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Vajrayana: Origin and Function

Prof. Alexis Sanderson

The Vajrayana (the Diamond Way), also called the Way of Mantras (Mantrayana). is
examined in its latest phase. that of the Yoginitantras in general and the Samvaratantras in
particular. It is shown that the tradition of those texts is modelled on that of the non-Buddhist
cults seen in such yet unpublished early Saiva Tantras as the Picumata. the Yoginisamcara
of the Jayadrathayamala and the Siddhayogesvarimata. Dependence on this non-Buddhist
tradition is proved by evidence that extensive passages in the Samvaratantras have been
redacted from those texts. The theory that this form of Buddhism and Tantric Saivism are
similar because they have drawn on a hypothctical common source is redundant. Since the
Buddhism of the Yoginitantras entails forms of religious practice which a member of the
Sangha could not adopt without breaking his vows - this is shown through a summary of the
ritual of empowerment |abhiseka] prescribed in the Vajravali of Abhayakaragupta and the
Kriyasamuccaya of Darpanacarya - it may in some sense be described as heretical and non-
Buddhist. There were certainly communities of monks in India who were sufficiently
offended by these supposedly Buddhist practices to resort to the destruction of Tantric images
and the burning of Tantric texts. However, this paper also considers the ways in which Tantric
Buddhism is Buddhist, how it imparts a Buddhist meaning and purpose to its rituals, and how
it either used the Buddhist doctrines of the Mahayana to justify the supposed sinfulness of
these rituals or, more commonly, adjusted them so as to avoid this sinfulness. Either way
actual transgression of monastic and lay vows is marginalized.

rom about the third to the ninth century C.E. the ¢corpus of scripture recognized
by the mainstream of Mahayana Buddhists was greatly expanded by the addition
of Tantric texts. The Tibetans, who received Indian Buddhism when this
development was virtually complete, incorporated in the Tantric section of their canon
translations from the Sanskrit of almost five hundred Tantric scriptures and of more
than two thousand commentaries and explanatory works. The Chinese Buddhist
canon too contains many Tantric works, though the last and most controversial wave
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of Tantric compositions, that of the Yoginitantras. with which this paper will mainly
be concerned. is poorly represented.'

The term "Tantric’ is used here to denote a form of religious practice which is
distinguishable from the rest of Buddhism principally by its ritual character, only
secondarily by soteriological doctrine, and hardly at all by specific theories of ultimate
reality. The basic character of this Tantric ritual is that it entails the evocation and
worship of deities [devata] by means of mantras of which the visualized forms of the
deities are transformations [parinima, paravrtti]. Access to such mantra-ritual is not
achieved by virtue of the pratimoksasamvara. The pratimoksavows of alay Buddhist
(upasaka / upasika), a posadha faster. a probationer nun [stksamanal, a novice monk
or nun [sramanera/sramanerikal, or a fully ordained monk [bhiksu] or nun [bhik-
suni] are not sufficient qualification. It is necessary to undergo in addition an elaborate
ritual of empowerment [abhiseka] during which the initiand. is introduced to a
particular mantra-deity and its retinue.

EMPOWERMENT RITUAL IN THE YOGINITANTRAS

These deities are first installed and worshipped in a mandala made of coloured
powders [rajomandala]. The initiands take the Tantric vows [samvara] and then spend
the night sleeping in a room adjoining that in which the mandala has been prepared
[sisyadhivasana]. The next morning the initiator interprets the initiands’ dreams and
takes ritual measures to eliminate any obstacles to success which they may reveal. He
then goes into the mandala room, bestows on himself the first empowerment, that of
the garland [malabhisekal, and then imagines that his own guru is bestowing the rest.
The initiands are then blindfolded. led in by a female adept [yogini] or male assistant
[karmavajrin] and presented before the mandala. They are made to take an oath of
absolute secrecy [kosapana) and are then made by means of mantras to become
possessed by the mandala-deities [avesavidhi] for the purpose of prognostication.
After terminating the possession by dismissing the deities the guru asks each initiand
the colour of the lights he saw and interprets the colour as predicting special aptitude
for this or that Tantric accomplishment [siddhi]. Still blindfolded he is given a flower.
He is to identify the flower in his hands with himself, imagine that the deity of the
mandala [mandalesa] is standing before him in the mandala, mentally enter the
mandala. and throw the flower forward on to the deity. The guru determines the
Buddha-family [kula] of the initiand from the direction in relation to the centre of the
mandala of the point on which the flower falls. The flower is then attached to the
initiand’s hair. This is the garland-empowerment [malabhiseka (1)]. ’

The blindfold is then removed and the initiand is told the inner meaning of each
element of the mandala [mandalatattval now revealed to him. He is then *bathed’ by
the guru in a ritual area traced on the ground to the east of the mandala. As he does
this the guru visualizes the sisya undergoing a mystical rebirth which transforms
him into the transcendental nature of the deities. This is the water-empowerment
[udakabhiseka(2)]. The sisyais then clothed in a red or many-coloured garment, given
an umbrella. and venerated by the guru. Imagining that the sisya is being empowered
by the deities themselves as he touches his head. brow. two temples, and the back of




Vajrayana: Origin and Function 89

his head, he ties a band of cloth about his head (the crown-empowerment [ mukuta-
bhiseka (3)]). The two characteristic implements of Vajrayanist worhip, the vajra and
the bell, are now placed in his right and left hands. The sisya crosses them over in front
of his chest, so entering the posture of embracing a consort [alinganamudra). The
giving of the vajra is the vajra-empowerment [vajrabhiseka (4)], and the rest is the
bell-empowerment (ghantabhiseka (5)]. The guru then takes the two implements.
touches the sisya’s head with them. meditates upon him as fused with the deity
Vajravairocana, and gives him his Vajrayanist name. This is the empowerment of the
Vajra-name [vajranamabhiseka (6)]. The name is determined in part by the sisya’s
Buddha-family established earlier by the casting of the flower.

The vows taken on the previous day were either the common Tantric vows
[samanyasamvara] or those of a Vajra Master [vajracarya). The difference in outcome
is that a Vajra Master is empowered and required to perform rituals for the benefit of
others, such asthisrite of initiation, and the consecration of idols. temples, monasteries
and the like. He must worship for his own benefit as well: but he is also a priest-like
officiant [acarya], whereas the ordinary initiate is qualified only for his personal
mantra-cult. If he took the vows of a Vajra Master he now requests the empowerment
of a Vajra Master [acaryabhiseka (7)]. This has the appearance of being a repetition
of the concluding rites of the phase just completed. The guru places the vajra in the
sisya’s right hand and the bell in his left. The Sisya rings the bell. Then the guru makes
him enter the embrace-pose as before: but this time the symbolic meaning of this act
is made more explicit: the guru empowers him by mentally bestowing on him an
immaterial female consort [jianamudra]. The giving of the vajra. bell and consort is
not classified as a separate empowerment. It is termed instead "the rite of bestowing
the three pledges’ [trisamayadanavidhi]. The gurunow imagines that all the Tathagatas
and the goddesses [devi] who are their consorts assemble before him in the sky and
consecrate the sisya in his new office by pouring water upon his head. Proclaiming that
he is giving the sisya the empowerment of all the Buddhas [sarvabuddhabhiseka] he
inundates him. He then visualizes the Tathagata Aksobhya on the sisya’s head and the
other Tathagatas and their consorts merging into his body. worships him with
offerings of flowers and the like, and then explains again the meaning the mandala and
its components [ mandalavisuddhi). This is the dcaryabhiseka(7) proper. It is followed
by a series of concluding rites. First the guru gives the mantra(s) [mantrasamar-
panavidhi]. Then he anoints the sisya’s eyes in a symbolic removal of the blindness
of ignorance [arijanavidhi], and shows him a mirror. All phenomena, he explains, are
like reflections and the deity Vajrasattva, who rests in the heart of all beings, is the
mirror in which they appear. The sisya should recognize that no entity has any
instrinsic reality [svabhava] and should act with this knowledge for the benefit
of others [darpanadarsanavidhi]. Finally the guru shoots arrows in the various
directions to remove all obstacles from the new officiant’s path [saraksepavidhi].

Candidates for the highest and most esoteric mantra-cults. those of the Yogini
tantras must now receive a series of further empowerments whose bizarre and
apparently sinful nature has been the cause of much controversy in India and Tibet.
The following account, like that of the rest of the ritual of empowerment described
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here, summarizes the Vajravali of Abhayakaragupta. a mahapandita of the great
Vikramasila monastery around the turn of the eleventh and twelfth centuries, and the
Kriyasamuccaya of Darpanicarya. a work of uncertain date based on the Vajravali.
The rituals of Vajrayanist initiation still practised by the Newars of the Kathmandu
valley in Nepal and found in handbooks which combine the text of a Sanskrit liturgy
with glosses and instructions in Newari, are based on these same sources, though they
have completely removed all that might be compromising in these rituals.

After the rituals described so far have been completed a Tantric ritual feast
[samayacakra] is served. A candidate for these higher empowerments must leave the
feast with the girl who will be his consort. go in to the guru, give her to him. and return
to the group outside. The guru copulates with the girl. The candidate is then led in by
an assisant [karmavajrin]. He kneels down and offers a flower. The guru them gives
him his semen, which the sisya must place on his tongue and swallow, thinking of it
as the embodiment of all the Buddhas. The female rises and gives him from her sex
‘a drop of the pollen of all the Tathagatas.” He must swallow it in the same way. This
is termed the “secret empowerment’ [guhyabhiseka]. The guru then returns the girl to
the disciple. or gives him another who is bound by the pledges and vows, or is at least
endowed with beauty and youth. He unites with her and experiences the four
blisses [dnanda]. This is ‘the consecration of the knowledge of wisdom’ [prajia-
jAanabhisekal.

Finally the sisya requests what 1s termed ‘the fourth empowerment’ [caturthabhi-
sekal, so called because it is the fourth if all the empowerments up to that of the Vajra
Master are counted as one ‘vase-empowerment’ [kalasabhiseka). It takes the form of
the guru’s reciting an exposition of the nature of the four blisses, consisting for the
most part of quotations from the esoteric Tantras and of Apabhramsa and Sanskrit
verses attributed to Siddhas.

The guru then joins the hands of the couple and ties them together with a garfand of
flowers. He calls the company to be witnesses in the presence of the mandala that this
woman has been bestowed on this man before the eyes of the Buddhas. He must never
abandon her [vidyavratadanavidhi]. The guru then gives the vajra into the disciple’s
right hand [vajravratavidhi].

The guru now gives the implements needed for the performance of the post-
initiatory period of mantra-observance [caryavrata]. He gives the skull-topped staff
[khatvanga]. the rattle-drum [damaru] and the bowl made from a human skull
[padmabhajana]. A woman who adopts this observance must be visualized as
Nairatmya, the consort of Hevajra. as Vajravarahi. the consort of Cakrasamvara, or as
the goddess of the Buddha-family determined by the flower-casting. A man should be
visualized correspondingly as Hevajra, Cakrasamvara. or the family Buddha. He then
gives the mudras or sect-marks of human bone. Thev are a chaplet [cakri], earrings.
a necklace, bracelets [rucaka], and a girdle-skirt [mekhala]. A man receives a sixth
mudra, namely ashes with which to smear his body. This is ‘the rite of bestowing the
observance’ [caryavratadanavidhi].

Thisempowerment is confined. it seems, toritual time. The implements are immediately
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returned. However “the vow of the observance of Heroes’ [viracaryavratal can be
adopted. In this case the sisya is empowered for a period of paripatetic observance
during which he will carry these implements and wear these sect-marks. Here the
divine identities of the practitioners are no longer optional: a man must be identified
with Samvara and a woman with his consort Vajravarahi. The sisya is given the sect-
marks as before, a garland of skulls [mundamalal. a tiger-skin as lower garment. a
skull-bowl, a skull-staff [khatvarga). a rattle-drum, a brahmanical caste-thread made
of sinews or the hair (of human corpses [kesayajiopavital), ashes, a head-dress made
out of the hair of a thief twisted into two coils [kacadori], a garland, a vajra, armlets,
anklets, and little bells. This observance is also called the ‘the Diamond (i.e.
Vajrayanist) Kapalika observance’ [ vajrakapalikacaryavratal.

The guru then adopts the Buddha's prediction posture and predicts the initiate’s
liberation [vyakaranavidhi], gives him formal permission and encouragement to
practise his office [anujiiavidhi, asvasadanavidhi], dictates the various rules of discipline
which will bind him [samayasravanavidhi], requests and receives a sacrificial fee
[daksina], and finally explains to him the inner meaning of all the consecrations
[abhiseka) he has received [sekasuddhi].

In taking up the implements and adornments of the postinitiatory observance the
initiate takes on the basic character of the deities of the Yoginitantras. Samvara. for
example, is visualized as follows:*

“In the Samvara-mandala there is a circular enclosure of vajras. In its centre 1s

the cosmic mountain Sumeru. On that is a double lotus seat. On that is a pair of
crossed vajras supporting a temple. In the centre of that temple the Lord [Sa-
mvara] stands in the pose of the archer. with his left leg bent at the knee and his
right leg straight. He treads Bhairava beneath one foot and Kalaratri beneath the
other. Both lie on a sun-disc which rests the top of the pericarp of a double lotus
throne. He is black and has four faces looking in the [four directions]. Beginning
from that which looks towards the front [ pirval, [and proceeding to those which
face to hisright. behind him, and to his lett] they are black, green, red and yellow.

In each he has three eyes. He wears a tiger skin and has twelve arms. With two

of these holding a vajra and a bell he embraces [his consort] Vajravarahi. With

two he holds up over his back a white elephant hide dripping with blood. In his

otherright hands he holds arattle-drum [damaru], a hatchet. achopper-knife and
atrident, and in the remaining left hands a skull-staff [kharvanga] adorned with
vajras , a skull-bowl filled with blood. a vajra-noose, and the head of Brahma.

Hanging about his neck he has a string of fifty freshly severed human heads. He

has all six sect-marks [mudral, a caste-thread made of human sinew,* a series of

five skulls above his forehead, and a left-facing new moon and a pair of crossed
vajras upon a black head-dress of matted locks,. His faces are wrathful and sharp
fangs protude at the corners of his mouths. He combines all nine dramatic
sentiments.

His consort Vajravarahi is red, three eyed and single faced. Her long hair is



92  Proceedings: ‘Buddhism into the Year 2000

unbound and she is naked. Her hips are adorned with [a skirt made of] fragments
of human skulls and she quenches the thirst of her Lord with a stream of blood
pouring from the skull-bowl held to his lips by the hand that embraces him. With
her other hand reaching up holding a vajra and with its index finger outstretched
in the gesture of intimidation she threatens the evil. She wears a garland of
blood-drained and shrivelled human heads and the tive or the six sect-marks.
Menstruating. she laughs, with all the hairs on her body standing erect.”

Tantric initiation was not open only to those who had taken monastic vows. It could
also be received by married laypersons [grhasthal; and there is some evidence that the
traditional superiority of monks over laymen was undermined. This appears from the
fact that there are authorities. such as the Vimalaprabha commentary on the
Kalacakratantra. which condemn the practice of monks venerating married Vajra
Masters [ grhasthacarya) as their gurus if any ordained Vajra Master is available. and
of married Vajra Masters being engaged as officiants for suchrituals as the consecration
of monasteries. The text insists that it is the duty of the king to ensure that this
hierarchical distinction between the white-robed and the red-robed Vajra Masters is
preserved, and compares the situation in India. where this distinction was obviously
precarious. with that in China [manjusrivisaya]. There. he says, the Emperor sees to
it that any novice or monk who is guilty of a grave transgression [parajika] is stripped
of his monastic robe. dressed in white, and expelled from the monastery; and this
applies even to a Vajra Master in a Tantric monastery [mantriviharal.*

SAIVA ORIGINS

Let us now consider the senses in which this tradition of the Yoginitantras is and is not
Buddhist. The present author’s view is that almost everything concrete in the system
is non-Buddhist in origin even though the whole is entirely Buddhist in its function.
The non-Buddhist origin claimed is a specific area of the Hindu Tantric traditiomn. This
view opposes a school of thought which, while recognizing that Tantric Buddhism,
especially the systems of the Yoginitantras, has drawn on a.non-Buddhist source.
prefers to locate this source at a level deeper than either the Hindu Tantric systems or
the Buddhist. This source has been referred to as the "Indian religious substratum’.» It
is held that similarities between Tantric Buddhism and Tantric Saivism are to be
explained as far as possible as the result of independent derivation from a common
source. rather than as a direct dependence of the Buddhist materials on the Saivite.
Stephan Beyer has given us a good. unambiguous example of this kind of thinking
when he writes the following about the deities of the Yoginitantras:’

Although there are iconographic variations among these general high patron
deities. they share instantly recognizable similarities: they are all derived from
the same cultic stock that produced the Siva figure...

The problem with this concept of a ‘religious substratum’ or ‘common cultic stock’
is that they are by their very nature entities inferred but never perceived. Whatever we
perceive is always Saiva or Buddhist, or Vaisnava, or something else specific.
Derivation from this hidden source cannot therefore be the preferred explanation for
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similarities between these specific traditions unless those similarities cannot be
explained in any other way.

This is not say that all the cults of the Yoginitantras are identifiable with specific
Saivite cults once they have been stripped of whatever Buddhist doctrinal and
soteriological content they may have and are taken simply as rituals based on certain
sets of deities, mantras. mandalas and the rest. The evidence indicates rather that those
who put the Yoginitantras together drew on Saiva textual materials from a specific
area of the Saiva canon to assemble wholes which were identical with no particular
Saiva system except in this or that constituent, but resembled all the Saiva systems of
this area of the canon in their general character, structure and method.

This conclusion derives from a reading ot the early Saiva Tantric literature. mostly
unpublished, that was authoritative at the time of the emergence of the Yoginitantras
That the redactors of these Tantras depended on the Saiva scriptures was obvious
enough to those Saivas who knew the literature. This is evident from a Kashmirian
version of a well known Saiva myth included by Jayadratha in the thirteenth century
in his Haracaritacintamani. The Hindu gods are being oppressed by the demons
Vidyunmalin, Taraka and Kamala. They can do nothing to destroy them, since
devotion to the Saiva linga cult has made them invincible. However, Brhaspati. the
teacher of the gods, comes up with the following ruse: *

“I shall propagate the following system and call it Bauddha (/ Buddhist) -
truthfully enough, since it will be no more than the invention of my intellect
[buddhi]. In it the famous Buddha will be represented as master over the [Hindu]
gods. In his visualizations even our great Cause-Deities, Brahma. Visnu, Rudra,
Isvara, Sadasiva and Bhairava, will be portrayed as his parasol-bearers, and the
Buddhist idols will be shown standing on the heads of Ganapati and other high
Saivadeities. When the demons get to know of these falsely conceived icons, they
will undoubtedly fall into the delusion of believing that these deities really are
superior to Siva. Once I have established these icons and seen to it that they are
widely recogmzed I shall add certain mantras culled from the Saiva Tantras: and
lifting various passages out of these scriptures of Siva I shall fabricate and
propagate a system of [Buddhist] Tantric ritual. I shall also write passages of a
more learned kind dealing with the question of bondage and liberation, displaying
a level of intelligence that will prove extremely seductive. My definition of the
state of bondage will include references to the worship of the linga, and my
liberation will be a "voidness’ calculated to undermine their faith in their Saiva
rituals. Indeed I shall attack the practice of sacrifice and all [Hindu] rituals; and
I shall deny the existence of the Supreme Lord by arguing that there is no Self.
By putting this system together and insinuating it into their hearts I shall succeed
in destroying their devotion to Siva.”
By converting the demons to Buddhism behind the back of their Saiva guru,S,ukra
Brhaspati removes the sole obstacle in the way of their destruction, enabling Siva to
accomplish the Kashmirian version of his famous exploit as Destroyer of the Three
Cities (Tripurantaka).
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The form of Tantric Buddhism to which this sectarian myth refers is evidently that
which includes the Yoginitantra traditions. That to attack Buddhism before a Kashmirian

audience in the thirteenth century was to attack a system that culminated in these 5

Tantras is confirmed by another piece of Saivite propagandist mythology in the same
work." Once again three demons have defeated all the gods. They have destroyed
heaven itself and brought about the end of orthodox religion. Siva restores the Hindu
order through Garuda, the winged vehicle of Visnu. Empowered for his great task by
Siva’s touch he flies to the golden mountain Meru. on which the demons have
enthroned themselves. Turning himself into a she-ass he wraps his tail three times
round the mountain’s summit and hurls them down into the world of the dead
[pretaloka]. The three demons are the two Vajradakas. namely Hevajra and Samvara,
and the Adibuddha. Their leader is Hevajra, eight-faced, four-legged. sixteen armed
and embraced by his consort Nairatmya. He is surrounded by Mahayanists,
Vajrayanists, Sravakayanists and copulating Buddhas. all intent on the subversion of
Hindu society."" Thus. when Jayadratha represents the Buddhist scriptures as built up
out of elements of Saiva mantra-ritual, the works he has in mind are above all the
Yoginitantras. which authorize the cults of these demonized gods.

The mythological account of the relation between the two groups of Tantras is no
doubt highly biased. Butitrests on facts. The Yoginitantras have indeed drawn on the
Saiva Tantras. Specifically, there are extensive parallels between these texts and the
group of Tantras classified as the Vidyapitha of the Bhairava section of the Saiva
canon. These Tantras are related to the rest of the Saiva Tantric tradition in much the
same way that the Yoginitantras are related to the other classes of Buddhist Tantras.
They see themselves as the most esoteric revelations of the canon; and like the
Yoginitantras they stand apart by reason of their Kapalika character.

The principal texts to have survived are the Siddhayogesvarimata, the Tantrasad-
bhava, the Jayadrathayamala and the Brahmayamala. The first is the earliest scriptural
basis of the system known as the Trika, which is expounded by Abhinavagupta (fl. c.
C.E.975-1025) in his Tantraloka and is the core of ‘Kashmir Saivism’. The second too
belongs to this system. The third. also known as the Tantrarajabhattaraka, is in the
tradition of that other great component of esoteric Kashmirian Saivism, the system of
Kali worship known as the Krama. The fourth, also known as the Picumata, is the basic
Tantra of the cult of Kapalisabhairava and his consort Canda Kapalini, a system
known to Abhinavagupta, who frequently quotes the work on matters applicable to all
the systems of the Vidyapitha. These three works were the main pillars of the esoteric
Saiva tradition.

A comparison of the two groups of texts shows a general similarity in ritual
procedures, style of observance. deities, mantras, mandalas, ritual dress, Kapalika
accoutrements. specialized terminology, secret gestures, and secret jargons. There is
even direct borrowing of passages from the Saiva texts. Chapters 15 to 17 of the
Buddhist Laghusamvara (Herukabhidhana),” which teach a secret jargon of
monosyllables [ekaksaracchomal (15), and the characteristics by means of which the
Buddhist adept may recognize females as belonging to one or the other of seven

i



iE
(3%
g

&

Vajrayana: Origin and Function 95

Yogini-families (16) and seven Dakini-families (17), equal the samayacaracesta
vidhana chapter of the Yoginisamcara section of the Jayadrathayamala.'* Chapter 19
of the Laghusamvara, on the characteristics of the Yoginis known as Lamas. equals
chapter 29 of the Siddhayogesvarimata." Chapter 43 of the Buddhist Abhi-
dhanottara,” on the rules [samaya] that bind initiates. equals chapter 85 of the
Picumata.’® And the fifteenth chapter of the Buddhist Samvarodaya.” on the
classification of skull-bowls, is closely related to the fourth chapter of that work.™

Dependence on the Saiva literature is also apparent in passages in the Tantras of
Samvara (the Laghusamvara, the Abhidhanottara. the Samvarodaya, the Vajradaka
and the Dakamava) that teach the sequences of pithas or holy places that figure
prominently in the ritual and yoga of this system. The system of pithas from Pulli
ramalaya (Pu-rnagiri) to Arbuda given in the Samvarodaya®™ and elsewhere is found
in the Trika’s Tantrasadbhava.” The direction of transmission is evident from the fact
that there is an anomaly in the Buddhist list which can best be explained as the result
of a distortion of the Saiva model. This anomaly is the occurrence of Grhadevata after
Pretapuri and before Saurastra in the series of the Samvarodaya. This Grhadevata 1s
the only place name that does not occur in the Tantrasadbhava’s list: and it is the only
name that is puzzling. It is puzzling because the meaning of the word is ‘household
deity’, hardly a likely name for a place. Now, in the version in the Tantrasadbhava we
are told not only the names of the pithas but also classes of deities associated with each.
The class associated with Saurastra is that of the Grhadevatas. the household deities.
Evidently, while intending to extract only the place names from a list pairing names
and deities, the redactor’s mind has drifted without his being aware of it from the
name-list to that of the deity-list and back again.

There is no need. then, to postulate the existence of a common substratum or cultic
stock to explain the similarities between the two systems. Examination of the texts
reveals these similarities to be detailed and pervasive. It also enables us to explain
them as direct borrowings by redactors producing what was obviously intended to be
a Buddhist system parallel to the Saiva Kapalika cults but, of course, superior to them.
Even the some of the titles of the Buddhist Yoginitantras are borrowed. Within the
division of the the Saiva Vidyapitha that contains the Saktitantras there are besides
the Siddhayogesvarimata, the following works listed: Sarvavirasamayoga. Sricakra,
Visvadya, Yoginijalasamvara and Vidyabheda. Among the Yoginitantras there are
the Sarvabuddhasamayoga-Dakinijalasamvara,” the Hevajradakinijalasamvara (the
full title of the Hevajratantra) and the Dakinijalasamvara (as the Abhidhanottara also
calls itself).?2 The expression Dakinijalasamvara/-samvara occurs frequently in the
Samvara texts as a description of their subject matter; and it is part of Samvara’s heart-
mantra: om srivajra he he ru ru kam ham phat dakinijalasamvaram svaha.® In the
Dakarnavamahayoginitantra the term sarvavirasamayoga, ‘ the fusion of all the Heroes’
qualifies ultimate reality* and in the Samvarodaya we have the expression sarvavi-
rasamayogadakinijalasatsukham,” where satsukham, ‘excellent bliss’, is evidently an
etymological substitute for samvara [Tib. bdem-mchog].

The redactors” belief in the superiority of their systems over those on which they



96 Proceedings: ‘Buddhism into the Year 2000’

drew is eloquently expressed in the iconography of their deities. Samvara tramples
Bhairava and Kalaratri (/Kali), the principal deities of the Tantras of the Vidya-
pitha. In some visualizations he wears the flayed skin of Mahabhairava as his lower
garment.2* This subjection has an esoteric meaning, of course. We are told in the
Abhidhanottara that Bhairava is vikalpa, ‘objectification’ and trsna. “craving’;” and
these are to be overcome by the knowledge of Emptiness, or the Great Bliss filled with
Emptiness and Compassion, or the Dharmadhatu. which are the essence of the
enthroned deity (sunyatajiana™: mahasukha + sinyata and karund®. dharma-
dhatu“). But this metaphysical meaning does not exclude the other. This appears from
visualizations in the same text in which the deity is said to wear the flayed skins of
Brahma and Visnu, to carry the head of Siva in his hand, and also to stand upon the
non-Buddhists [tirthika] and their religious systems [darsanal), wearing the flayed
skins of Brahma and Visnu and carrying the severed head of Siva in his hand*. The
Buddhist redactors were simply adapting yet another feature of the Saiva Tantric
tradition. For the esoteric Saivas' Bhairavas and Kalis are enthroned upon the corpse
of Sadasiva. the icon of Siva worshipped in the more exoteric Saiva Siddhanta, and
Bhairava enthroned on Sadasiva became himself the corpse-throne of certain forms
of Kali in the tradition of the Javadrathayamala. Here too there is no shortage of
metaphysical explanation of this iconography of subjection; but our authors are also
alive to the sectarian meaning. In due course the Saiva tradition of Kashmir responded
to the Buddhist Tantric iconography by creating Kali Sugatasamharini, ‘the destroyer
of the Buddhas'. She embraces a ferocious Bhairava who wears a garland made from
the severed heads of Heruka and the Buddhist Krodharajas. Hanging from his ears as
ornaments are the bodies of the Buddhas, while Tara and other Buddhist goddesses
provide the hair twisted together to form his sacred thread.” There is also Trailok-

yadamara Kali. who tramples the severed head of Mahakala beneath one foot and the
skeleton of Heruka beneath the other.*

BUDDHIST FUNCTION )

When we consider Tantric Buddhism in terms of its origin we see Saiva influences at
every turn; and the higher one goes up the hierarchy of the Buddhist Tantras, the more
pervasive these influences become. However, Tantric Buddhism is, of course, engirely
Buddhist in terms of its function and self-perception; and in transforming Saiva
elements it gave them meanings which obscure these origins. You will recall that the
ritual of initiation includes two explanations of the meaning of the elements of the
mandala. and an explanation of the significance of the various consecrations. The
process of worship itself is structured by purely Buddhist meditations. For example,
one carries out the second evocation of Samvara as follows. After reciting the
Mahayanist formulae: confessing sins, delighting in the merit of others, tranferring
one’s own merit for the benefit of others, and taking the vow of the bodhisattva, one
contemplates the four brahmaviharas: benevolence, compassion, joy and patience.
One then meditates on the essential purity of all phenomena and oneself, sees oneself
and all things as nothing but mind [cittamatra], realizes their emptiness, and then out
of this emptiness generates the deity’s icon. Later one meditates on the mandala as
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being resorbed stage by stage into the syllable hitm, the syllable gradually disappearing

£+ intoasingle point. and this point into a formless resonance which one is to contemplate

as the mind devoid of objectification. the Great Bliss.*

The Saiva rituals also contain meditations which see the pantheon as emerging out
of consciousness and returning into seed-syllables which gradually dissolve into pure
awareness.» But here we see that the basic pattern of emanation and resorption has
been given a thoroughly Buddhist interpretation.

There remains the problem of the sinfulness of esoteric Buddhist ritual. By adapting
the sexual rites of the Saivas and their ritual consumption of the five jewels and other
impure substances they were establishing a kind of Buddhism that would have to be
seen as transcending the scope of the Pratimoksa disciplines. That a Buddhism which
sanctioned such heterodox practices should have been accepted in the high seats of
monastic learning in India was offensive enough to some communities of monks to
prompt them to destroy Tantric images and burn Tantric texts.** The tradition of
Abhayakaragupta and Darpanacarya remained true to the early tradition, insisting that
any Buddhist, layperson or monk, may take the Tantric vows and receive all the
consecrations, including the problematic consecrations involving sexual intercourse.
provided he has achieved insight into the doctrine of emptiness. The problem of the
infringement of the exoteric Buddhist vows is transcended then by means of the
Mahayanist doctrine of a higher and a lower truth.” The general trend, however. has
been to modify the rituals so that they longer involve these infringements. The great
Tantric Master Atisa considered that the sexual elements of Vajrayanist ritual were
permissible only for married householders. Monks could receive all the consecrations,
including the most esoteric, but would receive the latter only in a symbolic or mental
form. Among the Newar Buddhists of Nepal an even more thorough expurgation has
been achieved. Though their ritual handbooks are based on the works of Abhaya-
karagupta and Darpanacarya and though all those who receive the initiation of the
Yoginitantras are married men and women. all explicit sexuality has been removed
from the ritual, leaving only alcohol. meat. possession., and the Kapalika
accoutrements.™

NOTES

1. The term Yoginitantra [Tib. rnal hbyor mahi rgvud] refers here to the class of Sanskrit works whose
Tibetan translations are Nos. 360-441 in the Tohoku catalogue. The principal components of these are
the Tantra groups of the following deities: Kalacakra. Samvara (and Vajravarahi). Hevajra (and

Nairatmya), Buddhakapala. Mahamayahva, Yogambara, Candamaharosana and Vajramrta. among
which the first three were by far the most influential. These same Yoginitantras were also known as the
Yoganuttara-/Yoganiruttaratantras [Tib. rnal hbyvor bla med kyi rgyud). “the Tantras of the Ultimate
[Division] of the Yoga [Class]’. The term Yoginitantra is opposed to Yogatantra. Within the latter the
texts distinguish between the Yogatantras proper (Tohoku 479-493) and the Yogottaratantras "the
Tantras of the Higher [Division] of the Yoga [Class] (Tohoku 442-478). The Yogatantras proper. of
which the foremost is the Tattvasamgrahasatra. together with the Mahavairocanabhisambodhisitra,
the principal Tantra of the small Caryatantra class (Tohoku 494-501) placed below the Yogatantras,
formed the basis of the esoteric Tantric Buddhism that was propagated in China during the eighth
century C.E. by the Indian missionary translators Subhakarasimha (Zemmui), Vajrabodhi (Bodaikongo)
and Amoghavajra (Fuka). and was brought to Japan at the beginning of the ninth by Kakai (Kobo
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Daishi). where it survives as the Buddhism of the Shingon sect. The Yogottaratantras, principally the
Guhyasamaja, have more in common with the Yoginitantras than with the Yogatantras. Both teach rites
involving sexual intercourse and the consumption of alcohol and other impure substances: and in both
the deities are worshipped embracing consorts. Sexual practice appears in the Yogatantras too: but it
is marginal there. The common character of the Yogottaratantras and the Yoganuttara-/Yoginitantras
is recognized in a classification which groups them together as the Anuttaratantras [Tib. bla med kyi
rgyud], ‘the Ultimate Tantras’. In Tibetan Buddhism the Yogottaratantras and the Yoganuttara-/
Yoginitantras jointly occupy the position of the most esoteric level of the Buddha'’s revelation. In the
Indian subcontinent, where Tantric Buddhism survives among the Newars of the Kathmandu valley,
the Yogottara tradition has died away leaving that of the Yoginitantras in command: and among these
that of the worship of Samvara and his consort Vajravarahi is overwhelmingly dominant. Two major
Yogottaratantras. the Guhyasamaja and the Advayasamatavijaya, reached the Sino-Japanese Buddhist
canon in translations (Taisho 885 and 887) by the Indian Sego (Skt. Danapala ?), who was working
as a translator in China from 982 to 1017 C.E. Also Yogottara is a ritual of Vajrabhairava translated
around 1000 C.E. (Taisho 1242; cf. Tohoku 468). Of the Yoginitantras, the last and most unconventional
wave of the Tantras. only the Hevajra [Dakinijalasamvara] entered that canon (Taisho 892). It was
translated by Hogo (Skt. Dharmapala ?). who was in China from 1004 C.E. until his death in 1058. The
most striking difference between the Yogottara and Yoganuttara-/Yoginitantra traditions is that the
latter bring to the centre the symbolism, practices and deities of the Saiva culture of the cremation
grounds. Beneath the Yogatantras and the Caryatantras are the Kriyatantras (Tohoku 502-827). These
texts, which form the lowest category, are entirely concerned with the attainment of supernatural
benefits; and the majority of the works so classified are undoubtedly the earliest specimens of Buddhist
Tantrism. Texts of this class were translated into Chinese from the third century C.E. However, they
were never supplanted by later developments in the way that the Yoga- and Yogottaratantras were by
the Yoginitantras. They continued to be used in important apotropaic rituals in Newar, Tibetan and
Japanese Buddhism. Nor did the later scholars who translated the soteriological Tantras consider them
beneath their dignity. Amoghavajra. for example, produced new translations of the Anantamukhasa-
dhakadharani (Taisho 1009 [Tohoku 525]). the Mahameghasatra (Taisho 989, 990 [Tohoku 658]).
and the Mahamayurividyarajii (Taisho 982, 983 [Tohoku 559]). Chinese translations of the first go
back to the third century (Taisho 1011), of the second and third to the tfourth century (Taisho 388 and
988).

2. Abhayakaragupta. Vajravali (ed. Lokesh Chandra. Satapitaka Series Vol., Delhi: Sharada Rani,
1977 [photographic reproduction of a Ms]) 219%%: viracaryavratam eva yauvardjyavratacaryeti
vajrakapalikacaryavratam iti coktam srisamputatantre / .

3. Translating Abhayakaragupta. Nispannayogavali (ed. Benoytosh Bhattacharyya. Gaekwad’s Oriental
Series No. 109, Baroda: Oriental Institute. 1949), 264,

4. Following MS B naharuyajiopaviti against the editor’s nagayajiopaviti. See Vajravali 219%%;
nrnia)naharumayam kesakrtam va brahmasatram /, “The sacred thread should be made from human
sinews or hair.” For the form naharu cf. Pali naharu (<Old Indic *snaru). Nepali nahar, Maithili
nahru.

5. Vimalaprabha (Nepal-German Manuscript Preservation Project, Running No. E13746, Reel No.
E618/5. Place of Deposit: Asha Kaji Bajracharya. Lalitpur) folio 175r1-5: tathadibuddhe - yo grhi
mathikabhokta sevako langali vanik / saddharmavikrayi miarkho na sa vajradharo bhuvi [/ ityadina
sravanerakhyo grhasthas tv adhamas tavor iti [ tatha— na kartavyo gurur ajiabhamilabham vina grhi
{ tatra srutaparijnanair lingi kartavva eva yah{ bhamilabham vinacaryo grhasthah pijyate yada/ tada
buddhas ca dharmas ca samgho gacchary agauravam [ atha — viharadeh pratisthadyam kartavyam
lingina sada/ satsu trisv ekadese ca na grhina svetavasind iti [ evam anekaprakarenacaryapariksayam
bhagavatokto guruh sisyenaradhaniya it /; ibid. folio 175v7-17619: iha triskalam bhiksubhih kasa-
yadharibhir vajracaryo vandyvate na grhi na navakah saddharmavyakhyanena vina [ saddharmadin
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uraskrtya grhi va navako "pi va [ vandyo vratadharair buddhya lokavadhyanahanaye / tatha —a-
sanadanasamutthanam arthakriyadigauravam/ sarvam etad vrati kuryat tyaktvasatkarmavandanam iti
Jiha yadi grhinavakopi va bhiksuvajracaryenatulyo bhavati tadakim asatkarma padapraksalanadikam

aficangavandanam tyaktva svasthane guror Aagatasyarthadigauravam kartavyam vyakhyanakale
saddharmadin puraskrtya vandana Kkartavya lokavadhyanahanaye | iha lokavadhyanam vat
grhaslhacellakéném tatkausidyatvenottaralingagrahanat pratimoksasrutaparijianena yadi kausi
dyabhimano ‘nasti tada kimartham prag bhiksusamvaram jiatva pascan mahayanam jiatavyam iti
hevajradike bhagavato vakyam na kurvanti [ tasmad — grhasthacaryo bhiksubhir naradhaniyo bhik-
sau vajradhare sati [ rajia punah sarvaprakarena naradhaniya iti / tathacaryapariksayam bhiksaya
raktavastrena lajja yasya duratmanah/ vandyah pujyah saranganam bauddhanam nas-tamarginam
iti sambandhah [ raktambaram yada drstva dvesam gacchanti papinah | mlecchadharmarata bauddhas
tathd svetambarapriya’ iti [ iha bauddhadarsanam sarvada na suklapatam/ tatha manjusrivisaye vihare
yada bhiksus’ cellako va parajikam apadyate tada suklavastram dattva kasayam grhitva viharan
nirdhdyate/ vajracaryo’pi mantriviharadrajionivamena/{ihapunar aryavisayve katham kasayadharinam
svetambaradharo grhastho gurur viharadipratisthakarta/ mahan ayam paribhavah /mahati khalv ivam
vivekavikalata saugatanam vada ami aparadhadasapannan aradhayanti saty api bhiksuvajradhare /.
6. See David Seyfort Ruegg. Review of David Snellgrove, Indo-Tibetan Buddhism: Indian Buddhists
and their Tibetan Successors, Journal of the Roval Asiatic Society 1989 (1), p. 173: and "Sur les
Rapports entre le Bouddhisme et le ‘substrat religieux’ indien et tibétain’, Journal Asiatique 252
(1964), 7 -95.

7. Stephan Beyer. The Culit of Tara: Magic and Ritual in Tiber (Berkeley: University of California
Press, 1973), 42.

8. Translating Haracaritacintamani 13.74c¢ - 83.
9. A pun on the word bauddha, which means *Buddhist’ (<buddha) or "intellectual’ (<buddhi).

10. Haracaritacintamani. patala 17.
11. Ibid. 17.4-9.

12. Herukabhidhanatantra. also called Laghusamvaratantra: Kaiser Library Kathmandu, Manuscript
410; Nepal-German Manuscript Preservation Project. Reel No. C 44/3.

13. Jayadrathayamala. satka 3. Yoginisamcara, samayacaracestavidhanapatala, verses 116 - 148:
National Archives, Kathmandu Manuscript 5/1975. Saivatantra 429; Nepal-German Manuscript
Preservation Project, Reel No. A 152/9, folios 208r6-209v2.

14, Siddhayogesvarimata, patala 29 (unnamed). verses 22c¢ - 50:
Asiatic Society of Bengal, Calcutta. Manuscript 5465 (Government Collection), folios 69v6-71v 3.

15. Abhidhanottarottaratantra, patala 43 (datisaukhyambupatala): Nepal-German Manuscript
Preservation Project. Running No. E 15505. Reel No. E 695/3, Place of Deposit: Ashakaji Vajracharya.
Lalitpur, folios 179r2 - 183r2.

16. Picumata. patala 85: National Archives, Kathmandu. Manuscript 3-370 (‘Brahmayamalatantra’):
Nepal German Manuscript Preservation Project. Reel No. A 42/6, folios 326r1 - 327v3.

17. Samvarodaya. patala 15: Kaiser Library, Kathmandu, Manuscript No. 749b: Nepal-German
Manuscript Preservation Project, Reel No. C 74/1. folios 26r4-27v]1.

18. The present author is preparing a monograph in which he edits these parallel passages and
demonstrates the relation between them.

19. See Samvarodaya, patalas 7 and 9 (Shinichi Tsuda [ed & tr], The Samvarodaya-Tantra: Selected
Chapters, Tokyo: Hokuseido Press. 1974); also Abhidhanottara, patalas 9 and 14; Yoginisamcara
(Buddhist), patalas 5 and 13 (National Archives. Kathmandu, Manuscript No. 5-22/vi ['Sam-
cdratantrapaiijika’]).

20. Tantrasadbhava, adhikara 16 (yoginilaksana-). verses 60c-68b: National Archives. Kathmandu.



100 Proceedings: ‘Buddhism into the Year 2000

Manuscript No. 5-1985, folio 78v9-13: kulatayam aranyese sindhudese nagesvare / 60 / samudraku-
ksya<mn> saurastre pretapuryam himalaye / kaicyam (Ms: kamcyo) lampakavisaye kalinige kausale
sthale [ 61 / trisankunau (Ms: trisanikunis) tatha caudre (Ms: codre) kamariape ca malave / devikote
sudharame godavarvas (Ms: godavaryam) tate ‘rbude [ 62 | esu (Ms: esa) desesu yah kanyah (Ms:
kanya) strivo va klinnayonayah | sarvas tah kamarapinyo manoveganuvrttayah / 63 / sesesu yah
samutpanna<h> sakinyo ghoramatarah/ sad yoginyah kulatayam aranyese ca matarah/ 64 / sindhudese
bhaginyas tu nagese kulanayikah / samudrakuksyam (Ms: samudrakuksya) kampilyah saurastre gr-
hadevatah/ 65 / pretapuryam mahakalyo rapinyo himavadgirau [ kaficyam (Ms: kamcyam) amba<h>
samakhyaia lampakavisaye "mrtah [/ 66 [ kalinge vratadharinva<h> kausale pisitasanah [ cakravakya
<h>sthale prokta<s> trisan<ku>nyamamara <h>smrtah/ 67/ desadvaye ca sakinyonavika viranayika
<h>/.

21. Tohoku 366.

22. Abhidhanottara. patala I. prose after verse 3 (Ms cit., folio 1v3-6).

23. See, e.g.. Nispannayogavali 26

24. Dakarnavatantra. patala |, last verse (National Archives, Kathmandu, Manuscript No. 3-447, folio
7v2): sarvavirasamayogad vajrasattvah param sukham; patala 49 (Ms cit., folio 149rl): sarvavi-
rasamayogam dhatu<m> sarvesu cantaram /.

25. Samvarodaya (ed. Tsuda) 3.6¢cd: 26.10cd.

26. Abhidhanottara. patala 29. verse 7cd: mahabhairavacarmmena katim avestya (Ms: dvestha) sam-
sthitam /.

27. Ibid. patala 27. verses 4c-5b: vikalpa bhairavaii caiva trsnairsat kalaratryayoh / padakrantatale
krtva sarvadurdaniadamakah /.

28. Ibid. patala 30. verse 7cd: bhujadvadasabhir (Ms: -abhi) yvu<k>tam sunyatajianam uttamam |.
29. Ibid. patala 48. verses lc-3b: hamkaraksaranispannam vajradakam mahasukham (Ms:
mahasukham) / 1 / sadbhujam trinetram sarvalaksanalaksitam [ vvarijanasitisamyuktam (Ms: -asiti-)
alikalyudbhavam prabhum [ 2 [ varahya ca samapannam sunyatakarunakulam /.

30. Ibid. patala 34. verse 13cd: mahamudrasamapannam dharmadhatusvabhavakam /.

31.Ibid. patala 28 (on cult of Pranavadaka). verse 5 to 9: adha<h>padatalabje tu durbhaga<n>tirthika-
<n> krtva [ paicadarsanam akramya pratvalidhapadakramat (Ms: lidhapratyalidhapadakramat) /5 /
... visnucarmanivasanam mundamalavibhasitam(Ms: -tah)/ 6/ ... brahmacarmavitanangakaradvayena
tu dharyatam (Ms:-tam) / kapalakhatvangadharam (Ms: -rd) mahesvaramundadharyatam (Ms:
tam) /.

32. Jayadrathayamala. satka 2. patala 21. verses 8c to 14 (National Archives, Kathmandu. Manuscript
No. 5-4650, folio 80r1-5): catuscakresvariseyam bhairavotsangagamini/ 8 / prathamam bhairavam
devam mahapatakanasanam [/ ... dasabhamisvara-m-buddhapratikarnavalambitam / asta ye
krodharajano herukadya mahabala<h> / 12 / tesam mundantrasragdimavasamamsasthibhojanam /
manascandramahasthane taradya yas ca saktayah/ 13 / tasam cadakalapena tvaktrayukteral bhasvata
/ yajiiopavitam urasa dharayantam subhairavam [ 14/ ...

33. Jayadrathayamala, satka 3. patala 4. verses 26 to 27 (Ms cit., folio 28r8-v1): kopolbanamahakala-
(Ms: -lam) mundadattaika (Ms: -damtaika-) padikam | ghoraherukakanikalanyastapadadvitiyakam /
25 [ krodharajasiakam bhima<m> bhairavendratathagatan (MS: -tah) / samcarnayantim tan (?. Ms: -
amtisa) ghorapadaghatair bhayanakam/ 26/ .

34. For the formulae, and the meditations on the four brahmaviharas. mind-only and emptiness as the
prelimaries of sadhana see Sadhanamala (ed. Benoytosh Bhattacharyya, Gaekwad’s Oriental Series
No. 26, Baroda: Oriental Institute. 1925), 458" - 459 (Mahamayasadhana), 466*'> (Vajrada-
kasadhana), 468'**° (Herukasadhana) ctc. For the resorption of him see, e.g., the Cakrasamvarapii-
Javidhi (Ncpal-German Manuscript Preservation Project, Running No. 791 D, Reel No. D 35/28, folios
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1v-23v), folio 20r4-1: hamkaram mahasukhamayam bhavayet | candram ikare ukaram hakare
hakaram sirasi siro 'rdhacandre ‘rdhacandram bindau bindum nade niadam balagras
atasahasrabhagaripam nirvikalpam mahasukhamayam cittam nirapayet /

35. See, e.g., Svacchandatantra (ed. Pandit Madhusudan Kaul. Kashmir Series of Texts and Studies.
Bombay: Research Department, Jammu and Kashmir State, 1921-1935) 4.525-529c. Here two the
seed-syllable 1s ham (the seed of Niskala-Svacchandabhairava, the high deity of this Tantra).

36. See Debala Mitra, Buddhist Monuments (Calcutta: Sahitya Samsad, 1971), 19: “The radically-
reoriented religion evoked protests from the orthodox monks of Ceylon and Sindh. According to the
Tibetan monk Dharmasvamin (p. 64) and Lama Taranatha, the Ceylonese Sravakas at Vajrasana
described Vajrayana as being foreign to the teachings of the Buddha. They put into fire many mantra
books, destroyed the silver image of Heruka and tried to convince the pilgrims about the uselessness
of the Vajrayana teachings.”

37. See Kriyasamuccaya (ed. Lokesh Chandra. §atapigaka Series Vol. 237, Delhi: Sharada Rani. 1977
[photographic reproduction of a Ms] ) 323* - 324*: anena manahkarmapradhanatam asva yanasya
darsayaty avirodhartham | prakrtisavadye 'pi hi karmani samutthanavisesad anapattir bhagavata
bahusah prakasita / tatha ca “candalavenukaradya maranartharthacintakah / te "pi hevajramargasth-
ah siddhyante natra samsayah [ api ca “napattih subhacittasya snehac caiva dayavatah / nisiddham
apy anujiatam krpalor arthadarsinah™ iti / yah punar upacitapunyabahusrutyadibhih sarvadharman
svapnasaman Ssunyataikarasan sadrgham adhimuncati tasya bhiksuvajradharasamvarayoh kva
virodhagandho ’pi | ata evoktam bhagavata “bhiksum vajradharam kuryad’ ity avasyam caitad
abhyupeyam /."*Hereby he shows. in order to avoid contradiction, that the emphasis of this Way is upon
mental action. For the Lord has taught many times that even if the action is sinful by nature there is no
offence if it has an (appropriate) cause. Thus: “Even untouchables, reed-cutters and the like, men who
profit by killing (?). attain the goal if they enter this path of Hevajra. Of this there is no doubt.” And:
“There is no offence when the action is of one whose intention is good. who acts out of affection, who
is compassionate. Even the forbidden is allowed in the case of the man who is compassionate and intent
on the welfare of others.” But he who by virtue of such factors as his accumulated merit and great
learning has achieved the tirm conviction that all phenomena are like illusions or dream images and
identical with emptiness cannot be subject even to the slightest trace of a contradiction between his
vows as a monk and his vows as a Vajra Master. Therefore the Lord has said: "One may make a monk
a Vajra Master ...” This must be recognized™; ibid. 324’-: vadi punar durjanagocarah pradesah svat
tada tasyapi jianamudraya guhyaprajiajianabhisekau datavyau/ durjanasambhave tu karmamudraiva
/ adrdhadhimoksasya tu bhiksoh sraddhasyapi bahvaprajiayabhisekagrahanam nisiddham / anyatha
purvasamvarabhramsan mahan anarthah syat / vadi punar guruh sthirabhavako bhavati tada
tenarpitayam jaanarpitavam jAanamudrayam tasyapi prajiajianabhiseko deyo grhnatas ca
nabrahmacaryena kapy apattir bhavet | karmakayabhavat / tasya tu praggrhasthavasthayam anubhu-

tasukhasya smaranenanandadibhedah pratipadayitavvah/ guror api sati bhiksutve guhyabhisekadidane .

sarvam uktam anusamdhevam /, “But if the region is the home of evil men, then he may give the
candidate the Secret Empowerment [guhyabhiseka] and the Empowerment of the Knowledge of
Wisdom [prajiajaanabhiseka) through a Knowledge Seal [i.e. a non-physical consort]. However. if
there are no such evil men. only the Action Seal [i.¢. the physical consort] will be adequate. This is so
unless the monk lacks firm conviction [in the illusory nature of phenomena]. In that case, even if he
is a faithful Buddhist, he is forbidden to take these empowerments with an external Wisdom [i.e.
consort]. If he were to do so. it would be a great ill: for he would then be guilty of breaking his vows.
Rather, if his guru is capable of sustained contemplative realization he must impart the Empowerment
of the Knowledge of Wisdom to him by giving him a Knowledge Seal: for in receiving "her’ he will
not be guilty of abandoning his chastity. If he has been a married man before [his ordination] he can
be taught the various Joys (dnanda etc.) [in the fourth Empowerment [caturthabhiseka)] through his
memory of the sexual pleasure he experienced then. All that has been said about giving the
Empowerments that begin with the Secret should be applied to the case of the initiating guru, if he is
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a monk.”

38.See David Geliner, Monk. Householder, and Tantric Priest: Newar Buddhism and its Hierarchy
of Ritual (Cambridge: Cambridge University Press, 1992),273-281,297-304. Gellner gives an ordered
account of the ritual of initiation in the cult of Samvara and Vajravarahi following the verbal testimony
of Newar Vajracaryas. This account agrees almost entirely with the record of Newar practice preserved
in the ritual manuals; see, e.g., Nepal-German Manuscript Preservation Project. Running No. E 1093/
5 (Diksavidhi). E 1203/3: Asha Saphu Kuti Bubi 84 (Diksavidhana), ibid. 85 (Diksa-vidhana),
ibid. 45 (Diksavidhana). ibid. 47.
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