mngon par dga’ bas thams cad byas pa yin
no zhes pa’o? ||

de ltar yang dgyes pa’i rdo rje las®® |

sngags kyi bzlas®! dka’ thub med dang sbyin sreg med®? ||
dkyil ’khor can yang med cing dkyil 'khor yang ni med?? ||
de nyid sngags bzlas de dka’ thub dang de sbyin sreg3 ||

de nyid dkyil khor can dang de ni*® dkyil 'khor nyid®¢ || ces®”

gsungs so ||

gnyug ma’i khyim du zhes pa 1a®® | gnyug ma’i khyim ni thams cad *
stong pa nyid avadhuti’i gnas so® || phyag rgya chen po’i rgyud kyis khyim
bdag mo de® ji srid du*! gnas par ma gyur pa*? ni | thim par ma gyur

pa’o || de srid ’dod yon Inga ste re zhig mngon par byang chub pa Ingas

Blyi yid Kpay | kyi sems kyi yid Tayan, Tmyp 29°dzin cing...zhes pa’o T(a)an, Keap
| om. T(gyp; T(mynr has just: sngags dang rgyud la thams cad mi bya’o for the rest of
the paragraph. 3%de ltar yang dgyes pa’i rdo rje las Tiayan | dpal kyai rdo rje yang

T(B)an 3Lsngags kyi bzlas Hevajratantra | sngags bzlas T(a)an Kpab 32

med dang sbyin
sreg med T (aypab, Kpap ] om. Tayppp 33dang sbyin sreg med || dkyil ’khor can yang
med cing dkyil ’khor yang ni med Hevajratantra | cing dkyil ’khor sbyin sreg med T (a)an,
Kpa, 3*de dka’ thub dang de sbyin sreg Hevajratantra | dka’ thub sbyin sreg de nyid
yin Tayan, Kpap  °
reads the verse as: sngags bzlas dka’ thub sbyin sreg med || dkyil khor pa med dkyil "khor
med || de nyid dka’ thub sbyin sreg bzlas || dkyil 'khor pa de dkyil "khor de 37 ces T(p)p,

T(ayp,pp | 2hes Tiaypan, Keab; Te)nt 38 gnyug ma’i khyim du zhes pa la Tg)an ] om.

can dang de ni Hevajratantra | ba dang T(ayan Keab 36T(B)An

T(a)pab,p 39 gnyug ma’i khyim ni thams cad stong pa nyid avadhiti’i gnas so Tpyan | de
nyid kyi don gsal bar bstan pa’i phyir de srid khyim bdag mo ni rang khyim gnas ma ’gyur
zhes(#hes Tejan] ces Kear) gsungs so rang gi khyim ni thams cad stong pa nyid sdig spangs
kyi gnas ni rang gi(9"Tpen.rp.KeaeJom-Tiar) khyim mo Tayan, Kpab Opo’i rgyud kyis
khyim bdag mo de T (gyan | po ni khyim bdag mo ste T (ayan, Kpap i srid du T(a)an,

Kpap | ji srid Tgyan  **pa Tiayan, Tigyan | bar Kpap

T(A)DGa241b

Kpgp237

T(pynT84
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T(p)yp407a

Kpgp238

T(Aypp1615

§ 28.2.
Mekhalatika
SnyT110r4-10v2

SmT216r5-17r

sems can du ma’i** bsam pa’i dbye bas* zhal dang kha dog dbyibs kyis*® sna
tshogs kyis?® de ltar ji ltar gnas te mi gnas so zhes bya’o*” ||

de ltar yang dpal dang po’i sangs rgyas®® las |

las kyi phyag rgya snyoms ’jug dang ||

ye shes phyag rgya sogs dmigs nas® ||

phyag rgya chen po gcig sbyor bas® ||

mi ’gyur ba de 'phel bar®® 'gyur ||

zhes dang® |

kun nas phyag dang zhabs la sogs® ||

kun nas® dbu dang spyan dang zhal® ||
kun du ’jig rten thos * par ldan ||

thams cad khyab nas gnas pa’o®” || zhes gsungs so ||

de nyid lha rdzas kyi®® phyag rgya de nyid kyis®® * ’bras bu’i phyag rgya
chen po bsgrub pa’i gdams ngag nges par bstan * cing |

yang de nyid bstan pa ni

ayam ayam>' arthah | ekam api na kriyate mantro na mantrajapah3?

B du ma’i Twyan | mang *(Tia)p44r) pos T(ayan; mang pos’i Kpap, 44 dbye bas T)an |
bye brag gis T (ayan, Kpab 45 zhal dang kha dog dbyibs kyis T(g)an | zhal dang phyag rgya

dang kha dog dbyibs la sogs pa T ayan, Keab 46

sna tshogs kyis T (ayan; Kpap | gnas te
T(B)an 47 de ltar ji ltar gnas te mi gnas so zhes bya’o T(ayan, Keap | om. T(yan; Cf.
Skt. vyavahriyate *®de ltar yang dpal dang po’i sangs rgyas T(gyan ] de yang dpal dang
po’i sangs rgyas kyi rgyud T(a)yan, Kpap 49 pgya(rove Teplrava’t Tisnr) spyoms jug dang

Twyan | rgya mnyam sbyor zhing T (ayan; rgyar mnyam sbyor zhing Kpay 50

nas T(a)ans
Kpan | dang T(gyan 5L bas Tayan, Teynt, Keab | pas Tgyp 52mi ‘gyur ba de ’phel bar
Twyan | ‘byung med bde ba bde ‘phel T (ayan, Kpan 53 2hes dang Teyan | om. Tayan
54kun nas phyag dang zhabs la sogs Twyan | kun du zhal dang phyag la sogs T (a)pcb,
Kpap; kun du zhal dang spyan dang gdong T aypp kun du zhal dang zzz T (op ill. 55 kun
nas Tgyp | kun du T(aypewp, Kpab  “®zhal Tigyan | gdong T(aypaw,ps Kpab: T(aypp

57

om. the whole stanza. nas gnas pa’o T(ayan, Kpay | par byas te bzhugs T (gyan 58 de

nyid Iha rdzas kyi T(ayan, Kpap | mchog gi Tgyan  *kyis Kpap | kyi T(ayan, Ts)an
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| tantro®® na tantrapathah! || nijagrhini® jhanamudra svacittavabhasa3®
sadguriipadeéena®” tam grhitva | kelim®® kridam kurvata® yoginastheyam°
iti |

tatha cadibuddhe!! |

cittasyabhasamatra®? svamanasi*? jatitadarséabimbopama vai
yogindraih** sevaniya®® paramajinasutaih® sevita ya ca buddhaih
sa jinanarcihpravrddha*” dahati savisayam maravrndam®® samas-
tam

ragadims*® capi kaye dahati®® samasukham yoginam varsayogat
| ’CI

etasyam bhagavatyam asaktena® yogina®® mantratantragraho na kartavya®3
iti asyarthah® || nijagrham® mahamudraripam tatra grhini saiva jiiana-

mudrayah®® yavan na majjati na Iiyate || tavat kim pafncavarnasamstha-

3layam Samri2 | asyayam Bgeh.  32°japah Syiri, Bgeh. | %japa Syre  23tantram em.

| tantro Symti2, Bgch.  3*°pathah Swmti | °patha Smra  °nijagrhini Swmri, Bgeh. |

nijagrhini Syre  3Csvacittavabhasa® Syt p-c. | svacittavabhaso Syt a.c.; sucitavabhasa®

Smre; Sucitvavabhasa® Bgeh.; Syri p.c. 27sad® Syri p-c., Smr2, Bgeh. | sat® Swri
a.c. 38kelim Syrio | keli Bgch.  %kurvata Syri, Bgeh. | kurvantam Syre  “°Bgch.
reads yogina stheyam. *'cadibuddhe Syri | avadi ca Bgch.; cadicake Syt *2 cittasya®

Bsva® Smr1 | su® Smre, Begch.  *yogindraih

460

Smt1,2, Kalacakratantra | kecit® Bgch.

45

SmT1, Bgeh. | yagindraih Syire sevaniya Syri, Bgeh. | sevaniya Syira sutaih

Smre, Bgch. | °putraih Syri A°pravrddha Bgceh. | prabuddha Sati 2, Kalacakratantra

Bmaravrndam Sy, Kalacakratantra, Bgch. | malavrndam Syre  *°ragadimé Sy |

ragadims Kalacakratantra; ragadii Bgch.; ragadis Syra  °° dahati Kalacakratantra, Bgch.

| dadati Syr12  Slasaktena em. | asakyena Sniri, Begceh.; asaktena Syra  52yogina Sy,

Bgch. | yoginam Smra  %3kartavya Syt | kartavyam Syre, Bgch.  ®

5

4asyarthah SMT1,2

5

] om. Bgch. Semudra

Snijagrham em. | nijagrhint Snri, Bgch.; nijagrhint Syre

Sm1,2 | *mudrayah Bgch.

C1Kalacakratantra 5.113.
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§ 29

Sy 10v2-10v3

SmT217r3-17r4

naih? kim kriyate iti | asya eva mahamudrayah®” phalam sadhanopayatvam

niscalena®® darsayitum® punas tad evaha

ete ! japahome mandalakamme?
anudina® acchasi kahiu?* dhamme” |
te® vinu taruninirantara’nehem-®

vohi ki’ labbhai'® ena vi dehem! ||*

2 mandalakarmana? |

il

[[etena! japahomena
anudinam tisthasi katham* dhakkari

tena® vina taruninirantarasnehena’ |

bodhih kim labhyate etenapi dehena ||]]

Leso Syrr (?), Bgch., Jeks., Dhih, Sha. | esa Syro, Sa.; ea Bhy.; Cf. Spxr ete.  2japahome
mandalakamme Sy, Bgeh., Jcks., Dhih, Sha., Sa. | japahome mandalakamye Syire
japahomem mandalakammem Bhy. 3anudipa Swmri2, Bgeh., Jcks., Dhih, Sha., Sa. ]
anudinu Bhy. *kahiu Sy, Bgeh., Jeks., Dhih, Sha., Sa. | kaham Bhy. °dhamme Sy,
Bgch., Jcks., Dhih, Sha., Sa. | adhammem Bhy. ] dharme Smr1,2  te Smri,2, Dhih,
Bgch.to Bgch., Jecks., Sa., Sha.; gr; taim Bhy. "°nirantara Smt1,2, Bgeh., Jeks., Dhih, Sa.;
Bhy. | nittharariga Bgch.pr  Snehem Syrri, Bgeh., Jeks., Dhih; Bhy. | neham Sz, Sa.,
Sha. 9ki Smi.2, Bgeh., Jeks., Dhih, Sha., Sa. | kim Bhy. 'Clabbhai Bgch., Jcks., Dhih;
Bhy. | labhai Smti 2, Sa., Sha. ''dehem Bgch., Jcks., Dhih; Bhy. | dehe SMT1,25 Sa.,
Sha.

58

STmahamudrayah Syire, Bech. | mahamudraya Syt °8niscalena Syrr, Bgeh. | niscarena

Smt2; niscayena Bgeh.  %9dardayitum Syt | darsayan Bgch. | darsayantam Sairo

Letena Bgch. | etad® Bhy. 2°homena Bgch. | °home Bhy. 3°karmana Bgch. | °kar-
4] °] dharmena Bgch.;
‘]

mani Bhy. anudinamas sa kena Bgch.; anudine asse kim Bhy.

°adharme Bhy.; This word appears to be doubtful in its reconstruction. tvaya Bgch.,

Bhy. Ttarupinirantaranehena Bhy. | taruni nirantarah nehena Bgch.

2Rendering of Apa. wiharijjai for Skt. wvyavahriyate *Here, the end of the lines, the
exspected rhyme is missgig. Thus one could consider to emend to the ending °em.
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bzlas pa sbyin sreg dkyil 'khor las ’di yis ||
rtag tu ku re rtsed mos ci zhig bya ||
gzhon num! dang rtag tu mdza’ pa? med na ||
lus ’di yis ni byang chub ji ltar 'grub ||
ekku ete japahoma ityadi' | etena® bahyabhiitena homena japena man- § 29.1.1
dalakarmananudinam kim? tisthasi | bahirnibaddhamanasa dhakkarir- Dohakosatika

b

ipena” nisphalam? ity arthah || katham etat sarvam® nisphalam ity aha | te

vinu ityadi | tena® vina sadaiva ragamayatvat taruni saiva divyamudra |

tasyam’ nirantaram® gamanavacchinnam?

anandadikramenanuragenotpa-
dena'? snehena taruninistarangasnehena || vohi ki labbhai'® ityadi | bod-
hir mahamudra sa kim tena labhyate ||

pirvoktaivamkaradehena'! vina® na labhyata'? ity arthah

bzlas dang sbyin sreg dkyil ’khor las ’di' yin zhes gsungs te? | phyi

2utpadena em. | °utpadas tena Spkr, Dhih

Lgzhom num Sha. m.c. ] gzhon nu ma T(a)paa 2mdza’ pa em. m.c. | mdza’ pa de

T(a)pca; mja’ bde Sha.

Lete japahoma® Dhih | eba jahoma® Spxt 2etena Dhih | ete Spxr >°anudinam kim em.
| °anudinam Dhih; °anudikam Spxr; Cf. Tib. ci’i phyir “*nisphalam em. | nisphala
SpkT, Dhih  ®katham etat sarvam Dhih | katame tat sarve Spxr (?) ®tena Spxr, Dhih,
Cf. MT: taya "tasyam em. | tasya Dhih, Spxr; Cf. Tib. de la ®nirantaram em. ]
nirantara® Spxr, Dhih  ®gamanavacchinnam !°labbhai em. | labhai Dhih; labhai SpkT
Yparvoktaivam® em. | purvokta evam Dhih, Spir; evamkaradehena Spxr | evamkaro
dehena Dhih  '2labhyata Dhih | bhyata SpkT

PT suspect the form dhakkari to be a gloss for Apa. dhamme, Cf. T ku re. The work
dhakka in itself seems to have the meaning of “to cover” Cf. TURNER 1985: 309, 315. s.v.
dhakkara, dhakk. APTE 1957/58: 749, gives a meaning: “An Object of sense” for tagara
s.v.; Apart from those there is the meaning for a “large drum” for dhakka and phonetically
related words, which might also be taken as an expression of the female. °This is supposed

to be a rendering of Apa. wi.

SpKT15v2-15v6

§ 29.1.2.
Tibetan
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rol du gyur pa’i sbyin sreg dang® | bzlas pa dang | dkyil ’khor gyis?
las ’dis ni nyi ma re re zhing | gnas pas® ci zhig bya® ste | yid g.yengs
bar gyur pa’ ci’i phyir | ku re’i ngo bo nyid® 'bras bu med ces bya ba’i don
to? || ci lta 'di thams cad!® don med pa yin zhe na | gzhon nu ma dang
rtag tu mdza’ ba de med'! na zhes gsungs te |de nyid rtag tu gzhon
nu ma la ’dod chags kyi rang bzhin yin pas de nyid lha rdzas kyi phyag
rgya ste de la dba’ rlabs med pa’i rtag tu dga’ ba la sogs pa’i rim pa gang
gis rjes su chags pa skye ba de dba’ rlabs med pa’i mdza’ bas so'? ||
* lus ’di yin te!® | byang chub ji ltar ’grub ces bya ba ni'* | byang
chub ni'® | phyag rgya chen po ste'® | de ji ltar'” *grub ce na'® | sngon du

bstan pa’i e wam gyi yi ge’i'® lus med na ni?® | mi ’grub ces bya ba’i?! don to ||

Ydis Kpab | 'di T(ayan, Tgyan  2te Tiayans Kpan ] so Tgyan  *sbyin sreg dang T(g)yan
] placed later T(ayan, Kpan  *giys Tmyp | gyi T(syp; dang sbyin sreg gi T(ayan, Kpan
5zhing gnas pas Tyan | zhing ci’i phyir gnas T ayan; bhzin ci’i phyir gnas Kpg 6¢i zhig
bya T (myan | zhes bya ba Tayan Kea “yid g.yengs bar gyur pa T(B)an | steng du kha

bltas shing T(ayan, Kpap ®

ci’t phyir ku re’i ngo bo nyid T (ayan, Kpap | kudhakkirire’i
ngo bo ni T(myan 910 Kpap, | to Tayan, T(syan Oci lta ’di thams cad Twyan | ‘di
rnams ci’i phyir Tayan, Kpap; Cf. Skt. katham etat sarvam nisphalam ity aha 1 gzhon
nu ma dang rtag tu mdza’ ba de med T(gyan | de lta bu’i gzhon nu ma dang rtag tu ma
mjal T ayan, Kpab 2 de nyid rtag tu gzhon nu ma la ’dod chags kyi rang bzhin yin pas de
nyid lha rdzas kyi phyag rgya ste de la rba("*® Tr-KravJdba” Twaperrn) rlgbs med pa’i rtag
tu dga’ ba la sogs pa’i Tim pa gang gis(9% TeapenKra]si Tar) pies sy chags pa skye ba de
rba

textsuperscript(rba Tia)p,Kpayjdba’ Tia)pas,pp) rlabs med pa’i mdza’ bas so T(a)an,
Kpap | gzhon nu ma ni mchog gi phyag rgya ste de nyid rtag tu chags pa’i rang bzhin nyid
kyi phyir bar med cing rgyun ‘chad pa’i dga’i ba la sogs pa’i Tigs kyis rjes su chags pa bskyed
pa’i mdza’ ba de yis gzhon nu ma dang bar med par mdzad pa’o T(gyan; Cf. Skt.: tena
vina sadaiva ragamayatvat taruni saiva divyamudra. tasya nirantaram gamanavacchin-
nam anandadikramenanuragenotpadas tena snehena taruni nistarangasnehena '3te
Tayan, Teyp ] ni Teynr, Kean  ni Teayan ] la Tgyan ni Tigyan | kyi Teayan,
Kpab Oste T(ayan, Kpan | 0 Tgyan Y de ji ltar T ayan, Kpay | ji ltar Tgyan  **ce na
Tayan Kprab ] ces bya ba ni T(B)an Y sngon du bstan pa’i e wam gyi yi ge’i T(a)pab,PD;
Tgyp | sngon du bstan pa’i e wam gis yi ge’i T (ayp; sngon du bstan pa’i e wam gyi yi ge
de’i Kpap; snar bshad pa’i e wam gyi yi ge’i T(g)nr 20na ni Kpap | na Tayan, Tiyp;

om. Tgynt  *'bya ba’i Tgyan | pa’i Tiayan, Kpan
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ayam arthah!® | anena bahyabhiitena homena mandalakarmananudi- § 29.2.
nam'? tisthasi || kim mudhamanasa dhakkariprakarena'® || katham etat Mekhalatika

6 nisphalam iti | taya vina sadaiva ragamayatarunya'” mahamu- s iovs-10v7

sarvam!
draya'® | saha nirantaram'® anavacchhinnanuragasnehena?’ vina kim maha- syry17ea-17v4
mudra labhyate || anena manusyadeheneti*® nanu®? manusyadeham vi-

haya dehantarena bodhir na syat ||

kim satyam etat | kutah |
nara vajradharakara yosito vajrayositah®! ||

iti vacanat ||

tasyah? phalam aha

jem ! bujjhia® virala® sahaja sunu! kamhi re® veapurana | § 30

) SpT110v7-10v8
Liem Swmr1, Bgch., Jeks., Dhih, Bhy. | om Syte; je Sha.; om. Sa. 2wvugjhi(a) Symr1, Bgch.,
Jcks., Dhih, Sha., $. | vujhi $a.; vujhia Snra, Sha.; vujjhiu Bhy. 'virala Syrie, Sa;
abirala Sha. | wvirala Bgch., Jcks., Dhih? wviralaii Bhy.; here the initial a of avirala and
the ending a of bujjhia is to be read twice, i.e. long as for the meaning, though it appears
only once in the MSs  “suna Syiri2, Sa. | °khanpa Bgch., Jcks., Dhih, Sha. | ; °khanu
Bhy. °kamhi re Syt | kahim Bgceh., Jcks., Dhih, Bhy.; kahi Sha.; kahi Syire, Sa.; in
Sumri there are several spots above the syllables re ve, which due to the quality of the MS

remain illegible.

Bayam arthah Swmti | ayam artha Syt 2; om. Bgch. e Larmananudinam Bgch. |
°karmana anudinam Syt1; *karmana anudina Syre P dhakkari® em. | °maudha kena Bgch.
em.; °dhakare Syiri; *mudha kari Syire; bahirnibaddhamanasa dhakkariripena % sarvam
Smti, Bgeh. | sarva Sure  Tragamaya® SmT12 | ragamayah Bgch. 18Q\m2 reads:

mudraya a.c. 9 20

nigrantaram Syvti,2 | ratir antaram Bgch. anuragasnehena p.c. Syt
| anuragasnena Svt2, anuragare na a.c. Syri; anuragas tena Bgeh. 2L deheneti Sy,
Bgch. | dehejete Smri2  *2nanu Syt | na Smre; om. Bgeh.  Z3tasyah Bgch. | tasya

SMT1,2

CUVanaratna’s Rahasyadipikatika v. IV.10 (line associated with Vajrapani); Vajrapani’s
Laghutantratika (p.125)
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§ 30.1.1
Dohakosatika
SpKT15v6

§ 30.1.2.
Tibetan

tem® potolia” visayaviyappa® jagu re asesa vimana® ||

[[yena budhyate' 'viralam sahajam $rnu® kim re vedapuranani® |

tena® sphotito visayavikalpah jagat® re adesavimanam® ||]]
gang gi rgyun du lhan cig skyes rtogs na ||

rig byed rnying pa de yis ci zhig bya ||

des ni ’gro ba ma lus rnam rtog bead ||

ekku jem bujjhia® ityadi | sugamam ||

gang gis rtag tu lhan cig' skyes? bde rtogs na zhes gsungs pa ni?

| go sla’o ||

Stem SmTi, Bgch., Jcks., Dhih ] te Smre, Sha., teno Sé.; om. Bhy. "potolia SmT1,2, Sa.
| tudia Bgch., Jcks., Dhih, Sha.; tudiaii Bhy. 3visayaviyappa Smi,2, Sha. | visaaviappa

Bgch., Jcks., Dhih; bisayabiyappa Sa. 2

vimana Syt | parimana Bgch., Jcks., Dhih, Sha.,
Sa., Bhy.; rimana Smti,2; eventually there appears an insertion mark before the ri, but
there could be nothing identified in the margins, which would belong there; maybe this is

the reason to have read parimana in Bgch. ed.
Liem bujjhia em. | jem bujjhaa Dhih; je bujjhia SprT

Yeig Kpap | om. Toayan, Tmyan  *skyes Tiayan, Timyan | skyes pa’i Kpan  *zhes gsungs
pa ni T(aypab,pps Kpab | 2hes bya ba la gang gis rtag tu ‘char ba’i phyag rgya chen po’i
ngo bo lhan cig skyes pa’i mtshan nyid kyi skad cig rtogs pa ste lhag ma T (gyan; 2hes Tia)p

Y buddham Bgch., Bhy. 2]°ksanam Bgch.; °$ranam Bhy. 3°puranani Bhy. | °puranena
Bgch. “tena Bgch. | tasya Bhy. P|trutitah visayavikalpah jagat Bgch. | trutitam
visayavikalpamjagat Bhy. ©] asesaparimanam Bgch. | asesani parimanani Bhy.

2The meter of this verse is Doha, but with the pattern 14-11. Dhih has printed this verse
together with the following verse, maybe since there is no com. for this verse: jem bujjhaa

ityadi | sugamam |
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ayam arthah? | yena pratitam® sadoditam® mahamudrasvariipam sahaja- § 30.2.
laksanam | purvam syat* akhyatam®© agamam? | tena yogina sakalavika- Mekhalatika
Ipavasesamano "hamkarah® sphotitam”™° unmulita i*ty’® arthah || Sarr110v8-11r1
SamTal7v5-18r2
jem ! kia niccala? manaraana® niagharini* lai® ettha® | § 31

7 9

so so’ vajira® nahu re’ mayim'’ vutta!! paramattha'? || Snrrairl

SmT218r2-18r3

[[yena krtam ni$calam manoratnam nijagrhinim® grhitva tatra? |

Ljem Bgch., Jcks., Dhih, Bhy. | je SmT1,2, Sa., Sha. 2kia niccala Smti,2, Bgeh., Jeks.,
Dhih, Sha., Sa. | kiu niccalu Bhy. 3manaraana Bgch., Jcks., Dhih | manarayana Sy,
Sa., Sha.; maranarayena Syite; manaraanu Bhy.  4°gharini Bgch., Dhih, Sha. | °ghareni
Smri; gharani Syre; °gharind Jeks., Bhy.; °gharant Sa. 5lai Swmri, Bgch., Jcks., Dhih,
Sha., Sa., Bhy. | layi Smre  Settha Snri, Bgch., Jeks., Dhih, Sha. | yattho Syra; ettho
Sa.; etthu Bhy. 7so0 so Sy | so Smra; soi Bgeh., Bhy.; soha Jcks.; aiso so Dhih; sa Sa.;
sa ho Sha. Bwvajira Syit12, Bgeh., Jeks., Dhih, Sha., Sa. | vajiradharu Bhy. °re Bgch.,
Jcks., Dhih, Sha., Sa., Smri,2 ] om. Bhy. 19mayim Bgch., Jcks., Dhih | marii Syre; mayi
Sa.; mayi Sha.; maim Bhy.; Sy ma+i ill.  Lvutta Bgeh., Sa., Sha. | vrttata Syire; vutto
Jcks., Dhih; vuttaiim Bhy.; Syry ill. - 12paramattha Bgch., Jcks., Dhih, Sha. | paramatho
Swmre, Sa.; paramatthu Bhy.; Syry ++++m+ ill.

2ayam arthah Sy 2 ] om. Bgeh. 3

sadoditam Sy, Bgeh. | sadohitam Syrr2; maybe gloss
for Apa. avirala; Cf. Tib rtag tu. “purvam syat Syri2 | purvasmat Bgeh.  5akhyatam
em. | khyatam Sari2, Bgeh.  Shamkarah Swmri | ahamkara Sz, Bgeh.  sphotita

Smri,2 | sphotitam Bgch.  Butmalita® Syire; utmalita Sy | unmalitam Bgch.
Ynijagrhinim Bgch. | nijam grhinim Bhy. 2] atra Bgch., Bhy.

PPerhaps rending of Apa. bujjhia. °Maybe rendering of Apa. sunu. I assume however
that the proper understanding must be syat akhyatam as a rendering of kim re or kutra
pi for kamhi re. Cf. Turner s.v. kaha, where somewhat related forms are given forms.
Cf. also MW s.v. syat, where formulation such as (syAd-avaktavyah “perhas perhaps it is
not expressible in words”) can be found to support my emendation. 9Rendering of Apa.

veapurana. °Rendering of Apa. potolia.

*At this place there is, in the copy of the MS from the Tokyo University, one folio of
another unidentified text incorporated.
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§ 32.1.1
Dohakosatika

SpKT15v6-1612

§ 31.1.2.
Tibetan

sa eva® vajri natho? re® mayo®ktah paramarthah |[]]

gang gis yid ni rin chen brtan nus na ||
gnyug ma’i khyim bdag mo ni blangs nas ’dir ||
de ni rdo rje sems dpa’ mgon po ste ||

mchog gi don ’di bdag gis rab tu brjod ||

jem kia niccala ityadi | yena krtam' pracandacandalivahnina? dravayitva
calayitum adakyatvan niSécalam manoratnam?® bodhicittam || kim krtvety
aha' | niagharini® lai ityadi | nijagrhinim tam eva divyamudram tatra®
evamkaramahasukhasthane® grhitva’ | aiso so vajira® ityadi | sa eva va-
jradharo nathah kayavakcittaprabhuh || re!® sambodhaksaram || vutto?
paramattha iti | ukto maya krsnavajrena paramartho!® krtrimo'! ’yam
arthah || atra nanyo ’stity arthah ||

etad eva'? drstantam aha

gang gis rin chen sems ni brtan byas pa zhes gsungs te! | gang gis

13’{’6 Dhﬂ.l ] (& SDKT

Ykrtam Dhih | SpkT has both krtah and krtam Spkr, I suspect krtam to be p.c. and krtah
to be a.c.; T(gyp has: gang gis bstan par byas pa ni. 2eyahnina Spxr | ®vahnim Dhih
3ratnam em. | °ratna Spxt *aha Dhih | °adi Spxr °°gharini Dhih | °gharani Spkr
Sevam® em. | wam® Spkr, Dhih, Cf. Tib.: de la e wam gyi yi ge; the sandhi between
tatra and evam has intentionally not been allied. 7grhitva em. | om. Spgr, Dhih; Cf.
T(a)pab: bzung nas; It has to be noticed that the majority of sources does not support the
em. The context however does require a verb form as such and is certainly intended to be
understood here. 8vajira Dhih | vajila Spxr °vutto Dhih | vuttaii Spxt °paramartho
SpxT | paramartho Dhih  Vkrtrimo Dhih | krtimo Spxr ‘2etad eva Dhih | eted eva

SPKT

3] so ’pi Bhy.; sah Bgch.; the reconstruction here seems doubtful, Cf. Spxr: aiso so 4]

vagranatha Bgch., Bhy. 5] re [tena] Bgch. | om. Bhy. %maya Bhy. | mayi Bgch.

aRendering of Apa. ettha; meaning here, in that place; Cf. Cf. TURNER 1985: 71 s.v.

itara
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3

brtan par byas pa ni? | rab tu * gtum pa’i gtum mo’i® mes zhu bar byas

nas* | bskyod par® mi nus pa’i phyir® | * g.yo ba med pa’i yid kyis’ rin
po che byang chub kyi sems so || ci® byas nas zhes pa la’ | rang gi khyim
bdag mo blangs nas zhes'® gsungs te!! | gnyug ma’i'> khyim bdag mo
ni'3 | lha rdzas kyi'* phyag rgya de * nyid de | de 1a'® evam gyi'® yi ge!”
bde ba chen po’i gzugs bzung nas'® | de nyid rdo rje ’chang'® mgon po
ste?® | sku gsung thugs kyi mnga’ bdag go?! || de nyid?? bod pa’i tshig go
|| mchog gi don ’di?* bdag gis brjod®* ces bya ba ni?® | nag po rdo rjes
bdag gis* mchog gi’*” don ma bcos pa ’di brjod? zhes pa ste |

di las gzhan pa’i don med do zhes pa’i** don no ||

de nyid dpes bstan pa’i phyir

Lgsungs te T(ayan, Kpap | bya ba la Tgyan  2gang gis bstan(brtan Twnrl om-Twe) par byas
pa ni Tgyan | om. Tiayan, Kpab  *mo’i Tgyan, Kpap ] mo Tayan *nas Taypeb,pp
Kpap | kyang Tgyan; om. Tiayp  °par Tiayan, Kpab ] om. Tgyp O phyir T(ayan, Kpab,
Twyp | pyhir te Tynr "g.yo ba med pa’i yid kyis Tmyan ] gang gis brtan par byas pa’i
sems T (ayan, Kpap 8¢q Tayan, Keap ] ci ltar T (gyan 9Izhes pa la Tayan, Kpap | zhes
na Tgyp; zhes na TpynT 102hes Twyp | 'di Kpey299 zhes bya ba T ayan Wrang gi khyim
bdag mo blangs nas zhes gsung te T(p)NT 2 onyug ma’i T (B)an | rang gi Tayan Keap
Bng Tayan, Kpab ] blangs nas zhes gsung te TynT; om. T(pyp Yiha rdzas kyi T(a)ans
Kpan | mchog gi T(gyp; gnyug ma’i khyim bdag mo mchog gi T g)nr 5 de nyid de de

17om.

la T(aypab,pps Kpan | de nyid Tgyan  "°gyi (aypab,pps Tsyan Keab | g (ayp
T(aypcb, Teywt | de la myp, Tayppp Kpan  'Bgzugs bzung nas Tayan, Kean | gzugs
su’o T(pyp; gnas su’o zhes gsungs te T (pynT 19chang T (B)an ] sems dpa’s T(ayan Kpan;
T(g)p proceeds: zhes gsungs te. This might be owed to the quotation from the beginning
of the verse as found in the Skt. 2Vste Tayan, Kpab ] om. gyan 2Lsku gsung thugs kyi
mnga’ bdag go Tmyan | sku dang gsung dang thugs kyi gtso bo ste T(ayan, Kpan 22(e
nyid T(aypab,pp, Kpab | de nyid ni Tayp; de nyid ces Tigyan  2*’di Tgyan | ni Tiayan,

25

Kpay, 2*brjod ®)an ] rab brjod T ayan, Kpab ces bya be ni T(gyan | na T(ayan; na ces

bya ba ni Kpgp  2%nag po rdo rjes bdag gis Tw)an ] bdag nag po rdo rjes T(ayan, Keab
*"gi (aypaw,pps TByan, Keab | gis (ayp  2*brjod T(gyan ] brjod do Tiayan, Kpap 2 'di las

gzhan pa’i don med do zhes pa’i T(gyan | don 'di las gzhan med do zhes bya *(T(4)pp1616)

3

ba’i Tiayans Keap  *°no Kpap | to Tiayans Tgyan

T(aypddv

T(p)yNT85

T()p407b
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§ 31.2.
Mekhalatika
Sy 11r2-11r4

SnvT218r3-18vl

§ 32

Sy 1lrd-11r5

SamT218v1-18v2

4 5

ayam arthah | yena krtam pracandacandalya'® calayitum!'? adakyatvan!
niscalam'® manoratnam bodhicittam || nijagrhini iyam eva'” divyamu-
dra tatraiva evamkare mahasukhasthane || sa eva vajri vajradharo nathah
kayavakcittaprabhuh || ukto maya krsnavajrena paramo ’krtrimo'® ’yam
arthah | etasminn anyatha!® nastity arthah ||
etad eva spastayann aha

jima lona! vilijjai? paniehi® tima* gharini® lai® citta’ |

samarasa® jai so’ takkhane' jail! punu te sama nitta'? ||

[[yatha lavanam® viliyate paniyena? tatha grhinim® grhitva cittam |

samarasam yati? tatksane yadi punas taya® samam nityam® ||]]

ji ltar lan tshwa chu la zhu ba bzhin ||

jima lopa Syt ,2, Bgeh., Jcks., Dhih, Sha., Sa. | jivam lopu Bhy. 2vilijjai Symra, Bech.,
Jcks., Dhih, Sha., Sa. | wvinijjai Sy paniehi Syro, Bgeh., Jcks., Dhih, Sha., Sa. |
paniehim Syit1; paniahim Bhy.  *tima Sy p.c., Bgeh., Jeks., Dhih, Sha., Sa. | tinima
Smri a.c., Smre; tiwam Bhy.  ®gharini Bgeh., Dhih, Sa. | gharini Spri2, Jeks., Sha.;
gharania Bhy. %lai Sy, Bgch., Jcks., Dhih, Sha., Sa., Bhy. | lat Syre  citta SMT1,2,
Bgch., Jcks., Dhih, Sha., Sa. | cittu Bhy. ®samarasa Syyri,9, Bgeh., Dhih, Sa. | gharini
Jcks., Sha.; samarasu Bhy. °jai so Syt | jai Smre; jai Bgeh., Dhih, Sa., Sha.; jahi
Bgch.gr; jaai Bhy. 9takkhane Sy, Bgeh., Jeks., Dhih, Sha., Sa. | taskane Syt p-c.,
Bhy.; taskane Syire a.c.  “jai Syr1, Bgceh., Jeks., Dhih, Sha., Sa., Bhy. ] jai Sy  Y2te
sama nitta Snvi,2, Bgeh., Jeks., Dhih, Sha., Sa. | tahe samu nittu Bhy.

1

Bpracandacandalya em. | pracandacandali Syiri2; pracandali Bgeh.  calayitum Syra,

Begch. | calayitum Syr1 '°asakyatvan Bgch. | asakyatva Syt 16

niscalam Syit1, Bgch.
| niscalem Syt Viyam eva Bgeh. | Swri dya+ e+ ill; iyam meva Syre S ’krtrimo

SMTI, BgCh. ] ’krtz’mo SMT2 19anyathd SMTl, BgCh. ] yathd SMTQ

YHavanam Bgch. | lavana Bhy. 2paniyena Bgch. | paniye Bhy. 3grhinim Bgch. | grhini

Bhy. “4samarasam yati Bgch. | samarasah jiayate Bhy. 5] tena Bgch., tasyam Bhy. ]

saha nityam Bgch.; samam cittamr Bhy.
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de Itar khyim thab mos ni gzung ba'’i sems ||
kye ho skad cig gis ni ro mnyam ’gyur ||

gang gis de dang rtag tu mnyam par gnas ||*

jima lona vilijjal ityadi | yatha lavanam viliyate paniyena tatha § 32.1.1
grhintim! jianartipinim? grhitva cittam bodhicittam samarasatvam yati Dohakosatika
| ‘ SpkT16r2-17r1

tatha ca érihevajre |

$ukrakaro bhaved bhagavan tatsukham kamini smrtam® ! | iti

tadubhe ’pi $ukrasukhe adharadheyarupe | sarvasunyasvabhavasukhe sama-
rasam ekalolibhavam? gacchata iti tatksanam ||
tatha ca $ri-adibuddhe |

adharadheyasambandho® yavad aksaratam® vrajet |
cittam aksaratapraptam nadharadheyalaksanam®V || iti” ||
tatha ca sampute |

nasaputadvirandhrenagatah sukala ucyate |

gatas$ caiva duskalah syat tayor ekah prakirtitah ||

Lgrhinim Spxr p.c., Dhih | grhanim Spkt a.c.  2°rupinim Dhih | °rupini Spkr 3

smrtam
Hevajratantra | sukham Dhih, Spxr *°lolibhavam Dhih | °rolibhavam Spxr °Spxr has
°sabandho  ®yavad aksaratam Amrtakanika | yavad aksarata Spxr; yavan naksaratam

Dhih, Sekoddega 7iti Dhih | om. Spxr

CW Hevajratantra 1.viii.50.ab; pada cd read: ekanekaviyogo 'sau ksanad eka para ratih ||
CIVGekoddesa 144.; Bhiksu Raviérijiana’s Amrtakanika p. 29.

#The colophon of T(Aypaa reads: rnal "byor gyi dbang phyug chen po slob dpon nag po rdo
rjes mdzad pa’i do ha mdzod ces bya ba rdzogs so || lho phyogs ko sa lar sku ’khrungs pa’
rnal “byor gyi dbang phyug shri bai ro tsa na badzra’i zhal snga nas rang ‘gyur du mdzad

pa’o ||
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asahayo bhaved ekah kalas tv acintyatan gatah |

pranayamavihinas tu prasvasagvasavarjitah® ||

gatyagativinirmukta ekah samaya ucyate |
na rago na viraga$ ca madhyama nopalabhyate ||

9

ragena ca viragena dvabhyam misram” anahatam |

ghrte ghrtam yatha ksiptam misribhutam anavilam ||

tatha ragaviragabhyam ekah samarasaksanah®V || iti'® ||

jahi punu tahi npitta iti | yadi punas tabhyam anyonyam nityatvam
avicchinnam!! yada punar etat syad iti || ayam arthah | tatha tatha dargi-
topayaih $ukrarajortipayor anyonyam anavacchinnam | nanayatve'? sati ||
$ukrasvabhava$'® candrasvabhavah sambhogakayah | rajahsvabhavah stirya-
bhasanirmanakaye!'? castamgate || sukhavartiripagrhinya saha etad bod-
hicittam ubhayayogabhyam!® pindibhiiyotpattipralayariipasamsaramargam
atikramya samarasibhavati | nisyandarupah $ritheruko bhavati ||

tatha ca érisampute!® |

8prasvasasvasasarjanah em. | prasvasasvasalaksapah prasvasasvasa Spxt (the Ms uses sa
instead of $a); prasvasas casalaksanah Dhih; Cf. Tib. spangs pa. If have, as for the ortho-
9

graphically closer correspondence, chosen sarjana instead of the expected varjita. “misram

conj. | astam Spkr, Dhih; Cf. Tib. “dres pa 1%iti Dhih ] om. Spxr ''avicchinnam Dhih

2panayatve Dhih | nanyetve

| avacchinnam Spkr; Perhaps a rendering for Apa. sama.
SpkT '*°svabhavas Dhih | °svabhava Spxr *°kaye Spxt ] °kayas Dhih  Punbhaya®

Dhih | ubha® Spxr '¢4ri® Dhih ] om. Spkr

CVThose verses are cit. in Guhyatattvaprakasa, T: 1450 (D: ff. 351v). This text is not
extant in Sanskrit, but only in Tibetan and as well ascribed to Krsnacarya; further the
line: na rago na viraga$ ca madhyama nopalabhyate is found in Hevajratantra 1.viii. 35ab;
I.x. 17ab; Nagarjuna’s Pancakrama 2.64ab. (Note that Snellgrove’s ed. reads madhyamam
twice. Ratnakara confirms to read madhyama Cf. Muktavali.



§ 32 337

yada kanthe maharagariipena candramah!” sthito®® ||

sambhogas tu tadakhyato'®buddhanam kayam?® uttamah |

nasagre tu sada?! casau vajragre tu yada sthitah ||

astamgatas tu sambhogah kayo?? 'pi hi tada bhavet |

bhagamadhye gata$ casau sarsapa iti visrutah ||

suryarupasamakhyato nirmanakaya ucyate |

buddhanam bodhisattvanam spharanam tena jayate ||

padmanartesvaro raja padmaprabhur?? iti smrtah®v! || iti%* ||

srikrsnavajrapadanam dohakosasya tika samapta |

krtir iyam panditamrtavajrsya granthapramanasamkhyah? 400. subham | § Colophon

likhitam?® §riruparajena svatmaprabodhanartham ||

gang ji ltar lan tshwa chu la zhu ba bzhin' zhes gsungs te | ji ltar § 32.1.2.
Tibetan

17 candramah em. ] candrama SpkT, Dhih 188k, Dhih read bhavati, which I decided to
om. Maybe bhavati has been added for metric reasons, having understood the pada-break
to be after maharagarupena, and not after maharaga® '°sambhogas tu tadakhyato Dhih,

21

Vasantatilaka ] om. Spgr 2kayam Spxr | kaya Dhih, Vasantatilaka nasagre tu sada

em. | nasagre tu tada Vasantatilaka; nasagre sada Spkr; rasagre sada Dhih; Cf. Tib.

2 astamgatas tu sambhogah kayo Dhih, Vasantatilaka |

gang tshe ’di ni sna rtse dang.
angas tu sambhogakayo Spxt 23padma® Spxt p-c. | om. SpkT a.c., Dhih; Tib. padma’i
gtso bo. 24iti Dhih | om. Spxr 2°pramana® Spxr | pramanam Dhih  28likhita em. ]

likhitam Dhih; likhita SpkT

Lii ltar lan tshwa chu la zhu ba bzhin T(B)an ] tshwa ni chu la zhugs pa bzhin du ni T (aypap,
Kpap; tshwa ni chu la zhugs ba zhu pa be bzhin du ni T (ayppp

CVIKrsnacarya’s Vasantatilaka 10.17-21.
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lan? tshwa chu la zhugs pa® de bzhin du khyim gyi* bdag mo ye shes
kyi gzugs can ma’® bzungs nas® | sems ni’ byang chub kyi sems te® | ro
mnyam pa nyid du ’gyur? ro ||

de ltar yang dpal kyai' rdo rje las |

khu ba’i rnam pa bcom ldan ’das ||

de yi'! bde ba 'dod mar brjod!? || ces gsungs so'? |

khu ba dang bde ba de gnyis gang yang'* rten dang brten pa ngo bo nyid de

dag!'® thams cad stong pa’i'® rang bzhin bde bar'” ro mnyam zhing gcig tu

"dres par'® skad cig de la'® "gyur ro ||
de ltar yang dpal dang po’i sangs rgyas las |

rten dang brten pa’i 'brel pa dag? ||

ji srid "gyur med bar du ’gro?! ||

sems ni*? "gyur med nyid thob na? ||

rten?* dang brten pa’i mtshan nyid med? || ces gsungs s0?° ||

24 ltar lan Tyan ] om. Taypab, Keab 3 zhugs pa Tayp,pp> T()an | zhugs pa zhu ba
Taypew: Kpab  “gyi (aypebpep, Teyan Kpab | gis (ayp  °ye shes kyi gzugs can ma em. |
gzugs can ma T (gyp; bdag mo gzugs can ma T (p)NnT; ye shes kyi(*vt Teaypen.po. Krav Jkyis Tiap)
phyag rgya’i rang bzhin T ayan, Kpap; Cf. Skt. jranarupinim 6bzungs nas Tw)yan |
blangs pa’o T(aypcupp, Kpab  "ni T(ayan ] dang Tgyan  Ste Tiayan, Kpab ] om. Tgyp
Y70 mnyam pa nyid du ‘gyur T~ | 10 geig pa nyid du 'gyur T gyp; o gcig bar “gyur
T(ayan; r0 geig par ‘gyur ba Kpgp Oyang dpal kyai Twyan | dpal dgyes pa’i T(ayan,

Kpab  'yi Tigyan, Kpan | yis T(ayan  20rjod Teayan, Teyan | ‘dod Kpap

350 Tm)p
| te T(ayan, Kpan MEhu ba dang bde ba de gnyis gang yang Tw)an | khu ba dang bde
ba de nyid kyis (*vis KrarJom-Twpenrp) pyang T(a)pab,p, Kpab B pa ngo bo nyid de dag
T(ayan, Kpab | pa’i tshul can Tgyan  °pa’i Tgyan | pa nyid kyi T(ayan, Kpap '7bde
bar em. ]| ‘gyur ba med pa’i bde bar T (gyan; du brjod pa bde ba T(ayan, Kpap; Cf. Skt.:

°svabhavasukhe 18

ro mnyam zhing gcig tu ‘dres par T gyan | mnyam zhing ro gcig pa de’i
T(a)an, Kpab Yde la T(Byan | las T(a)an, Kpcb 20y pep (rten em.,Jorten Tp)an) dang brten
pa’i ‘brel pa dag T gyan | ji srid rten dang brten pa’i sbyor ba yis T (x)an, Kpap 2143 srid
‘gyur med bar du ‘gro T (p)an | de srid ’byung med bar du’o Tayan Keap 2p4 T(a)arns
Kpap | kyis T(B)an 23sgyur med nyid thob na T(B)an ] ‘909 pa nyid gyur nas T(a)ans
Kpap Zrten T(ayan, Kpap | brten T(gyan 25med om. in Tayp 2650 Tyan ] te Teayan,

Kpanp
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de ltar yang?” dpal®® kha sbyor thig le las?® |
sna yi bu * ga gnyis su rlung® ||

‘jug pa bde ba’i3! dus zhes brjod ||

"byung ba sdug bsngal zhes su 'gyur? ||

de dag gcig par rab tu bsgrags® ||

grogs med dag ni gcig pu®* ni%® ||

bsam gyis mi khyab dus nyid ’gro®¢ ||

srog dang rtsol bas rnams sman zhing®” ||

‘byung dang * ’jug pa rnam par spangs ||

‘gro dang ’ong las rnam par grol®® ||

dus gcig tu ni brjod par bya® ||
'dod chags®® ma yin chags bral min ||

dbu mar dmigs par * mi ’gyur ro ||

chags pa dang ni chags bral dag?! ||

gnyis po ’dres pa gzhom du med ||

ji Itar mar la mar gzhug ltar®? ||

2Tde ltar yang T(ayan, Keap | de bzhin du T gyan B dpal Kpgp, | om. Taypab,ps Typ
2Ythig le las T(ayan, Keaw | las kyang T (gyan 30su rlung Tgyan | nas ni Tiayan, Keap;
Cf. Skt.: anghri 3'ba’i Twyp ] ba T(ayan, Kpab 325dug bsngal zhes su ‘gyur Twyp ] bde
ba dus yin te T(a)an, Kpab; bde ba’i dus zhes brjod T Nt 33de dag gcig par rab tu bsgrags
Tmyan | de gnyis nyid ni gcig par grags T (ayan, Kpap 34 grogs med dag ni gcig pu T(a)an
| grags med cig pur byung ba T(gyan  *°ni T(ayan, Teyp | ¥i Kpan  *®nyid ‘gro Tayan,
Kpan ] su ‘gyur T(gyan 3Trtsol bas rnams sman(me™ Tmplsmin Tmnt) ohing Tg)an | thur
*(Tea)p45r) sel mnyam gnas dang Tayan, Kpap; Cf. Skt.: pranayamavihinas tu 38las
rnam par grol Tp)an | ba rnam grol ba T(a)an; Kpab 39briod par bya T(B)an | de brjod
do T(ayan, Kpab 40dod chags T(a)an Kpab | chags pa T(B)an 4L chags pa dang ni chags
bral dag Tgyan ] 'dod chags ma yin chags bral lam T (ayan, Kpap 4251 ltar mar la mar
gzhug ltar T (gyan | mar ni mar du zhu gyur pa T(ayan, Keab

Kpgp240

T(a)DGa242b

T(p)p408a
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"dres par gyur pa rnyog pa med*? ||

de bzhin chags dang chags bral * dag®* ||

gcig pa ro mnyam skad cig go?® || zhes gsungs so ||

gang gis de dang rtag tu mnyam par gnas® zhes bya ba?” gsungs te

*

| gal te de gnyis®® phan tshun du’o || rtag tu gnas * pa ni | rgyun mi

’chad pa’o? || gang gis®® yang!'® ’di ltar 'gyur zhes pa’o || ’di’i don ni | de
ltar de ltar® bstan pa’i thabs kyi®? khu ba dang rdul gyi®® ngo bo dag®

phan tshun rgyun mi 'chad cing gzhan ma yin pa® || khu ba’i rang bzhin®®

zla ba’i rang bzhin®" longs spyod rdzogs pa’i®® sku’o || rdul gyi® rang bzhin

60

nyi mar® snang bas sbrul pa’i®! sku ste | nub% par gnas pa’o || bde ba’i ngo

bo nyid du gnas pa’i khyim bdag mo dang lhan cig tu® byang chub kyi sems
'di gnyis ka'i sbyor bas gong bur gyur nas skye ba dang ’jig pa’i rang bzhin%

66 *

"khor ba’i lam nas% ’das nas®® ro * mnyam par gyur nas rgyu mthun pa’i

Byang T (ayan, Tisyan | "ang Kpap

43rnyog pa med T(g)an | rnyog med ltar T (aypab,pp; rtog med ltar T(ayp, Kpan 4 chags
dang chags bral dag T(pyp | 'dod chags bral ba ltar("ter Tiapanro.Keajlta Ter) T\ pey b,
Kpaw, *gcig pa ro mnyam skad cig go Twyan | skad cig la ni ro gcig “gyur T ayan, Kpab;
TgynT om. the first g in geig and takes it up from the previous word. 46 gang gis de
dang rtag tu mnyam par gnas T(B)aAn | gang gi de dang rtag tu gnas na ni Tayan Keap
4Tzhes bya ba T(gyan | zhes Tiayan, Kpav  *®gnyis Tiayan, Kpan | nyid Tyan  *pa’o
T(gyan | par Tiayan, Keab  %gang gis Tgyan ] de’i tshe Tayan, Kpap  *de ltar de ltar
Tgyan | de ltar T a)an, Kpab 52thabs kyi Twyan | khams kyi T (ayan, Kpab 53dul gyi
Twyan | om. Tayan, Kpan 54ngo bo dag Tayan, Kpab | ngo bo dang bde ba’i ngo bo
dag T(Byan 55 ’chad cing gzhan ma yin pa Tgyan | ‘chad par bya’o gal te gzhan du gyur

5 57

na Tayan, Kpab  *®rang bzhin T(gyan, Tiaypp | ngo bo nyid T aypaw,p, Kpap  ° rang

bzhin em. | rang bzhin no T(ayan, Kpab | snang ba T(yan 8longs spyod rdzogs pa’i
T(aypcb,pps Teyan, Kean | longs spyod pa’i Tayp  *rdul gyi T(gyan | khrag gi T(ayan,
Omar T ayan, Kpap | ma’i Tigyan  'pa’i Tgyan, T(aypp, Kpab | ba’i T(aypcb,p
62sku ste nub Twyan | sku nus Tayan; sku’i nus Kpap 83lhan cig tu Tayan, Keab |

Kpap

lhan cig Tgyan % Jjig pa’i rang bzhin T ayp, Tgyan | 7Jig pa’i T(aypew,pp, Kpabr  Pnas
T(ayan | las Tgyan, Kpab  %¢'das nas Tayan, Kpap | ‘das te Tgyan



§ 32

341

rang bzhin® dpal he ru kar gyur ro ||
de ltar yang dpal kha sbyor thig 1e% las |

gang tshe mgron gnas chags chen po ||

zla ba’i gzugs kyis® gnas gyur pas ||

de tshe longs spyod rdzogs skur bshad™ ||™

sangs rgyas rnams kyi sku mchog yin ||™
gang tshe ’di ni sna rtse dang™ ||™
gang tshe rdo rje’i rtse mor gnas™ ||
de tshe longs™ spyod rdzogs pa yi ||
sku yang nub par ’gyur ba yin ||

’di ni bha ga’i dbus su gnas™ ||

yungs ka re zhes ni rnam par grags ||™
nyi ma’i gzugs su yang dag bshad®® ||
sprul pa’i sku ru brjod par bya |[®!

sangs rgyas byang chub sems dpa’ rnams |[%?

57ro0 mnyam par gyur nas rgyu mthun pa’i rang bzhin T g)an | ro gcig pa rgyun ‘byung ba’i

T(a)an, Kpab 68 kha sbyor thig le T(ayan, Kpap | kha sbyor T (gyan 69 gzugs kyis T(a)an,
Kpan | tshul gyis T (g)an 70 skur bshad Teyan ] pa yi Taypab 71T(A)A11, Kpgap, reads this
as pada c. 72T(A)An, Kpap, reads this as pada a. " gang tshe °di ni sna rtse dang T(B)an
| sku yang nus par ‘gyur ba yin Ta)pab 74T(A)DGb reads this as pada d.; om. in T(a)ppp
"Srdo rje’i rtse mor gnas T (B)an ] rdo rje rtse gnas pa (P Tiaypes]pa’i Kpen, Tayp,pp) T(a)pcb,
Kpab  "T(ajans Kpab reads this as pada b.  "longs T(aypeb,pp, T(s)an, Keap | rdo
rje Tayp 78

80phshad Twyan | grags Tayan, Kpab 81T(A)AH read this as pada ¢ and d of a verse

om. Taypp ™de tshe...rnam par grags T(amp ] om. T(aypcb,p sKeab

being preceded by two other stanzas being not in accordance with the B group of the Skt.:
padma’i nang du gnas gyur ’dod || yungs(vungs Kee, Tep[nyungs Typenrp) kar du ni rnam
par grags. SQT(A)DGb’PD, Kpgp reads this as the first pada together with the next three
following.
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T(A)P45V

T (p)p408b

§ Colophon
Tibetan

T(B)yNTP87

§ 32.2.
Mekhalatika
Sy111r6-11r8

SmT218v2-18v5

de yis®® spro zhing bskyed par bya® ||

padma gar gyi dbang phyug rgyal® ||

padma’i * gtso bo® zhes su brjod®” || zhes gsungs so * ||

dpal nag po rdo rje’i® do ha mdzod kyi "grel pa®® pandi ta 'od” dpag med
kyis mdzad pa rdzogs so ||

'di ni snyings ma’i®® dus kyi 'gro ba mtha’ yas pa’i ’dren pa dam pa | rgyal
ba’i dbang po karma pa’i sprul sku bdun pa’i zhal mnga’ bka’i bskul ba bzhin
| sa skyong bstan pa’i sbyin pa dag chen po dpon chen rin chen rnam rgyal
dbang po’i sde sku mched pas bshad rkyen sbyar te | zha lu lo tscha ba dge
slong dharmapalabhadra zhes bgyi bas chos grwa grwa thang gangs can khrod
kyi bi kra ma shi la’i gtsug lag khang du rda chen zhes bya ba lcags po khyi’i
lo’i khrums kyi zla ba’i nyer drug la rdzogs par bsgyur cing nag par * byas
pa’o || mangalam ||

ayam arthah | yatha lavanam viliyate’’ paniyena tatha* grhinim?
jhanariipinim® grhitva cittam samarasam ekalolibhavam gacchet” ||

tatksanam yadi punas taya sukhacittaripaya®' grhinya samam nityam

2Tviliyate Sy, Bgch. | wviliyamte Syre 28tatha Syri, Bgeh. | ttata (?) Sure 22 grhinim

30 3lo

em. | °rupinim Swmri,2, Bgch.  S°°rupinim Svri | °rupinim Svre, Bgch. rupaya Bgch.

| °rapaya Syiri; °rupaya Syra

$yis Tgyan | la Tiayan; las Kpay  **bskyed par bya T(gyan | skye ba yi T(ayan, Kpab
85 gyi dbang phyug rgyal Twyan | dbang rgyal po ni T(ayan, Kpap 86Cf. Skt.: prabhu
87 2hes su brjod Twyan | rv ni ‘gyur T(ayan, Kpap 88 dpal nag po rdo rje’i T(a)an, Kpab
Jom. Tgyp % grel pa T(ayan, Kpab | rgya cher bshad pa Tgyan  *° ’od T(ayan, Kpcn |

9

om. Tgyan lom. in T®)NT 928urprisingly, the colophon is only found in T(B)an, and

missing in Kpgp, from which one may suspect that such a colophon could have originated.

bPerhaps a rendering of Apa. jai.
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avasthito®® bhavatiti®® || etena yuganaddhatmako® vajrasattvadarsiteti'® ||

ity aryakrsnacaryapadiyadohakose®® mekhalatika samapta ||

ye dharmma hetuprabhava hetum tesam tathagato | hy avadat tesam yo
nirodha evamvadi mahasramanam iti Subham || ye dharma hetuprabhava
hetum tesam tathagato hy avadat | tesam ca yo nirodha evamvadi mahasra-

manah'® || iti subham ||

15

Yoajrasattva adarsita iti em. | wvajrasattvadarsiteti Smt1,2, Bgch. °$ramanah em. |

°sramanam Svr1  Cye dharma...mahasramanah Syt1 | om. Syrre

32qvasthito Bgch. | anavasthito Syri2  *3bhavatiti Syr1, Bgeh. | bhatiti Syra

3

34yuganaddhatmako Syt 2 | yuganaddha Bgch. 35 aryakrsnacaryapadiyadohakose Syt |

acaryapadiyadohakosa® Bgch.; acaryapadadohakosa® Snira



Part 1V

Kanhapadasya Dohakosatike -

Translation
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Remarks

The visual organization of the verses into paragraphs and sub-paragraphs
follows that of the critical edition.

As a preliminary note I would like to add that translation studies are by now
an independent subject of their own, introducing a large area of method-
ologies and approaches.! The relatively young age of Buddhist Studies—as
compared for instance with English Studies—has not reached beyond a rough
overview over genres, typologies and terminology.?2 Thus, to work interdisci-
plinary and to use translation studies is a need for translations of Buddhist
texts and similarly an invaluable contribution to translators of Buddhist es-
oteric texts.®> Generally, close translation models, which aim to reflect the
syntax of target language with its translation etc., usually fail in clarity and
coherence, if they are not at all impossible. Thus, the idea is to rather recede
from the “normal” descriptive (static) translation model and move towards a
prescriptive (dynamic) model,* should, though in the world of oriental studies
(so far) uncommon, be the standard that will add new educational materials
in the field of translation studies and Buddhology. It will allow to convey

the research to a greater public and set new impulses in philological methods.

Nevertheless, and since it is—as parts of my dissertation needed to indicate
my understanding of the text—I have tried to render the original wording as
close a possible without losing the meaning by becoming too technical. This
often resulted in additions, particularly in the commentaries. Those addi-
tions have been indicated by square brackets. Also I would like to add, that I
am very aware that many subtleties, which are for instance owed to phonetic
correspondences of the Apabhramsa and the Sanskrit cannot be retained in a
translation. This also holds true for the Tibetan. I have, nevertheless, done

my best to refer to observations regarding this matter in the notes. As for the

1 see also MUNDAY 2012 2 see CABEZON & JACKSON 1996. 2 see N1DA 2003; ROBINSON
2003 4 cf. VOLKOVA 2014
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relation of the root text and its commentaries, I have used the convention to
bold print those words which are supposed to be the representations of the
elements of the root verses. Where this, due to a too great diversion from
the word stems as found in the Apabhramsa and other considerations did
not seem suitable, or too doubtful, I have again referred to possibilities that
might be considered in the notes.

A further relevant point concerning the relation of root verses and their
commentary is the difficulty to accurately identify and understand how the
commentaries, and here in particular that of Amrtavajra, are understanding
the root verses, i.e. which are the exact technical and doctrinal points the
commentator wants to make. Even though I am confident to have identified
most of the points (see 2.1.1 Standardization of Knowledge and Curricula)
as well as the general structure of the poem (see next section: Summary of
the Verses) I have felt puzzled at several places. How exactly the different
doctrinal and technical points that Amrtavajra tries to make relate to each
other is often not clear. This is in particular so for the first third of his
commentary, which—since this is the part rather concerned with scholastic
matters (as one might feel tempted to call it)—is (as somewhat expected) the
least organized. In this sense, while the verses themselves are rather clear,
the commentary by Amrtavajra appears sometimes to not be particularly
helpful. Thus it appears that its main help may lies in the contextualization
of tantric poetry and its milieu rather than in the precise analysis of the poem
itself. The Mekhalatika, on the other hand, is in its rather short way, indeed
more straight forward and less confusing in doctrinal points, while it in con-
trary to the Dohakosatika does not make many attempts to paint a bigger
picture. Therefore, I have, wherever this seemed necessary for the content,
accompanied my translations with annotations. Still, I feel, that some parts
of Amrtavajra’s commentary have not been rendered correctly inasmuch as I
can’t claim to have fully understood its implications and points. However, I

think that it is perhaps not needed to fully being able to follow or make sense
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of Amrtavajra’s commentary in order to grasp at the poem’s main points,
while the poem together with its two commentaries give many insights into
both the specifics of the poem itself, but also in general context.

The translation of the Dohakosatika is in the absolute majority of cases based
on the Sanskrit readings as found in the edition. Wherever notable discrep-
ancies between the Sanskrit and the Tibetan have been found by me, I have
referred to those in the notes accordingly. Alternative versions are given in
the notes, when I feel that they increase the understanding of the texts or
simply offer plausible alternative readings. In just a few cases I have used
the Tibetan translation as the basis for the English. This, however, has been

indicated in the notes accordingly.

Summary of the Verses

The following passages summarize the verses. I have organized those in to
paragraphs, which I believe could serve as a useful outline and structure of
the whole poem. The features addressed in this summary are all part of the
general features of the dohas and are as well addressed in the introduction
parts I.1.1 (Contextualization), and 1.1.3. (Content). Roughly speaking, one
may divide the poem into three main parts. The first includes the verses up
to verse twelve giving the theoretical background, the second includes verses
thirteen to the twenty-fourth verse give practice instructions, and the third,
the last eight verses of the song, sum up the poem and conclude about the
view of the accomplished practitioner.

Further, is seems possible to identify the six steps of the Six-Limbed Yoga
within the poem. However, though the order is not kept perfectly, its mem-
bers can be rather clearly identified within what I have called the middle or

practice oriented part of the poem. Before my own outline is briefly given it
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is important to keep the overall overview of the poem, which essentially can

be classified as karmamudra or candali within the utpannakrama or comple-

tion stage,!”. Tough distinguished as distinct practices (such as

in the na ro

chos drug) are strongly related and share many main features. The following

citation ascribed to Tilopa, may be kept in mind concerning a possible and

general outline, though those two are of course missing many of the doctri-

nal backgrounds and particular feeling of the poem created by the use of its

language and symbolism.

The Yogic body, a collection of energy channels,
Coarse and subtle, possessing the energy fields,
Is to be brought under control.

The methods begin with the physical exercises.
The vital airs, [i.e. energies,| are drawn in,
Filled retained and resolved.

There are two side channels,

The central channel avadhuti,

And the four cakras. Flames rise from the chandali fire at the

navel,
A stream of nectar drips down
From the syllable HAM at the crown,

invoking the four joys.

The are four results, that are similar to the cause, and six exer-

cises that expand them.

This is the instruction of Charyapa.'®

17T use here the more common term “completion stage” as being the translation of Tibetan

rdzogs Tim; The underlying Sanskrit term utpannakrama, would literally and in contrast

to the term wutpattikrama (stage of arising) means “stage of the arisen.”

1997: 27. See also p. 38 for the corresponding short verse on karmamudra.

18¢f. MULLIN
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The general View:

The first two verses address the general “misconception” that (real) knowl-
edge can be gained other than by real insight through tantric meditation, and
thus speaks in an ironic tone about scholars and, one could say, intellectuals

in general.

The Yogin’s subtle body:

The verses three to six can be read together, as introducing the main theme
of the poem: the three main channels within the subtle-body, using therefore

the picture of the lotus and its components as a comparison.

Verse three talks about the seed for awakening, bearing itself the poten-
tial to grow to a full flower, metaphorical to be understood as the human
potential of spiritual development (tathagatagarbha), that comes together
with the pollen or dust, which then activates the growing of the seed. Those
two, seed and pollen, are mutually bringing the flower into blossom. So to
say the botanical sense of pollination might be a proper picture to imagine
here; further the trinity of the pollen, seed, and their union is further exem-
plified. Thus the sexual connotations and the coming together of the male

and female, is the second major topic of this poem is introduced.

The following fourth verse further elaborates on the trinity of the three chan-
nels, while comparing the first two to the environment in which the lotus
arises. Female (gagana) and the male principals (amitabha) together (parika)
as causing the lotus or more precisely its root i.e the central channel (the
main topic of this verse) and its blossom, leaves and so on (i.e. the cakras
of great bliss and the rest of the Yogins subtle body) to appear from the
bottom to the top. The commentary on this fourth verse, which reads a bit

laborious in the Dohakosanika, is rather clearly expressed in the Mekhalatika.
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Verse five is further elaborating on the arising of the two side channels and
emphasizing the lotus-comparison in introducing petals and fibers, probably
representing the according chakras within the main channel. Further, this

verse also draws the intention towards the basic duality and its resolve.

Verse six then pictures the experience of the connection of the two chan-
nels into the central channel, still by taking up the picture of a flower, being
exemplified by the famous syllable evam, that already having been content of
the previous verse and which can itself be viewed as an essential condensed
teaching (the male, female and their union) as being as a strong symbol of

utmost importance for this a poem.

Elements to arise in connection to the body - Combination of doc-

trine and practice:

Verse seven and eight must be read together. In those two the arising of
the seed in connection to the elements is explained. Here the author seems
to undertake the mission of explaining how from the subtle the worldly mat-
ter and as a result the whole world arises. The arising of the elements is
explained via the process of lovemaking, which might be understood as both

literal as well metaphorical.

The verses nine and ten combine now this explanation of how the outer
world is a manifestation of more subtle principles. In the ninth verse, Kanha
explains the elements in connection with the breath and channels in the body.
In the tenth verse, the comprehension of objects in connection to breathing

(pranayama) is described.

Emptiness:

Verse eleven and twelve are in the context of madhyamaka. There the

emptiness of phenomena, but non-emptiness of the own bodily experiences
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are described. Those are pictured like two sides of a medal and Kanha
continues in the next verse to explain this state as the innate (sahaja), which

is not to be grasped intellectually, i.e by relying on scriptures and treatises.

Inexperience:

In the thirteenth verse he now begins to refer to the actual practice when
applied. After the general content, the elements of the subtle body, and
their connection and relationship to the elements is understood, the process
of inhalation and exhalation (pranayama) by means of various repetitions of
metaphor of the trinity (male, female and their union) is addressed. Also, he
is explaining how the breath is related to the bodily substances during the
process of inhalation and exhalation.

In this way, the poem progresses from the general to the more practical
levels, while always maintaining the view that appearances are arising out
of the subtle principles and emphasizing how those are mutually dependent.
Another important feature is that he also explores the actual experience that
emerges from dwelling with the breath as a complete process consisting of

both inhalation and exhalation.

The fourteenth verse now introduces the mountain picture. Here Kanha
equals the body with Mount Meru, used as symbolism to explain under which

circumstances the inexperienced practitioner may fail with the practice.

Also, the fifteenth verse points out the difficulty of reaching an exalted
state of mind (mahamudra or any other term of similar connotation) having
been elaborated before by weakening the expectations limiting ourselves and
stresses the again the difficulty of intellectual understanding and the neces-
sity of experience as a means of realizing anything. It shroud be further
noticed that those three verses seem to refer to the third and fourth points of
the Six-Limbed Yoga (‘restraint of breath’ and ‘retention’). The fourth point
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is further implied in the later stages as well and is described in the poem in

terms of both, successful and unsuccessful application.

Practice with the Consort:

The sixteenth and seventeenth verse explore now the actual practice with
a consort and what she represents, i.e. the stages four (in its successful appli-
cation), five, one and two of the Six-Limed Yoga (‘retention,” ‘recollection,’
‘withdrawal’ and ‘contemplation’) We are taught here that the proper result
can only be gained through the actual yogic or tantric practices. If one is
not attached to the means itself, only then the practitioner is able “to hold”

(i.e. maintain) the actual practice (within the act of lovemaking).

Experience:

The eighteenth verse expresses now clearly the provisional meaning of vi-
sualization, and as well as Kanha incorporates again the initially described
basic elements, having been the starting point for the outline and practice
structure in the third verse. Here one is now told that by the instructions
of sexual union (and the related elements) one is able to transform one’s

awareness by going beyond their manifestations.

The nineteenth up to the twenty-first verse now further elaborate on
this experience as they describe the key terms sahaja, nirvana as well as the
seed syllable evam in its representation of the male and female principles and
their union. This is described in terms of the experiences which is gained by

following the practice as described before.

Summary verse:

The twenty-second verse could be seen as to summarize the actual practice

and is described in three stages as the controlling over first the body, speech,
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and mind, in a representation of the three channels and other threefold sets.
Here the stopping of the breath is described as initiating the further process
of the winds entering the central in order to cease there, before the mind or
bodhicitta as presented here in the form of drops is melted with the female

heat - the final consummation.

The binding of breath:

The next two verses, the twenty-third and -fourth, both continue to stress
the aforementioned binding or controlling of the breath, i.e. forcing the winds
into the main channel, as the final part of a successful practice in terms of

the instructions given in this songs.

The completion of the view:

The last eight verses up to the thirty-second sum up the final view
inasmuch as they stress the inner experiences gained by the practice, also
stressing again the famous mountain picture in the verses twenty-five and -six
together with the picture of the great elephant of the mind. In the twenty-
eighth and twenty-ninth verses, the union practice as interpreted within the
completion stage (utpattikrama) is explained. It includes the final view of
tantric union as the Great Seal and the divine consort inasmuch as here the
union as a lasting experience is emphasised. Further, the twenty-ninth verse,
also remains with the pragmatic approach that I view as an overall feature of
the poem, since it acknowledges the stages towards this goal. The following
verses the use of other practices than those mentioned within the poem as not
truly leading to ultimate inner experiences is being questioned and rejected.
Those may include classical doctrines, scriptures, and writings, as well as

rituals, also including the methods of mantras.
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Mangalacarana

Annotated Translation

Homage to the glorious Vajrasattva!*

This the commentary for the Treasury of Dohas - which were composed by

the venerable Krsnavajrapada - written by the learned Amrtavajra.

The flowers, born from the mud?® of the ocean of samsara when

19This homage-formula is taken from the MK, since the beginning of the DKT is missing.
20The passage parnkasificatani appears to be corrupt. This is further supported by the
Tibetan renderings of this passage, where we find several attempts to make sense of this:
padma spyod pa’i gzhi; pad skyes pa; bad skyes pa. Since neither the Sanskrit itself
nor the Tibetan solves the textual problem, I emended parka in order to have a proper
meter (inasmuch as the verse appears with an even number of syllables) and to keep
the metaphorical “mud”-picture, which as well as offering a solution, also reflects upon a
possible orthographic change in the Tibetan where the pad or padma does not seem to
make good sense. It could however be that the Sanskrit once had a parnkaja followed by
some pronoun yani, a Bahuvrihi ending in a participle parnkajatani, or maybe something
like pankasamjatani, which would at least be close to the form pankasincatani. It is obvious
that the Tibetan translation was confronted with the necessity of interpreting this passage,
but in this context and according to the scriptural matters, it does not seem to have been
solved sufficiently. To follow bad and the meaning of “mud” might in this instance—apart
from the context—be supported by the rule of lectio difficilior. If one further reflects upon
the orthographic possibilities of interchanges regarding words like pad, bad or pa, it is
likely that the above passage has undergone several mistakes and misinterpretations. To
emend to samjatani seems, however, one possible solution that could be argued for in view
of the orthographical problems and the content of the verse; this keeps at least some kind
of rthythm for the Sanskrit verse (although a little odd). One might suspect that, once, a
meter such as Arya might have been intended.
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it is flooded by stainless mantra-water that is Krsnapadas words
and that are endowed with the honey that the benefit for the

world, may [those| be victorious.

These verses?!, which have been composed by the Caryapada, are
about to be explained each by each by the scholar Amrtavajra,

thanks to the request of a good student??.

In this world common people (laukika) inasmuch as they have wrong con-
ceptions think: (7t7): “We know the truth (tattva)” [and further|-due to
our pride (ahankarena)-we think (iti): “We bring forth (janimah) reality
(tathata)” [and] due to this pride (garvat) [we are] well established in ar-
rogance (manena). People are thinking (manyamanah) about themselves
that [they are] smart concerning the truth, and think (iti); “We know the
truth”; [and in this way| display pride. After having looked at those, he,
the Acaryacaryavajra, having a fixed mind® [and] being filled up with great
compassion, teaches—in a Prakrt-dialect®*, so that all people may equally un-
derstand (sadharanartha) the instructions on reality via the mantra-system
(niti) that is accordance with how things are [and by which| that [pride] is

to be removed (tatsphotanaya).

21Cf. Tib., which reads “the verses and their meaning” tshig don 22This passage leaves
open whether Amrtavajra talks about himself or a student of his. The first possibility
seems—also according to the Tibetan rang gi-more likely. 23The expression stimitahr-
dayah could equally being translated as the one having a wet heart (literally) in the sense
of being tearful due to the great compassion for the suffering of beings, caused by their
misunderstanding of reality and the ego-attachment resulting from it. 2*This statement
suggests that, for the author, the verse (Prakyrt) some type of common folk language, which

may refer to any regionally spoken dialect.

Avataranika
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§1

§ 1.1.
Dohakosatika

People show pride: “I am skilled in the highest truth?; But?¢

just one amidst millions becomes merged with the spotless®’.?

[The verse starting with:| loaha gavva samubbahai|, which means:] People
display pride. [Asking] who is proud? [Krsnacarya] says: haiim para-
matthapavina - I am skilled in the highest truth — but such [state-
ments], as far as this is possible, should not be used. In order to show this,
[Krsnacarya further] teaches: kodiha majjhem and so forth, [which means]:
If [at all], one among millions of Yogins becomes merged with the
stainless. [The phrase] ‘merged with the stainless’ (niranjanalina) [means
the following:] ‘Stainless’ in as much as in it, the simultaneous arisen body
(sahajakaya),®® aversion and the like are gone. For whose mind is sunk into
that which is stainless, that one is the best of yogis and is just like me, this
is the idea.

He, after having [thus] refuted the pride [coming] from false ideas, [now]
teaches [the following verse| with reference to Panditas—who are proud, be-
cause their [supposed] knowledge about the ultimate truth (paramarthasatya-

jnana) [but which is only] their knowledge about the conventional (laukika-

25Tib. trnsl.: “I think I know the highest truth” 2%Rendering of the particle jai, Skt.
yadi. 27Tib. trnsl. of nirafjana lit. as “eye ointment”. 28SHAHIDULLA 2007:84 trnsl.:
The world unfurls its arrogance. “I am thoroughly cognisant of the wir|eal” (they say).
Perhaps one in ten millions are attached to the spotless, immaculate one; JACKSON 2004:1
trnsl.: Worldlings display their arrogance: “I’ve entered the ultimate!” But if one in ten
millions is tied to the unadorned...; BHAYANI 1998:1 trnsl.: Some people entertain pride
that T am conversant with the Paramartha. But one in a crore, if at all, is immersed in
Nirafijana. 2%The pronoun “this” here refers to statements such as “I am skilled in the
highest truth.” Such are inappropriate expressions for those who are actually skilled or
realized in some sense. To be humble and not advertising oneself is a trait prized by the
Indian as well as Tibetan traditions. 3°The “simultaneously arisen body” or “body of the
innate” may be understood in the context of the four bodies of a Buddha, as referring to
the pure or essential state of a Buddha ($uddhakaya, svabhavikakaya). See ALMOGI 2009:
108-109.
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satyajnane)® —

The [following] is the meaning of the verse: People display pride. [And]
who is that one, being pride? I am [that one who claims| being skilled
in the highest truth. And for as long as such is the case, the arising [of
the sahajakaya) is not ought to be (na yujyate). Thus—if at all—it is one
amidst millions of yogis who becomes merged with the stainless.
[Now niranjanaline in this context] means: That the best of yogis has merged
into—that is to say a yogrs whose mind is fixed in—the spotless, the saha-
jakaya, [a state] in which all spots—afflictions such as desire and anger—have

disappeared. And such [a yogi] is resembling me, this is the sense.

Those learned Scholars are proud because of [their knowledge
regarding] the Agamas, Vedas and Puranas; They roam around®

outside, just as bees [fly around] a ripened coconut fruit.*

[The verse beginning with] Agamas, Vedas and so forth means [the fol-

31Here the Two Truths are introduced. They are usually called ultimate truth and conven-
tional or relative truth. The latter, here described with the words laukikasatya (literally
worldly truth), is usually rendered as samurtisatya (concealed truth). While here the term
paramarthasatya is used to refer to the ultimate truth, later in the text the term vivrti® (as
the opposite to samurti) is used. Both expressions refer to the same thing. Philosophically,
here one may remark that what is called “ultimate” is actually “relative”, which—from
the point of logic—holds true inasmuch as the use of language (from the Buddhist point
of view) presupposes the use of dual concepts, and thus cannot be “ultimate”. See also
XIONG 2018. 321 decided for the second pada not to translate just as bees roam around,
but that they—the learned ones—roam around, in order to reflect on the comparison we
find in the commentary. 33SHAHIDULLA 2007:84 trnsl.: The servants put their ostentation
upon the Traditions, in the Veda and the Purana. They hover about outwards around the
ripe bel fruit; JACKSON 2004:117 trnsl.: Scholars put pride in their scriptures, Vedas, and
Puranas; they circle outside, like bees round a ripened fruit.; BHAYANI 1998:1 trnsl.: Peo-
ple learned in Agama, Veda and Puranas fell proud. But they roam just on the outskirts

like bees with regard to Sriphala.

§ 1.2.
Mekhalatika

§ 2

§ 2.1.
Dohakosatika
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lowing]: The learned ones, proud because of knowing the sacred scrip-
tures®! and the like, they bear self-conceit with the opinion of [knowing]
the highest truth. Being like that, [according to] where [and] what do they
do, like who [they are and] with regard to what? He teaches [next part]:
pakkasiriphale and so forth [which means|: Like black bees fly outside
around the ripened coconut fruit, so [the learned ones] do not know the
nectar of the profound reality, since [they] have a view that is rigid because of
being confused with non-Buddhist (bahir®) mantras and mudras and the like,
that is the meaning. Thus, it is moreover taught in the Caturdeviparipre-

chamahayogatantra®s:

In the heap of the 84,000 teachings of the great sage, those who

do not know the very truth in that, all those are indeed without

success.3¢
If we suppose that this is so, how can the aspects which [form| external ex-
pansion (prapancakara) be perceived clearly? This can be argued as follows:
Even the aspects which [form] external expansion, which means skandhas®’

dhatus and ayatanas®® only arise on account of non-expansion (nisprapanca),

34The sacred scriptures (agamas), vedas and complementing texts (purapas) here re-
fer to non-Buddhist scriptures, i.e. Brahmanical or Hinduistic writings. There are,
however, also passages in doha commentaries, in which Buddhists are included in such
statements. 3°It should be noticed that the text name as cited from is called Mahayo-
gatantra in the Mekhalatika, while the other commentary simply calls the text a Yo-
gatantra. 3®The verse is as well found in Aryadeva’s Caryamelapakapradipa (ed. transl.
WEDEMEYER 2007.); Nagarjuna’s Paficakrama 2.76ab. 37“(with Buddhists) the five con-
stituent elements of being (viz. rupa, ‘bodily form’; vedana, ‘sensation’; samijna, ‘percep-
tion’; samiskara, ‘aggregate of formations’; vijiiana, ‘consciousness or thought-faculty’)”
Cf. MW s.v. 3%Even though that dhatu in the abhidharmic context may refer to var-
ious “sets”; here the primary elements (also called mahabhutas) are meant. Those are
earth, water, fire, wind and space (prthivi-ap-teja-vayu-akasal). The ayatanas can refer
to the six, twelve or eighteen dhatus, which are the six external and internal sense bases

(bahya-adhyatma-ayatana) together with their corresponding consciousness (vijniana). 1).
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which means the knowledge of the simultaneously arisen (sahajajnana).®

Born from that is precisely the aspect which [forms] external expansion, that

is the means for realizing that. Therefore it is moreover taught:

We may delaborate (nisprapancayed) through elaborations (pra-

paricair).1

The six external sense bases (bahya-ayatana), which are objects to be seen, smelled, heard,
tasted, touched and mentally experienced (rupa-, Sabdha-, gandha-, rasa-, sprasthavya-,
and dharma-ayatana) 2). The six internal sense bases (adhyatma-ayatana), which are
the six faculties of eye, ear, nose tongue, touch/body and the mental faculty (caksur-,
§rotra-, grahpa-, jihva-, kaya-, and mano-indriya-ayatana) 3). Through contact of the
external with the internal sense bases, the corresponding six consciousnesses (caksur-, §ro-
tra-, grahna-, jihva-, kaya-, and mano-vijiiana) arise. It should be kept in mind that only
the first five sense objects and organs derive from (rupa-skandha), while mental objects
(the sixth) derive also from feeling, perception and conceptual effort (vedana-, samjria-,
and samskara-skandha) and the mental faculty is part of its consciousness. 3°The com-
mentary on the first verse of Tilopa’s Dohakosa explains the same doctrine: aihikaskand-
hadinam paratrikaskandhadihetu/bhutafnam sahajena Sodhanam prathamata aha | skand-
hetyadi | skandhah parica rupavedanasamjnasamskafrajvijianalaksanah | bhutaha parica
prthivi-ap-teja-vayu-akasalakasanah | ayatanendriyani caksuh-$rotra-ghrana-jihva-kaya--
manolaksanani | etani sakalani sahajasvabhavena [bhandhitah] (Cf. BAGcHI 1938): 1
translate this passage as follows: “First (prathamata) the purification (Sodhanam) of
the aggregates and so forth (°skandhadinam) in this world (aéhika®) is taught (aha) by
means of the innate (sahajena) for the aggregates and so forth (°skandhadi®) becoming
the cause (°hetu[bhuta]nam) of advantage in the next life (paratrika®). Skandha, |Bhuta,
Ayatana and Indriya] mean (°ityadi): The five aggregates (skandhah panca), which are
appearing as (°laksanah) form (rupa®), feelings (vedana®), sensation (°samjna®), mental
effort (°samskalra]®) and consciousness (°vijriana®); The five constituent elements (bhutah
patica) which are defined as (°laksanah) earth (prthivi®), water (°ap®), fire (°teja®), wind
(°vayu®) an space (°akasa®); The sense-faculties and their [respective objects of] support
(ayatanendriyani) are (°laksanani) the eyes (caksuh®), ears (°$rotra®), nose (°ghrana®),
tongue (°jihva®), skin (°kaya®) and the mind (°mano®). All those (etani sakalani) are

2

bound ([bhandhitah]) by the innate nature (sahajasvabhavena).” *“Elaboration (prapanica,
more literally expansion) is a technical term referring to the elaboration of ideas and con-

cepts imposed upon the world, and thus has an negative connotation in Buddhist usages.
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§ 2.2.
Mekhalatika

Thus, just as on account of the co-emerged body, which has the appearance
of female, male or neuter of such a from, so the world arises, just lie that its

appearance is taught —

[The following] is the meaning: The learned ones bear the pride of
[claiming] the highest truth due to the knowledge of outer scriptures*' and
so on. People of such nature, how and in which manner they act [the fol-
lowing verse] teaches: Just as black bees roaming outside around the
coconut fruit, being pleased by the good smell, just so [the learned ones]
do not discover the Amrta-nectar of the profound truth because of their view
that is full of outer or provisional meanings*?, such as the knowledge of sa-
cred scriptures and so forth, that is the meaning. Thus it is moreover taught

in the Caturdevipariprcchamahayogatantra:

In the heap of the 84,000 teachings of the great sage [it is as
such], those who do not know the very truth in that, all those

[will be] indeed without success.

That is the guidance he teaches.

The above argument, for which this citation from the Hevajratantra (2.2.29d.) is meant to
be the proof, is actually a circular argument, which certainly does underline the “rhetoric
of paradox,” being one among the major characteristics of the dohas. *'“Outer” here
may refer to the fact that those people are supposed to have gained knowledge not from
experience or insight, but from studying, which in this context is not regarded to lead
to a certain yogic-realization. *?The compound bahyaneyartha® might also refer to those
Buddhists who resort only to provisional meanings. From a tantric point of view the use
of the term neyartha can well refer to any non-tantric, i.e. the adherents of non-tantric
Mahayana Buddhists, which from their perspective to not teach the direct or definitive

meanings nitartha.
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The Seed of awakening®® is adorned with pollen [and] joined § 3
with the immovable**; Being the pure nature® of the lotus-seed it
is seen in ones own body?6.:47
[The part] beginning with Bohibza means: The seed of awakening (bod- § 3.1.
hibija), [it means] bodhicitta, is adorned with rajas—pollen’® and em- Dohakosatika

43All other ed. and trnsl. read bodhicitta, byang chub sems — the mind of awaken-
ing—which in this context does not reflect the comparison with the lotus-seed. 4*The
implications of those two padas — according to both commentaries—are that the seed
(bia), the pollen (raa) and the immovable (akkhoha) can synonymously be understood
as a union or totality of different pairs, respectively sets, expressing the absence of in-
dividuality and the idea of non-duality or non-differentation. The second part of the
verse now says that the potential (bia) is to be understood as one’s own nature. To un-
derstand the potential is to cultivate it simultaneously (sahajakaja); SMT glosses Apa.
akkhohahem with vajracitta. “**Here the commentaries allow us to either understand Skt.
sukha Syir1 or Suddha Syre.  *®Spr glosses Apa. niadehahim with Skt. sahajakaya.
4TSHAHIDULLA 2007:84 trnsl.: The immovable encircles the thought of the Illumination in
spite of the dust that embellishes it. The grain of the lotus is perceived, pure by nature
in its own body; JACKSON 2004:118 trnsl.: The awakened mind, caked with dust, is cov-
ered by the unmoving; natural bliss is seen, like a lotus in your inmost body.; BHAYANI
1998:1 trnsl.: Bodhicitta is described by Aksobhya as adorned with Rajas. They have
also noted its presence as Natural Bliss (svabhavasukha) inside one’s body itself like the
lotus seed; This verse further finds some analogies in one of the ’short-songs’ ascribed
to the transmission of Krsnacarya. For the Vasantatilakadohagiti see the Appendix III.
(subsection: Dohagiti). “8Here relative bodhicitta as a counterpart of the female princi-
ple—in this verse explained as rajas—is meant. It is not to be confused with the general
concept of bodhicitta, as the resolve or mindset to postpone one’s own awakening for the
sake of others, according to the bodhisattva ideal in general Mahayana. Here bodhicitta
is a technical term equalling sukra and rajas is its counterpart, as it will be seen in the
Mekhalatika to this verse. In verse four another rather unusual code-word, Amitabha, for
kind of this kind of bodhicitta will be used. One may translate them “male and female
fluids”, i.e. semen and menstrual blood. To this bodhicitta, inasmuch as it is used in a
sexual context is also referred as relative or physical bodhicitta. In the further course of
the work various pairs, denoting female and male will be encountered. The most famous

are wisdom and means (prajiopaya), and emptiness and compassion ($unyatakaruna).
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braced by aksobhya—the immovable.?® Thus is its empty, very empty

t°%; mind,

and great empty; light, increasing light and attainment of ligh
mind-factors and misconceptions; female, male and neuter®®; night, day and
twilight; the [Buddha-|bodies of magical appearance (nirmana), joy (samb-
hoga) and truth (dharma); body, speech and mind; stream, fluid and drop®?;
summoning, dismissing and holding, and the syllables om ah hum, which
are the doors’ openings® below, above and in the centre (marman)*; the
truth of the self, of the mantras and of the mandalas; [the three qualities
(gunas):] virtue, foulness and ignorance; and becoming, being and ceas-

ing®. Those and other examples are the bodhicittarajas explained by the

All of those examples are not necessarily to be understood as only via the sexual connota-
tion, rather the act the of lovemaking, as the union of male and female is always, whether
metaphorically meant or literally, denotes the very fundamental resolution of otherwise
opposed pairs, which is another fundamental aspect of the tantric doctrines. 4°Cf. Syrr
V3nF.; Syt glosses akkhohahem with cittavajrena, which according to commentary on
this verse can be understood as the union of male and female, since citta might be used
as equal with rajas: “Father and mother are just white and red and the pair of inhalation
and exhalation. The union (samayukta) of citta and vajra is the cause for the body to
arise.” (This citation follows later in the commentary to this verse.) See also SNELLGROVE
1959: 25. °°Trnsl. according to Tib. snang pa dang snang ba mched pa dang snang ba
thob pa °'Added by Tib.: bud med dang skyes pa dang ma ning rnams dang, which would
correspond to Skt.: stripurusasanspandhakani 52This triple is following my emendation,
being corrupted in the Sanskrit original.; Tib. has blang ba dang myur ba dang rnam par
bcing ba: taking, passing and binding. In both cases this set refers to the wind energies,
while their elements are mentioned in the Sanskrit, we see the “working-process” being
paraphrased by Tibetan. °3The Skt. term here is udghatana; Tib. simply has byed pa,
which would correspond to kriya or karana. 5*This set might also be read in connection
of the directly preceding set, though then not having the flavour of a triad any more, as:
beyond that are the doors which cut through the vital points (marman). 5°Those sets
of three are probably meant to represent the set of bodhibija, rajobhusita and aksobhya.
The pairs “stream, fluid and drop” and “below, above and centre” may already refer to
the three channels, which are introduced, hereafter. This presentation further seems to be
based on the Arya-tradition of the Guhyasamaja, in which some of those triads also can

be found. It is summed up below by adding a fourth component prabhasvara—clear light,
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word aksobhya. [If asked] where is that [trinity| seen? He teaches [the next
part] pokkharabia and so forth, [a compound which is analysed as follows:]
The lotus [means] a lotus that is the body.’® [And] the nature of seed of
that [lotus| is pure, [which means| stainless since it is of the nature of clear
light.5” Precisely that is the body of the innate (sahajakaya)8. [If one may
ask:] Where is that [body of the innate] seen [that is to say: How is it to be]
understood? The following is the idea: The Bhagavan, who has the nature
of body speech and mind is placed in the sphere of the all empty and has the
nature of the syllable evam.

Thus it is moreover said in the Adibuddhatantra:

The body is the bindu, the moon and white (sukra); the speech is

sarvasunyadhatu — the sphere of the all empty—and with the phrase utpadyate tisthati
liyate prasamyati, which seems to be meant to include the sets of three in the above
passage into a transcendental sphere (in this case sahaja). °The commentary does use
kamala simply as a gloss for puskara, which is why I translate just lotus instead of blue
(puskara) and red lotus (kamala). °"Tib. adds rang bzhin gyis (prakrtya), which to
add here seems redundant. The term “clear light or luminosity” (prabhasvara) is an-
other key-term connected to Arya school of the Guhyasamaja and later Tibetan Maha-
mudra traditions. It is equated with the “all void” (sarvasunya) or “ultimate truth”.
pani: ata eva tabhyam samurtiparamarthasatyabhyam abhinno ’dvaidharupo yuganaddhas
trailokaikarupatvad vibhuh sunyatisunyamahasunysarvasunytaya prabhasvaratvac chunyah
paramanudharmatatita ity arthah (pp. 75-76.) which SFERRA 2002 trnsl. as follows: He ‘is
undistinguished from them’, the conventional and the absolute truths. [In other words] his
nature is devoid of duality and corresponds to the condition of ‘two in one’ (yuganaddha).
Since he shines by virtue of the Void, the Further Void, the Great Void and the Universal
Void, he is ‘void’, viz., he transcends [even| the material nature of atoms, and since he is
endowed with all excellent forms similar to a reflection in a mirror, ‘he is full of compas-
sion’ (p. 239.) %8 Sahajakaya here might refer to Apa. niadehahim (Skt. nijadeha).
Further the key element of the initial verse is taken up here again, but paraphrased slightly

differently. Cf. verse one: niranijanam sahajokayah.
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the visarga®, the sun, and red (rajas).®® Rahu®! has the nature
of the fire that ends the time [and] the syllable evam®?, being the

one seed for the whole universe.3

Therefore it is further taught that the circle of Dakinis arises, remains, melts
and disappears. Hence all forms arise from the syllable evam. If one objects

(nanu) [making an argument such as:] “With regard to one lump of clay,

only one thing arises as the cause, which has the nature of a pot made from

% The visarga is a “symbol in grammar, usually marked by two perpendicular dots [:]” MW
s.v. sarjaniya. It should here be understood as the counterpart to bindu, which might
mean here the anusvara. ®°Alternatively, and according to the reading of the DKT,
the verse could be read as follows: “The body is of two drops: Sukra, which is the moon
(vagvisarga) and raja, which is the sun.” The use of the word vagvisarga or ngag dang tsheg
drag lit. meaning “emitting of voice@ in the sense of moon and as a pair with ravi is to my
knowledge not being attested anywhere in Tib. or Skt. literature and thus quite uncertain.
61 Rahu is the eclipse, that phenomena which unites sun and moon, and might due to the
fact that the body and speech are represented by means of moon and sun, here be taken
as representing the mind citta, but in its sense of uniting different principals and not as
representing rajas, just as seen in the passages before or those following latter. 2We can
suppose that the e in evam represents rajas, the va represents sukra and the anusvara —
m might be represented by Rahu or respectively the mind. The use of evam is, just like
sahaja one of the man doctrinal themes or terms used within this commentary. It can be
taken as representative for the whole outline of the verses and their commentary, inasmuch
as its syllabic members represent the union of female and male (or their principals) during
the process of working with the inner wind (i.e. the three main channels). See DASGUPTA
1950: 122 “Again Prajnia has been said to be the syllable e’ and Upaya the syllable ’va’.
In the Sadhanamala we find that Prajia should be meditated on as the syllable ’e’. It is
said in the Samputika, Prajia is said to be ‘e’ while Upaya is the syllable 'va’; and this ’e’
shines only when it is adorned with ‘va’. In the Hevajra-tantra and in many other Tantras
it is said, “That divine ‘¢’ which is adorned in the middle with the vajra is the abode of
all bliss or happiness—it is the abode of all the gems of the Buddhas; all joy, qualified by
the moments, is produced there; when one is established in this e-vam-kara one realizes
bliss through the knowledge of the moments.’” See also DASGUPTA 1950: 118 ff. Section
(E) Prajiia-Upaya Lalana-Rasana, Left and Right, Vowel and Consonant etc” %3pada ab
of the verse are also found in Pundarika’s Vimalabhrabhatika p. 35.
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the lump of clay. How is that on account of [just] one thing [arises with]
manifold forms, shapes and parts, incessantly [and] unlimited (anavaratam

aparyanta) a world appears?” This is said to be not false:%

Just as knowledge from the scholars (upadhyaya) and light might
come from lamps, [so] (ya) the mudra and its counterpart (pra-

timudra) are face to face [like] in a mirror.5®

From sound comes the echo, just as fire in the fire-crystal, there
comes no light without the sun, the watering of the tongue [comes]

from eating something astringent (amla)®.-57

Just as there is no sprout without a seed for [plants| such as
Amakalz, [so] due to the nature of cause and effect, there is not

birth when its [cause] is not existing.®®

There is no self, there is not the opposite, there are not both,

64The following examples are all meant to elucidate the possibility that from one thing
(ekasmat) multiple things (anekarupa) can arise, even though, the arguments, from a
logical point of view is again circular. It proves or rather accentuates the rhetoric of this
text more than logic. %°pada ab of the verse are also found in Naropa’s Sekoddesatika p.
72. 9Tt is not entirely clear in which context amla is here to be understood. Possibly
amla here refers to its qualities of taste (rasa). Amla, also known as Phyllanthus emblica,
Emblica officinalis, Emblic, emblic Myrobalan, Myrobalan, Indian gooseberry, Malacca
tree, or Amla from Sanskrit amalaki, is a deciduous tree of the family Phyllanthaceae. It
is known for its edible fruit of the same name. See WIKIPEDIA.ORG. s.v. Phyllanthus
emblica. 67This verse could not be identified. %3This stanza is only found in T(gyp, and

not extant in the Sanskrit. Also, I was not able to identify this verse.
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[any] other [would be| impossible, things that are arisen are

" somewhere and by someone.

possibly known
Father and mother are just white and red™ and the pair of in-
halation and exhalation. The union (samayukta) of citta™ and

vajra’™ is the cause for the body to arise.™

Amitabha and Ratnasambhava™ are [of the nature of] inhala-
tion and exhalation according to the sequence [that is| the desire
(raga) of body, speech and mind for the vajrins who have citta

and vicitta™®

69With this verse the distinguishing mark of Madhyamaka, namely the ‘four extremes’
(Skt. catuskoti) are introduced. See for instance Advayavajrasamgraha (SHASTRI 1927):
na san nasan na sadasan na capy anubhayatmakam | catuskotivinirmuktam tattvam mad-
hyamika viduh || (“Not existing, not non-existing, not existing and non-existing; and
also not the nature of neither of the two; Madhyamaka adherents know the truth as free
from those four extremes.”) The stanza is also found in Nagarjuna's Madyamakasastra
1.3; pada a is further quoted in various other works. See also Mulamadhyamakakarika
55.  "OTib. trnsl. yod ma yin, which would mean that things possibly having arisen
do not exist. "'T(A)PD trnsl. khu dang khrag which would mean “semen and blood.”
"2¢itta — mind is here to be taken synonymously with the female or rajas. Again one
should bear in mind that—and the commentator makes frequent use of this—many pos-
sible ways of forming the symbolic pairs of male and female can be imposed. "2wvajra
is here denoting the male principal. It should be noted, however, that although this
pair is perfectly explicable within the Buddhist tantric context, the pair of citta and va-
jra is not as prominently found as for instance Sunyatakaruna, prajnopaya, padmavajra
or ghantavajra. "This further explain the use of cittavajra as glossing the term aksob-
hya in the root verse. 7°Ratnadhrk seems to refer to Ratnasambhava Cf. VAJRAVALI
Vol.1.10.8. p. 132: om ah mam hum cakresasyaksobhyena sahabhinnasya | om ah ji-
najik hum vairocanasya | om ah ratnadhrk hum ratnasambhavasya | om ah arolik hum
amitabhasya | om ah prajiadhrk hum amoghasiddheh |.  "STib. reads: thugs kyi rdo
rje zhal rnams, which would correspond to Skt. cittavajramukhani and could mean “the

entrance of/to cittavajra,” and which would ne to be construed with kayavakcittaragani.
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The moon arises from semen and the sun from blood. The arising

of Rahu is due to inhalation and of kalagni due to exhalation.

The channels (nadis) arise from semen (Sukra) and bones arise
from semen [as well].”” From pollen (rajas) arises blood (rakta)

and from blood arises flesh.

From bones arises mark (majjajanmasthito) [and] from flesh arises

skin. Water is produced from the moon™ and blood from fire.

Inhalation is produced by Rahu and exhalation is known to be
caused by agni. The tongues of all beings, which are hanging

down (lambhika)™ arise by Sukra.

Now the eyes—Ileft and right—arise from rajas, just as the nose

and the two nostrils arise from inhalation® 8!

And only by empti[ness| so the two ears and auricles arise. As

well only by exhalation the two lower apertures in the same man-

The syntax for padas ¢ and d is unclear. Apart from the context it is grammatically
not possible to construct °ragani and °vajrinah together and perhaps to take °ragani
as a bahuvrihi. The overall meaning of this verse remains doubtful to me, so does the
compound wvicittacitta, which must be taken as some kind of synonym for cittavajra as
suggested my the Tibetan. This verse or a variant that could improve the reading, could
not be identified. ““For the sentence to be logical one could also suppose that the bones
arise from the channels, after those have arisen from semen. "®Here one may understand
candra as Sukra. Further the connotation is that water is cool like the moon. "Tib.
trnsl. lce dang ni lce chung, which would mean tongues and small tongues. 3°Tib. reads
khrag, which would mean rakta and which would therefore refer to the “female setting”
instead of the male, which seems to be intended here. 3!The last five verses to remarkable
similarities to some found in the sixth chapter of the Ramatosana’s Pranatosini (p. 72),

a classical treatise on Hindu Tantrism.
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§ 3.2.
Mekhalatika

ner®? arise.

Just so through Rahu the two apertures of the breasts arise. In
this way the two fruits® may come by exhalation and that is just

how it arises.%*

In this way with this sequence the lotus as a body arises. Thus moreover he
is teaching to show the completeness of arising of that by the sequence of
conventional and ultimate truth (samvrtiparamarthakrama) [with the next

verse| —

This is the meaning [of the verse]: The [Bodhibija]®® is bodhicitta, [which

82T(B)P ’og gi bu ga gnyis, the lower openings which might refer to the penis/vagina and
the anus; T(A)PD has rgyun sgo gsum, which would mean the three doors’ continuum.
83Tib. reads ’bras bu, which might refer to the genitals as compared to the word anda.
84Due to the fact that the last nine verses intend on explaining the arising of the human
body and the transformation of certain entities into other substances and since that process
seems based on the twofold distinction of the male and female (generally associated with
either anything white or red, there might be more categories, especially in case of the
female principle, where we also find synonyms for space, the empty or the impurity i.e. the
menstrual discharge (rajas). The following stemma is meant to summarize the information
of the verses. pity = prana = vajra = bodhicitta = Sukra/$ita = candra/vagvisarga/toya;
maty = apana = citta = Sunya = rakta/rajas = surya/ravi/(kala-)agni Further from the
male and female principles pitr and matr the following substances/senses do arise: pitr:
nadi, asthi, majjan, ghrana, jihva; matr: mamsa, carman, srotra, netra

Moreover there might be a slight contradiction in this presentation, since we find in the very
first verse a correlation of rahu and kalagni, while later the prior is connected with prana
and the latter with apana. kalagni = rahu vs. kalagni = prana and rahu = apana. Possibly
rahu might in other contexts also be understood as pranayama, referring to inhalation and
exhalation together. See also verse 13. Another possible contradiction is the connection of
prana - so far clearly connected with male principles - with bhuyahstana, a attribute being
obvious female. Do complete this presentation the following correlation is also found:
amitabha = prana and ratnasambhave = apana. S5As bodhicitta clearly is a gloss for
bodhibija from the verse, it seems—owing to the overall meaning—adequate to add the

term bodhibija.
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here means| sukra [and] it has a nature in which friction is held back, being
adorned with rajas that is the bodhicitta, when it is not [yet] fallen®0, such
is the sense. [And that bodhicitta) is joined with aksobhya®" [being here
explained as| the cittavajra - the adamantine mind. [And when one asks:|
Like what is the cittavajra? He teaches: Puskara — lotus® [which means]
the lotus tree® that is described hereafter [in the following verse and] its
seed that is lasting (sthita) with inherent bliss. It is [also] pure and pre-
cisely that is the cittavajra - the adamantine mind. [And when one asks:]
Where is it seen? He then says: [In] one’s own body (nijadeha), which
is the basis for gnosis (jnanadhisthita), that is what is implied by the word
nija®. And precisely that is seen as the string of water deep enough for the
lotus, [while the word seen actually means| understood. That is what was

taught in order to make that [verse] clear.

86This sentence has some sexual implications resp. draws to mind the corresponding
system of energies as found in the Yoginiatantras. Here $ukra and rajas refer to semen
and menstrual blood and resp. to the according white and red energy-drops (bindus). The
expressions samavrtaspandarupa and apatita refer to the process of ejaculation and the flow
of energies (prana/vayu) inside the body. Those implications are further supported by the
picture of the seed and the lotus pokkharavia or the seed and the pollen (rajas) which
could hint at the sexual union of man and woman or resp. to other pairs and their union.
The Dohakosatika further supports this interpretation by the verse cited in addition to
the commentary: dakinicakram utpadyate tisthati liyate prasamyati | tasmad evamkarad
anekakaram visvam udyate ||. Also the process of the four moments, joys and mudras
(catuhksana, caturmudra, caturananda) is strongly connected to the flow and control of
semen in the process of sexual interaction. The term bodhicitta or better bodhibija should,
apart from its sense of relative bodhicitta, be understood in this context—it seems—as
an inherent potential, such as the concept of tathagatagarbha is often understood, which
remains undeveloped until it is recognised. Cf. JACKSON 2004:118. 87Again, owing to the
overall meaning I decided to add the glossed word from the verse. S8Interestingly SMT2
reads here prajara, which would have the meaning of seed or offspring. 3° Padmavrksa can
also refer to the Himalayan Cherry (Prunus cerasoides) Cf. WIKIPEDIA.ORG s.v. Prunus
cerasoides. 99Cf. JACKSON 2004: verse 3n’inmost body’
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§ 4

§ 4.1.
Dohakosatika

Fluid space ! and unmeasured splendour, having been produced®?
from mud, the root is caused to appear;”® The central channel has
been made [into] the principal stalk, this causes the [syllable| ham

to appear.’9%

96

[The part beginning with] gaana nira means: gagana” - space [and also|

aksobhya®”, just that is observed by the nature of water (nira), because it

has a nature which is extremely clear (atisuddhatva). And it is taught:

Space (akasa) is [like] a the drop of nectar (amrtabindu).

[The next part] Amiaha panka means: Amitabha is bodhicitta and adorned

91DKT interprets this alternatively to mean gamana — moving, going instead of gagana.
Further this term might in context of both commentaries be a synonym for the central
channel avadhati. °2Cf. DKT krtva 93Tib. trnsl. des ni rtsa pa rab tu spangs nas
byas, which means: “By this having completely abandoned the root, it is produced.” Here
vibhavita is replaced by a form like pravarjita. °*Kpga trnsl.: “The syllable ham caused
to appear, having been made from the principal root of the central channel” (avadhuti’i
rtsa ba sdong po byas ham yi ge’t rnam par skyes gyur ba.) This would render the
Skt. as if it would read: avadhutimulanalakrta. °°SHAHIDULLA 2007:84 trnsl.: The sky
must be conceived as the water. The infinite Refulgence as the bottom (of the pond),
the renunciation as the root, the ascetic woman as the main stem stalk; the flower that
blossoms, it is the hamkara; JACKSON 2004:118 trnsl.: Space is the water, infinite light
the mud - it’s without a root; the central channel’s the basic stalk, the syllable Ham the
blossom.; BHAYANI 1998:2 trnsl.: The Sky was made water, Amitabha was made muddy
soil xxx was made the seed, Avadhiiti was made the stalk, thus hamkara was borne. “6Cf.
MT: gamana °7 Aksobhya was introduced in the previous verse, there glossed as cittavajra
and there used in the sense of denoting the unity of female and male. Here it is explained as
being space. Thus the terms gagana, cittavajra and aksobhya seem be used as synonyms in
the 3" and 4" verse. However, there remains as well the possibility, though this might not
be the most likely, of understanding aksobhya as fluid as can be seen in the presentation of
the 27" verse in which the five-Buddha family is introduced, or as it seems to be possibly
deduced from the 24" verse.
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with rajas, so it is to be contemplated. And precisely that is mud (panka).”®
Kia means: After this has been done—the contemplation of the two—the
root as the primary cause (pradhanakarana) is produced. And just that is
great bliss (mahasukha). [And] the following is the meaning: And further-
more (asyapi) the seed being the dharmadhatu—the primary element—being
mixed with mud and water is born as the actual sprout, the hollow stalk
and so on, [all] being [also] mixed with bodhicitta; that is the Bhagavan
(bhagavanta) in his essential state (bhavarupa), the bliss which is free from
obscuration.” The lotus, which has the nature of the flower is produced in
the sequence of hollow, leaves and stem.!% For that reason he taught in like

this: avadhui kia mualanala - The central channel has been produced!®! as

98This part further explains the triad of seed, pollen and the immovable as introduced
in the previous verse and explains that the condition because of which awakening can
arise is due the female and male pair, best—in terms of practice—to be understood for
instance as wisdom and means. %’Trnsl. according to the Tib. gzhom du med bde,
Skt. has tam anahata, which literally means that which is unwounded or unbeaten or the
like. The term later appears in more technical sense, possibly representing the anusvara
(Cf. MK on verse 27, final quotation) and thus can be taken also in the sense of unity
or union. 1'%9This paragraph sounds a bit like introducing the idea of Buddha-nature
(tathagatagarbha) inasmuch as the seed is explained to be the dharmadhatu (more or less
synonymous with the terms suchness, or thatness (tathata) denoting an unaltered perfected
state of how things are) in connection to mud and water, which have been explained to
be male and female principles (bodhicitta and rajas). This sounds as if the comparison of
the arising of the lotus flower has been taken to illustrate the perfect development from
the potential, being here skilfully enriched by the description of the circumstances and
biology of the lotus flower resembling the doctrine or philosophy of tatnric elements of the
dohas (union of female and male: prajriopaya) and symbolising the tantric aspects of the
visualization of the yogin’s body. In the commentary of Jamgtn Kongtrul on Maitreya’s
Ratnagotravibhaga we can find both, the correlation of the dharmadhatu as resembling the
idea of Buddha-nature and the comparison of the bringing to perfection of the potential
with the lotus picture (p.28). See KONGTRUL 2000. 191 read kia as krtva, Cf. the

previous gloss for kia in this verse.
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the hollow root!%? All of that [is explained] as follows: Sins have been shaken

103 which means [that they are] perished, because to the

of (papam dhutam
nature of clear light (prabhasvararupa). This is the explanation of the initial
letter [a in the word avadhuti and those following in sequence]. Thus [it is

said] in the Adibuddhatantra:

She, having the nature of the sound beginning with [the letter] a

is conceived by the awakened ones as wisdom (dhi).

For which, with only the Avadhuti — the central channel—the root (mula),
being the principal hollow (pradhananala) has been made, that is the Avad-

104 — the hollow, being the root having made with the central

hutikrtimulanala
channel. [If one is about to ask:] What is that? He teaches: The syllable

ham: [this might be] expressed by others!®® as ham!% being the seed of

102Tih. reads gtso bo’i rtsa ba sdong bur byas pa ste: “The pradhananala — the chief
hollow—has been produced as the trunk.” '3This expression can be understood as a
nirukta-type of gloss or explanation of the word avadhuti. '°*The place within the central
channel being described here is not entirely clear. As for the ham syllable being present
in the whole description, it is to be concluded that the commentator is talking about the
mahasukha or crown cakra. But as he simultaneously mentions and refers to “female”
principles (such as rajas), which in their reference to the points within the channel are
unclear, one can scarcely follow the description. Especially the reference for the term
mula(nala) seems to be crucial for the understanding of the passage. The metaphorical
picture being presented here—in the light of the previous verse however—seems to be
as follows: From the seed together with water and the mud (in which the seed may
grow to) a flower with its according aspects—representing the corresponding principles
of male and female—arises. The flower and its stalk may represent the subtle channels
within the human body. The ham syllable (representing the male principle) residing at
the crown cakra and the female syllable (not mentioned here) residing at the navel cakra,
I guess, being expressed here with maula(nala)). This interpretation might be supported
by the objection introducing verse 5. For further descriptions on this subject matter See
ENGLISH 2002: pp. 169-181. 950Others here seems to refer to other non-Buddhist as
well as perhaps other Buddhist traditions. !°The following enumeration gives several

variations of describing all the letter h.
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07 as the unwounded (anahata)'®®, the syllable after ksa (ksapara) [or

)109

hamsat
lists] ending after the ksa syllable (ksakaranta)'®, [or] the fourth usman (us-
macaturtha)*® [and] the syllable (aksara) that is without parts (anariga) and

like a vajra (vajranangaksarah)**

it has a nature which subsumes short, long
and lengthened [pronunciation], it is the single seed of all happiness, which is

placed on a full-moon disk.''? Thus its also said in the Srisamputatantra'®:

Produced from vowels and consonants is bodhimanasa'* of 32
kinds''®; What(ever) syllables are in the middle.'

107Tib. reads: ham de bzhin pa ste. '9anahata though it could as well be an expres-
sion for the fourth or heart-cakra, it here is clearly referring to the cakra of great bliss on
the top of the head. !°9Tib. renders this item as: ksa yi ge mtha’ can or alternatively

as: ni kha’i tshul, which could mean something like: the proper entrance. 11°

usman lit.
means heat or vapour, but seems in this context to refer to a sound or letter. Cf. APTE
1957/58: s.v. usman: “(In gram.) The sounds $a, sa, sa and ha; applied also to sk, sp,
am and ah.”; this part is om. in Tib. 111T(A)PD reads: yan lag med pa’i rdo Tje yi
ge’o. The yan lag med pa’i rdo rje is also part of a work called the “Seven Sections of
Accomplishment” (grub pa sde bdun) '12This paragraph offers yet another and equally
satisfying explanation of the syllable aham, which perhaps is to be understood similar
to evam, as also aham has the initial vowel (here a) expressing a female quality and a
consonant (here ha) the male one; both are combined with the anusvara. While e and va
represent rajas and $ukra, a and ha represent clear light (prabhasvararupatvat, asyety avad-
hutr prathamasvara; or space, emptiness) and bliss (sarvasukhaikabijam). The anusvara
in both cases would denote their union. See also DASGUPTA 1950: 120f. Essentially every
pair consisting of vowel and consonant (and an anusvara possibly denoting their unity)
may be taken to express the same content. Likewise it is explained also Vanaratna’s Ra-
hasyadipika, given in the footnote following the next verse cited. ''3The following verses
are found within two scriptures, the Vasantatailaka and the Samputodbhava, both being
associated with the author of the root-text. Cf. ELDER 1978: 8. 14Cf. Tib. byang
chub sems ni sum cu gnyis for Skt. dvatrimsadbodhimanasam, which sounds like bod-
hicitta (here in the absolute sense) and maybe here to be understood as equal in meaning.
15Possibly referring to the 32 main-channels in the subtle body. See CASTRO 2015:
149. 'SVanaratna’s Rahasyadipika: With regard to that the best seat of the Bhagavan,
which is the moon-disk, precisely the brain being mingled with 32 (kinds) of bodhicitta,
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The brain however, which is said to be placed in the middle of the
head, that is being illustrated (udahata); and (tu) in the middle
of that is the ham-syllable, the anahata, having indeed the nature

of a drop.tt”

For the root of all sentient beings being (either) unmoving (or)

moving, it is manifested apparently with the nature of the seed

(or) with a form which is inapparently.1!®

The nature of all beings, is first arisen from that, situated con-

stantly appearing with nature of flowing (sravat) nectar (amrta).''?

having the nature of vowels and consonants, being ali and kali. In the tantras there is not
found (pratipadyate) any distinction, being established with an essential nature for those
seats. The differentiation of seats is for the power of faith of people, hence the truth is
always intended of being a nature which is pure, therefore somewhere (there) are seats
being moon-disks (and) somewhere are seats being sun(-disks) of Yoginis being fixed in the
three cakras, that is intended. ''"Vanaratna’s Rahasyadipika: In the middle of that and
so forth means: In the middle of that—the brain—is the letter ham, the anahata-syllable
(here anahata and aksara can be understood as qualifying, glossing each other), being,
through the free course of the nectar-flow a drop, which has a cool feeling; (that) is called
bindu (drop). '¥Tib. trnsl. both the phrases as being nom. or acc. phrases, which maybe
is gram. better 191 read Verse eleven and twelve of Vanaratna’s Rahasyadipika together:
That drop (sa) exists established completely filled, for it becomes a cause of all kinds of
existences, being inanimate or animate (sthiracala®). Therefore it is apparently with the
form of the seed (and) inapparently with form of bodhicitta relating to the highest truth.
Therefore, first only the body is arisen, due to the coming together of mother and father,
for the bodies of all beings, having no, one, two, four or more feet, being animals, ghosts,
protectors, gods, half-gods and humans; for in other cases it’s just the nectar continues
flowing. That is the form of the Bhagavan Heruka, because of the all-pervasion of all
phenomena precisely by means of the dharmata — essence of phenomena, also because of
the existence of that in regard to the birth and decay of the Buddha (and) because of
the state of all phenomena being, due to the absence of production, their interdependent

production, unborn from the beginning (and) therefore the accomplishment of cessation.
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Precisely by that, affecting the satisfaction by fire, the lower
channel (nada) is opened'?® [and] by that the completely filled

121 ig produced, this is indeed certain.'?? Precisely that

mandala
is called manda — essence, being the excellent course things.

Seizing—which means taking—that, [should] be understand as

Thus (the following) is said: Here neither is anything produced nor is there the death of
anything. The appearance of the nature of mind should be known as remaining only in
Samsara. There is no support in regard to all things, being imagined to arise and decay
(and) because of the state of being similar to an illusion of that in regard of the sup-
port for appearing, all things (sarva) should only be understood as produced by things,
as improper to be addressed, as not ceasing and not coming into existence. 2°The use
of the word nada seems to be uncertain. Also Tib. is unclear in this instance. For
pada Tib. reads: phug nad yi or ’og tu ’jug pa: “a disease [in] the deep or [what] is
put underneath.” Both variations however seem—within the context of the central chan-
nel—to point to the navel (the lower point of the channel). Further there is of course
also a phonetic connection to the Skt. word for navel: nabha. '2!Mandala here means
the body, which is filled by the blissful nectar arising from the union. !?2Vanaratna’s
Rahasyadipika: The coming together of wisdom and means is taught (with the words):
precisely by that (meaning) — by being situated in the cakra of great bliss—the nada —
being a syllable placed in the middle of the Nirmanacakra — is opened, with the act of
satisfaction with the fire that is the wisdom of one’s own body and having the mandala
in one’s own body. Alternatively, in the arisen mandala (and the nada), which is mov-
ing by its nature, having so caused the opening of the channel (dandabhariga) by the
desire from drinking the nectar water (bdud rtsi’i chu ’thung ba), eradicates, that is the
meaning. Moreover it is said: The nada indeed is of various colours (and) explained by
different words or phrases (padavakyaprabheda) it is obtained as a single principle, being
placed in the region of the navel. The primary and subsidiary winds (vayupavayus) cause
the arising and so forth of the cakras, being situated by the nature of exhalation and so
forth in another manifestation. The ten parts of the middle form is said to be just the
abode, due to the connection of shake and vessel that is what produces great bliss. With
the practice of flaming upwards the burning of skandhas and indriyas are accomplished.
Just that is the nature of Kalagni, making the coming together of all. The bindu is the
producer of happiness inasmuch as it is the world, having the essence of a drop, bearing

the nature of the anahata-syllable in the cakra of great bliss (mahasukhe mahacakre).
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§ 4.2.
Mekhalatika

the body, which is the mandala.’'?3

[Now the word] Vijaia is explained: [The particle vi means:] that it is [sim-
ply] for the decoration of the Prakrta-dialect (visabdo ‘tra prakrtavakyalamkare).
Jaia means jata — arisen, being expressed with the word hamkara.

If now one objects (nanu) [regarding all this], Krsnacarya| teaches how the
avadhuti, having been made from the navel of the root, being wood, fibre,

leaves [and so on, in the next verse| —

This is the meaning [of the verse]: gagananira!?* — fluid space due to the

state appearing as great bliss (mahasukha) is amitabha — unmeasured splen-

The drop of bodhi-consciousness (°caitanya®) is appearing as the moon may be present
as a drop flowing into the moon-disk. (And) just that is the life force (according to the
general Tibetan tradition of rtsa rlung the rlung associated with heart-cakra) of beings,
that being (also) just the supreme syllable, just that is the all-pervading, due to being
present in all bodies. By this the increased sound might become a proper (°bhag (for
°bhak as the pausa form of °bhaj)) abode for joy (santosapada®, dga’ ba’i gnas kyi cha).
Just that is what the practice (described in) the Vasantatilaka addresses. Therefore, by
only this the mandala, having the nature of the four royal palaces (catuspitha) or the
mandala consisting of nirmana and so forth is said to be completely full. Also as external
the mandala is completely full by its nature, being the chief (°adhipati) mandala, that
is not otherwise. !23Vanaratna’s Rahasyadipika: (Thus the text) teaches the nirukti
— phonetic etymology—of the supporting mandala (as follows): Beginning with: “Just
that is the essence (manda)”, only the body is said to be the mandala, because it is the
agglomeration of sara—the essence—the essence to be deposited (Tib. reads rang bzhin
dag pa) being (*mayasya) Sriherukavajravarahi the powerful Dakini having the nature
of Vasantatilaka — the ornament of spring — (Tib. reads (dpyid dang thig le)) which is
the constituent channel (nadidhatu®). Lata—obtaining—for the sake of bestowing the
meaning, is the word standing next to manda (mandaya upapada, Tib. reads manda ni
nye ba’i tshig), thus the explanation works. L.e. mandala here means “Having obtained
the essence”. '2*The DKT has gamana instead of gagana, which then would mean the
vibrating or moving liquid, which might hint at the bindu residing at the mahasukhacakra

and is thus an absolutely useful gloss as well.
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dour, [which also means] bodhicitta. And precisely that is mud (parika).'?

After having been produced from it, the bottom of the tube'?%, which
has been produced by the primary cause. Precisely that brings about bod-
hicitta, with the sequence of beginning with tube, leaf and stalk,'?” that is
the meaning. Easy and without effort shaking down the evils, such as affic-
tions is the avadhuti — the central channel. The root is the down-facing part
of the central channel [called] the pradhananala—chief tube, by which, she—
the central channel — by means of the principal root is made. Thus
the Sabara-syllable—syllable on the top,'*® also the syllable ham [which
is also called| anahata — unwounded,'® as being produced by the honey-

syllable (makarandakarena), which is about to be explained later; It has the

125 Amitabha (unmeasured splendour) and parika (mud) can maybe be understood as code
words, possibly referring to the upper and lower part of the central channel (i.e. to the
female and male principles), being described hereafter. 251 have chosen to trnsl. the
term maulanalam (lit. the chief or principal tube) somewhat unconventionally, more in the
sense of a reversed compound, since it appears to me that the verse describes the proce-
dure beginning from the root or bottom in contrast to the ham syllable being described
later and referring to the top. '?7It seems that the production of the central channel
is explained by means of the structure of a flower or lotus and corresponding synonyms
(JACKSON 2004: 118n 'Ham’) for the cakras are given. DKT gives previous to verse four,
that: “..moreover he is teaching to show the completeness of arising of that [body, which
is a lotus] by the sequence of conventional and ultimate truth [with the next verse].” The
exact correspondences, as found for instance in the Hevajratantra (SNELLGROVE 1959:
35-39.) are not totally clear. the following is my interpretation: The two pairs gaana nira
and amiaha panka probably refer to the two genders male and female representing either
side of the central channel. The sequence of nalapatrakandadika might refer to the respec-
tive cakras along the central channel starting from the bottom. Cf. Kriyakramadyotika:
nalapatrakarnikarupam or Satyasiddhisastra: bijankurakandanalapatrapuspadini. Cf. also
DKT: nalapatradandakramena. 28 Sabara is yet another synonym referring to the crown
cakra. This comparison will be taken up later, when the body is compared to mount Meru,

129 unahata, though it can

where Sabara is referring to the mountain’s top. Cf. verse 24.
be the name for the fourth or heart cakra, it here clearly expresses the cakra of great bliss
on the top of the head. Further, the term anahanta is more precisely described as found

in the context of Yoga, such as the Hathayogapradipika 4. 80-102.
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§ 5.1.
Dohakosatika

nature of the syllable being bodiless and being a vajra and of Vajradhara—
the Vajra-holder), that is the meaning. [If one is about] to raise doubts about
the central channel, it has been made into a root somehow, wishing [for] the

wood, fibres and leaves.'3°

Lalana and Rasana —the left and right channel-—are sun and
moon; the two parts are brought together; Remaining with four

petals and four fibres; [within]!! is great bliss.!??

The row of vowels (ali), gnosis (jiana) and the moon is denoted with
the word Lalana-left channel. By its nature it is in the hollow space
(puta) [behind] the left nostril. Lalana remains with prapa and vayu—breath
and wind. The row of consonants (kalirupa), means (upaya) and the sun
is denoted with the word Rasana-right channel. By its nature it is in
the hollow space (puta) [behind] the right nostril, Rasana [as well] remains
with prana and vayu-breath and wind.!3® Lalana by the sequence of let-
ting loose (srstikramena) has the five mandalas that are of nature of [of the

five skandhas:] consciousness, mental fabrication, perception, sensation and

130Possibly those elements as well as the aforementioned syllables are associated with
the cakras and the according elements. I was, however, not able to find references in
accordance. '3'The MT reads: mahasukham vasaty asminn, where asminn refers back
(context-wise) to the central channel. 132SHAHIDULLA 2007:84 trnsl.: The Woman and
the Tongue (the two arteries) are immobilised on the two sides of the sun (the right
nostril) and of the moon (the left nostril). The four leaves are situated on the four stalks
of the lotus in the abode of great happiness; JACKSON 2004:118 trnsl.: The left and
right channels, the sun and the moon, are stopped on either side; the four leaves, and
the four roots; great bliss resides within!; BHAYANT 1998:2 trnsl.: he who has destrozed
the two sides (nooses) Lalana and Rasana, the Sun and the Moon, he has reached the
fourth (Cakra), the fourth Lotus, where he stays in Mahasukha. 33*Presented here is
the somehow expected twofold categorisation of male and female being associated with
different sets of counterparts. See SNELLGROVE 1959: 35f.; together with the left and right
channels. See also DASGUPTA 1950: 118 ff. Section (E) ’Prajia-Upaya Lalana-Rasana,
Left and Right, Vowel and Consonant etc.
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form (jnanasamskarasamjnavedanarupa). Rasana by sequence of accumula-
tion (samharakramena) has the nature of the [five elements:| earth, water,

134 Tn this way Lalana and Rasana however are under-

fire, wind and space.
going the 30 mandalas in the continuous flow of unequal and equal moving
around meeting the twelve.!3® Lalana rasana vivi sanpda thia means:
Lalana and rasana, precisely those two remain in two parts. [This

its also said in the Hevajratantra:]

Lalana remains with a nature that is gnosis [and] Rasana remains
with [a nature] that is means; the Avadhuti, however, remains in
the middle being void of object and subject (grahyagrahakavar-
jita).

Pattracatuska—having four leaves [means:] Having the nature of the four

136

empti[nesses|.'”® Caiimyrnale means: Being placed on four small roots that

134The processes of letting loose (srstikramaena) and of accumulation (samharakra-kra-
mena) might refer to inhalation and exhalation and the restriction of breath (prapayama).
On this rather technical procedure See also SFERRA 2002: 18-19. Also, left and right
channel could refer here to the five Buddha families (Buddha and consort) each represent-
ing a shandka, an element and the corresponding emotion to be transformed into one of
the five wisdoms of a Buddha Cf. SCHERER 2005: 204-205. !3%As for the expressions
“30 mandalas” and “meeting with the twelve” I suppose that those refer to time-wise se-
quences during a day or a month, according to the Kalacakra-system. Cf. SFERRA 2002:
39-40: “Rahu corresponds to the transits of the constellations. These transits occur twelve
times a day and, during each transit, on the microcosmic level, the prana flows into the
avadhuti. Therefore, the temporal progression is strictly related to breathing and its flow
in the nadis. The white and black fortnights correspond respectively to the fifteen short
“vowels” (a, i, 7, u, f, a, e, ar, o, al, ha, ya, ra, va, la) and fifteen long ones [[fifteen
short and long = 30 mandala]] (a, 7, 7, etc.) [...]” Another verse written in the context
of breathing according to lunar sequences, involving as well ”skandhas and elements” See
verse 15. 136The four emptinesses (stong pa bzhi) are respectively termed the empty, the

very empty, the great empty and the all-empty (Sunyatisunyamahasunyasarvasunya).
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§ 5.2.
Mekhalatika

have the nature of four channels.!3” Asking: Where are those placed? He
teaches: In the abode of great bliss; [and that means] that the abode of
great bliss remains with the nature of the four joys (caturanandarupa) and
of the four empti[nesses|, [and] 'in there’ (tasmin) refers to the place of great
bliss is on the lotus, [which is to say] at the top of the head (uspisakamala).'®
Therein (tatra) is [as well] the house of the all empty, called the possessing
of the net, which is consisting of a troop of Dakas and Dakinis (dakadak-
intjalamelapakam), being on the top of mount Meru named Jalandhara'*?,

that is the meaning.

The following is the meaning: Lalana is [the name of the left channel] being

137Tib. further explains: rtsa ba bzhi zhes pa ni khams bzhi’i rang bzhin rtsa bzhi gyen la
gnas pa’o: “The four roots are the four roots facing upwards having the nature of the four
elements” 38The idea of the whole section seems to be refer to the stage of practice at
which the winds (via the side-channels) have entered the central channel. Four emptinesses
and channels here seems to refer to the four chakras, i.e. navel, heart, throat and head,
each of which associated with one emptiness and corresponds to one joys respectively. The
movement is upwards, i.e. the navel is associated with "empty and joy,” the heart with
“very empty and great joy etc.” See SNELLGROVE 1959: 37-38. See also SFERRA 2000:
266-267: ’Commentary on LKC IV, 116°. 3?This passage is meant to describe the cakra
of great bliss (mahasukhacakra); See also DASGUPTA 1950 (translating a passage from
the Hevajratantra): 131-132: “In one place, however, goddess Nairatma asks the Lord
to explain what is meant by their Cakra. The Lord replies that it is a place with four
corners and four doors decked with Vajra-threads; within it remains the Lord with the
Lady in deep passion of the nature of Sahaja-bliss; and from their union proceed all the
goddesses in all the quarters.” He further mentions that the Vajravarahikalpamahatantra
and the Ekallaviracandramaharosanatantra give similar explanations. '4°This name—in
this context—simply denotes the place, just being described. Jalandhara is mentioned
throughout the tantric literature as a sacred place name (pitha) situated on top of the
head ($irasi). Cf. Hevajratantra 1.vi.12: pitham jalandharam khyatam oddiyanam tathaiva
ca |; Mahamudratilakatantra: oddiyanam pithakhyatam pitham jalandharam smrtam |.
Mount Meru is here to be understood as a metaphor for one’s own body, this symbolism
is made explicit in the Mekhalatika to the fifth verse. Usually, in terms of the ’vajra body’
it is referred to 24 of such pithas. cf. Gyatso 2005: 21 f.
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situated in the hollow space (puta) [behind] the left nose by nature being
wisdom and the moon. Rasana is [the name of the right channel] being
situated in the hollow space (puta) [behind] the right nose by nature being
means and the sun, [and they] remain in two parts (sanda). Then is there
the connection of (viparsvayoh) the two, the left and right channel.

This its moreover [said] in the Hevajra[tantral:

Lalana remains with a nature that is wisdom [and] Rasana re-
mains with [a nature] that is the means; the Avadhuti however
remains in the middle being devoid of object and subject (grahya-

grahakavarjita).

Grahya [the things to be grasped or objects| are the things to be known
(jrieya) [and] grahaka [the grasper or subject] is the knowledge (jnana), [the
avadhiuty, however,| is without those two.!4! Thus the indifference of the
two is here intended. Due to giving up the loss of existences (sattalabha®)
with the absence of error regarding the two, being that what is to be known
and the knowledge for races and people (janyajanaka), that is the meaning.
Empty, very empty, great empty and all empty, that is the meaning of the
phrase (iti) remaining as consisting of four leaves with an intrinsic nature

142 with an intrinsic nature beginning

that is empty and as four small roots
with four'®® [Asking] Where this is, he thus teaches: Mahasukham vasaty
asminn — great bliss remains in that, which means the residence of great
bliss is the lotus at the top of the head, therein [as well] is the house of the
all empty, called the possessing of the net, which is consisting of a troop of

Dakinis, being the summit of mount Meru, that is the meaning,.

41 ere the commentator explains the compound grahyagrahakavarjita as a dvandva as a
first member of an trtiya-tatpurursa, being itself a bahuvrihi qualifying avadhati. *>Here
again the precise biological design of a Lotus may help to better grasp the idea. The
word mrnala does not just mean root, but more precisely: the fibrous root of a lotus or a
lotus-fibre, (Cf. APTE 1957: s.v. mypala) or small root. 43This statement could refer
to different fourfold schemes which could be applied to such context. Cf. JACKSON 2004:
118.
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§ 6.1.
Dohakosatika

Having grasped the seed-syllable evam — the lotus is in flower;

The delighted hero smells [its] fragrance like a bee.'%!

The sentence beginning with evamkarabia laia means the following: [The
syllable] “evam” already has been explained (uktalaksana)'®®. Having gras-
ped the seed-syllable evam [means] after having produced the essence!*6
(garbhibhuya)-the seed of the syllable—the perfect lotus is in flower, such
is the meaning. [That is to say] in accordance with it’s seed, so the trees and
the like will grow, and so [will be| the flower of that tree. Thence, the essence
of the proper seed is precisely the essence of the syllable evam of the lotus,
which has arisen from that syllable evam.'*” Just that is the flower [described]
here. The sentence beginning with mahuararuem means: The delighted
hero drinks. He has the form, [which is another way to say] the char-
acter of a Bee, and [bee means| he has the adamantine mind (cittavajra).
[And he is| delighted, since he is in union with the couple that are wisdom

and means. As he has the nature in which the great passion is continuous,

144SHAHIDULLA 2007:84 trnsl.: Issuing out of the grain evamkara, the lotus burgeons forth
under the form of a bee, the hero of the delight of possession tastes the savour of the pollen;
JACKSON 2004:119 trnsl.: Sprung from the Evamkara seed, the lotus is in blossom< the
rapturous hero sips its pollen like a bee.; BHAYANT 1998:2 trnsl.: The Lotus has blossomed
taking the seed of Evamkara. This hero of the sexual enjoyment is the bee that smells the
pollen. '4°Here the commentator Amrtavajra seems to refer back to the commentary on
the third verse in which he quotes the following verse as a summary of his presentation:
“The body is the bindu, the moon and white (§ukra) and the speech is the visarga, the sun
and red (rajas). Rahu has the nature of the fire that ends the time [and] the syllable evam,
being the one seed for the whole universe.” This verse might be taken as the explanatory
statement for the result, that is brought about via the union of the two major principles
and of which this will now be talking. '46Tib. trnsl. garbha, lit. embryo or the interior
of sth. as snying po, lit. heart or essence. '#"I've chosen the Tibetan reading ’dir yang

over atranya, which does not give a satisfactory sense.
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due to being passive in [a state] of indifference (avicchinnamaharaga),'*® he
therefore [is called| a hero. And precisely that one is the Bhagavan, he who

149 Next Krsnacarya teaches] Jimghai [and

dwells in great bliss (anahata).
so forth,] which means: He who drinks'® the honey, that is the juice of
the flower [just described], is the reason for him being in the state of a
delighted hero. [Also] he experiences the bliss of great passion that has
not fallen,'®! that is the meaning. That is the Bhagavan who has the state
of the syllable evam. How now the nature of the five great elements together
with the experience of external objects (sasrava) comes into being? This

considering, he teaches [the next verse] —

The following is the meaning: Fvam—the seed is grasped. The lotus—
the kamala—is in flower. The adamantine mind, due to the connection of

wisdom and means, has the nature of a bee. The hero, due to being in

148The formulation ‘passive state of indifference’ certainly requires further explanation. It
refers, broadly speaking, as does the formulation ‘not fallen’ later in the same paragraph
to the visualization of union practice, and therein to stage in which a constant stable
mind-state, focused on bliss can be maintained. Cf. SFERRA 2001: 252n54. where sup-
porting passages from the Gunabharani, are translated: “How then can it be called the
means of accomplishing Buddhahood, viz., the means of accomplishing the knowledge of
the supreme unchanging, a state devoid of insentience?” What has been said is true, [but
the objection can be answered] on the basis of the teaching: B y virtue o f the nature o
f the unchanging semen, [the yogin? will attain the supreme unchanging [...]”; on other
contexts I have chosen to translate the term avicchinnamaharaga as ‘uninterrupted great
passion’ cf. §§ 8 and 32. '4°I took anahata as referring back to §4, where it is used as
referring to the syllable ‘ham’ and thus represents the syllable on the top of the head or the
“seat of great bliss.” Hence if have rendered this notion the translation, where to translate
anahata simply as ‘unbeaten, or unspoken’ etc. or the like does not seem to convey the
desired sense this passage expresses. °OLiterally jighra rather means “to smell” I have,
however, for the sake of more conveniently keeping the picture of the bee, decided to follow
the idea of rendering this words as “drinking” 1°'‘Not fallen’ refers to a specific part of
the practice and according visualizations of the union practices, which will be referred to
in §§ 14 and 20.

§ 6.2.
Mekhalatika
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a passive [state] of indifference is with a nature of great passion, that is firm
with a delighted mind. The adamantine mind experiences the honey,
being the juice of flowers. Due to being the delighted hero the bliss of great
passion is firm, that is the meaning. If one objects: After the self has be-
come an object [of perception], [and] after the fruit has been produced with
the sequence beginning with stalk, one smells; How is that found within the
scriptures?!®? As [an answer] for that, [the following is taught] in the glorious

Hevajratantra:

I myself am the creator, I myself am the destroyer, I myself am

the king and I myself am the lord.

I myself am the creator means: Only I have the nature of bringing together.
I myself am the lord means: [I am] with universal sovereignty, like a multi-

coloured jewel has the nature that holds the glittering of the sky.

Having grasped the seed—being he five great elements—the

entirety is born; Earth is produced [from]| hardness, water [from]

moisture [and] fire [from] heat!%3>15

152This objection is not entirely clear to me. Nevertheless, I think that the objection refers
to the inconvenient fact that subject and object are conflicted in the above argumenta-
tion/presentation, which appears to me as an didactic feature if this class of literature, if
not the tantras in general. '3The Tibetan translation seems to leave out Apa. gantavaha.
Another solution, phonetically possible thought very unlikely, is that Apa. gantavaha is
rendered as Skt.hutavaha (Cf. MK). I've chosen this solution, not only while supported
by the Tibetan, but also while it better reflects the given structure of the verse and the el-
ements of wind and space that follow in the next verse. Cf. huabaha SHAHIDULLA2007:75
ed. '*SHAHIDULLA 2007:84 trnsl.: Born of the seed of the five elements things have
been created; JACKSON 2004:119 trnsl.: Based on that seed, all the five great elements
rise; solid and liquid, brilliance and breeze - all arise from space; BHAYANI 1998:3 trnsl.:
When the seed of the five Mahabhutas were taken as material, the gross earth, Water,
Wind, Light and Sky were created.; Taking into account those various translation however,
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]155

Space [and wind both come from motion by which the bliss is

granted, being completely filled with those five. All gods and half

gods [and so on] arise from that [and] that You fool, is empty!'°

The verse beginning Pancamahabhua bia laita means: Having grasped
the seed-the syllable evam—[and also] the five great elements—earth and
so forth—the entirety (samagrya) through the union of bola and kakkola'>?
is born, [which means it] arises. [And] just that is shown [when Krsnacarya]
teaches the Verse beginning with Kathina puhavi [which means|: The

earth is hard since he earth-element [is produced] from hardness. [Accord-

it seemed at least for the listing of the elements and their characteristics now certain
in which way those are presented in the verse. For a complete list of the elements and
their corresponding characteristics. See Abhidharmakosa 1.12: bhutani prthividhaturapte-
jovayudhatavah, dhrtyadikarmasamsiddha kharasnehospateranah: “The elements (bhuta)
are the substances (dhatu) of earth, water, fire and wind, they are made by the actions
of their support and so on, being hardness, moisture, heat and motion.” !*Though this
last set is added, I felt it important for the overall understanding of the verse to add this
item: cf. MK v8: gamanat vayuh ptatittita calanarupatvad vayudhatuh. °6SHAHIDULLA
2007:84 trnsl.: The happy abode of the sky and of the breath is filled with the five (ele-
ments). Therefrom comes the creation of all the gods and of all the demons. Oh imbecile,
it is the Vacuity; JACKSON 2004:119 trnsl.: The place of space, and wind, and bliss, is
filled with the five; all the gods and titans proceed from that- and that, fool, is empty;
BHAYANI 1998:3 trnsl.: When the happy abode of Sky and Wind was filled with the
five Mahabhutas, all the gods and demons were created, O fool, from that total Sunya.;
Though both commentaries and modern editions give verses seven and eight separately,
I have decided to read those verses together in both, translations and commentary, since
the content and the overall theme of the Great Elements demands the verses to be read in
one unit. This is further supported by the fact that the first member of the eighth verse
(gamana samirana) si commented upon in the MK already in the seventh verse. Further,
the DKT and MT, have a great deal of commentary in common, but give those in either
the eights of the seventh verse respectively. '°”Bola and kakkola are so-called code-words
meaning basically vajra and padma. It is yet another way to refer to male and female. See
Hevajratantra 11.iii.60: vajram bolakam khyatam padma kakkolakam matam, “The Vajra is

known to be Bola [and] the Padma should be remembered as Kakkola.”

§ 7.1.
Dohakosatika
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§ 8.1.
Dohakosatika

ingly,] the water-element [is produced] from moisture, the fire-clement [is
produced] through heat, the wind-element [is produced] from motion, [and|

the space-element [is produced] with a state which has the nature of joy.!®

Paniicehim paripunnae and so forth means: Filled with the five [great]
elements, [which that] it is mingled with bodhicitta, that is the meaning.
Thus it is moreover [taught] in the glorious Hevajra[tantra):

[After Vajragarbha asked]: How [do] the skandhas with regard to the qualities

159

of the five elements™ [arise]? The Bhagavan said:

Through the union of Bola and Kakkola the earth is born there!®°,
In that place from the sense of touch with the quality of hardness

the earth arises.

158 This is a reference (and those in the next two stanzas) to the great elements and thus
to the some very fundamental discussion as prominent for instance in the first chapter of
the Abhidharmakosa and related literature. Further references to the great elements are
also found in Tillopa’s (V1) and Saraha’s (V92) Dohakosas. The first verse in Tilopa’s
Kosa for instance: kandha bhua aattana indi, sahajasahavem saala vibindi, “The skandhas
(the five constituent elements), the [maha]bhutas (the four or five elements) the indriyas
and ayatanas (the senses, (their objects) and the sphere in which they act or get their
information from); all those are bound in the sahaja-nature.” That throughout the three
most prominent doha-collections in each a reference to such abhidharmic features can be
found is, however, noteworthy. '°?The term bhautikaskandhas seems also to refer to the
five mahabhiutas, as also connected to the five senses indriyas and their corresponding
objects visayas. See EDGERTON 1953:412 s.v. bhautika. '%OTranslation according SNELL-
GROVE 1959 Vol.I:83, lit. the verse could mean: “through the union of Bola and Kakkola,
the devotee is brought about delighted.” Kunduru as delighted is inspired by the Yogarat-
namala: kunduravah suratani bhaved iti bhavati and evam bhute kunduram kuru suratam;
The meaning of the word kundudru in this context remains however, uncertain. See MW
:291 s.v. kundura, kunduru, kunduraka.; Tib. as well understands kundudru as some kind
of incense. Cf. Tib.: pog spos. In Snellgrove’s trnsl. of this passage the corresponding
pada b has been—perhaps intentionally due to the above problem—Ieft untranslated and
uncommented. Cf. SNELLGROVE 1959:83 Vol .I.
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And bodhicitta arises just from the water-element, since its ap-
pearance is fluid, fire is produced from friction and wind is said

[to come about] through motion.

Bliss and the space-element is pervaded by the five.!6!

Just therefore he taught Panncehim paripunnae which means: Being totally
filled—[that is to say| being totally mingled-with that five. [Then, he
teaches the part] saala surasaura ehu wuatti and so forth: [That] is the
reason for arising of the gods and half gods, which are all humans and
other beings;'%? [and] ehu means this, that is the meaning. [Thus it is also

taught in the Svadhistanakramaprabheda:]

h'63 are empty (Sunyacatustaya).

Just as the four beginning with eart
[Just so] are the eight objects to be known the causes for decay

and arising.

161The fifth element —space— having as its counterpart bliss (being added in the com-
mentaries to the root verses 7 and 8) can be understood as being incorporated with the
elements, as the ‘space element’ (or in other words emptiness), is the container of all the
other elements. That the counterpart of space is bliss, is a tantric invention, rather than
physical description found for the four mahabhutas. Nevertheless, it can be explained as
follows: According to the kind of Buddhism we have here, everything arises from mind,
mind has as its nature the nondual qualities, being a combination of female and male prin-
ciples, according to which space and bliss are one such pair. Or, to put it into even more
esoteric words: from enjoying space, the manifold variety arises. Interestingly, though I
do not have any proof for this, this reminds me of the theory of the three kayas. The
correspondence of the senses in relation to the elements can be studied in the last para-
graph of the Mekhalatika to the eighth verse. 162This refers to the Six Kinds of Birth
(Skt. sadgati, Tib. rigs drug) in the three realms (Skt. triloka, tribhava, Tib. khams
gsum = the desire, form, and formless realms): gods, half-gods (demons), humans, ani-
mals, hungry ghosts and hell beings. '63The four beginning with earth are the four great
elements (mahabhutas): earth, water, fire and wind, which at times are completed—but
usually only in the Buddhist context—with space: akasa. Whether the source being cited
here confirms the above statement as giving the set of four or five does not seem to be of

great relevance for the presented argument.
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From clear light [arises] the great empty and from that arise
the means. On that account wisdom is brought about [and] from

that arises the vital wind (pavana).

From the vital wind fire arises [and] from fire arises water. And

from water the earth is born [and] that brings forth all the beings.

The sphere of the universe (bhudhatu) dissolves into water [and]
water dissolves into fire and fire into the subtle realm (suksma-
dhatu) and wind hides [itself] within the mind.

The mind (citta) dissolves into mind-factors (caitasika), but the
mind-factors (cetasa) [dissolve] into ignorance (avidya). And
(api) that might be understood as the clear light [and] the ces-

sation [might resolve| into the three states of existence.'6*

Just therefore the verse beginning with Vadha ehu so sunnae is taught:
That is so because [people] are excluded from the [ultimate] vehicle!5®. [Now]
Vadha is a vocative case [which means] Hey Fool! You, who does not know

the truth of the mantra-system! Just that is empty which means it is all

164Here another stemma, being in connection to the arising of the elements is described,
which might be complementing the first of such to appear in the verse three of the DKT:
The chain of arising and ceasing is as follows: 1. Clear light, 2. Emptiness, 3. Means,
4. Wisdom, 5. Breath, 6. Fire, 7. Water, 8. Earth, 9. Beings; and 1. Universe, 2.
Water, 3. Fire, 4. Subtle realm, 5. Wind, 6 Mind, 7 Mental factors, 8. Ignorance, 9.
The three realms. '%°I have complemented the word yana with the preceding adjective,
since the phrase seems to suggest, though it is not pointed out explicitly, that the ”stupid
one” being addressed here is not just anyone in general, such as a word like tirthika
would suggest, but that it in particular refers to anyone not knowing or practising the
tantric-path, which of course also includes other Buddhists. This becomes of course more
evident reading the following phrase mantranayatattvavida—|anyone] not knowing the truth

of the mantra-method.
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empty [and consists of] clear light, and there is nothing different. Empty is
the truth, that is the meaning. In this context, only that has been taught by
that [words]|, precisely that is the Bhagavan, the Vajra of Great Bliss, who
has a single nature that is the nirvana-state [and] only that is the self. After
having been created as the lotus-body [one| is uninterruptedly situated in

)166

the nectar of the anahata-lotus (anahatakusuma with a nature that is

d167

the honey-maker of the min with regard to its purpose!®®. Thus it is

moreover [taught| in the glorious Hevajra[tantral:

I myself am the creator, I myself am the destroyer, I myself am

the king [and] I myself am the lord.

After having in this way ascertained the nature, which is to be cultivated
[and] after having reflected upon the accomplishment at this time. Who, as
long as deprived of enjoying objects or being detached with regard to objects
(visaya), for such a one [there] is no accomplishment, because [such people]
are in the state of practising the methods of the Sravakas or [are adherents of]
Paramita-system. Accomplishment is only for him, who [finds] happiness in

the pleasures of life (visaya). Thus moreover the venerable Saraha [taught]:

Having abandoned whatever objects [and] having aimed to meet
those various [previously abandoned] objects again, with only

those objects, however, the best of men attains enlightenment.

[Also| the Bhagavan taught [in the Hevajratantral:

166The term anahata has been appeared frequently in this poem and seems one of the key
terms. Here I choose not to translate it, since, the content itself supplies the framework to

sufficiently understand the sense of term. Unlike the what might be called the “common

”
)

use,” in which the term might refer to the hrdayacakra or heart centre, in this system
it refers to the mahasukhacakra and might thus be understood as synonymous with the
notion of bliss. See also §§ 4.1. and 6.1., as well as 32.1 for further the occurrences of
this term. '6"The “honey-maker of the mind” or “the bee that is the mind” refers back
to § 6, in which the bee is used as a simile for the one experiences the adamantine mind

(cittavajra). %8For the translation of apaharana See EDGERTON 1953:112 s.v. aharanata
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By whatever the world is bound, by just that the fetters are re-
leased. People are deluded [and] do not know reality [and] being

deprived of the reality, [they] won’t gain accomplishment.

The world is bound by passion [and] it is released by the same
passion, this contrary practice is indeed not known by the Bud-
dhatirthikas (the non-tantric Buddhists.).

If in this way all beings are detached from sensory pleasures (visaya), at
that time also those will attain complete perfect awakening in great pleasure
(maharagabhisambodhim). One does indeed not obtain the bliss of uninter-
rupted great passion (avicchinnamaharagasukha)*®® by only merely enjoying
sensory pleasures (visayopabhogamatra), that’s the procedure. Nevertheless,
it is precisely with that means, without them the bliss of great passion does
not become clear as the imperishable form of the object (visayaksararupa),
since one does not know anything that is without the three appearances (ab-
hasatraya).'™ Therefore it is moreover [taught] in the Great Tantra of the

uncovering of the Diamond of Wisdom:

Which is the bhagalinga'™ that is aimed at the final (parayana)
only, that does not obtain the awaking in great passion. If how-
ever having taken bliss alone with mere conviction, when being
directed towards the sphere beginning with action it is possi-
ble again. What however is known as the characteristic, that has

the true quality of being splendour by nature, because of the bliss

1690mne may note thath this expression occurs two more times most notably in §§ 6 and 32,
where I chose to translate those terms slightly differently. '7°Tibetan renders abhasatraya
as snang ba gsum perhaps being an equivalent to khams gsum (tribhava or triloka). Thus,
the author perhaps want to express that the above description holds true for all beings
of the six courses of rebirth. "' Bhaga and liriga build, similar to vajra and padma, a
pair which perhaps might best be understood as representing the female and male sexual

organs.



§§ 7-8

391

that comes from the union of vajra and padma, that is [what is

means| to engage into the bliss of great passion.
Thus it is moreover [taught] in the glorious Hervajra[tantra):

By whatever unfortunate karma beings are bound indeed, by just
that however—together with the means—those are released from

the bondage of [cyclic| existence.

If someone objects: That the accompanying means also only have the char-
acteristic that is the bliss of sensual pleasure (visaya) and does not have the
characteristic of great bliss; How is then possible to be achieved? There is
no [other] characteristic as [given] in instructions of the proper master, only
the bliss together with its characteristics. Therefore moreover the venerable

Saraha taught:

Which is that bliss that has a proper cause, only that is abstaining
from the great, great bliss has the nature of self-arisen wisdom

land] is empty of creation.

On account of that the accomplishment of complete full awakening as great
passion is only by means of rejoicing the sensual pleasures together with the

means. Thus he taught precisely that —

This is the meaning [of the verse]: Having grasped the seed-being the
five great elements which are earth, water, fire, wind and space-the to-
tality as the union of bola and kakkola is born. Just to show that, he
teaches [the next verse:] The hard earth [is produced] from hardness, wa-
ter from moisture, splendour because of friction becomes Agni which is fire
(hutavaha), wind [comes] from motion, and space from the state which has
the nature of bliss. The body is completely filled [and] mixed with those five
elements, that is the meaning. And thus [it is said] in the glorious Hewva-

jratantra:

§ 7.2.
Mekhalatika



392

§ 8.2.
Mekhalatika

[Having been asked by Vajragarbha: Oh Bhagavan!| Where are
the aggregates that are related to the great elements from? The
Bhagavan replied:

Through the union of bola and kakkola earth arises there, In that
place from the sense of touch with the quality of harness the earth

arises.

And bodhicitta arises just from the water-element, since its ap-
pearance is fluid, fire is produced from friction and wind is said

[to come about]| through motion.

Bliss and the space-element is pervaded by the five.

That is the meaning. Tatra—in that place—means when there is sahaja—the
innate—the earth-element arises. [In the expression]: through the union of
bola and kakkola, bola [means| vajra [and] kakkola [means] padma, that is the
intention. When there is sahaja—the innate, bodhicitta arises, [which means
that] sukra comes about. This produces the union with water, because it
has the nature that is like the moon [namely to be cool]. [Then]| fire arises
from friction—from the friction of vajra and padma that brings forth the
fire-element. Wind is said [to come about] from movement—{rom the nature
of shaking motion the wind-element is said [to come about]. Bliss and the

space-element [come] from the state which has the nature related to bliss.!™

This is the meaning: Gagana means space and motion means wind [and|

172Tn the description and explanation of the quoted verses from the Hevajratantra one
should notice that the arising of the elements is likely to be described according to
the act of sexual intercourse. This seems especially emphasised through the glosses of
Sukra—semen—for bodhicitta, vajrapadmagharsana—or more explicitly the contact of the
genitals of men and women—as qualifying gharsana—rubbing—further and also through
the explanation of gamana as calana which might also have a connotation to playful sexual

motion.
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in abode of bliss—the location of bliss—of the two, it is filled the five,
the great elements. The cause for the arising of all gods and half-gods
[and] all [other| beings is those five [elements]. [And is now somebody asks:]
What precisely are all those gods and half-gods? it is taught: Those Oh fool,
which means you childish ones [named so| due to lacking wisdom, [being thus
expressed in] the imperative case, just those are only the five elements [and]
because those lack any inherent nature, are empty, the nature of fourth,

the innate is motionless, that is the meaning. Therefore it is moreover [said]:

Having set down, How to separate the salty water when the whole
ocean of milk being just completely [mingled] in one mass? Thus,
having understood the nature as being one in a sole spot, only

so one determines all the three realms.

Thus there is no other way [to proceed]. The organ which are nostrils are
[produced] by earth, of which the smell is their object, as regards the earth
it is only smell and nothing else; the organ which is the tongue is [made]
of waters, of which the taste is its objects, taste—as a rule—can only be
grasped; the organ that is the eyes [comes] of fire, of which form is its object;

173 Jcomes] of the wind, of which the object is the

the organ which contracts
touch [and] the object of touch begins with bhaga and liriga; the organ which
is the ears [comes| of space, of which the object is the sound indeed, sound—
as a rule—can only be grasped, it is not otherwise.!™ In order to make just

that clear, he teaches [the following verse] —

173This might be the skin, even though a term such as kaya or the like might be expected.
1741t should be kept in mind that this correlation does not correspond to the classical pre-
sentation of the relation of the elements and their corresponding senses. The association of
nostrils and earth is somewhat unconventional, usually air (vayu) as carrying odour would
be expected. Consequently a second pair body and wind is somewhat irregular. Touch
usually is associated with hardness and thus with the earth. The associations of water
-tongue -taste; fire (light) -eyes -visual objects; and space -ear -sound are conventional.
Cf. UTpPATISSA 1995: 238-240.
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§9

§ 9.1.
Dohakosatika

Earth, water, fire, wind and also space are to be considered;'”
Having grasped the mandala-circle[s of the five objects|—the com-

176_one understands.!””

prehension of the objects
Khiti jala jalana and so forth means: Khiti-the earth—is the earth-
mandala. jalam-water—is the water-mandala. jalanam-fire-is the fire-
mandala. pavanam-wind-is the wind-mandala [and] gaanam-space-is
the space-mandala [and] precisely that is to be enjoyed with the sequence of
the collection of the five natural properties [of the world], being divided as

moon and sun. Thus it is moreover [taught] in the glorious Adibuddha[tantra):

Space and so forth are always collected in the left; earth and so
forth in the right.

Also glorious Samajottara [it is taught]:

The breath is filled with the Five Wisdoms,'™® which have the
nature of the five elements; Having ascertained that, it is to be
imagined as having the nature of a small round ball (pinda) at
the tip of the nose of the lotus.

1 The DKT interprets this as to be enjoyed (rocyate) '"Both commentaries gloss
the term wisayabuddhi with sukha. '""SHAHIDULLA 2007: 84 trnsl.: The earth, the
water, the fire, the wind and also the space- honour (them). By gaining knowledge of
the sensible world, measure the magic circle and the tantric wheel; JACKSON 2004:20
trnsl.: Earth, water, fire, wind, space; think on them! The mandala circle: knowing
how things are, understand it; BHAYANI 1998:3 trnsl.: Believe Earth, Water, Fire, Wind
and Sky x x x Mandalas and Cakras all these you regard them grasped as Visayas.
178 Just as the five Buddha families are in accordance with the five skandhas so they are
as well with the five elements and corresponding wisdoms. Cf. SCHERER 2005: 204-205.
cf. §5.1: 382n132; For further correspondences, See also the initial paragraph of the § 27.1.

Vairocana Aksobhya Amitabha | Ratnasambhava | Amoghasiddhi
earth space fire water wind
dharmadhatu adarsa pratyaksana samata krityanusthana
(all-pervading) | (mirror-like) | (analysing) (identifying) (realising)
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The pranayama'™ is [five] great jewels having the five colours,'®

thus it is to be remembered; Having meditated in the heart one’s

h181

own Mantra, the breat is arranged as having the nature of a

drop.

In the great Yogatantra Vajrajvalanagni it is also taught the same (pratnird-

esa):

Through the imagination of the pranayama'®? at the tip of the
nose as a mustard seed, One is abiding as it regards the pranayama

as the five splendours due to being a Buddha.
Thus the venerable Vajragarba [tau