A Critical Tantrism

By Shinichi Tsupa
I. General Remarks: The ¢Critical’ Character of Taniric Buddhism

i. Buddhist Tantrism on the Ridge

In trying to get a total image of the history of the Tantric thought of
Buddhism in India, it is first necessary for us to observe the diametrically
opposed characters of the Vairocanabhisarnbodhi-satra®™ (K H#K) and the
Tattvasarmgraha-tantra® (£RITER) i.e. the two greatest scriptures of the
Shingon-sect (5 5%) of Japan. These two scriptures include two opposite ideas
or logics; one the Mahayanic idea of the accumulation of two kinds of merits,
viz. moral and intellectual (TR &), or the logic of action and its result
(karman %), the other the Tantric idea of the essential union of the individual
existence with the ultimate reality, or the logic of yogic practice.

I would like to depict the point of contact of these two scriptures meta-
phorically as the sharp ridge of a mountain upon which one cannot find an
inch of flat place upon which to balance onself. Ascending to the uppermost
part of the slope of Mahdyina Buddhism, that is, the first chapter of the
Vairocanabhisarmbodhi-sitra, we find ourselves facing the dizzy precipice of
Tantrism which starts from the Tattvasamgraha-tantra at the opposite side of
knife-edged ridge.

The theoretical part of the Vairocanabhisarnbodhi-sitra i.e. the first
chapter, may well be regarded as the summit of Mahayina Buddhism due to
its magnificent and harmonious image of the world, its deep insight into the

(1) Tibetan version: rNam par snan mdsad chen po mion par rdsogs par byan chub pa
rnam par sprul ba byin gyis rlob pa §in tu rgyas pa mdo sdehi dban po rgyal po shes
bya bahi chos kyi rnam grans. Peking (The Tibetan Tripitaka, edit. by D. T. Suzuki,
Tokyo-Kyoto, 1955-1961). No. 126, Vol. 5. Chinese version: WA= G e
Taisho, No. 848, Vol. 18.

(2) Sanskrit text: Sarvatathagatatattvasasgraha-tantra. edit, by Kanjin Horiuchi, Journal
of Koyasan University (Koyasan-Daigaku-Ronso, abbrev. JKU), Vol.111, 1968, Mikkyo-
Bunka, No. 90 (1969), No. 91 (1970), JKU, Vol. VI, 1971, Mikkyo-Bunka, Nos. 97, 98 (1971),
JKU, Vol. VIII, 1973, Mikkyo-Bunka, Nos. 103, 104 (1978) and Bon-Zo-Kan-Taishé Shoe-
Kongochogys-no-Kenkyt, Koyasan, 1974. Tibetan version: De bshin géegs pa thams cad
kyi de kho na fiid bsdus pa she bya ba theg pa chen pohi mdo. Peking. No. 112, Vol. 4.

Chinese version: #hgHi—4IinsR RERE AFRHB = KB TR (80 vols). Taisho. No. 882
(cf. Nos. 865, 866).
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reality of human life and its noble, lofty ideal of life reassuringly advocated
on the basis of this insight into the structure of the world and human nature.

The theoretical framework of this siitra, however, did not necessiate any
Tantric practices. There is a critical, unbridgeable gap between the Mahayanic
theoretical part of this scripture i.e. the first chapter, namely, the chapter of
the progressing stages of the human mind (f:0f) and the practical Tantric
part i. e. all the following chapters.

At the time when Buddhism was declining at an accelerated pace, the
religious ideal of the Vairocanabhisarnbodhi-siitra, which in its essential part
rests on the plane of Mahayana Buddhism having as its goal the remote attain-
ment of enlightenment through the accumulation of the two kinds of necessary
merits over the unimaginably long period of the three great uncountable aeons
(EKREHE)), had come to be regarded as too remote and too sluggish for
the people of the time. Such people, being urged by vague but impending
feeling of the crisis of their own civilization, were looking impatiently for a
method and theory of quick attainment of enlightenment (EJ& ). In order
to discover the logic of quick attainment of enlightenment, it was necessary
for them to cross over to the slope of Tantrism by overcoming the Mahiyanic
aspect of the theoretical system of the Vairocanabhisarmbodhi-siitra.

Conversely, in the Tattvasarhgraha-tantra, the rationalistic wall of Ma-
hayina Buddhism having been overcome, “the truth of all the tathdgatas”,
or the secret of the universe, was revealed to all people, and the method of
quick attainment of enlightenment, as far as the Tantric mode of thinking
goes, was presented to them in completeness. However, this was made possible
only by destroying the Mahiyanic framework of the theory and discarding
the lofty ideal of the Vairocandbhisambodhi-stitra.

On the slope of Tantrism, one is necessarily a solitary yogin confronting
the ultimate reality by himself. For him the outer world or the existence of
others is of no meaning. For him capabilities, ethical or religious efforts and
even the friendliness and mercy toward others (37E), the essential virtue of
Mahayidna Buddhism, are not necessary.

Such logical extremism, however, causes a basic feeling of uncertainty
as to the efficacy of the very logic of yoga in those who are still not free from
the Mahayana Buddhistic consciousness, not allowing them to rest easily on
the plane of Tantrism.

We may safely say that the Vairocandbhisarhbodhi-siitra, essentially being
Mahayinic, was not yet complete as a system of Tantrism, and that the Tattva-
sarhgraha-tantra as a completed Tantric system ceased to be Mahdyanic.

ii. Kiukai, the Herald of the ‘Critical’ or Precarious Character of the
Tantric Buddhism

In the Japanese world of the Shingon sect ([BE5%), it has been assumed
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traditionally that these two systems, viz. the system of the Vairocanabhisam-
bodhi-siutra and that of the Tattvasarmgraha-tantra, together constituting the
authentic esoteric Buddhism (ffif##5%¢) are not different in their ability to bring
about enlightenment quickly, and that they bring people to one and the same
truth. In reality, however, the Mahayanic logic of accumulating merits found
in the Vairocanabhisarhbodhi-sitra and the mystical, Upanisadic logic of yoga
advocated in the Tattvasarhgraha-tantra are completley antithetical and can
not be synthesized. In my opinion, the only figure who has noticed the
‘critical’ or precarious character of Tantric Buddhism is Kikai (Z2%), posthu-
mously named Kobo-daishi (SL¥KEE, the great master Kobo 774-835 A.D.),
the founder of the Japanese sect of Shingon Buddhism (EE5).

In the concluding part of the Un-ji-gi (T%=3%), “The Meaning of the
Character Hurh”), the last work of his life, Kiikai states:

“Moreover, I will explain the fact that this single character (Hdrh)
includes all the truths (¥) expounded in all the scriptures and treatises.
Whatsoever is expounded in the Mahdvairocana-sitra and the Tativa-
sarhgraha-tantra is nothing more than ‘the three phrases’ (Z4); viz. ‘(of
sarvajfiajfidna, viz. the omniscience —§)%0%) the human mind seeking for
enlightenment (bodhicitta ¥#{y) is the cause; the great compassion
(mahdhkarund X3E) (of Vairocana Tathigata) is the root; and (employ-
ing) practical means (updya Ji{F) (to save all the living beings of the
world) is the final aim (paryavasina 723%)’.

If we summarize the diffusive to the concise, and the derivative to
the original, all the doctrines can be brought back to these three phrases;
and these three phrases can be condensed to the single character Hiirn.
Even if (these doctrines are) diffused, (they are) not confused; even if
(they are) condensed, none of them is left behind. This is possible because
of the unthinkable talent of the tathdgatas and the natural efficacy of the
truth itself. (Truths expounded) in tens of thousands of scriptures and
treatises do not go beyond these three phrases”.(®)

As will be explained later, ‘the three phrases’ thoroughly represent the
idea of the Vairocanabhisarmbodhi-sitra, but not that of the Tattvasarmgraha-
tantra; and it goes without saying that Kikai was well aware of this fact.
I am convinced that Kiikai clearly noticing that the ridge composed by the
two slopes of these ‘two great scriptures’ was too sharp for one to balance
onself upon, kept himself consciously on the side of the Vairocanabhisarmbodhi-
sttra. He must have intentionally mentioned both the Tattvasargraha-tantra

(3) RELDH—FBREESRSTEEY, BAEEREMESHTE SR ERSRAESRY
BERARZ =R, ERESBERES, IS EE=m, RE=aN8—E, BN
ARLEET A R AU ANk R BB R 2 T th, BT RS RIRRHIL=/A—%. Ju-kkan-
jo (T+%32£]). Koyasan University, 1959, p. 70.
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and the Vairocandbhisambodhi-sitra to remind us that the ideal of ‘the three
phrases’ is to be retained by one who, keeping himself on the humane slope
of Mahiyana Buddhism, can command a view .of the tempting, but dangerous
slope of Tantrism yet to be synthesized with Mahayana Buddhism. I imagine,
it must have been an unfinished dream of Kikai to establish an ideal Tantric
Buddhism precisely on the soaring ridge of the two greatest scriptures by
harmonizing the noble humanism of the Vairocanabhisarmbodhi-siitra with the
dazzlingly miraculous secret of the quick attainment of enlightenment advo-
cated within the Tativasarngraha-tantra.

iii. Tantrism Subsequent to the Tattvasarngraha-tanira

In the Tattvasamgraha-tantra, the secret of the quick attainment of en-
lightenment was actually revealed. There, the Mahayanic ideal of strenuous
effort (#17), the idea of the accumulation of the two kinds of merits (Z&#&
DFE4E) over the long period of the three great uncountable acons (ZkFIEHE])
proposed by the Vairocandbhisarhbodhi-siitra was surpassed, and the Tantric
ideal of the quick attainment of enlightenment through the easy practice
(%17) of yoga was declared on the basis of a clear methodical consciousness.

The antithetical character of the two scriptures requires their followers
to assume the two contrastive attitudes. A Mahayanic practiser of the Vairo-
candbhisambodhi-sutra is essentially a pilgrim who, following the example of
Sudhanadresthidaraka (EMET) of the Gandavyiha-sitra (GEBRABRG),
being urged by the compassion to others, courses in the world for the sake
of realizing the lofty ideal of saving all living beings. Conversely, the practiser
of the Tattvasamgraha-tantra is a meditator who sits solitarily without taking
any interest in others.

This character of the two is reflected also in the contrastive forms of
their mandalas. The mandala of the Vairocanabhisarmbodhi-sitra can be
represented in concentric circles, the centre of which is the brightest; each
successive circle becoming darker. On the contrary, the mandala of the
Tattvasarmgraha-tantra is a plain white circle, in clear contrast with the outer
darkness, containing no difference of brightness within. ’

After the Tantirc logic of yoga was proclaimed in the Taltvasarhgraha-
tantra, followers of all systems of Tantric Buddhism should have become
sitting meditators, the mandala of those systems being of same type as that
of the Tattvasarmgraha-tantra. As the universal formula of attaining enlighten-
ment, together with an example and its mode of operation were presented
in the Tattvasamgraha-tantra, the practicers should have been able to attain
enlightenment merely by applying the formula exactly as it was applied in
the Tattvasarhgraha-tanira itself. Then, did they actually attain enlighten-
ment? To this question, the general image of Tantric Buddhism of the stage
subsequent to the Tattvasamgraha-tantra offers a negative answer.
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The formula itself found within the Tattvasarngraha-tantra must have
been right; but it left too many elements yet to be clarified when one trys to
apply it practically. In the time of tantras subsequent to the Tattvasarmgraha-
tantra, such as the Guhyasamaja-tantra™® and the Sarvabuddhasamiyoga-
dakinimayasarvara-tantre,® many attempts were made unsuccessfully to
solve problems by applying the formula. The formula was presented in the
last step of the so-called five-stepped process of attaining enlightenment
(paficakarabhisarnbodhi-krama AHREB) as follows: '

“Yatha sarvatathagatas tathaham’(®)
(As all the tathagatas are, so am 1.)

This was interpreted by the tantrists of the time as follows:
‘If the individual existence and the ultimate reality are homologous, they
are identical.’

or,
‘If the individual existence successfully reorganizes itself to be homologous
with the ultimate reality, the former can unite itself with the latter.

According to this interpretation, some tried to pick up the elements
common to both the individual existence and the ultimate reality, from the
multiform structures of both, so as to reconstruct the structure of the former
homologous with that of the latter. Others combined the homogeneity of
the two as a new condition which was hoped to increase the certainty of the
efficacy of the formula. These efforts, however, drove them ironically into a
pitfall i. e. the idea of the so-called Sahaja-yina ({4:3%) which claims that we
are by birth (sahaja {R4:) enlightened. Here, they no longer needed Tantric
practice to reconstruct themselves in a form homologous with the ultimate
reality, since they were already endowed with the structural similarity, and
consequently were already in unity with it.

As far as the Tantric logic of yoga is concerned, it is difficult to reject
this idea of sahaja, and at the same time, it is also undeniable that the Tantric
mentality of sahaja is nothing other than the state which undermines Tantrism
itself. Thus, in the system of sahaja, the Tantric logic of the quick attainment
of enlightenment resulted in denying the Tantric practice of attaining en-
lightenment.

The lack of religious substantiality within this system of sahaja caused

(4) Sanskrit text: Guhyasamaja Tantra or Tathagataguhyaka. GOS No. LIIIL by Benoytosh
Bhattacharyya, Baroda, 1931; by S. Bagchi, Buddhist Sanskrit Texts No. 9. Darbhanga,
1965; The Guhyasamdja-tantra: A New Critical Edition, Yikei Matsunaga, JKU Vol. X.
Tibetan version: De bshin gfegs pa thams cad kyi sku gsui thugs kyi gsan chen gsan
ba hdus pa shes bya ba brtag pahi rgyal po chen po. Peking. No. 81, Vol. 3.

(8) Tibetan version: dPal sans rgyas thams cad dai méam par sbyor ba mkhah hgro ma
sgyu ma bde bahi mchog ces bya bahi rgyud bla ma. Peking. No. 8, Vol. 1.

(6) Horiuchi’s text 28, JKU, Vol. III, p- 43.
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anxiety in its believers. The anxiety was not overcome before they established
a revolutionarily new religion, that is, the religion of the Hevajra-tantra(®
on the basis of the seemingly abominable, heretical cult of cemetery ($masina

FHk).

iv. The Cult of Cemetery

What I call ‘the cult of cemetery’ is a diabolical cult of Bhairava, a
demonic form of the Great God Siva, and his consort which was prevalent
among the lowest strata of the rural, matriarchal community of the time. It
is thought to have been a cult usually performed in a cemetery (§masina)
by secret societies of lower class women of rural communities who were re-
garded as or called themselves yoginis or dakinis.

These women assembled in a circle (yogini-cakra or dakini-jala) within
a cemetery (§masina) at midnight on a certain day of the month and cele-
brated orgies drinking liquor and eating meat. They sacrificed in orgies, even
human sacrifice on occasion, to Bhairava for the sake of attaining magical
power. They assumed the role of the consort of Bhairava i.e. Durgd, who
is referred to by other names such as Kali, Camunda, Kalaratri, éyémé and
so on as the occasion demands, and practised sexual yogic practices surround-
ing the male object of the practice (yogin or daka) i.e. the hero (vira), who
assumed the role of the lord Bhairava, both experiencing unusual, supreme
pleasures.

These women were regarded with great aversion and horror by outsiders
because of the abominable aspect of their cult based on all the hideous and
repulsive elements of the cemetery. At the same time, however, they were
awed and revered because of their marvelous attainment of magical power
(siddhi #G#) and their unusual ecstacy which could only be realized in an
exclusive society.

In the course of time, their sexual yogic practices were systematized to
present a general idea of the physical structure of three veins (ndd7) and six
nerve centres (cakra) within the body, and accordingly, the certainty and uni-
versality of the sexual pleasure which was realized through these practices
was increased. It was at this stage that a group of Tantric Buddhists, noticing
the mental and physiological certainty of the effect of the sexual yogic practices
of these yoginis, adopted this cult of cemetery so as to utilize the concrete
basis of the cult in order to attain a solid answer to the anxiety caused by
the formula of the quick attainment of enlightenment presented in the Tattva-
sarhgraha-tantra.

At that time, the male objects (yogin) of the sexual practices of these

(7) Sanskrit text: The Hevajra Tantra. A Critical Study. Part II, Sanskrit and Tibetan
Texts. By D. L. Snellgrove, Oxford, 1959. Tibetan version: Kyehi rdo rje shes bya ba
rgyud kyi rgyal po. Peking. No. 10, Vol. 1.
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women, who were fundamentally non-clerical and territorial, were the some-
what more professional and migratory practicers of yoga, affiliated with the
lower sects of Saivism such as Kapalikas or Kilamukhas.

The Buddhist immigrants to the cult of cemetery tried to take the place
of these Saivaite yogins leaving the basic structure of the cult, that is, the
group of yoginis (yogini-cakra) untouched. Preserving almost all the elements
of Bhairava, the god of $masana, adding only trivial elements, they created
a new, demonic God Heruka, alias Hevajra, who stands trampling his own
father Bhairava under foot assuming almost an identical form.

v. The Hevajra-tantra, Buddhism of the Cemetery

Originally, eight yoginis formed a group and practised sexual yoga in
rotation surrounding a male object (yogin). This phenomenon is alluded to
by the word saficara (translocation).® To this original group of eight yoginis,
Buddhist immigrants introduced, with a clear methodological consciousness,
the group of five yoginis to form a new living mandala. In the mandala of
the Hevajra-tantra, the original group of eight yoginis was pushed away to
the outer circle (bahyaputa $4iz) of the mandala and excluded from the sexual
yoga with the Lord Hevajra.(®

In the Hevajra-tantra, the five yoginis who compose the newly introduced
group are regarded as nothing other than the five families of tathagatas which
composed the Vajradhdtu-mandala (the mandala of the adamantine sphere
SRR BZ5FE), the ultimate reality of the Tattvasarhgraha-tantra. Here, the
wild lower caste women of the time, who used to assemble in a cemetery at
midnight and indulge themselves in witchcraft and sexual practices in the

(8) TFor the phenomenon of saficara, see Shinichi Tsuda, ‘Saficara’, Transposition of Yoginis,
JIBS. Vol. XXI, No. 1, 1972, p. 877 £; S. Tsuda, Lama Yogini and her Transposition in
the Samvara-mandala, JIBS. Vol. XXIII, No. 2, 1975, p. 992 £

(9) We find an example which looks, at first sight, contradictory to this in the apabhramsa
verses of the Hevajra-tanira (I1. v. 20~23.) providing an evidence for the phenomenon
of saficara, the transposition of yoginis. In these four verses, four yoginis, viz. Pukkasi,
Savari, Candali and Dombi, who are located on the outer circle, alternately ask the Lord,
who has ‘melted’ (drutabhdta) in the sexual union with his consort Nairitmya, to stand
up again and practice sexual yoge also with them. This is, however, to be taken as an
exceptional example reflecting the influence of the original practice of the group of
eight yoginis. To this passage, Snellgrove gives following translation:

(20) *“Arise, O Loxd, thou whose mind is compassion, and save me, Pukkasi.
Embrace me in the union of great bliss, and abandon the condition of voidness.”

(20) “Without you I die. Arise, O Hevajra. Leave this condition of voidness,
and prosper the doings of $avari.”

(22) O Lord of Bliss, who speak: your words of power for the benefit of the
world, why do you remain in the void? I Candali entreat you, for without you I
cannot consume the four quarters.”

(28) “O Wonder-worker, arise, for I know your thought. I, Dombi, am weak
in mind. Do not interrupt your compassion.” Snellgrove, ibid. Part I, p.- 110 £.
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orgie, were reorganized to form a new matrix in which the quick attainment
of enlightenment was expected to be realized. Thus, the universal formula
which had been advocated ideally in the Tattvasammgraha-tantra was tentatively
realized through sexual practice with the yoginis who actually existed at the
time.

vi. The ‘Critical’ or Precarious Character of Sarivara Tantrism

According to the Tantric way of thinking, the formula of the quick
attainment of enlightenment was thus brought into practice successfully by
incorporating the practical cogency of the cult of $masana. The ultimate truth
should have been realized through the sexual yoga practised in the group of
yoginis (yogini-cakra); there should have been nothing left to be done. Never-
theless, they dared go beyond it.

These Tantrists of $masana were still at least half Buddhist; and this
self-consciousness of Mahiyanic Buddhists prevented them from staying ex-
clusively on the slope of Tantrism. To the truth practically realized, they
added, according to their own original system of consecration (abhiscka ¥ETH),
a fourth consecration (caturthabhiseka) of the Hevajra-tantra, an aphorismic
truth which would seem unnecessary from the Tantric view of the truth.
Consequently, they were in need of substantiating this aphorismic truth. How-
ever, the Tantric method was not applicable to this purpose. At this time,
they reached a stage in which they had to judge the truth or falschood of
the Tantric logic of yoga itself on a basis other than that of Tantric practice.

They had no choice but to have recourse to the difficult practice (%47)
to substantiate the logic of the easy attainment of the ultimate truth (%77).
Actually, they tried to substantiate the logic of meditation by the antithetical
practice of pilgimage in the stage of the Sarvarodaya-tanira® subsequent
to the Hevajra-tantra.

During the short lapse of time between the Hevajra-tantra and the
Sarhvarodaya-tantra, the earliest of the Sarhvara literature, the system of twenty-
four pithas of ten classes was very quickly organized. The followers of the
Sarmvara Tantrism actually pilgrimaged, at least in its early stage, to these
pithas located in various parts of the Indian subcontinent with the conscious-
ness that they were advancing along the genuinely Mahayanic process of the
ten stages of the bodhisattva (dasabhimi FEfE1H) successively.

However, this system of external pithas (bahyapitha) was immediately
reorganized through the Tantric logic of symbolization as an internal, physical

(10) Sanskrit text: The Sarwarodaya-tantra Selected Chapters, by Shinichi Tsuda, Tokyo,
1974. For chapter 29, S. Tsuda, “Tattvanirdesa-patala” of the Satwvarodayatanira:
Sanskrit Text and Japanese Translation, Bukkyo-Gaku, Vol. 1, 1976. Tibetan version:
dPal bde mchog hbyun ba shes bya bahi rgyud kyi rgyal po chen po. Peking. No. 20,
Vol. 2.
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system (adhydtmapithd) homologous with the system of external pithas.
Consequently, the internal system replaced the actual, difficult practice of
making a pilgrimage and allowed practicers to attain the goal easily and
quickly through a physical yogic practice.

From the point of view of the forms of mandalas, the mandala of the
Hevajra-tantra, in its essential part, that is, the inner circle consisting of
five yoginis closely follows the form of the mandala of the Tattvasamgraha-
tantra; that is the plain white circle containing no differences of brightness
within. This type of mandala indicates the religion of sitting meditators
(yogin), and in fact, the follower of the Hevajra-tantra was fundamentally a
meditator. However, as it had become obvious that the logic of yoga, or the
logic of the religion of the meditators, could only be proved by the antithetical
practice of pilgrimage, the sitting meditator of the Hevajra-tantra rose to his
feet and went on a pilgrimage. Subsequently, the follower of the Sarvarodaya-
tantra came to be an alternating practicer of both pilgrimage and meditation.
This fact is reflected in the form of the complete Sarmwvara-mandala of sixty-
two deities, which is composed of two concentric parts: the inner circle of a
meditator practising yoga with five dakinis in rotation (saficdra) and the
outer twenty-four pilgrims coupled with their female partners.

The Sarvara-mandala of this form looks very similar to the mandala of
the Vairocanabhisambodhi-siitra which is also composed of. two parts: the
central circle of complete brightness, the sphere of those who have already
attained the ideal, and the outer circle of those who are in the process of
attaining the ideal incleasing in brightness from the outer layers to the inner
layers. In view of this then, were the two antithetical elements of Tantric
Buddhism, viz. the Mahayanic idea of accumulating merits through difficult
practices and the Tantric logic of quickly uniting the individual with the
ultimate reality through the easy practice of yoga, or the religion of walking
pilgrims and the religion of sitting meditators, harmonized in the Sariwara
Tantrism? To this question, we are not able to give an affirmative answer.

It was not until the theory of the internal pithas (adhydtmapitha) was
completed in the Vajradaka-tantra that the twenty-four couples of ddkas and
dakinis were introduced to the mandala of the Samvarodaya-tantra. Until
this point, the mandala of the Samuvarodaya-tantra, being very similar to the
mandala of the Hevajra-tantra, had not been able to reflect the pilgrimage
aspect of its cult, which was later to be manifested in the outer circle of the
Samvara-mandala of sixty-two deities. In the Vajradaka-tantra, each of twenty-
four dakinis, who are at the same time nothing other than veins (nadi) rest
on each of twenty-four pithas, the twenty-four parts composing a human body,
are respectively coupled with their male partners. These twenty-four couples
are then classified into three groups located in the sky, on the earth and
under the earth, viz. the circle of mind (citta-cakra), the circle of speech
(vak-cakra) and the circle of body (kaya-cakra). These three totally constitute
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the substance of the ultimate reality.

Since the outer circle of the Sarvara-mandala is the result of the Tantric
idea of the theory of the internal pithas and is equipped with all the necessary
conditions to guarantee the homology of the individual existence with the
ultimate reality, it is sufficient unto itself as a basis of Tantric practice and
allows one attain the ultimate truth easily and quickly just as the inner circle
had done through an alternative method. Therefore, in spite of the fact that
the Sarhvara-mandala looks harmonious in its form, it involves an internal
discrepancy between its inner and outer circles both of which can work in-
dependently of each other.

This internal discrepancy of the Sarmwara-mandala indicates the ‘critical’
or precarious character of Tantric Buddhism paradoxically exposed in the
Sarhvara Tantrism. The Sarvara Tantrism became precarious when it replaced
improperly or too hastily the Mahayanic practice of going on pilgrim to
external pithas (bahyapitha) with the yogic practice of internal pithas
(adhydtmapitha). Both of the two antithetical elements of Tantric Buddhism,
viz. Mahayanic idea of accumulating merits and Tantric logic of yoga were
indispensable for the dialectical development of Tantric Buddhism itself.
Tantric Buddhism was destined to keep walking along the sharp ridge com-
posed of these two elements being urged by a sense of crisis. Replacing the
Mahayanic practice of pilgrimage, which together with the Tantric practice
of sexual yoga with the group of five dakinis represented by the inner circle
of the Sarmvara-mandala, constitutes the Sarmvara Tantrism itself with another
Tantric practice of internal pithas, the Sarvara Tantrism lost its own re-
ligious vitality caused by the consciousness of the ‘crisis’.

In the following chapters of this article, I would like to substantiate
the ‘critical’ or precarious character of Tantric Buddhism I have thus sketched
out so as to have my image of Tantric Buddhism as ‘critical’ or precarious
critically examined.

II. The World View of the Vairocanabhisambodhi-sutra

i. The Image of the World of Variocana

An image of the world of the tathdgata Vairocana (EREESH, K B azk)
in the Vairocanabhisarnbodhi-siitra can be constructed from the scene of the
mystical drama at the introductory section of the first chapter of the sutra.
The Tibetan version of the siitra states:

“Thus have I heard at one time. The Reverend Lord (Vairocana)
dwelt together with vajradharas (holders of adamantine wisdom, #<H!)
‘to be counted by the number of dusts of ten buddha-countries, such as
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‘Sky-spotless’ vajradhara (HEZ2EIEH&R), Walking-in-the-sky’ vajradhara
(RS EHEm), ‘Appearing-from-the-sky’ vajradhara, (BZRAEBREH), . ..
and Vajrapani, the chief of gulujakas (WEESLMF), in the vast, huge
palace of the grand admantine sphere of the reality (K&RIEERE) resided
in by (all the) tathagatas. This grand palace named ‘King-jewel’ had be-
come visible as it had been imagined by tathdgatas as having neither a
centre nor a boundary, and immense height, and being decorated very
beautifully with king-jewels. He dwelt sitting on the lion-throne though
he was assuming the appearance of a bodhisattva.

He, being surrounded and faced by the people straining after en-
lightenment (bodhisattva ¥pE), the great people (mahdsattva EEFRE),
such as Samantabhadra (%¥'®), Maitreya (Fih), Mafijusri (CEREF),
Sarvanivaranaviskambhin (f—t)%fE) etc, preached the truth of the
teaching called ‘the phrase of the sameness of body, speech and mind’
after blessing (those people) as the ‘sun-like tathagata’.

Accordingly, those bodhisattvas such as Samantabhadra etc. and
vajradharas headed by Vajrapani entered into the storehouse of inex-
haustible ornaments of the sameness of the body (B FEHETERR)
which was displayed to them though the blessing of the Lord Vairocana.
They entered also into the storehouse of inexhaustible ornaments of the
sameness of the speech and the sameness of the mind. They did not,

- however, imagine that they had entered into the body, the speech and

" come out of them.

the mind of the Lord Vairocana, nor did they imagine that they had

They saw that all the bodily activities, all the oral activities and all

~ the mental activities of the Lord Vairocana were preaching teachings

broadly in all the spheres of living beings in all the places of the world
by means of the words of the way of the secret mantras (F% B S H). They
saw people having the same appearance as the vajradharas and bodhi-
sattvas such as Samantabhadra, Padmapani (FEEF) etc, that is to say,
the people who were preaching by means of the words of the way of
the secret mantras, by means of completely purified words in ten direc-
tions, so as to have beings, who were in their (present) lives totally as
a result of former deeds, live through the whole process of their lives,
starting from the first birth of the (bodhi-) mind and lasting until the
tenth stage (or bodhisattvas), and fulfil (their lives) by attaining this
(tenth stage). They were preaching so as to have the lives of beings,
whose lives of deeds (¥%) had been interrupted, bud out again.”(11)

an

hdi skad bdag gis thos pa dus gcig na / bcom ldan hdas de bshin géegs pa thams cad
byin gyis rlob pa / rdo rje chen po rgya che ba / chos kyi dbyins kyi pho bran / rdo
rje hdsin thams cad hdu ba / de bshin géegs pahi mos pas rnam par rol pa / mthah
dan dbus med cin rtse mo mtho ba / rin po chehi rgyal pos §in tu legs par brgyan
pa hbyun bahi khan bzai chen po rin po chehi rgyal pohi naf na / byan chub sems
dpahi lus kyi sen gehi khri la bshugs te / hdi ita ste / rdo rje hdsin nam mkhah
dri ma med pa dan / nam mkhah la rnam par hgro ba daii / nam mkhah hbyun ba
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They, the vajradharas and bodhisattvas, entered into the mandala, the
world of the ultimate reality, and saw the mandala itself. Vajrapani expresses
this state of being as follows:

“Tathagatas, arhats, samyaksambuddhas, having attained the omniscience
(sarvajfiajiiana —)%4%), display this omniscience perfectly to all the
living beings.” (12) ~

This remark shows the fact that, the mandala is nothing but omniscience
(sarvajfiajfiana, literally, the knowledge of the omniscient), the totality of all
the spiritual existences extending all over the world.

ii. Various Aspects of the World of Vairocana

It is convenient to represent the mandala of the Vairocandbhisambodhi-
stitra as a figure with a large circle which represents the entire mandala with
a small circle in the centre of it. The former indicates theistically the buddha
as the ultimate reality (dharmakdaya 3%, literally, the body of truth), and
the latter the buddha enjoying the fruit of all the meritorious deeds he has
accumulated (sarnbhogakaya #i%, the body of enjoyment).

The first thing we notice in this long quotation from the introductory
section of the Vairocanabhisambodhi-siitra is that, the whole mandala and

dan / ...... gsain ba pahi bdag po phyag na rdo rje dan / de dag la sogs te / sans
rgyas kyi shift bcuhi rdul phra rab kyi rdul sfied kyi rdo rje hdsin rnams daf thabs
gcig tu bshugs so / byan chub sems dpah chen po kun tu bzai po dan / byams pa
dat / hjam dpal dan / sgrib pa thams cad rnam par sel ba la sogs pa dag gis kyan
bskor cin mdun gyis bltas pa la hdi lta ste / de bshin gfegs pahi fii ma dus gsum
las hdas par byin gyis brlabs nas / sku dan gsun dan thugs mflam pa fiid kyi gshi shes
bya bahi chos kyi sgohi chos ston to /| de nas byan chub sems dpah kun tu bzan po
la sogs pa de dag dan / gsafi ba pahi bdag po la sogs pa rdo rje hdsin de dag bcom
Idan hdas rnam par snan mdsad kyi byin gyis brlabs kyis / sku mfiam pa fiid
bkod pa mi zad pahi mdsod rnam par bsgyins pa la shugs so / de bshin du sgun dan
thugs mfiam pa fiid bkod pa mi zad pahi mdsod rnam par bsgyifis pa la shugs te /
hon kyan bcom ldan hdas rnam par snan mdsad kyi sku ham gsun nam thugs la ni
hjug pa ham ldog pa mi dmigs so /| thams cad du yan bcom ldan hdas rnam par
snann mdsad kyi skuhi phrin las thams cad dan / gsun gi phrin las thams cad dan /
thugs kyi phrin las thams cad sems can gyi khams thams cad la kun tu gsan siags
kyi tshul gyi tshig hdi dag gis chos ston par mthon ba ni hdi lta ste / sems can las
kyi tshe rnam par bskyed pa rnams sems dain po bskyed pa nas bzun ste / sa bcu
pahi bar la gnas pa hdi fiid la yons su rdsogs par bya ba daf / las kyi tshe bkag pa
rnams kyan srid pahi myu gu mion par hgrub par bya bahi phyir rdo rje hdsin pahi
lus dan hdra ba dan / byan chub sems dpah kun tu bzan po dan / phyag na pad
mahi lus hdra ba phyogs bcu na gsan snags kyi tshul gyi tshig yrnam par dag pahi tshig
dag gis chos ston pa dag kyan mthon no | Peking. Vol. b, 240-3-3~5-1.

(12) ji ltar de bshin géegs pa dgra bcom pa yan dag par rdsogs pahi sais rgyas rnams
kyis thams cad mkhyen pahi ye $es brfies nas / thams cad mkhyen pahi ye fes de sems
can rnams la rnam par phye ste / Peking. Vol. 5, 240-5-5.
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its centre are indicated with one and the same word ‘“Vairocana’. Here, we
notice a tendency, if unconscious, common in every system of mandala, to
represent the whole mandala and its centre as the same. This state of affairs
must have been taken as a condition of enlightenment.

In the Vairocanabhisambodhi-siitra, this identity of the entirety and its
centre occures only when one successfully arrives at the centre of the mandala
after fulfilling all the necessary stages of the process of attaining enlightenment
over the long period of ‘the three great uncountable aeons’ (= kFEHE)).
In the Hevajra-tantra, this condition of sameness is retained though in a
reversed manner. In the case of the Hevajra-tantra, the whole mandala is
occupied by one and only deity Hevajra. Therefore, if one homologously
imitates Hevajra through the sexual yoga with the group of five yoginis (yogini-
cakra), representing the substance of the mandala, he can become identical
with the whole mandala and can attain enlightenment in one moment.

Secondly, within this quotation, we notice the image of the double-layered
world. Using the constituent words of the full title of the Vairocanabhisarn-
bodhi-sitra, viz. Mahdvairocanabhisarhbodhivikurvitadhisthanavaipulyasitra-
indrardja nima dharmaparyaya (K BB EEBE B0 B B 45:4),, the structure of the
world is expressed as follows:

The world is composed of two strata: the world of natural existences
(A) and the world of vikurvana (i%#) (A’) placed upon these natural ex-
istences (adhistana n#F). Vikurvana (%), the miraculous transformation
of all merits thus accumulated occurs at the critical moment of the abhisanm-
bodhi (B1%%5E) of Vairocana. A and A’ meet within every individual existence
which in itself constitutes the entire world in its capacity as a particle of it.

There, bodhisattvas such as Samantabhadra etc. (A) saw “the people of
the same appearances” as Samantabhadra etc. (A’) acting for the benefit of
the living being in the world. Each individual is called an “ornament” €43:59]
as long as A and A’ are indivisibly united within him. Those great people
such as Samantabhadra etc. well understand this state of bemg. This is indi-
cated by the expression “they did not imagine that they had entered into the

body, the speech and the mind of the Lord Vairocana, nor did they imagine
that they had come out of them”,

The world of Vairocana is composed of two currents flowing in opposite
directions: one from the circumference to the centre and the other from the
centre to the circumference. The former is the direction of wisdom (%)
which realizes itself through the voluntary, subjective efforts of individuals
to promote themselves toward the centre of the world, viz. enlightenment
(abhisarnbodhi B%%). Our minds are to be improved through our own
efforts of incessantly negating and overcoming each of the successive stages
of our mind through the observation of essencelessness ($@nyata Zeb). This
is the direction of self benefit (BF, "svartha or svahita) of improving the
wisdom of enlightenment (prajfia #%%), which is the universal matrix of the
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ultimate reality and is at the same time innate within us.

The latter-is the direction of the universal compassion (FFE) emanatlng
from the centre of the world. This universal compassion is reflected within
our individual minds and is realized by our personal exertions (updya Ji{¥)
for the benefit of others (Flfl, pardrtha or parahiia).

The current from the circumference to the centre is nothing but the
stratum A and the current opposite to this is the stratum A’ abovementioned.
Prajiia (&%), the wisdom for self benefit (B#), and upaya (J5{€), the actual
exertion for the benefit of others (Flfth) through compassion (#35) meet within
each of us who make up the world of Vairocana. In other words, we can
become the component parts of the world of Vairocana only on the condition
that these two elements i.e. prajiid and updya are indivisibly united in our
individual existence to form our minds directing toward enlightenment
(bodhicitta E#L0y). Here is presented the most fundamental axiom:

‘prajiia plus updya is bodhicitta’.

This was the essential axiom through the course of the development of
Tantric ideas. Tantric Buddhists interpreted literally the metaphor prevalent
in Mahiyana Buddhism, which compares prajfia to the mother and updya
to the father of a buddha. They represented the innate bodhicitta with the
mixture of menstrual fluid and semen which is originated through the sexual
union of the mother (prajfid) and the father (upaya).

They should have been able to attain enlightenment easily and quickly
only by making the symbolized bodhicitta (the mixture of menstrual fluid
and semen) ascend through the spinal vein (nddi) of their bodies i. e. Avadhiti
to the topmost nerve centre (cakra) thought to be situated on the uppermost
part of the head. So far as the Tantric logic is concerned, because that which
is to be symbolized and the symbol itself are one and the same, when the
symbolized bodhicitta attains to the topmost cakra of great pleasure (Maha-
sukha-cakra), having been promoted through the symbolized process of attain-
ing enlightenment, that is, the vein Awvadhati, enlightenment should be
realized thereupon.

Here, we notice the critical turn which divides Tantrism from Mahayana
Buddhism. At the moment when they replaced updya (F{%), direct exertions
based on compassion (F7E), with another symbol such as semen, they passed
over the ridge to the slope of Tantrism. For a follower of the Vairocanabhi-
sarhbodhi-sitra, it was inconceivable at all to symbolize updya, manipulate it
through physical or sexual yogic practice and consequently dissolve the basic
principle of Mahdyana Buddhism.

Thirdly, in this long quotation from the Vairocandbhisarmbodhi-sitra, we
find the Mahayanic ideal of life, which is.completely antithetical to the Tantric
ideal of the quick attainment of enlightenment. The Mahayanic ideal regards
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human life as the entire process of the current flowing from the circumference
to the centre of the world of Vairocana. The image of a human being in the
Vairocanabhisambodhi-siitra is that of a pilgrim who continues walking this
nearly endless course of life steadily und untiringly.

In Mahayana Buddhism, in order to fulfil the entire process of attaining
enlightenment, the unimaginably long period of the three great uncountable
aeons (SXMEEL)) is thought to be needed. On the other hand, Tantrism
advocated a revolutionally new ideal of attaining enlightenment quickly on
the basis of the logic of yoga. In the Vairocanabhisamnbodhi-sitra, however,
which has been taken as one of the two Fundamental scriptures of Tantric
Buddhism, the ideal of quick attainment of enlightenment is denied for the
very reason that the structure of the world and human existence require a
gradual process of attainment.

In the latter portion of the first chapter, the chapter of the progressing
stages of mind (f:0»f) of the Chinese translation of the text, a section called
the process of promoting the grades of mind (O RER K ) describes the state
of mind which has already been completely purified through the effort over
the unimaginably long period as follows:

“Within the bodhisattvas who practise the practice of bodhisattvas
through the way of secret mantras (F#ES:E) and who have already
accumulated infinite materials of both meritorious deeds (F&%) and
knowledge (%) for an unimaginably long period of hundreds of thou-
sands of millions of innumerable acons, occurs the completely characterless
mind (& H0), which is accompanied by infinite wisdom (prajfia) and
means (updya)...... . O the chief of guhyakas, this is nothing but the
mind of enlightenment of the first stage (of bodhisattvas) (WIHIERD)”.

Here, it is clearly advocated that, in order to reach to the inner circle of
the mandala of the Vairocanabhisarnbodhi-sitra, along with the improvement
of wisdom, the accumulation of the material of meritorious deeds (punya-
sarhbhara TEHEEHE) is indispensable. Punyasambhara is the result of all the
direct exertions for the benefit of others performed because of compassion
(¥7E). These exertions are impressed and stored in one’s mind, just like a
kind of energy, constituting the necessary materials for the attainment of en-
lightenment. As long as one needs this punyasarnbhara, which is produced
through one’s actions (karman %) for the benefit of others, he can not jump
over the stages of the improvement of mind as is done in Tantrism.

The word “lives of deeds” (3%%) refers to the chain of action (karman Z)

(13) gshan yan byan chub sems dpah gsan shags kyi sgo nas byan chub sems dpahi spyéd

i pa spyod pa / bskal pa bye ba khrig brgya ston dpag tu med pa bsags pa rnams la

fes rab dan thabs dpag tu med pas yofis su bzu ba / ...... §in tu no bo fiid med

" pahi sems skye ste / gsaii ba pahi bdag po / hdi ni byan chub kyi sems dai po shes
rgyal ba rnams kyis gsuns so | Peking. Vol. 5, 243-2-3~17.



182 The Memoirs of the Toyo Bunko, 36, 1978

formerly done and its fruit, that is, afflictive existence (&) in the world.

In Hinayina Buddhism, bringing oneself to the absolute nothingness of
nirvdna (%) through abstaining from action, thus severing the chain of
action and its results which have been in existence since the beginningless
past was the ideal. In Tantrism, however, action and its results have ceased
to be the issue. For a Tantrist, who is essentially a solitary yogin sitting in
meditation directly facing the ultimate reality by himself, the existence of
others is of no meaning. For him, no compassion toward others and no
exertions for the benefit of others based of compassion are necessary.

On the other hand, in the Vairocandbhisarhbodhi-sitra quoted at the
beginnig of this chapter, it is clearly stated that the ideal is not to sever the
chain of action and its results, but to complete the chain itself. It naturally
follows that everyone is responsible for the continued existence of the world
of Vairocana. The compassion of Vairocana works so as to have each one of
them live their lives completely through the entire process which seems prac-
tically endless. Correspondingly, each person has as the duty of his life to
live so as to have Vairocana continue to exist. The world of reality, the
omniscience (sarvajfiajfidna (—¥)%4), or Vairocana as the ultimate reality
(dharmakaya #E) continues to exist for its own sake, simply because its
existence itself is good.

iii. Conditions for the Existence of the World of Vairocana

As is natural to a Mahdyanic way of thinking, this world of Vairocana is
thought to exist not as an objective, solid substance, but as an essenceless
($nya 22), conditional existence (fk4:). It exists as long as certain necessary
conditions are complete. '

Vajrapani, who has seen the world of Vairocana and recognized it to be
the self-development of the universal wisdom (sarvajfiajfidna —EJ%E%) (see
p- 178), compares it to the five gross elements, viz. ether, earth, fire, wind and
water (paficamahdbhiita 7 KX). Subsequently, he asks the Reverend Lord
Vairocana the conditions which keep the universal wisdom, which is nothing
other than the world of Vairocana, existent:

...... O Reverend Lord, metaphorically speaking, the element of water
makes the bodies of all living beings comfortable. Likewise, the wisdom
of the omniscient (sarvajfiajiiana —¥)%8%) makes the world accompanied
with the celestials comfortable. In that case, what is the cause ([H)?

What is the root (f2)? And what is the final aim (%%) of this
wisdomy?’”’ (14)

(14) .... bcom Idan hdas hdi Ita ste dper bgyi na / chuhi khams ni sems can thams cad
kyi lus sim par bgyid pa lags so /| de bshin du thams cad mkhyen pahi ye es kyan
lha daf bcas pahi hjig rten rab tu sim par bgyid pa lags na / bcom ldan hdas / ye
$es hdihi rgyo ni gan lags / rtsa ba ni gan lags / mthar thug pa ni gan lags / Peking.
Vol. 5, 241-1-5~6.
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The answer to this question is contained in what has been referred to

as ‘the three phrases’ (=) (see p. 169).

“O Vajrapani! Well done! Well done! You cleverly asked me those ques-
tions. Listen and remember rightly and completely what I will tell you.
The cause is the mind seeking for enlightenment (bodhicitta EHi);
the root is the compassion (karund #k); and the final aim (paryavasina
%2%) is means (practically employed for the benefit of others) (upaya
jjﬁ)_(w)

O the chief of guhyakas! What is the enlightenment then? It is to
know our own mind truly and thoroughly; and (what is attained there-
through) is nothing but the highest, the right and the complete enlighten-
ment (anuttarasamyaksarnbodhi & LIEZ8).” 00

Herein lies another maxim which together with ‘the three phrases’ has

been traditionally taken as the most essential teaching of the system of the
Vairocanabhisarmbodhi-sitra, wviz. ‘recognize your own mind truly and
thoroughly’ (fn%€4nH.0). Subsequently, Vajrapani asks another supplementary
question: '

“O Reverend Lord! From what position should the state of the omniscient
(sarvajfiatd —4)%F¥E:) be sought after? Through what should the enlighten-
ment be attained definitely and perfectly?” (17

The Lord Vairocana answers:

“The enlightenment (¥#2) and the state of the omniscient (—5%E) are
to be sought after from one’s own mind; the mind is (at its very bottom
the universal mind which has been) completely purified by nature (from
the first) (AKi7ER, Tib. ran bshin gyis yons su dag pa, svabhava-
pariSuddha or prakytiparisuddha?).”®

These questions and answers clearly indicate the Mahiyanic idea of the

relation between the ultimate reality and the individual existence. The

(15)

(16)

7

(18)

This passage is quoted in Kamalaila’s Bhavandkrama: Vairocanabhisambodhau coktam
/ tad etat sarvajfiajfianam karunamilam bodhicitiahetukam upayaparyavasanam iti. G.
Tucci, Minor Buddhist Texts Part II, p. 196.

lag na rdo rje / legs so legs so /| lag na rdo rje / gan khyod fia la don hdi hdri ba
ni yan legs so [ dehi phyir fion la legs par rab tu yid la zun §ig dai / fas khyod la
bfad do [/ rgyu ni byan chub kyi sems so / rtsa ba ni sfiid rje chen poho / mthar
thug pa ni thabs to | gsan ba pahi bdag po / de la byan chub gan she ne / ran
gi sems yan dag pa ji Ita ba bshin yons su fes pa ste / de yan bla na med pa yan
dag par rdsogs pahi byan chub bo | Peking. Vol. 5, 241~1-7~2-1.

bcom ldan hdas thams cad mkhyen pa fiid ni gafh nas yons su btsal bar bgyi J gan
gis ni byafh chub mnon par rdsogs par htshan rgya bar bgyi | Peking. Vol. 5, 241-2-3
~4. ‘

byan chub dan thams cad mkhyen pa fiid ni rat gi sems las yois su btsal bar byaho
[ de cihi phyir she na / sems de ni ran bshin gyis yois su dag pa yin te / Peking.
Vol. 5, 241-2-4~5.
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universal, ultimate reality owes the conditions of its existenec and its con-
tinuation to the intellectual and practical effort of an individual existence.
The universal wisdom (sarvajfiajfidna), which is nothing but the ultimate
reality or the mandala of Vairocana is to be realized through the personal
effort of penetrating one’s own mind to its very bottom. At this point, the
individual and the universal are unified as one and the same thing. In the
system of the Vairocanabhisarnbodhi-sitra, the unity or yoga of the individual
existence with the ultimate reality, which is nothing other than the religious
ideal of Tantric Buddhism, occurs only at the very bottom of human mind,
or in other words, the place where the enlightenment is actually realized
(bodhimanda EEY), which is figuratively the centre of the mandala.

This fact exactly corresponds with the statement that “the whole mandala
and its centre are indicated with one and the same word i.e. Vairocana (see
p- 179). '

The world of Vairocana is to be depicted as a circle the radius of which
represents the entire process of the progress of the human mind toward en-
lightenment. While within this circle, one ought to continue walking as a
pilgrim on the destined course toward the centre, Vairocana. One continues
walking voluntarily harmonizing within himself bodhiciita,*® the mind aim-
ing toward enlightenment with karund, the universal compassion of Vairocana
reflected upon him, so as to realize the final aim (paryavasina %3%) of saving
all living beings through practical means (updya Jiff). This aim is to be
realized only when he attains enlightenment (abhisambodhi B 4E5).

The religious ideal of the Vairocanabhisarmbodhi-siitra is placed in the
far future beyond the three great uncountable aecons (ZARIMEWE)); but, as
long as one continues walking on the way toward the ideal, one is walking
within the ideal itself.

iv. The Theory of One Hundred and Sixty Monadic Minds

As can be expected from the remark in the previous section (see p.183)
that “the enlightenment and the state of the omniscient are to be sought
after from one’s own mind” the structure of the world is determined by that
of the individual existence. Tha latter should also serve as a basis of morals
helping people to decide their practical behaviour in the world. The structure
of the individual existence, which we will refer to as ‘the theory of one

(19) bodhicitta is a word of double meaning. The commentator Buddhaguhya rightly says
in his Longer Commentary: “bodhicitta is of two kinds: one is the brave mind
seeking after enlightenment, the other, the mind of the nature of enlightenment.” de
la byan chub kyi sems la yan rnam pa gfiis te byan chub kyi phyir sems dpah dan /
byan chub kyi ran bshin gyi sems so | Peking. Vol. 77, 286-4-3~4 (Revised) and
116-4-5 (Unrevised Longer Commentary). Bodhicitta shown in the axiom ‘prajfia plus
updya is bodhicitta’ (see p. 21) corresponds with what Buddhaguhya says “the mind
of the nature of enlightenment”.
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hundred and sixty minds’ may well be regarded as the most important problem
of the whole theoretical system of the Vairocanabhisarhbodhi-siitra.

The Chinese title of the first chapter of the Vairocandbhisarmbodhi-siitra,
viz, f20 5 literally means “the chapter of the various stages of human mind”.
Kobo-daishi Kikai (5A5AHTZ2#), the founder of the Shingon-sect of Japanese
Esoteric Buddhism, taking the word £, literally as referring to the process
of promoting the grades of mind (fF#F DkEE) (see p. 15), established his
fundamental system of ‘the ten progressive stages of mind’ (+fELD#H). Ac-
cording to this system, the process of the promotion of mind mentioned in
the sitra is divided into ten stages from the first, viz. ‘the mind of people
(in the natural state) as foolish as goats or sheeps’ (R4ELD) to the tenth,
viz. ‘the mind (constituting the world of Vairocana) as a secret ornament (of
it)” (BEERL). He applied each of the extant sects of Buddhism and even
Confucianism and Taoism to these ten stages, and thus established success-
fully a complete system which presents to us the magnificent, harmonious
image of the world of Vairocana. On the uppermost layer of this world is
situated the Esoteric Buddhism of the Shingon-sect (JLEE—#%5), and at the same
time, all the layers are included within the field of Esoteric Buddhism (LB
+&).

As Kikai’s systematization is so complete and his influence so decisive,
it has never been doubted that the word {E{» means the progressive stages
of the human mind or that it refers to the process of promoting the grades
of mind (0& R O¥%kEE). This fact, however, does not necessarily mean that
the only possible interpretation of the word f:{» is as the vertical, progressing
stages of human mind. In fact, we do not even find this word in the text
of the first chapter of the Vairocanabhisambodhi-sitra itself, which is the
context in which one should interpret the meaning of the title of the chapter
=BT

Now, if we enlarge our scope to the Tibetan version of the text and the
commentaries??) of Buddhaguhya (c. 800 A.D.), we find another possible way
of interpreting the word f:{» which enables us to reconstruct the structure
of the individual existence, on the basis of which we can describe the structure
of the world precisely, and at the same time determine our practical behaviour
logically. Actually, £/ means ‘the chapter of one hundred and sixty minds’.

In the Tibetan version, the title of the first chapter is “sems kyi khyad
par rim par phye ba” (Skt. cittavisesa-patala?) which means ‘the chapter of
various minds’ or ‘the chapter of distinctions of mind’ (25FI%). On the

(20) The Shorter Commentary: rNam par snan mdsad maon par rdsogs par byan chub
pahi rgyud kyi bsdus don. Peking., No. 3486, Vol. 77. The Unrevised Longer
Commentary: rNam par snaf mdsad mnon par rdsogs par byan chub pa rnam par
sprul pa byin gyis rlob pahi rgyud chen pohi bsad pa. Peking. No. 3487, Vol. 77. The
Revised Longer Commentary: rNam par snan mdsad maon par rdsogs par byai chub
pa rnam par sprul pa byin gyis rlob pahi rgyud chen pohi hgrel pa. Peking. No.
3490, Vol. 77.
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other hand, the Unrevised Longer Commentary of Buddhaguhya gives the title
“sems kyi rgyud rim par phye ba (Skt. cittasartdnapatala or cittasamtati-
patala?) which means ‘the chapter of the continuation of mind’ or ‘the chapter
of minds as continuations’ (L AF#EE). As it is our fundamental premise that
these two words, viz. sems kyi khyad par and sems kyi rgyud should indicate
one and the same thing, even if it is difficult to find a Sanskrit equivalent
common to these two Tibetan words, we can easily determine the passage
which indicates the meaning of the chapter by comparing the quotations from
the Unrevised Longer Commentary of Buddhaguhya, which cover the sitra
nearly completely, with the Tibetan version of the sitra, and locating the
place where these two words, viz. sems kyi rgyud of Buddhaguhya’s commen-
tary and sems kyi Ehyad par of the Tibetan version of the sitra correspond.
These two words correspond in only one paragraph, which enumerates and
explains each of the sixty experiential minds actually occurring in our minds.

To Vajrapani’'s question abovementioned (see p. 183), the Lord Vairocana
answers that “the enlightenment and the state of the omniscient are to be
sought after from one’s own mind” and subsequently describes the state of
mind which is at the very bottom of our mind and is nothing other than the
enlightenment itself. This state of mind is called ‘the mind of enlightenment
of the first stage of the bodhisativas’ (b)), or ‘the first course of the
realm where the truth is realized’” (%J¥:BH3E). Subsequently, Vajrapani asks
the Lord questions as follows:

“O Reverend Lord! How does the mind of enlightenment arise?
How shall I look for the characteristics of this mind (thus) arisen from
which the enlightenment occurs?
O the most excellent of the people who know this mind!
O the great hero who has arisen from the wisdom!
Tell me, after overcoming how many minds does this mind arise?
O the protector! Tell me broadly the aspects of minds and the time (to
be spent to overcome these minds).
O great saint! How are the merits of these (minds)?
How are the practices (to be practised in each of the stages) of these
(minds)?
Tell me the distinctions of each (of these) minds.” (2D

The Lord answers:

(21) becom ldan hdas ji Itar byan chub tu sems bskyed pa shes bgyi ba lags / byan chub
hbyun bahi sems skyes pahi [ mtshan fiid ji ltar htshal bar bgyi /| sems mkhyen pa
ni rnams kyi mchog | dpah chen ye $es las byun ba J ci sfied cig las hdas nas ni [
skye bar hgyur ba bstan du gsol | mgon po sems kyi mtshan fiid dan | dus kyan rgya
cher bfad du gsol | de dag bsod nams ci hdra dan [ spyod pa ci hdrar hgyur ba
dann | sems la sems kyi khyad par yan | thub pa chen pos bstan du gsol | Peking.
Vol. 5, 241-4-5~8.
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“Well done! My son!

The aspect of the continuation of mind, which is the highest stage of the
Great Vehicle,

is the most excellent of the secrets of the perfectly enlightened ones.

It can not be known by any of the people who thinks of things logically.
Concentrate your mind and listen to me. I will tell you the whole
truth”.(22

Thus, the Lord Vairocana begins to relate the whole process of the pro-

gressing grades of minds (D FIER O%kEE). In the beginning, Vairocana men-
tions the eight stages of mundane minds (=R AL) in which the real existence
of dtman is upheld. Subsequently after these eight, so to speak, ‘vertical’
mundane minds, the sixty, so to speak, ‘horizontal’ mundane minds out of
a total of one hundred and sixty minds are enumerated.

Vajrapani asks a question, in which the two words abovementioned, viz.

sems kyi khyad par and sems kyi rgyud, correspond.

bcom ldan hdas sems kyi khyad par de dag bsad du gsol®®
“O Reverend Lord! Tell me those various minds!”

The Unrevised Longer Commentary of Buddhaguhya gives following

quotation:

beom ldan hdas sems kyi rgyud de dag bsad du gsol2®
“O Reverend Lord! Tell me those minds as continuations!”

The Lord answers to this question and enumerates sixty minds:

“O the chief of guhyakas! Listen to the characteristics of various minds.
O the chief of guhyakas! Those minds are: the mind of desire (&), the
mind without desire (&), the mind of wrath (§€0)), the mind of
friendliness (#{»), the mind of foolishness (i), ......

What is the mind of desire then? It is (the mind) of a person who has
desire coming into contact with an object. What is the mind without
desire? It is (the mind of) a person who is free from desire coming into
contact with an object. What is the mind of wrath? It is (the mind of a
person) who has wrath coming into contact with an object. What is the
mind of friendliness? It is (the mind of) a person who has friendliness
coming into contact with an object. What is the mind of foolishness? It

(22)

de skad gsol nas de yi tshe [ bcom Idan rnam par snaii chen gyis / phyag na rdo rje
cher hbyun la J legs so bu shes hdi skad gsuis | theg pa chen pohi go hphat mchog
J/ sems kyi rgyud kyi mtshan flid ni | rdsogs safis rgyas kyi gsait bahi mchog /| rtog
ge kun gyis mi Ses pa [ thams cad khyod la bsad par bya /| yid gcig bsdus la mifian
par gyis || Peking. Vol. 5, 241-4-8~5-1.

(23) Peking. vol. b, 242-2-6. Chinese version: HeEHH@&ifk 0. Taisho. Vol. 18, p-2,¢c, 1. 3.
(24) Peking. Vol. 77, 121--2-6.
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is (the mind of a person) coming into contact with an object without
consideration. ......

overcomes one hundred and sixty minds, which is obtained by once, twice,
three times, four times and five times multiplying by two, the super-
mundane mind occurs within him. That is to say:

As this (world) is nothing but (the aggregate of) the skandhas (),

atman () does not exist at all.

This world is to be abandoned as it is of no use, because it is nothing

more than the objeét of senses.

...... 7 (25)

It is of course tenable to assume that those one hundred and sixty minds
are mundane and occur only once at the last stage of the eight mundane
minds (t#EAL). However, inasmuch as we must recognize the fact that
these one hundred and sixty minds are of such importance that they are
referred to by the title of the first chapter of the Vairocanabhisarnbodhi-siitra
and occupy as much as one quarter of the whole chapter, we can not merely
be contented with the hitherto accepted interpretation.

We would like to reconstruct the structure of human mind on the two
co-ordinates, viz. the ordinate of the vertical process of progressive grades of
mind (LR OWEE) and the abscissa of the horizontal one hundred and
sixty minds.

From this point of view, we notice that Vajrapani’s questions refer to
nothing other than this total structure of human mind to be understood in
both vertical and horizontal terms. When he asked “the characteristics of the
mind (thus) arisen” (sems skyes pahi mtshan iid), he was referring to the
mind of a bodhisattva who has entered into the first stage of the bodhisattvas
(#3h), which is 'the ideal state described in the answer of the Lord as “the
highest stage of the Great Vehicle” (theg pa chen pohi go hphan mchog K3
B#Efz). This “highest” mind on the vertical scale is also composed of one

(25) gsan ba pahi bdag po / sems kyi khyad par gyi mtshan fiid fion cig / gsan ba pahi
bdag po / de la sems hdi ni hdod chags kyi sems dan / hdod chags dan bral bahi
sams dan / she sdai gi sems dan / byams pahi sems dan / gti mug gi sems dan /
...... de la hdod chags kyi sems gan she na chags pa can chos kun tu sten paho |/
hdod chags dafi bral bahi sems gan she na / hdod chags dan bral ba chos kun tu
sten paho [ she sdai gi sems gan she na / sdan bas chos kun tu sten paho [ byams
pahi sems gai she na / byams pa dan ldan pas chos kun tu sten paho [ gti mug
gi sems gan she na / gan mi dpyod par chos sten paho [ .... gsan ba pahi bdag po
/ de ltar na gcig gfiis gsum bshi Ina gfiis su bsgyur ba byas pas / hjig rten pahi sems
brgya drug cu bskal pa gsum gyis hdas nas / hjig rten las hdas pahi sems skye ste /
hdi Ita ste / hdi ni phun po tsam fiid de / bdag ni nam yan yod ma yin | dban
pohi gron khyer khams rnams kyis /| hjig rten don med rnam par fiams [ ......
Peking. Vol. 5, 242-2-7~243-1-3.



A Critical Tantrism 189

hundred and sixty horizontal minds such as “the mind of desire” (&) and
so on.

We assume that this was the original interpretation of the structure of
mind within the Vairocanabhisarmbodhi-sitra. However, we only occasionally
get a glimpse of it in an exceptional remark appearing in the commentators,
viz. Subhakarasimmha (F4ER, died 735 A.D.) and Buddhaguhya, both of them
took the one hundred and sixty minds only as mundane. The only example
we can find in Buddhaguhya’s commentary is as follows:

sems kyi dnos po drug cu rnams las brgya drug cur hphel ba yan sgrib
pahi cha phra rags gsum du phye sie gsum po de rnams re re shin yan
gsum gsum du phye bas rnam pa dgur bltaho || de la sgirb pa chen pohi
chen po la sems geig spon la chen pohi hbrin po la ni giiis spor / chen
poht chusy fu la gsum spon / hbrin gi chen po la bshi spor / hbrin gi
hbrii la i lha sporn / hbrin gi chun fwu la ni drug spon / chun nuhi chen
po la bdun spon / chusy iuhi hbrin la brgyad spon / hog nas hbyun bahi
tshul gyis de ltar sems brgya drug cu mos pas spyod pahi sa nas sbyon
shin mos pas spyod pahi sa de rdsogs par byed do || de la dgu po rnams
kyi tha ma chun nuhi yan chun fu ni mos pas spyod pahi sa nas hphar
nas spon ste / ye Ses kyi sa la hjug par Ses par byaho ||

“Even when we increase the (number of) substantial minds from
sixty to one hundred and sixty, they are thought to be classified into nine
as we divide the degrees of the obstruction (of these minds) into three in
accordance with its grossness and minuteness and again subdivide each
of these three classes into three.

When the obstruction (of the one hundred and sixty horizontal
minds) is (to be classed as) the gross of the gross, (the mind of) the first
(stage of the vertical process of progressing grades of the mind) abandons
(these one hundred and sixty minds). When (the obstruction is) the
medium of the gross, the second (mind) abandons (the one hundred and
sixty horizontal minds corresponding to it). When (the obstruction is)
the minute of the gross, the third abandons. When the gross of the
medium, the fourth abandons. When the medium of the medium, the
fifth abandons. When the minute of the medium, the sixth abandons.
When the gross of the minute, the seventh abandons. When the medium
of the minute, the eighth abandons. In the manner shown later, one
completes thus the adhimu kticarya-bhiimi (Ef#4T#b) by exterminating the
one hundred and sixty (horizontal) minds (which corfespond to the verti-
cal mind) of adhimukticarya-bhimi.

Then, exterminating (the one hundred and sixty minds the obstacle
of which is) the minute of the minute, (and which correspond to) the

(26) Peking. Vol.77, 121-4-2~6; 241-8-3~7.
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last of all the nine (stage of the vertical process of mind), he is known
to enter into the stage of wisdom (jidna-bhumi EHi)".

This enigmatic passage makes sense only when we apply our hypothetical
understanding of the above-mentioned structure of human mind..

Here, the nine layers of the one hundred and sixty horizontal minds,
which are described as “substantial minds” (sems kyi dnos po, citta-vastu?),
are aligned vertically according to the decreasing grossness of the obstruction
(sgrib pa, Gvarana); or, according to the factor of each of these one hundred
and sixty minds which obstructs or conceals the original brightness of these
“substantial minds”. On top of these nine layers, is added the tenth layer of
one hundred and sixty minds each of which has no obstructions at all. These
ten layers of horizontal minds form the ordinate of the vertical process of
ten progressing stages of the mind.

The key to a satisfactory translation of this passage is found in the last
sentence. In Buddhaguhya’s system, adhimukticaryd-bhiimi (mos pas spyod
pahi sa {EfRFFH#), which usually means the ten stages of the bodhisattvas
(EBE+H3), is the stage just prior to the first stage of the bodhisattvas (¥1})
which is referred to by the word ye Ses kyi sa (jfiana-bhimi? i) in this
passage.

Therefore, when one exterminates the ninth layer of one hundred and
sixty minds, the obstruction of which is the minute of the minute, correspond-
ing to the stage just prior to “the stage of wisdom” (ye Ses kyi sa), one enters
into “the stage of wisdom” of one hundred and sixty minds in which there
are no obstructions still to be exterminated. This layer of one hundred and
sixty minds thus completely purified is nothing other than ‘substance’ of the
mind of enlightenment of the first stage of the bodhisattvas (FIHIERL) or
“the completely characterless mind” (Hi4& B #.D) (see p. 181).

Applying this understanding to the sentence chun nuhi hbrin la brgyad
spori, we obtain the meaning of the sentence as follows: “when (the obstruc-
tion of the one hundred and sixty minds is) the medium of the minute, (the
mind of) the eighth (stage) exterminates (these one hundred and sixty minds)”.
The above passage should be translated accordingly.

This idea of overcoming the layers of the horizontal one hundred and
sixty minds appears also as an exception in the commentary®” of Subhaka-
rasithha in the well-known passage of his ‘secret interpretation’ demonstrating
the possibility of attaining enlightenment quickly. He translates the passage
which corresponds to the last part of the above quotation, viz. de ltar na gcig
giis gsum bshi lna ghiis su bsgyur ba byas pas / hjig rten pahi sems brgya
drug cu bskal pa gsum gyis hdas nas / hjig rten pas hdas pahi sems skye ste /
as follows:

@) KEBEEIRMRE:. Taisho. No. 1796, Vol. 9.
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WEE—ZHAFE. LEATL. BEEM=EE8. HERLE. o0

He explains this sentence as follows:

= 2R R OAE. FUFEROBHEERD. BRERSHRIET. RS
Il HER. —ERS. EEY. BRERAME. ESWETRSHERES. £
WER. E—HRIET. PEEATLE-BAERH. 4—EKY. BoHRK
7. NE—-EATLE-BEMES. L-MER). BESMFE. 28— 5
BATLE—ERHER. SZEHEDL. RS=ZMERIRME. H—sEE=
EH. RI—R. IR 8. @

“The meaning of the passage ‘overcoming three kinds of mundane kalpas
the supermundane mind occures’ is as follows: if this ‘supermundane
mind’ is the pure mind of enlightenment, it requires yogic practice (of
unimaginably long period) over the three aeons (kalpa). The Sanskrit
word kalpa means two things, that is, firstly, duration of time, and
secondly, misleading attachment. If we rely on an ordinary interpre-
tation, it means that one attains enlightenment only after the long period
of three uncountable aeons. If we rely on the secret interpretation, the
meaning is as follows: to exceed the practice of the first aeon is nothing
other than to overcome the layer of one hundred and sixty minds of
gross attachment; and this is called the first uncountable aeon. To exceed
the practice of the second aeon is to overcome the layer of one hundred
and sixty minds of minute attachment; this is called the second un-
countable acon. When a practicer of mantras exceeds (the practice of)
one more aeon, he attains the first mind of the wisdom of buddhas by
overcoming the layer of one hundred and sixty minds of extremely
minute attachment. Therefore, the enlightenment is said to be attained
through three uncountable aeons. If he overcomes these three kinds of
attachment in his life, he can attain enlightenment in his very life, Why
do we have to call the duration of time to account?”

We also find in Subhakarasirmha’s commentary an example of the idea
classifying the vertical process of the promotion of mind into nine according
to the qualities of the defilement of the mind. Explaining the reason why
the horizontal minds, which he takes as the minds of defilements (R,
number one hundred and sixty, he states:

DIRAERRMD. BESERERER. HFERLALB. fitsdh. EEREm
mZ. HAM. BTEESS. EEEFTARS. HEAEES. EER. o0

“Whenever one comes into contact with an object, one’s mind of defile-
ment comes to have two different names as one always relies on the two

(28) Taisho. Vol. 18, p.8,a, 1.28 f.
(29) Taisho. Vol. 39, p.600, c, 1. 19£.
(80) Taisho. Vol. 89, p.600, c, 14f,
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extremes but not on the middle way. The names and characteristics
(of the one hundred and sixty minds, the number of which can be ob-
tained by) dividing these two minds again and again, are fully mentioned
in the (longer Vairocanabhisambodhi-sitra of) 100,000 verses. If we divide
(each of these one hundred and sixty minds) into nine classes according
to their qualities of superior, medium and inferior, the number of afflic-
tions finally come to eighty thousand. If we divide more minutely, they
become innumerable.”

From these examples, we assume the original image of the human mind
in the Vairocanabhisarmbodhi-siitra to be as follows:

The human mind is, at any moment, composed of one hundred and sixty
monadic or substantial minds, which were referred to in the title of the first
chapter of the siitra as “various minds” or “distinctions of minds” (sems kyi
khyad par, cittavisesa? 0>3£5]) in the Tibetan version, or as “continuation
of mind” or “minds as continuations” (sems ky: rgyud, .L3#&) in the version
used by the commentator Buddhaguhya. These minds, which are enumerated,
on a basis yet to be known, number one hundred and sixty, and are seen
as operations or tendencies of mind, or the forms of operations of mind which
were obtained empirically and introspectively by the author of the sitra
through the careful observation of his own mind. These one hundred and
sixty monadic minds, being in horizontal row, form the ‘width’ of the mind
of a person.

These one hundred and sixty minds arise in a person as the internal
reflection of his various actions towards an object when he comes into contact
with that object. Therefore, he can make these minds occur at will by exer-
cising himself upon an object, and accordingly, he can promote his mind by
making a new kind of one hundred and sixty minds occur through new action.

The mind of a person, in its total structure, consists of the innumerable
layers of these one hundred and sixty minds accumulated throughout the
whole course of his life beginning from the first origination of the mind aimed
toward enlightenment (#JZ.()) and ending in the actual attainment of en-
lightenment (Bl%%). Here, we can recognize the fact that the idea of one
hundred and sixty minds is located on the pivot of the whole theoretical
system of the Vairocandabhisarhbodhi-sitra.

v. The Structure of the Mandala of the Vairocanabhisambodhi-siiira

As was previously mentioned (see p.182), the universal wisdom (sarva-
jRajfidna —§)%54), which is nothing other than the dharmakaya (%%, the
body of the ultimate reality) of Vairocana or the world of Vairocana itself,
functions so as to allow a person complete his entire life which begins from
the circumference of the world of Vairocana and ends at its centre. On the
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As is already shown by both Buddhaguhya and Subhakarasirha, the verti-
cal process of the progress of mind, which is the process of decreasing the
defilements or obstructions of each layer of one hundred and sixty minds, is
divided into nine stages. It is reasonable to divide the entire process into
ten layers by placing one more layer of one hundred and sixty minds which
are completely purified upon these nine layers as Kukai describes in his
Himitsu-mandala-jijushin-ron (WHESEETHELH) as follows:

“The process of the progress of mind is to be divided into innumerable
stages; however, we would like to divide it for convenience’ sake into
ten and classify innumerable minute stages of mind into these ten big
classes.” (82)

If we try to draw the figure of this world on a plane, it is convenient
to add two more layers of one hundred and sixty minds completely purified
upon these ten layers and depict them schematically as twelve concentric
circles with the diameter of the central circle the same in width as each of
the twelve layers (fig. 1).

The Mandala of the Vairocanabhisambodhi-suira

the centre: sambhoga-kaya of Vairocana
the entire : dharma-kaya of Vairocana
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(62) [EOMEES. BB EZ e, Taisho. No. 2425, Vol.77, p.303, ¢, 1. 271,
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If we draw a small circle of the same diameter as the width of each layer

on the outermost layer of these concentric circles and connect it with two
parallel lines with the central circle, we can indicate the entire course of the
life of a person who lives in this world of Vairocana. Or, we can express it
as a line of twelve small circles set between these parallel lines. The small
circle, which indicates the mind of a person at any moment as the aggregate
of one hundred and sixty monadic minds, decreases in darkness and increases
in brightness as it ascends in its course toward the centre i. e. Vairocana. When
it reaches the tenth layer, it becomes completely pure. This state is called
‘the first course of the realm where the truth is realized’ (#1=9338), and is
mentioned in the siira as follows:

“O the chief of guhyakas! This is called the entrance into the completely
purified mind of enlightenment of the bodhisattvas. This is the entrance
into the realm where the truth is realized. This is the first course of the
realm where the truth is realized. The bodhisattvas, who have reached
this stage, will be able to attain the trance (samadhi =) of exterminat-
ing all the obstructions of minds without difficulty. Consequently, attain-
ing this samddhi, these bodhisattvas will be able to meet with all the
tathagatas in the same assembly and will be able to acquire five kinds of
supernatural faculties (abhijfia 7). They will acquire mystical charms
(dharani FEFER) composed of infinite words, syllables and sounds. They
will understand the intentions of living beings. They, being overpowered
by all the tathdgatas, will come to acquire the truth which will never be
ruined in the transmigration. They will never become weary of doing
actions for the benefit of living beings. They will observe good precepts
even if they are not instituted. Having abandoned the wrong view com-
pletely, they will attain the right view and understand it. O the chief of
guhyaka! In the next place, the bodhisattvas who stay in this trance of

“exterminating all the obstructions will complete all the truths of buddhas

without difficulty as they are equipped with the power of confidence
(f5f#E77) originated within them. O the chief of guhyakas! Concisely
speaking, these sons or daughters of noble families will acquire infinite
merits”.(33)

(33)

gsah ba pahi bdag po hdi ni byan chub sems dpahi byan chub kyi sems rnam par
dag pahi sgo shes bya ba / chos snan bahi sgo chos snan bahi tshul dan po ste / gan
la gnas na byan chub sems dpah rnams tshegs chun rus sgrib pa thams cad spon
bahi tin fe hdsin thob cin / de thob pas byan chub sems dpah rnams safis rgyas
thams cad dan lhan cig hgrogs pa hthab par hgyur / mion par §es pa lna dag kyan
hthob par hgyur / skad dan sgra dan dbyaiis mthah yas pahi gzuns kyan hthob par
hgyur / sems can gyi bsam pa rjes su es pa dan / de bshin géegs pa thams cad kyis
byin gyis brlabs §in hkhor ba na yois su mi fiams pahi chos can du hgyur / sems
can gyi don bya ba dag la yons su mi skyo bar hgyur / hdus ma byas kyi tshul
khrims la rab tu gnas pa dai / log par Ita ba rnam par spanis pa dai / yan dag par
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As is known from this quotation, the inner part of the tenth circle of
these concentric circles indicates the ideal realm of the world of Vairocana
and is thought to correspond to the palace of Vairocana, “the palace of the
grand adamantine sphere of the reality” (KX&RlZAE) mentioned at the
beginning of the siira (see p.177). Therefore, we can divide the world or
mandala of Vairocana into two parts (fig. 2): the inner circle (A) which
corresponds to the centre and two inner layers of fig. 1 and does not contain
any differences of quality or brightness, and the outer circle (B) which corre-
sponds to the outer nine layers of fig. 1 and contains differences of quality
or brightness. This inner circle (A) only is adopted by the Tattvasarngraha-
tantra. Here it becomes the Vajradhatu-mandala composed of five buddhas
or five families of buddhas, the first expression of the Tantric image of the

world of the ultimate reality (fig. 2).

The Mandala The Vajradhatu-mandala
of composed of
The Vairocandbhisambodhi-suira the five families
A: the realm of truth of
the stage of wisdom (jana-bhiimi) the Tattvasamgraha-tanira

B: the realm of process

Fig. 2

The outer circle (B) of the mandala of the Vairocanabhisarnbodhi-sitra
having been discarded, the Vajradhatu-mandala contains no part representing
the realm of people who are on the process of gradual promotion. What is
needed for the people of the Tantric world is not the strenuous efforts of
accumulating two kinds of merits, viz. moral and intellectual, but an ‘easy’
yogic practice of uniting themselves with the ultimate reality which appears
high in the sky as the Vajradhatu-mandala.

In the next chapter, we would like to observe the Tantric view of the
world, expressed in the Tattvasarhgraha-tantra, which is in every aspect anti-

Ita ba rtogs par khon du chud par hgyur ba yin no | gsait ba pahi bdag po / gshan
yan sgrib pa thams cad spon bahi tin nie hdsin hdi la gnas pahi byan chub sems dpah
ni / mos pahi stobs bskyed pas / tshegs chun fius sans rgyas kyi chos thams cad yons
su rdsogs par byed de / gsai ba pahi bdag po / mdor na rigs kyi bu ham rigs kyi bu
mo de ni yon tan dpag tu med pa dan ldan par hgyur ro | Peking. Vol. 5, 241-3-8~4-5.
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thetical to the Mahayinic view of the world shown in the Vairocanabhisam-
bodhi-sitra discussed in this chapter.

IIi. The Tantric View of the World and the Logic of Yoga

i. The Tantric Scenes of Attaining Enlightenment

First of all, we would like to pick up, from the Sanskrit text, the essential
context of the opening part of the mystical drama which represents the image
of the world of the Tattvasarmgraha-tantra as follows:

(1) evarh mayd Srutam ekasmin samaye (2) bhagavin ...... (3) mahakr-
pavairocanah ... ... (4) sarvatathdgatidhyusita- . ..... akanisthadevara-
jasya bhavane vijahdara / (5) navanavatibhir bodhisattvakotibhih sardham
/o (6) ganganadivalukasamakhyatais ca tathagatais tad yathapi ndma
tilabimbam iva paripirnam jambidvipe sarmdrsyate / ... ... (7) atha
bhagavan mahavairocanah sarvakdsadhatusadavasthitakayavakcittavajrah /
(8) sarvatathdgatasamavasaranataya servavajradhdtvavabodhanajfidnasat-
tvah / ...... (5 ...... jhianam ... ... sarvatathagatah || ...... vairo-
cano ...... (I7) bhagavan mahabodhicitiah samantabhadro mahébodhi-
sattvah sarvatathagatakayesu vijahdra || atha sarvatathdgatair idam bud-
dhaksetram tad yatha tilabimbam iva pariparnam /(39

“(1) Thus have I heard at one time. (2) The Reverend Lord ......
(8) Vairocana of great compassion ...... (4) dwelt in the palace of the
king of the deities of the uppermost stratum of the region of forms (%
HREE) resided in by all the tathdgatas ...... . () Together with
ninety-nine kotis ({RAE) of bodhisaitvas . ..... (6) and tathdgatas to be
counted by (the number of) the sands of the River Ga#gd, he appeared
in the Jambudvipa Continent filling (it) as (sesame seeds fill) a sesame
husk. ......

(7) At that time, the Reverend Lord Mahivairocana, who is the
adamantine (aggregate of) body, speech and mind which perpetually
resides pervading the whole sphere of the sky, (8) who is, as the complete
aggregate of all the tathdgatas (—EJ40%K), the being of the wisdom (FE
[#E#E) which makes people aware of the whole of the adamantine realm
(&RHIF) ...... sy ...... who is the wisdom itself ...... , who is the
one and whole tathagata (—EH) ...... , who is Vairocana, ...... (17)
the Reverend Lord, the great mind of enlightenment (KEi#£L)), the great
bodhisattva Samantabhadra (¥ & AEpE), dwelt in the hearts of all the
tathagatas (—EIA%K).

(84) Sanskrit text edit. by K. Horiuchi, 1~17.
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Now, this district of the buddha was filled with all the tathdgatas as
(sesame seeds fill) a sesame husk.”

It is obvious that this “palace of the king of the deities of the uppermost
stratum of the region of forms” (akanisthadevarajasya bhavane (BRFERTE)
corresponds to “the palace of the grand adamantine sphere of the reality”
(K&mERE) of the Vairocanabhisarmbodhi-sitra (see p.196). It is to be
noticed, however, that the former is limited to the uppermost stratum of the
region of forms (akanisthadeva 3% K) which is a kind of space and is at
the same time a stage of deepness of meditation, while the latter is the un-
limited sphere of the reality (dharmadhatu ER).

Here, the ultimate reality is expressed as the substantial aggregate of all
the tathagatas. The word sarvatathdgata (—¥)HNzRk) is essential to an under-
standing of the image of the world of the Tattvasargraha-tantra. When it
is used in the singular, it means Vairocana Tathagata who is the central deity
of the mandala. When it is used in the plural, it means all of the inumerable
tathdgatas filling the whole world. These tathdgatas as an aggregate constitute
a substantial matrix called “the adamantine sphere” (vajradhatu &HIR) or
the world of reality. Thirdly, the word sarvatathdgata is used in the plural
or in the singular indicating the five buddhas or each of five buddhas who
constitute the whole Vajradhdtu-mandala as representatives of all of the in-
numerable tathdgatas. In accord with the way of thinking found in the Tattva-
sarhgraha-tantra, if A represents a group B, A is nothing other than B. There-
fore, the five tathagatas as five sarvatathdgatas are nothing other than all the
innumerable tathdgatas. This process of thinking was indispensable as the
ultimate reality of the Tattvasamgraha-tantra had to be limited and made
visible as the Vajradhdtu-mandala of five tathdgatas so as to enable people
living in this world Jambudvipa to imitate it homologously and unite them-
selves with it on the basis of the Tantric logic of yoga (see p. 171).

The world of reality itself is theistically called Mahavairocana; and in
correspondence to the idea of the dharmakdya of Vairocana in the Vairo-
candbhisarhbodhi-siitra, it exists perpetually. However, when it was located
in “the palace of the king of the deities of the uppermost stratum of the
region of forms”, it was the reality yet to be limited and was not manifested
to people living in the Jambtdvipa. There, it was a kind of imaginary or
ideal existence as is assumed from the expression “dwelt in the hearts of all
the tathagatas”.

The second scene of this mystic drama is laid in this world of Jambadvipa.
Vairocana who descended from the Akanistha heaven shows himself for a
moment as Sikyamuni Tathigata on the earth.

Bodhisattva Sarvarthasiddhi (—4)g8mBtEE), that is, S’ikyamuni immedi-
ately before the attainment of enlightenment, having completed entirely the
necessary process of accumulating two kinds of merits, viz. moral and intel-
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lectual, was sitting on the seat of enlightenment (bodhimanda EiRiE4) and
was absorbed in the trance of no movement (Gsphanaka-samadhi EFH=ER),
having stopped all the movements of his body, speech and mind and even
having stopped breathing. All the tathagatas make their appearance to the
bodhisattva and awaken him with the following words:

katham kulaputranutiaram samyaksambodhim abhisambhotsyase yas tvam
sarvatathdgatatattvanabhijiiatayd sarvaduhkarany utsahasiti [

“O son of a noble family! How can you attain the highest and complete
enlightenment, you who are enduring all kinds of difficult deeds (¥17)
without knowing the truth of all the tathagatas?”

The bodhisattva, recovering self-consciousness and coming back from the
trance, asks the tathagatas the way to attain the truth and the proposition of
the truth itself as follows:

bhagavantas tathagatd ajiidpayata katham pratipadyami kidrsam tattvam
it |

“O Reverend Lord! Tell me, how and what kind of truth shall I at-
tainp” (86)

All the tathagatas, accordingly, teach him the so-called ‘five-stepped process
of attaining enlightenment (paficakarabhisambodhi-krama FFARKEE). The
bodhisattva practises as he was taught and attains the highest and complete
enlightenment on the spot and becomes Vajradhatu Tathagata (&RIF5R).
Here we notice that the Mahayinic ideal of strenuous effort (#47), which had
been proposed by the Vairocandbhisarhbodhi-siitra, was surpassed by the
awakening words abovementioned. Thus, the Tantric ideal of quick attain-
ment of enlightenment through the easy practice (577) of yoga was declared
on the basis of a clear methodical consciousness.

The method of attaining “the truth of all the tathdgatas”, that is, the
ultimate truth is shown here, and the bodhisattva Sarvarthasiddhi actually
attained the ultimate truth by this method. Therefore, we can observe the
ultimate truth itself and the method of attaining the truth in his ‘five-stepped
process of ataining enlightenment’.

Each of five steps constituting the whole process are composed of the
following three factors:

(a) a step of instruction for observing the truth given by all the tatha-
gatas.

(b) a mantra (mystical spell) which can be substituted for (a).

(c) Sarvarthasiddhi’s perception of the truth shown in a concrete, sym-
bolic figure as the result of (b).

(85) Horiuchi’s text, 18.
(36) Horiuchi, ibid. 19.
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For example, the passage which corresponds with the first step, viz. so-
called ‘piercing into the mind of enlightenment’ (i 4R1y) is described as
follows:

evam wkte sarvatathagatas tam bodhisattvam ekakanthenaivam ahuh /
pratipadyasva  kulaputra svacittapratyaveksanasamadhanena prakrtisid-
dhena rucijaptena mantreneti ||
O cittaprativedharn karomi ||
atha bodhisattvah savvatathagatin evam aha / ajidtarh me bhagavan-
tas tathagatdh svahrdi candramandalakaram pasyami /37
“When (the bodhisattva) asked (the question) abovementioned, all
the tathdgatas told the bodhisattva in unison as follows:
‘Attain (the mind of enlightenment first) through the meditation of
observing your own mind carefully, by reciting the following mantra,
as many times as you like, the efficacy of which is established by
nature.
Om cittaprativedham karomi
(O I will pierce my mind into its bottom.)
Then, the bodhisativa said to all the tathigatas as follows:
‘T was taught. O Reverend Tathagatas! I see the appearance of the
lunar disk on my heart.’

Here, we must notice first the fact that svacittapratyaveksanasamidhianena
and prakrtisiddhena rucijaptena mantrena are appositional. The word praty-
aveksana instantly reminds us the process of observing each of the one hundred
and sixty monadic minds individually as we have explained in the previous
chapter. In the Vairocanibhisarnbodhi-siiira, one was able to “pierce one’s
own mind to its bottom™ and attain the completely purified mind of enlighten-
ment only by completing the entire process of accumulating “infinite materials
of both meritorious deeds and knowledge for an unimaginably long period of
hundreds of thousands of millions of innumerable aeons” (see p. 181). Here,
however, the mantra “Ori I will pierce my mind into the bottom” replaces
the entire process. This is not astonishing, however, for a Tantrist, for
the simple reason that a mantra has such a miraculous efficacy by nature
(prakrtisiddha). The laborious process of promoting one’s own mind by
observing layers of one hundred and sixty monadic minds incessantly and by
overcoming them through actual deeds for the benefit of others, which con-
tinues for nearly eternal period of the three great uncountable aeons, was
thus replaced by an easy practice of simply reciting a mantra as many times
as one likes. Here, even updya, our direct and actual exertions for the benefit
of others, was replaced by a symbolical deed, not to speak of prajfid, a mental
operation of observing the essencelessness ($iyatd Z2t%). Herein we find a criti-

(37) Horiuchi, ibid. 20~21.
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cal turning point from Mahédyana Buddhism or especially the Vairocandbhi-
sambodhi-sitra to Tantrism.

In addition, the attainment of the mind of enlightenment is depicted sym-
bolically here through the appearance of the lunar disk on the heart. This
means that, if one can manipulate the symbolic figure which appears in his
mind in meditation, one can conversely control the world of reality through
it. This idea of controlling the world of reality through the manipulation
of symbols is represented in the five-stepped process of attaining enlightenment
which can be summarized according to the three factors above-mentioned as
follows: (88)

I. The step of piercing into the mind of enlightenment (FEEEERLD).
(@) “Attain (the mind of enlightenment first) through the medita-
tion of observing your mind carefully.”
(b) O cittaprativedharn karomi.
(Orir 1 will pierce my mind to its bottom.)
() “I see the appearance of the lunar disk on my heart.”

II. The step of realizing the mind of enlightenment (D).

(@) “(Your) mind (thus imagined) is (nothing but the universal
mind) shining by its own nature (prkrtiprabhdsvara B¥EHER).”

(b) O bodhicittam utpadayami
(O 1 will make the mind of enlightenment arise.)

(c) Sarvarthasiddhi actually made the mind of enlightenment arise
through reciting the manira (b) which is by nature efficient. He
says: “I see that the appearance of the lunar disk is nothing but
the Iunar disk itself.”

III. The step of realizing the adamantine mind ({E&HID).

() “This is the heart of all the tathdgatas for you. You actually
made your mind of Samantabhadra (&) arise. So as to make
this arisen mind firm, you should imagine the figure of a vajra-
pestle in the lunar disk of your heart through reciting following
mantra.”

(b) O tistha vajra.

(Orir Stand up! O Vajral)
(c) “I see the vajra-pestle in the lunar disk.”

IV. The step of realizing the adamantine body B &R ).
(a) “Make this adamantine mind of Samantabhadra (which is com-
posed) of all the tathdgatas firm through the following manira.”
(b) Om vajritmako "ham.
(O 1 am of the essence of the adamant.)

(88) Horiuchi, ibid. 20~29.
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(c) The whole adamantine sphere (vajradhdatu £H|F) composed of
the bodies, speeches and minds of all the tathagatas pervading
the whole sphere of the sky enters into this adamantine exis-
tence (sattvavajra EESRA) (of the bodhisattva Sarvarthasiddhi)
through the benefit of all the tathdgatas. He is invested by all
the tathdgatas with the consecratory name ‘Vajradhatu’ (&RBIR).
He says: “O Reverend Tathagatas! I see myself as the body
(composed) of all the tathdgatas.”

V. The step of the body of a buddha completed (13 Fi).

(a) “Imagine yourself as ‘the adamantine existence’ (sattvavajra)
which is equipped with all the most excellent aspects (of the
whole universe) and (at the same time) the figure of a buddha
(as the centre of the universe).”

(b) O yathd sarvatathagatas tathaham.

(Om As all the tathagatas are, so am 1.)

(¢) Thus, Vajradhitu Bodhisattva attains the highest and complete

enlightenment.

Here, with this fifth mantra, “the truth of all the tathagatas”, that is, the
ultimate truth is indicated. This mantra is nothing other than the universal
formula through which anyone can attain enlightenment quickly and easily
within his very lifetime (ihaiva janmani). As was mentioned above (see p. 171),
this formula was interpreted by the subsequent Tantrists as follows:

“If the individual existence and the ultimate reality are homologous,
they are one and the same.”

therefore:
“If the individual existence successfully reorganizes itself to be homologous
with the ultimate reality, the former can unite itself with the latter.”

This is what we call ‘the logic of Tantrism’ or ‘the logic of yoga’. This
entire process of five steps itself provides an example of this logic. As the
bodhisattva Sarvarthasiddhi recited the fourth manira “Om vajratmako "ham”
(O7r I am of the essence of the adamant), which controls the world of reality,
the entire adamantine sphere (vajradhdtu £&RIR), the ultimate reality itself,
entered into “the adamantine existence” which is the symbolic representation
imagined in his mind. Thus, “the adamantine existence” was completed as a
symbolic system representing the adamantine sphere in miniature. Then, he
imagines himself as identical with this symbol which is “equipped with all
the most excellent aspects” (sarvakaravaropetam). It is to be noted that the
word sarvakaravaropetarn refers to the dharmakaya of a buddha or the whole
world of reality, while the word buddhabimbam (“equipped with the figure
of a buddha”) refers to a buddha of sarmbhogakiya (the body of enjoyment)
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which is the centre of the world and is equipped with thirty-two laksanas
(E+=#f) and eighty anuvyafijanas (A\+7E1F). Recitation of the fifth mantra
“Ori yathd sarvatathdgatas tathdham” (Orn as all the tathdgatas are, so am I)
makes him realize that he himself is homologous with, and therefore identical
with the aggregate of all the tathdgatas or the entire adamantine sphere as
he is identical with the symbolic figure which is the miniature of the ada-
mantine sphere. Thus, he, while retaining the individual “figure” as the
centre of the world, becomes the entire world of reality itself. In this manner,
he, the individual existence, successfully united himself with the ultimate
reality through the catalytic action of “the adamantine existence”, a system
of symbols constructed mechanically through the recitation of maniras and
the imagination of symbolic figures. After this, anyone can reorganize himself
mechanically through reciting mantras and imagining symbolic figures into a
symbolic system which is homologous with the ultimate reality, and conse-
quently unite himself easily and quickly with the ultimate reality. Thus, the
secret of the quick attainent of enlightenment was revealed.

The bodhisattva Sarvarthasiddhi attained enlightenment in this manner
and became Vajradhitu Tathigata (£EIF1%€) who was concurrently éékya-
muni Buddha who attained enlightenment on the seat of enlightenment
bodhi-manda EIEY;) under a bodhi-tree on the bank of the River Nairafi-
jana in the suburbs of Gaya. As soon as Sarvarthasiddhi became the buddha,
all the tathdgatas led him away from this world to “the pavillion with the
pinnacle of adamantine jewel” (vajramaniratnaSikharakitigara &RIEREH
#P8) situated on the top of Mt. Sumeru in order to enthrone him as the
creator of the whole universe (visvakarman) as the representative (sarvatath-
dgata, sg.) of all the tathdgatas (sarvatathagata, pl.).

In the third scene of this mystical drama, all the tathdgatas arriving at
the palace nominate Vajradhatu Tathagata, that is, Vairocana for the position
of their representative making him ascend the lion-seat as the representative
of all the tathdgatas (sarvatathagatasirhhasana) and sit on the throne facing
in all the directions.

Subsequently, the four tathagatas, viz. Aksobhya (), Ratnasarhbhava
(f4), Lokeévararaja (f: §#F) and Amoghasiddhi ("Z25t) nominate them-
selves for the position of representatives (sarvatathdgata) of all of the innumer-
able tathdgatas and sit on all sides of “the Reverend Lord Sikyamuni Tath-
agata”. Thus, the five tathagatas constituting the adamantine sphere were
selected.

According to the Tantric way of thinking, ‘when A represents a group B,
A is identical with the whole of B’. Therefore, these five tathagatas are
nothing other than all of the innumerable ¢athagatas filling the whole world
of reality. In other words, the ultimate reality, with §ikyamuni Buddha as
its nucleus, appears itself as the aggregate of five tathdgatas. Just as a trans-
parent solution gels when a drop of reagent is added, as the process of self-
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realization progresses further, the ultimate reality makes its appearance finally
- as the Vajradhatu-mandala of thirtyseven deities high above the world of
human beings.
We can illustrate this process of self-realization of “the adamantine sphere”
as follows (fig. 3):
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top of Mt. Sumeru Akanistha Heaven
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Sakyamuni’s process of
accumulating merits

Fig. 3

“The adamantine sphere”, the world of reality as the aggregate of all the
innumerable tathdgatas can be expressed by two concentric circles. The inner
circle corresponds to the central circle of the mandala of the Vairocanabhi-
sambodhi-sutra (fig. 1) and represents Vairocana Tathagata. The outer circle
corresponds to the centre and inner two layers of fig. 1 or the inner circle (A)
of fig. 2 within which there is no difference of brightness. When this “‘ada-
mantine sphere” is situated on “the palace of the king of the Akanistha deities”
(akanisthadevarajasya bhavana) (scene i), these two circles are drawn with
dotted lines as the sphere has not yet made its appearance to us existing on
earth. When $akyamuni Buddha, who can also be represented by the central
circle of fig. 1, appears on the earth after completing the process of accumu-
lating merits over the three great uncountable aeons, the concentric circles
of “the adamantine sphere” descend from the Akanistha heaven, its inner
circle overlapping with the circle of Sikyamuni is solidified and Vairocana,
who is an imaginary or ideal being in the Akanistha heaven, is actualized
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for the first time when he descends to the earth synchronously with éékya—
muni’s attainment of enlightenment (scene ii.).

The world of reality which has descended to the earth springs up to the
top of Mt. Sumeru in the next moment and disappears from the earth. Here
at “the pavillion with the pinnacle of adamantine jewel” (scene iii.), the world
of reality actualizes itself as the Vajradhdtu-mandala, viz. the aggregate of
five tathagatas or five families of tathdagatas. Only when “the adamantine
sphere” as the aggregate of all the innumerable tathdgatas is concretized as
the aggregate of five tathagatas, can we imagine it and make ourselves homolo-
gous with is through the manipulation of symbols.

Here, it must again be noted that this mandala of the Tattvasarhgraha-
tantra does not contain any distinctions of brightness and that for us who
live on earth it exists externally. Homogenuity and externality are the two
special features of the mandala of the religion of yogins or sitting meditators
who attempt to unite themselves with the external absolute through the yogic
practice.

ii. The New Concept of Quick Attainment of Enlightenment

Having noted this process of the self-development of “the adamantine
sphere” which descends from the Akanistha heaven to the earth and springs
up in the next moment to the top of Mt. Sumeru just like a ball bounded on
the floor, we may possibly interpret the image of the world of the Tattva-
sarhgraha-tantra in the same way as we interpreted the world of the Vairo-
canabhisambodhi-sitra, attaching importance to our world, Jambidvipa.

Sakyamuni appeared on the earth as a buddha after completing “all kinds
of difficult deeds” over the period of the three great uncountable acons. By
becoming a buddha, he made himself the nucleus of “the adamantine sphere”,
and made “the adamantine sphere” which had existed as dynamis or as an
ideal or possible being actual in its turn as the Vajradhdtu-mandala composed
of five tathdgatas or five families of tathdagatas. “The adamantine sphere” or
the universal buddha Mahavairocana perpetually exists pervading the whole
universe, but it is not significant for us until it actualizes itself as a mandala
visible to us. 5,670,000,000 years subsequent to Sikyamuni, Maitreya Buddha
will appear on earth, make himself Vairocana, the centre of the world of
reality, and thereby cause the world of reality, the universal buddha Maha-
vairocana to shine forth. Similarly, innumerable buddhas will appear on the
earth (Jambudvipa) one after another, and Vairocana will continue shining
at the centre of the universe. We also in our turn, after completing the
process of accumulating two kinds of merits over the period of the three great
uncountable aeons, will appear on earth as buddhas and cause the world
of reality to shine forth. Therefore, everyone of us is responsible for the
existence of the world of reality and is requested to continue incessantly both
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moral and intellectual efforts for the sake of others and ourselves.

This romantic interpretation is not untenable. In fact, the thousand
buddhas of this aeon (bhadrakalpa BHj) are waiting for the time when they
will attain enlightenment and make the whole mandala shine forth as the
centre of the world of reality. On the other hand, however, a completely new
method of attaining enlightenment is also presented here. The Mahayinic
ideal of attaining enlightenment through difficult deeds has been rejected by
the awakening words abovementioned (see p.199), the meaning of which is
as follows:

“If you do not know the truth of the universe, you can not attain en-
lightenment even thought you complete the entire process of accumulating
merits over the three great uncountable aeons.”

One can attain enlightenment not by accumulating merits but by realizing
the ultimate truth which was revealed as the fifth manira of the five-stepped
process of attaining enlightenment (Zif&#). Sikyamuni’s actual attain-
ment of enlightenment was not a result of the completion of the entire process
of accumulating merits, but rather a result of the practice of the five-stepped
process of attaining enlightenment. His accumulation of merits had nothing
to do with his attainment of enlightenment structurally. In the Tattvasar-
graha-tantra, an individual existence is requested structurally to do nothing
more than provide the mouth which recites mantras, the mind which imagines
symbolic figures and the hands which bind finger-postures (mudra H12Z). The
ultimate reality had already appeared at “the pavillion with the pinnacle of
adamantine jewel” on the top of Mt. Sumeru as the Vajradhatu-mandala of
thirty-seven deities.

The Tattvasarmgraha-tanira mentions four kinds of mudrds, viz. mahd-
mudrd (XH), that is, the thirty-seven deities éxpressed in pictures or statues,
samayamudra (ZBREBED), the hand-postures expressing these deities by assum-
ing the emblems of each of them, dharmamudra (#:H), that is, the mantras
or syllables (bija #7T-) which indicate each of these deities and karmamudra
(J8FEAD), hand-postures expressing actions of each of these deities. Each of
these four kinds of symbols can serve as a substitute for the deities which
they symbolize. The symbol is identical to the symbolized. Through the
monumentous fact of éﬁkyamuni’s attainment of enlightenment, the ultimate
reality has been actualized as the Vajradhdtu-mandala of thirty-seven deities.
If one recites the five mantras of the five-stepped process of attaining enlighten-
ment and imagines the transformation of the symbolic figure in one’s mind,
one instantly enters into the centre of the mandala and attains enlightenment.
Or if one imagines figures of thirty-seven deities in one’s mind, recites mantras
or syllables of each of these deities and binds hand-postures (mudrad) of them
in regular succession, one can transform oneself into symbolic representation
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of “the adamantine sphere” and unite oneself with it on the spot as one is
completely homologous with it. Since Sakyamuni has attained enlightenment,
we need not perform any deeds of accumulating merits. This is the new
concept of quick attainment of enlightenment which is completely antithetical
to the Mahdyanic idea of the gradual attainment of enlightenment advocated
in the Vairocanabhisammbodhi-sitra.

In the Vairocanabhisarnbodhi-sitra, both prajiid, the wisdom of observing
essencelessness (Sunmyatda Z2{%), and updya, actual deeds performed through
compassion (karund #7E) for the benefit of others, were indispensable in
allowing a person to exist in the world of reality. Unlike prajiia, updya could
not be substituted by a symbol as it was actual and direct to the end. The
practicer of the Tattvasarhgraha-tantra very easily passed over the ridge which
the Mahayanic practicer of the Vairocanabhisarnbodhi-siitra did not dare pass
over, his yogic manner of thinking allowing him to do so. As we have already
mentioned (see p- 168), the follower of the Tattvasamgraha-tanira is a solitary
yogin confronting the absolute by himself. For him the actual world, society
or the existence of others is of no significance. For him capabilities, ethical
or religious efforts and even the friendliness and mercy towards others (Z&7E),
that is, the essential virtue of Mahiyana Buddhism, are not at all necessary.
"This feature of Tantrism is the most clearly expressed in the following passage
which mentions the adventitiousness of such capabilities as qualifications for
entering the Vajradhatu-mandala;

“Then, I will show the extensive ritual of enteririg into the Grand
mandala of the Vajradhdtu and other (rituals) for an adamantine disciple.

First of all, the purpose of entering (into the Vajradhatu-mandala)
is to attain the aim of the highest accomplishment of saving all living
beings of the world without remainder and without leavings, and making
them all prosperous and comfortable. In this case, it should not be
decided whether or not he is competent for entering into the Grand
mandala. What is the reason? '

O Reverend Tathigatas! There might be some people who commit
great crimes. However, once they see this Grand mandala of the Vajra-
dhatu and enter into it, they will get rid of all the crimes.

O Reverend Tathagatas! There might be some people who are covet-
ous of all kinds of food, drink and objects of sense, who hate religious
precepts (samaya =BRHE) and who are not competent for preparatory
rites. Nevertheless, once they enter into this (Vajradhatu-mandala), all
the desires will be fulfilled completely even for them as things are effected
in conformance with their desire (in this mandala).

O Reverend Tathagatas! There might be some people who indulge
in all kinds of dances, songs, comical or lascivious dances, food and games,
entering into the mandalas of the families of heretical deities without
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realizing the truth through the clear understanding of the Mahiyana of
all the tathagatas. They do not enter into the mandala of the family of
all the tathagatas which is the aggregate of those which fulfill all the
desires and which brings about the highest pleasure, satisfaction and joy,
as they are frightened by the fear of moral precepts. For these people
who face the evil mandalas, it is suitable to enter into the Grand
mandala of the Vajradhdtu as they can enjoy the pleasure and happiness
of the highest accomplishment of all the pleasures and joys, and turn
back from the way leading to all evil states.

Furthermore, O Reverend Tathagatas! There might be some virtuous
people who, wishing to attain the enlightenment of a buddha by means
of the highest accomplishment of precepts, concentration of mind and
wisdom, make efforts on the (four) stages of meditation, (eight kinds of)
getting tid (of attachments) and so on. Still they might be afflicted (not
getting enlightenment). For them, the state of all the tathagatas is not
difficult to attain simply by entering into the Grand mandala of the
Vajradhatu on the spot, much less the other accomplishments.” (89)

Thus, the new concept of quick attainment of enlightenment (BB B
was declared definitely and logically as the antithesis of the Mahayanic ideal
of the gradual attainment of enlightenment through the accumulation of
moral and intellectual merits. The secret of the quick attainment of enlighten-
ment was actually presented to everyone in a logically thorough manner.
However, this logical thoroughness, extreme easiness and quickness of attain-
ing enlightenment, and the structural adventitiousness of moral and intel-
lectual efforts, in short, all the features of this Tantric concept of quick
attainment of enlightenment effected the dissolution of the religion of the
Tattvasarmgraha-tantra itself. When it declared “the truth of all the tatha-
gatas” or the universal formula of quick attainment of enlightenment tri-
umphantly, it found itself standing on the brink of the dizzy precipice of
nihilism. This religious vacuity undoubtedly caused great uneasiness in the
minds of subsequent Tantrists and drove them to the opposite extreme. In
fact, a group of Tantrists who were the orthodox inheritors of the religion
of the Tattvasarhgraha-tantra took as their recourse the hideous and repulsive
cult of cemetery ($masana).

IV. The Hevajra-tantra: Buddhism of Cemetery

i. The Group of Yoginis: the New Matrix of Enlightenment

The most definite description of the religion of Buddhist immigrants to

(89) Horiuchi, ibid. 210~213.
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‘the cult of cemetery (§masana J7#k)’ centered on a group of yoginis (yogini-
cakra ®fMZHH) can be found in a passage of the Hevajra-tantra (HV. Lv.d.~
8.), which has been reconstructed by D.L. Snellgrove as follows:

mudrah paficakulaniti kathyate moksahetuna ||
vajrena mudryate ‘nena mudrd tenabhidhiyate | (4)
Vajra Padma tathd Karma Tathagata Ratnaiva ca |
kulani paficavidhany ahur uttamani mahakypa || (5)
Vajre Dombi bhaven mudrd Padme Narti tathaiva ca ||
Karmani Rajaky akhydta Brahmani ca Tathagate || (6)
Ratne Candalini jiieya pasicamudrd viniScitah ||
tathagatakulam caitat samkKsepenabhidhiyate || (7)
tathatayam gatah $riman dgata$ ca tathaiva ca ||

anaya prajfiaya yuktyd tathagato *bhidhiyate || (8)“®

“(4) In order that one may gain release, these Mudra are identified
with the Five Families. She is called Mudra or Sign, because she is signed
with the Vajra.

(6) Vajra, Padma, Karma, Tathdgata, Ratna; these are known as the
Five Families supreme, O thou of great compassion. (6 and 7) These then
are their five Mudra: Dombi for Vajra, Narti for Padma, Rajaki for
Karma, Brahmani for Tathagata, and Candalini for Ratna. For short,
they are called the families of the tathdgatas. (8) He enters supreme
reality, he the Blessed One, and comes just as he went, and so on account
of this play on words, it’s as Tathagata he’s known.” (41)

However, this reconstruction, especially verse 6, the essential part of this
passage, is difficult to support on the basis of the manuscripts®® we have
examined thus far. We would reconstruct it as follows:

(40) D. L. Snellgrove, The Hevajra Tantra A Critical Study. Part 11, p. 16.
(41) Snellgrove, ibid. Part II, p. 61.
(42) MS belonging to the University of Tokyo, No.511 (dated 1595 AD)
vajram dombi bhavet mudra padmam i3 tathaiva ca /
katma rajoki sadakhyata brahmani ca tathagati / (11b. 2~.8)
MS belonging to the University of Tokyo, No. 509 (dated 1830 A.D.)
vajram dambi bhavyan mudrd padma nartti tathaiva ca /
karmma rajaki sadakhydta brahmani ca tathdgati || (8a. 1~2)
MS belonging to the University of Tokyo, No. 512 (dated 1844 A.D.)
vajram dombi bhaven mudra padman nartti tathaiva ca /
karma rajaki sadakhydtd brahmani ca tathdgati / (9b. 6~10a. 1)
MS belonging to the University of Tokyo, No.510 (not dated)
vajra dombi bhaven mudra padmam natti tathaiva ca /
karmma raimjaki (?) samakhyatd brahmani ca tathagata || (Tb. 5~6)
MS belonging to the University of Kyoto, No. 2252787 (dated 1911 AD)
vajra dombi bhaven mudrd padma nartti tathaiva ca ||
karma rajaki samakhyata brahmani ca tathdgati || (8a. 8~8b. 1)
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mudrah paficakulaniti kathyate moksahetuna /

vajrena mudryate *nena mudrd tenabhidhiyate |4/
vajrapadman tatha karma tathagatam ratnam eva ca /
kulani paficavidhany ahur uttamani mahdkypa [[5)
vajram dombi bhaven mudrd padmarh narti tathaiva ca /
karma rajaki samakhydata brahmani ca tathagati |6/
ratnam canddlini jfieyd paficamudra viniscitdh /
tathagatakulam caitat samksepenabhidhiyate |7
tathatayd gatah $rimdn dgatas ca tathaiva ca /

anayd prajiiaya yuktya tathagato *bhidhiyate |8/

This reconstruction offers a clear vision of a new stage of Tantric Bud-

dhism which has overcome successfully the unrealistic or ideal character of
the religion of the Tattvasamgraha-tantra and has recovered religious ‘sub-
stantiality’ on the basis of the psychological and physiological strain ex-
perienced during the hideous and, at the same time, enchanting cults of the
group of yoginis. We can translate this passage as follows:

“The fact that the five mudras (which constitute the group of yoginis)
are nothing other than the five families (of tathdgatas constituting the
Vajradhatu-mandala of the Tattvasamgraha-tantra®®) is declared to be
the cause of (attaining) liberation. She (that is, a yogini) is called mudra
or sign as she is signed with an adamant (vajra) (4).

Vajra, Padma, Karma, Tathagata and Ratna are said to be the five
highest kinds of families, O you of great compassion (5)!

The mudra Dombi is (nothing other than) the Vajra (-family), and

likewise, (the mudra) Narti is (nothing other than) the Padma (family).
(The mudra) Rajaki is said to be (nothing other than) the Karma (-family),
and (the mudrd) Brahmani is (the mudrd who is nothing other than) the
Tathagata (-family) (6).
Candalini is known to be (nothing other than) the Ratna (family).
(Thus,) five families are set down. In short, (the whole of) this (world of
reality which is the aggregate of these five mudrds or five families) is
(nothing other than the centre of the world i.e.) the Tathagatafamily (7).
(The Lord Hevajra), the auspicious one, who has gone to reality (tathatd),
and who has come back from (the reality) is called tathagata because he
is united with prajfia (the wisdom of enlightenment which is at the same
time a woman called mudrd or an aggregate of those mudrds, that is,
yogini-cakra) (8).”

(43)

In the Hevajra-tantra, the mandala is described in conformity to the Tattvasamgraha-
tantra. yatha Tattvasamgrahe mandalavidhis tathd kartavyam | “The mandala-ritual
should be performed as it is given in the Tattvasamgraha.” HV. IL v. 57. Snellgrove,
ibid. Part II, p. 84, Part I, p.113.
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In the Tattvasarngraha-tanira, the ultimate reality appeared in a imagi-
nary, mystical region of the Akanistha heaven high above the world. Practicers
should have been able to unite themselves with this ultimate reality very
easily and very quickly only by reciting mantras, binding mudras (hand-
postures) and imagining symbolic figures (samaya ZERHF) in the mind.
Qualifications, abilities and efforts moral or intellectual were not necessary.
In short, they did not have to do anything ‘religious’. This complete ease
of attaining enlightenment, however, caused the distinction between the en-
lightened state and the non-enlightened state to be minimized. Though they
may attain enlightenment, they would not be able to confirm it objectively
or subjectively on psychological and physiological grounds. Thus, the methodi-
cal completion of the idea of quick attainment of enlightenment in the
Tattvasarngraha-tantra resulted in ‘religious vacuity’. This ‘vacuity’ caused
strong anxiety, and this anxiety in turn drove them to another extreme; the
extreme Numinose of the heretical cult of cemetery ($masina). This provided
a psychological strain through the hideous, sanguinary and horrible cults of
a cemetery filled with a putrid smell, as well as the strong physiological stimuli
of the sexual yogic practice experienced in the group of bewitching yoginis.
Thus they established the religion of the Hevagjra-tantra, the characteristics
of which were fully indicated in the above quotation.

In this quotation, the five families comprising the Vajradhatu-mandala
have been replaced with the group of five mudrds or yoginis (fig. 4).

The Vujradh@tu-mandala Group of yoginis (yogini-cakra)
composed of five families of :
of the Hevajra-tanira

the Tattvasamgraha-tantra

Fig. 4

Now, “the adamantine sphere” appears not in the lofty, imaginary region
of the Akanistha heaven but on earth as a group of yoginis with which one
can unite oneself actually through sexual yogic practice. The one and only
God Hevajra who is sexually united with the group of five yoginis is nothing
other than the dharmakaya (¥, the body of the ultimate reality) of Vairo-
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cana who is himself the aggregate of the five families of the Vajradhatu-
mandala as well as the one and only being subsuming the whole mandala.
A buddha in the dharmakdya form, constituting both the whole of the mandala
and the centre of the mandala, as was referred to in the Vairocandbhisambodhi-
siitra and the Tattvasarhgraha-tantra in idea only, actually appeared on the
earth as the demonic God Heruka, alias Hevajra.

The group of yoginis has decisive reality. It is nothing other than the
female principle prajfia and in this quotation it is regarded as tathata (E10).
It is a new, real matrix in which enlightenment is realized certainly on
psychological and physiological grounds. Therefore, as is indicated by the
axiom ‘prajfid plus updya is bodhicitia’ (see p. 180), the God Hevajra, who is
by himself the male principle upadya, is realized as the ultimate reality
bodhicitta as long as his is united with these yoginis. A practicer who regards
himself as Hevajra, visiting a group of these yoginis in a place of cemetery
and practising sexual yoga with them, attains enlightenment on the spot.

In the Tattvasarngraha-tantra, the enlightenment should be possible for
anyone, regardless of their personal qualifications or abilities, if only they
enter into the mandala. In the Hevajra-tantra, it has become possible for one
to enter into the mandala actually. Thus, a concrete method to realize the
ideal of the quick attainment of enlightenment declared in the Tattvasarh-
graha-tantra was presented in the Hevajra-tantra.

ii. The Fourth Consecration: The Critical Turn of the Hevajra-tantra

In the Hevajra-tanira, which synthesized the Tantric logic of yoga de-
clared in the Tattvasarmgraha-tantra and the cult of cemetery, Tantrism
developed to its apex. Though it was a clever device of the author of the
Hevajra-tantra to identify the group of yoginis with the Vajradhatu-mandala,
the matrix of enlightenment, when, following the Mahayanic tendency within
himself, he regarded each of the five yoginis or mudras as completely identical
with the corresponding families of the Vajradhatu-mandala, he betrayed, if
not consciously, the Tantric logic of symbolism. When we say, according to
the Tantric way of thinking, “if a symbol A symbolizes B, A is identical with
B” or “when A represents a group B, A is identical with the whole B”, it
is tacitly understood that A and B are objectively different. Therefore, when
the author of the Hevajra-tantra attempted to symbolize the Vajradhatu of
five families by a group of yoginis or mudras, he should have been contented
with the fact that a yogini or a mudra and a family of the Vajradhatu are
different from one another and that the former is only a symbol or a repre-
sentative of the latter. For example, in the first pada of the verse 5 of the
above quotation, viz. “vajrarh dombi bhaven”, Dombi should have remained
different from the Vajra-family of the Vajradhdtu serving merely as a repre-
sentative of or a substitute for the latter as was indicated by Snellgrove’s
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reconstruction “Vajre Dombi bhaven”. The author of the Hevajra-tantra,
however, went beyond himself and regarded Dombi one and the same with
the Vajra-family. When he did, though perhaps not consciously, he no longer
placed entire confidence in the Tantric logic of symbolism. He removed the
distinction between Dombi and the Vajra-family so as to emphasize their
essential identity, and through this unnecessary identification he made the
relation between the symbol and the symbolized something metaphorical or
conventional. It could be assumed that this identification of mudrds and the
families of the Vajradhatu was an accidental slip of the pen. However, the
same tendency of taking the efficacy of symbolism only as metaphorical or
conventional can be found in the system of consecration peculiar to the
Hevajra-tantra; that is, the fourth consecration. Consecration is the most
essential cult for a Tantrist.

In the Hevajra-tantra, the system of consecration is composed of follow-
ing four kinds of consecrations:

(1) dcarya-abhiseka (FIEEZYETE, consecration to become a master)

(2) guhya-abhiseka (Ri#VETH, the secret consecration)

(8) prajfijfiana-abhiska (7% %%1E, the consecration to acquire prajfid-
wisdom or acquire wisdom through prajfia, a woman)

(4) caturtha-abhiseka ($mMETE, the fourth consecration)

The first is the usual consecration to become a master. It is also called
kalasa-abhiseka (the consecration with a pitcher), in which water gathered
from the five oceans of the world, symbolizing the five kinds of wisdom (F4%F)
which constitute the dharmakdya of Vairocana, viz. bodhicitta (the mind of
enlightenment), is poured from a pitcher on the top of the head of a disciple
so as to implant the five kinds of wisdom within him.

The second is said to be the original consecration of the Guhyasamaja-
tantra. The master (dcdrya) who is identified with Vajrasattva (‘adamantine-
being” who is both the absolute reality itself and a concrete being) practises
sexual yoga with a beautiful girl of sixteen years old (mahamudra, the material
aspect of the entire mandala and at the same time a woman) who was dedi-
cated to him by the desciple during her menstruation. The master drops the
bodhicitta, the mixture of his semen (updya) and the menstrual fluid of the
girl (prajfid), into the mouth of the disciple whose eyes are bound with a
cloth, and thus implants the bodhicitta within him.

The third is thought to be the original consecration of the Buddhist
immigrants to the cult of cemetery, and is performed in conformance with
the idea of the structure of the human body, thought to be borrowed from
the cult of cemetery.

There are two veins (nadi) on both sides of the central or spinal vein
Avadhiuti, viz. Laland (left) and Rasand (right). Laland conveys prajiia and
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Rasand conveys updya. Through the sexual yoga, bodhicitta, the mixture of
prajfié and upaya, occurs at the confluence of these two veins. Through yogic
practice, the yogin makes this bodhicitta ascend through the central vein
Avadhati. Avadhiti runs through four cakras (similar to nerve centres), viz.
nirmana-cakra, dharma-cakra, sahbhoga-cakra and mahdasukha-cakra which are
imagined to be located in the navel, in the heart, in the throat and in the head as
sixty-four petalled, eight petalled, sixteen petalled and thirty-two petalled respec-
tively. As the bodhicitta passes through these four cakras in regular succession,
the four kinds of pleasures, viz. ananda (usual sexual pleasure), paramdananda
(the supreme pleasure), viramdananda (pleasure no longer sexual) and sahaja-
nanda (the innate pleasure) are experienced. The last of these four, which is ex-
perienced when the bodhicitta attains to the cakra in the head, viz. mahdsukha-
cakra (the cakra of the great pleasure) is the great pleasure (mahdasukha X%2)
which is an aspect of the ultimate reality and is nothing other than the state
of enlightenment.®*) This idea of mahdsukha as the state of enlightenment
or as an aspect of dharmakaya obviously corresponds to the aspect of dnanda
of brahman, the universal reality of Brahmanic Philosophy, which is equipped
with three aspects, viz. sat (substantiality), cit (spirituality) and dnanda
(pleasure).

tice in turn sexual yoga with the girl and teaches him the process of promoting
bodhicitta allowing him experience himself the pleasures of each stage. This
process is a homologous miniaturization of the Mahayanic process of accumu-
lating merits over the period of the three great uncountable aeons.

When the bodhicitta of the disciple reaches the mahdsukha-cakra located
in the head, according to the Tantric logic of symbolism, he should enter in
to the sphere of the universal pleasure, or the ultimate state of enlightenment.
He should have nothing more to do; still he goes beyond this.

The disciple, having attained the great pleasure through his yogic practice
with the girl who was once given to the master, rejoices. He thanks the master
heartily and gives him a great amount of honorarium. He even offers him
himself as a slave as well as his wife and children, and subsequently asks to
receive the fourth consecration. The master, according to the Samputodbhava-
tantra “will give him the (precious) consecration like a jewel with nothing
but words, which the disciple will realize later” (vacatva dadydd abhisekarat-
nam / pascit svasarnvedayate sa $isyah®® [). The fourth consecration is the
consecration with words, or Upanisadic teaching of the secret expression in

(44) For this idea of the structure of the human body, see S. Tsuda, [PHiE=J}kD BEEE |,
TriERLE B AR 1 > ¥R L %], Tokyo, 1974, p.293 1.

(45) For the Sanskrit text of the chapter of consecration of the Sampuiodbhava-tantra, see
S. Tsuda, The Rite of Consecration in the Samputodbhava-tantra, Studies in Buddhist
Thought. Dedicated to Professor Jio Okuda in Commemoration of his Seventy-seventh
Birthday, Kyoto, 1976, p. 1131 £,
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the form of maxims.

According to the Tantric way of thinking, there can be no truth which
can not be attained through Tantric practice of manipulating symbols. The
yogic practice of the third consecration was perfectly successful in symbolyzing
the world of reality. It should have convinced the disciple that the pleasure
he experienced in the consecration is nothing other than the universal pleasure
which is an aspect of the ultimate reality. There should be no further truth
to be received through words. Still in the fourth consecration, the truth was
to be taught with words. Thus the system of the Hevajra-tantra itself betrayed
Tantrism. Here, we notice the critical turn, or rather a critical turning back
from Tantrism to Mahayana Buddhism.

What was the ultimate truth then? Bu ston (1290-1364 AD.) offers
in his dpal bde mchog sdom pa hbyun bahi dkyil hkhor gyi cho ga dri ma
med pahi chu rgyun,#®) the following sentence, which appears at the end of
the Hevajra-tantra, as the substance of the fourth consecration:

idarh jAidnam mahdsaksmanm vajramandar nabhopamam /

virajarh moksadar Santari pita te tvam asi svayam || (HV. IL xii. 4.)
“This wisdom is very subtle; it is the cream of the adamant and is like
the empty sky. ,

It is free from the dust (of passion), brings about liberation and is tranquil.
You are your self your own father.” (4D

Followers of the Hevajra-tantra were betrayed in the last moment in the
Hevajra-tantra itself through this verse. In time, however, recovering from
bewilderment, they again rose from meditation and started on a pilgrimage
attempting to realize this Upanisadic, enigmatic remark that “you are your-
self your own father”. Since the yogic practice of Tantrism was judged as a
conventional means only, they had nothing left other than the Mahayanic
practice through which to solve the mystery of this remark. This can be
attested to by the fact that the system of pilgrimage places (pitha) was very
quickly consolidated in the short period of transition from the Hevajra-tanira
to the subsequent Sarivarodaya-tantra.

V. The Fate of Tantric Buddhism

i. The Theory of Pilgrimage Places

The practice of pilgrimage did exist in the time of the Hevajra-tantra.
The followers of the Hevajra-tantra actually visited sacred places of the cult

(46) The Collecied Works of Bu ston, edit. by Lokesh Chandra, Ja,.598-5~6.
(47) Snellgrove, ibid. Part II, 100, Part I, p-119.
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of yoginis in quest of a group of yoginis external to them just as the Vajra-
dhatu-mandala was external to the followers of the Tativasarhgraha-tantra.
They did go on pilgrimages, but, pilgrimage itself was not essential for them.
If a group of yoginis could have been found nearby, it would have eliminated
the need for pilgrimage.

The pilgrimage places (pitha) and names of countries or cities are enumer-
ated though not systematically in the Hevajra-tantra as follows:

“[vajragarbha uvica) /
he bhagavan ke te meldpakasthandh |

bhagavan dha /
pithafi copapithafi ca ksetrafi copaksetram eva ca /
chandohafi copacchandoham melapakopamelapakam tathd [[10[
pilavopapilavafi caiva $masanopasmasanati ca /

etd dvadasabhamayah /

dasabhiimisvaro natha ebhir anyair na kathyate [[11]f

[vajragarbha wvica] /
he bhagavan ke te pithadayah |

bhagavin dha
pithariv jalandharam khyatam odiyanar tathaiva ca /
pitham pirnagiris caiva kamaripari tathaiva ca [[12
upapitharm malavam proktarn sindhur nagaram eva ca /
ksetrar munmuni khyatar ksetram karunyapdtakam /
devikotam tatha kseiram ksetrar karmarapatakam [[13]
upaksetram kulatd proktam arbudafi ca tathaiva ca /
godavari himddris ca upaksetrafi ca sarnksepatah |14
chandoharm harikela®i ca lavanasigaramadhyajam /
lampakam kaficikafi catva saurdstrafi ca tathaiva ca [[15]
kalingam upacchandoham dvipafi camikaranvitam [/
kokanafi copacchandoham samasenabhidhiyate |16/
pilavam gramantastharh pilavam nagarasya ca /
caritrarn kosalafi caiva vindhya kaumdrapaurika /
upapilavamn tatsannivesarh vajragarbha mahakrpa |17/
Smasanam pretasamhatarn Smasinam codadhes tatah /
udyanarh vapikatiram upasmasinarn nigadyate [[18/“®

In this passage, the list of ten kinds of pithas and places which correspond
to them is as follows:

(1) pitha: a. Jalandhara b. Odiyana c. Paurpagiri d. Kamartpa

(2) wupapitha: a. Malava b. Sindhu c. Nagara

(3) ksetra: a. Munmuni b. Karunyapataka c. Devikota d. Karmara-
pataka

(48) cf. Snellgrove, ibid. Part II, p. 21~24.
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upaksetra: a. Kulatd b. Arbuda c¢. Godavari d. Himadri
chandoha: a. Harikera b. (the place) arisen in the middle of the
salt-ocean c. Lampaka d. Kaficika e. Saurastra
upacchandoha: Kalinga b. the island of gold c¢. Kokana
pilava: a. (the place) on the boundary of the village b. (the place
on the boundary) of the city c. Caritra d. Ko$ala
e. Vindyd f. Kaumarapaurika
upapilava: a. (the place) near to it
$masana: a. (the place) where dead spirits haunt b. the ocean-shore

(10) upasmasina: a. the garden b. the shore of the pool

Here, meldpaka and upameldpaka which appeared in verse 10 were elimi-
nated. Some of these names of places appear to be imaginary or to be mere
modifiers; the number of these places is difficult to determine. However, in
the Sarwarodaya-tanira which follows the Hevajra-tantra, the system of the
places of pilgrimage has been consolidated firmly as is shown in the following
passage of the chapter 9 of the tanira:

madyamdarsapriya nityam lajjabhayandsani ca ya /
dakintkulasarmbhiiah sahajd iti kathyate /

dese dese ‘bhijayante yoginih sevayet sadd |12/
pithopapithaksetropaksetracchandohopacchandohamelipakopa
melapakam/

sSmasana#i copasmasanafi ca jambudvipe vyavasthitah |13/
pitham plrnagirau khydtarm pitham jalandharam tathd /
odiyanam tatha pitham pitham arbudam eva ca [[14]
godavary upapitam syat tathd ramesvard dvayam /
devikotabhidhdina@i ca malavafi copapithakam [[15]
kamarupar dvyar ksetram odraksetrabhidhanakam /
tridakuny upaksetram syat kosalas copaksetrakam |16/
kalingalapakayos ca cchandohaii ca tathaiva ca /
kaficikd copacchandoharh himdlaya visesatah 17|
pretadhivdsini meld grhadevatam eva ca /

saurastre suvarnadvipe ca upamelapakadvayam [[18]
Smasanari pataliputram Smasanarh sindhum eva ca /
marukulatadvayasthanam upasmasana kathyate [[19/
bahyapithan tatha khydtam adhyatmam deham ucyate /
svadehe nadikaraparm pithanamet: Rirtitam [[20]
tadriparn devatakaram tenadhydtmavyavasthitih /

tena tatpindamayam deham sarvabuddhasamo hy asau 21}
pitham pramudita bhimir upapitham vimald tathd /
ksetram prabhakari bhumir arcigmaty upaksetrakam 22/
chandoho *bhimukhi jfieyopacchandohah sudurjayd /
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durangameti mela syad acaladkhyopamelakam 28/
§masanam sadhumati caiva dharmameghopasmasanakam /
bhumipithadisamsuddhim kathayami yathakramam |24/
pithopapithasevandn nirmalo bhavati manavah [/

bhraman nimittarh samlaksya nirvikalpena dhimatah [|25)

“A woman who is always fond of meat and spirituous liquors and forgets
shame and fear is said to be an ‘innate woman’ born of the dakini family.
They are born in each district; (these) yoginis should be worshipped at all
times (12).

(The places of pilgrimage, that is,) pitha (‘the seat’), upapitha (‘the sub-
sidiary seat’), ksetra (‘the field’), upaksetra (‘the subsidiary field)), chandoha,
upacchandoha, melapaka (‘the meeting-place’), upamelapaka (‘the subsidiary
meeting-place’), §masana (‘the cemetery’) and upasmasana (‘the subsidiary ceme-
tery’) are located in Jambudvipa (18).

(Name of places corresponding to these places of pilgrimage is as follows:)
(1) pitha: a. Pornagiri b. Jalandhara c. Odiyina d. Arbuda (14)
(2) upapitha: a. Godavari b. Rame§varl c. Devikota d. Malava (15)
(8) ksetra: a. Kamarapa b. Odra

(4) wupaksetra: a. Trisakuni b. Kosala (16)

(5) chandoha: a. Kalinga b. Larpika

(6) wupacchandoha: a. Kafici b. Himalaya (17)

(7) melapaka: a. Pretadhivasini b. Grhadevata

(8) upamelapaka: a. Sauristra b. Svarnadvipa (18)

(9) $mas$ina: a. Pataliputra b. Sindhu

(10) upasmasana a. Maru b. Kulata (19)

Thus, the external pithas (bahyapitha) are told; the internal (adhyaima-
pitha) is said to be (the pitha which exists in) the body. It is said that the
‘abode’ of a vein in one’s own body has the name pitha (20). Its form has
the aspect of a deity, (viz. a ddkini); for this reason, it is established as the
internal (pitha). For this reason, the body consists of ‘the ‘lump’ of them;
he (who has this body) is equal to (the aggregate of) all the buddhas (21).

pitha is the (first) stage (of bodhisattvas called) Pramudita (‘joyful’).
upapitha is (the second stage) Vimald (‘immaculate’).

ksetra is the (third) stage Prabhakari (‘radiant’).

upaksetra is (the fourth stage) Arcigmati (‘flaming’) (22).

chandoha is (the sixth stage) Abhimukhi (‘confronted’).
upacchandoha is (the fifth stage) Sudurjayd (‘invincible’).

melapaka is (the seventh stage) Dirangama (‘far-going’).
upamelapaka is (the eighth stage) Acala (‘immovable’) (28).

(49) S. Tsuda, The Samvarodaya-tanira Selected Chapters,‘p. 104 £.
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$masana is (the ninth stage) Sadhumati (‘successful’).
upasmasina is (the tenth stage) Dharmamegha (‘the cloud of truth’).

I will speak of the purification of pithas and so on ( , that is, the
ten) stages (of bodhisattvas) in due order (24).
By resorting to (the places of) pithas or upapitas, one can become stain-
less. Wandering (amid these places) and observing (their) features, he
will become wise and be free from imaginary ideas (25).”(50

In the correspondence of ten pithas and the ten stages of bodhisattvas
(FBETH), and especially in the last part of this passage (verses 22~25), we
can discern the original image of ‘the theory of external pithas’. Practicers
are imagined to have done pilgrimage from one pitha to another with the
consciousness that they were walking through the Mahayanic process of purify-
ing mind by degrees, if symbolically. Pilgrimage itself was their aim. Accord-
ing to the Mahayanic ideal, they hoped to be able to purify themselves
through pilgrimage. At the same time, according to the Tantric ideal, they
hoped to be able to personally testify to the Tantric formula of attaining
perfection (siddhi i) quickly through the Mahayanic idea of performing
difficult deeds. Thus, the followers of the Sarvarodaya-tantra came to be
alternating practicers of both pilgrimage and meditation.

However, this Mahayanic idea of going on pilgrimage to ‘external pithas’,
though already a deed symbolic of the Mahiyanic performance of “difficult
deed” (duhkara #FT) in its true sense of the word, was almost simultaneously
replaced with the Tantric idea of ‘internal pithas’ as is shown in the following
passage found in chapter 7 of the same text:

athatah sarhpravaksyami nadicakra yathakramam /
dvdsaptatisahasrani nadi dehanugd bhavet ||1)
nadika upanadinam tasim sathanasamasritah /
vithiottatasatam nama nadipradhanyam ucyate |2
nadisthanafi ca pithai ca caturvimsatpramanatah /
tesarh madhye trayo nadya asrayanti ca sarvagah |3/
pullivamalaye Sirasi nakhadantavaha sthita /
jalandharasikhasthane kesaromasamavaha |4/
odiyane daksine karne nadi tvanmalavahini /
arbude prsthavamse tu nadi pisitavahini |5
godavarivamakarne nadi snayuvihini /

ramesvare bhruvo madhye asthi vahati sarvada |6/
devikote sthitd caksau nadi bukkavihini /

malave skandhadvayasthane nadi hrdayavahini 7))
kamarukaksayoh sthane caksur vahati sarvada /

(50) Tsuda, ibid. p.271f. For the pitha theory of the Samvarodaya-tantra, see S. Tsuda,
Theory of Pitha in the Sarmwvara Literature (1), Buzan Gakuho, No. 16, 1971.
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audre stanayugale nadi pittavahd sadd ||8|
nabhau stiSakunisamsthane nadi phupphusivahd /
kosale nasikagre tu antramdldvahd sthita |9/
mukhasthane kalinge tu gudavartih sada sthita /
lanpike kanthadese tu nady udaravaha sadd 10/

himélaye medhrasthine nidi simantamadhyaga |11}
pretadhivisinilinge nadi Slesmavihini /
grhadevatagudasthane samanyar phyavahini [[12]
saurdtsra wruyugale Sonitafi ca sadd vaha /
suvarnadvipe jarnghdsthane nadi prasvedavihini [[13)
nagave padangulow jiieyd nadi medavahd sada /
sindhau padaprsthasthane asru vahati rapini |14
marav angusthayoh sthane khetam vaehati sarvadd /
kulatajanudvayoh sthitva balasarnhdnavihini [|15D

“Now, I will explain the circle of veins in due order. Veins circulat-
ing in the body are seventy-two thousand (I).

Veins rely on the abodes of these subsidiary veins. One hundred and
twenty (veins) are said to be the principal veins (2).

The abode of veins, (that is,) ‘the seats’ (pitha) are twenty-four in number;
in the middle of them dwell three veins; they are omnipresent (3).

In Pullivamalaya, (that is,) the head exists (a vein) flowing through
fingernails and teeth. In the abode of the top of the head, (that is,)
Jalandhara, there exists (a vein which) flows through the hair of the
head and body (4).

In Odiydna, (that is,) the right ear, a vein flows through the skin and
dirt; and in Arbuda, (that is,) the back-bone, a vein flows through the
flesh (5).

In Godavari, (that is,) the left ear, a vein flows through the muscle.
Among the eyebrows, (that is,) Ramesvara, (a vein) always flows through
bones (6).

A vein existing in Devikota, (that is,) the eyes flows through the liver.
In Malava, (that is)) the abode of both shoulders is the vein flowing
through the heart (7).

In the abode of Kamaru, (that is,) the two armpits, (a vein) always flows
through the eyes. In Odra, (that is,) the two breasts a vein always conveys
bile (8).

In the navel, (that is,) the abode of Trifakuni, a vein flows through the
lungs. In KoSala, (that is,) the top of the nose exists a vein flowing
through the wreath of entrails (9).

In the abode of mouth, (that is,) Kalinga, always exists (a vein) moving

(51) 8. Tsuda, The Samvarodaya-tanira Selected Chapters, p. 93 f.
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in the rectum. In Lampadka, that is, the abode of the throat, the vein is
always flowing through the stomach (10).

In Kafici, the abode of the heart, a vein conveys faeces. In Himdlaya, the
abode of penis; a vein goes to the middle of the parting of the hair 1.
In Pretadhivasini, (that is,) the linga, the vein conveys phlegm. In the
abode of rectum, (that is,) Grhadevatd is (a vein) always conveying puru-
lent matter (12).

In Saurdgtra, (that is)) the both thighs a vein always conveys blood.

In Suvarnadvipa, (that is,) the abode of the shank, a vein conveys sweat
(13).

In Nagara, (that is,) the toe, a vein is known to be always conveying fat.
In Sindhu, the abode of the instep, (the vein) Rapini conveys tears (14).
In Maru, the abode of both thumbs, a vein conveys phlegm at all times.

Existing in Kulatd, (that is,) the two knees, (a vein) always conveys snivel
(15).7(52)

Here, the correspondence between each of twenty-four pithas, that is,
twenty-four parts of the body and twenty-four humours or internal organs
is shown. We can reconstruct the idea of ‘the internal pithas’ on the basis of
verses 20 and 21 of above-mentioned chapter 9 as follows: |

‘Internal pithas’ are abodes of veins (nddisthina, VIL3.) as-‘external
pithas are abode of dakinis. They are twenty-four parts of a body such as
“the head” corresponding to the external pitha Pulliramalaya (VIL4.) etc. .
There are twenty-four veins (nadi) which rely on these internal pithas such as
“(a vein) flowing through fingernails and teeth” (nakhadantavaha, VIL4.) etc. .
These veins (nddi) are regarded as deities (devatd, IX.21.), that is, dakinis.
A nadi is nothing other than a dakini as is shown exceptionally in the case
of Rupini (VIL.14.). A human body is composed of these ‘twenty-four ‘internal
pithas” such as “the head” (VIL4.) etc. as the world, that is, the Jambidvipa
in this case, is composed of twenty-four ‘external pithas’ i.e. twenty-four coun-
tries such as Pulliramalaya etc.. An ‘internal pitha’ is existent as long as it
is an abode of a vein. A vein in turn is existent as long as it conveys a
humour in it or it flows in an internal organ. Therefore, if one makes twenty-
four veins of one’s own body active, through yogic practice of making each
of humours flow through the correspondiﬁg veins or each of veins flow through
the corresponding internal organs, he transforms his body into an aggregate
of internal pithas or an aggregate of dakinis, a homologous miniaturization
of the world as an aggregate of external pithas or an aggregate of dakinis
(dakinijala). Thus, he can unite himself with the ultimate reality on the basis
of the Tantric logic of symbolism.

(52) Tsuda, ibid. p.260f.
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ii. The Structure of the Samvara-mandala

The theory of internal pithas is brought to completion in the Vajradaka-
tantra which succeeds to the pitha theory of the Samputodbhava-tantra.®
We would like to show the latter half of chapter 14 of the Vajradaka-tantra,
the first half of which corresponds with the last part of kalpa IL. prakarana 1
of the Samputodbhava-tantra and shows the correspondence between each of
twenty-four external pithas and twenty-four internal pithas:

esu sthanesu yah kanyd nadiriipena samsthitah /

ity aha bhagavan vajri vajraddkah yathaparam |14/
sarvavirasamiyogadakinijalasamuvaram /

kathayami samdsena tan me nigaditar Srnu [[15]

pulliramalaye khandakapalinah pracanda nakhadantivaha /
jarandhare mahakamkalacandaksi keSaromavahd 16/

odiyane kamkalaprabhdvati tvanmaldvahd /

arbude vikatadarnsirind mahdndsa pisitavaha / pitha [[17]
godavaryam suravaivinaviramati naharuhd vahati sarvada /
ramesvare amitabhakharpari asthimdalavahd |18

devikote vajraprabhalankesvari bukkar vahati nityasah /
malave vajradehadrumacchaya hrdmandalivahd |[[19]

ity evam kathitan devi cittacakrasya khecari

samapattyd vyavasthita |20/

kamarupe ankurika-airavati caksur vahati sa nityam /

odre vajrajatilamahdbhairava pittGvahd prakirtita / ksetra [[21)
trisakunau mahdviravayuvegd sa phupphusavahd /

kosale vajrahirkarasurabhaksi antramalavahd / upaksetra |22/
kalinge subhadrasyamadevi parsvatas tu samakhyata /

lampake vajrabhadrasubhadrd udaram vahati garddabhi / chandoha
123

kaficyar bhairavahayakarnd vistavaha prakirtita /

himalaye viripaksakhaginanda simantasya madhyagd vyavasthita /
upacchandoha |24/

vakcakrasya bhicari samdpattyd vyavasthita |25

pretadhivasini mahabalacakravega Slesmarh vahati sarvada /
grhadevataydm ratnavajrakhandarohd piyam vahati nityasah |26/
saurdgtre hayagrivasaundini raktavahd prakirtita /

suvarnadvipe akasagarbhacakravarmini prasvedavahd tathd /
melapakopamelapakam - matam |27

nagare mararisuvird medavahd /

sindhudese padmanartesvaramahabald asru vahati nityasah $masina

28]

(58) For the pitha theory of the Samputodbhava-tantra, see 8. Tsuda, Theory of Pitha in the
Sarmvara Literature (II), Buzan Gakuho, No.17.18, 1973.
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maraw vairocanacakravartini khetavahd prakirtita /

1291

kayacakrasya bahyapatalavasini samapattyd vyavasthita //30)

ity aha bhagavan vajri vajrasattvas tathagatah /

sarvadakinisamayogavajradakah pararh sukham [j81)/®0
“‘In these places (of pilgrimage), the girls are abiding in the forms of
veins.” Thus said the Reverend Lord, the holder of an adamant,
Vajradaka.

‘I will tell you summarily the supreme pleasure (sarivara) (which is
to be realized) in the group of dakinis perfectly united with all the heroes.
Listen to what is said by me (15).

In Phulliramalaya, there exists Pracanda, (the consort) of Khanda-
kapalin, flowing through fingernails and teeth.

In Jalandhara, there exists Candiksi (united) with Mahikarhkila
flowing through the hair of the head and body (16).

In Odiyana, Prabhavati (united) with Karkala flows through the skin
and dirt.

In Arbuda, Mahanasa, together with Vikatadarstrin flows through
the flesh. (These four places are) pithas (17).

In Godéavari, Viramati (united) with Suravairina always flows through
naharuha (?).

In Ramesvara, Kharpari (united) with Amitibha flows through the
wreath of bones (18). ,

In Devikota, Lanke$varl (united) with Vajraprabha flows through the
liver.

In Malava, Drumacchayd (united) with Vajradeha flows through the
mandala of the heart (19).

Thus what was said is, O Goddess, the aerial girls, who are belonging
to the wheel of mind, abiding in union (with their male partners) (20).

In Kamaripa, Airivati (united) with Ankurika exists. (As a vein),
she always flows through the eyes.

In Odra, there exists Mahabhairava (united) with Vajrajatila. She is
said to be (the vein) conveying bile. (These two are) ksetras (21)

In Trisakuni, there exists Vayuvega (united) with Mahavira. (As a
vein) she flows through the lungs.

In Kosala, there exists Suribhaksi, (united) with Vajraharhkara, flow-
ing through the wreath of entrails. (These are) upaksetras (22).

In Kaliniga, there exists Syamadevi (united) with Subhadra. (She is)
said to be (the vein flowing) through the place of the ribs.

In Laripaka, there exists Subhadra (united) with Vajrabhadra. (As a

(54)

For the Sanskrit text of the Vajradika-tantra, see S. Tsuda, Theory of Pitha in the
Samvara Literature, Buzan Gakuho, No. 17.18.
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vein, she is) Garddabhi flowing through the stomach. (These are) chando-
has (23).

In Kafici, there exists Hayakarna (united) with Bhairava. (She is)
said to be (the vein) conveying faeces.

In Himalaya, there exists Khaganana, (united) with Virtaipiksa, going
to the middle of the parting of the hair. (These are) upacchandohas (24).

(Thus) exist girls inhabiting on the earth (bhiicari), who are belong-
ing to the wheel of speech, being in union (with their male partners) (25).

In Pretddhivdsin, there exists Cakravega (united) with Mahibala. She
always conveys phlegm.

In Grhadevatd, there exists Khandaroha (united) with Ratnavajra.
She always conveys purulent matter (26).

In Saurdsira, there exists Saundini (united) with Hayagriva. (She is)
said to be (the vein) conveying blood.

In Suvarnadvipa, there exists Cakravarmini, (united) with Akaga-
garbha, conveying sweat. (These are) melapakas and upamelapakas (27).

In Nagara, there exists Suvird, (united) with Marari, conveying fat.

In Sindhu, There exists Mahabala (united) with Padmanartesvara.
(As a vein, she) always conveys tears. (These are) smasanas (28).

In Maru, there exists Cakravartini (united) with Vairocana. (She is)
said to be (the vein) conveying phlegm.

In Kulatd, there exists Mahivirya, (united) with Vajrasattva, convey-
ing snivel. (These are) upasmasanas (29).
~ (Thus) exist girls inhabiting in the outer (of the three layers consti-
tuting the outer circle of the mandala, that is), the region under the earth,
who are belonging to the wheel of body, abiding in union (with their
male partners) (30).

Thus, said the Reverend Lord, the holder of an adamant, the Adamantine-

being, tathdgata, Vajradaka in perfect union with all the dakinis, the Supreme
Pleasure.”

In this passage, we find all the elements constituting the outer circle of

the Sarvara-mandala of sixty-two deities, the names and positions of which
are as follows:

S O > Qo e

I. The Inner Circle.

. Heruka 2. Vajravarahi  the pericarp of the central lotus

. Dakini the east petal of the central lotus
. Lama the south petal

. Khandaloha the west petal

. Rapini the north petal



11.
13.
15.
17.
19.
21.

23,
25.
27.
29-
31.
33.
35.
37.

39.
41.
43.
45.
47.
49.
51.
53.

5.
56.
57.
58.
59.
60.
61.
62.
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II. The Outer Circle.

i. Dakinis in the Sky.

Khandakapala 8.

. Mahakankala 10.
Kankala 12.
Vikatadarmstra  14.
Suravairina 16.
Amitibha - 18.
Vajraprabha 20.
Vajradeha 22.

ii. Ddkinis on the

Ankurika 24.
Vajrajatila 26.
Mahabala 28.
Vajrahuamkara  30.
Subhadra - 82,

Vajrabhadra 34.
Mahiabhairava  36.

Virapaksa - 38,
iii. Ddkinis under
Mahabala 40.
Ratnavajra 42,
Hayagriva 44,
Akadagarbha 46.
Heruka 48.
Padmanarte$vara 50
Vairocana 52
Vajrasattva 54
III. Guardians.
Kakisya

Ulakasya

évinisyé

Stkarisya .
Yamadrdhi
Yamaduati
Yamadarhstri
Yamamathani

Pracanda
Candaksi
Prabhavati
Mahanisa -
Viramati
Kharpari
Lanke$vari
Drumacchaya

Earth.

Airavati
Mahabhairavi
Vayuvega
Surabhaksi
Syamadevi
Subhadri
Hayakarna
Khaganana

the Earth.

Cakravega
Khandaroha
éaundini
Cakravarmini
Suvird

. Mahabala

. Cakravartini
. Mahavirya

"The Wheel of Mind (the inner layer).

east spoke (Phulliramalaya)
north spoke (Jalandhara)
west spoke (Odiyana)

south spoke (Arbuda)
southeast spoke (Godavari)
southwest spoke (Rameg$vara)
northwest spoke (Devikota)
northeast spoke (Malava)

The Wheel of Speech (the middle
layer).

east spoke (Kamarapa)

north spoke (Odra)

west spoke (Tri§akuni)

south spoke (Kosala)

southeast spoke (Kalinga)
southwest spoke (Lampaka)
northwest spoke (Kaiici)
northeast spoke (Himalaya)

"The Wheel of Body (the outer layer).

east spoke (Pretapuri)
north spoke (Grhadevata)
west spoke (Saurastra)
south spoke (Suvarnadvipa)
southeast spoke (Nagara)
southwest (Sindhu)
northwest (Maru)
northeast (Kulata)

east gate

north gate

west gate

south gate
southeast corner
southwest corner
northwest corner
northeast corner

The Sarmvara-mandala thus completes itself by incorpolating twenty-four
dakinis each of which are united with their male partners (ddkas). We should
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describe it the most properly by overlapping the three mandalas of the body,
speech and mind described separately in chapter four, five and six of the
Abhidhanottarottara-tantra which follows the Vajradaka-tantra as follows:

The Samvara-mandala of sixty-two deities

East
Fig. 5

These dakas or heroes (vira) constituting the outer circle of the Sarvara-
mandala were originally pilgrims in the process of purifying themselves.
Therefore, the outer circle composed of three layers is the region which
corresponds to the outer nine layers of the mandala of the Vairocandbhi-
sarhbodhi-sitra (fig. 1) or the outer circle (B) of fig. 2 which is the region of
people who are on the process of accumulating merits.

The inner circle of the mandala of the Vairocandbhisambodhi-stitra was
adopted by the Vajradhatu-mandala of the Tattvasamgraha-tantra (see fig. 2).
The Hevajra-tantra adopted the Vajradhdiu-mandala replacing the five families
of the former with five yoginis. The inner circle of the Sarvara-mandala is
simply the mandala of the Hevajra-tantra; and now we find that the outer
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The Mandala of
the Vairocanabhisambodhi-suira

/

The Vejredhatu-mandala of
the Tattvasamgraha~-tanira

D

Yogini-cakra of
the Hewvajra-tantra

"\The Samvara-mandala of

sixty-two deities

Fig. 6

circle of the mandala of the Vairocanabhisambodhi-siitra which had been re-
jected by the Tattvasargraha-tantra was restored here as the outer circle of
the Sarhvara-mandala (fig. 6).
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In the Sarhwara-mandala, the inner circle is the mandala of the religion
of sitting meditators and the outer circle is the mandala of the religion of
pilgrims. The form of the Sarivara-mandala apparently suggests that the two
antithetical elements of Tantric Buddhism, viz. the Mahdyanic ideal of difficult
deeds and the Tantric logic of the quick attainment of enlightenment were
successfully synthesized in the religion of the Sarvara literature. In order to
judge whether this assumption is correct or not, we must examine the structure
of the Sarmvara-mandala once again.

iii. The ‘Critical’ Character of the Sarivara Tantrism

The outer circle of the Samvara-mandala had not been formed before the
theory of the internal pithas was completed. The aggregate of twenty-four
dakinis united with twenty four dakas was a complete world in itself. It had
ceased to be the mandala of pilgrims when it was incorporated into the man-
dala of the Samvarodaya-tantra composed of fourteen deities which was essen-
tially the same as that of the Hevajra-tantra of sixteen deities. Therefore, the
outer and the inner circles of Samvara-mandala represent two different man-
dalas of the religion of meditators which can function independently. This
mandala itself does not necessarily show that the two antithetical elements of
Tantric Buddhism, viz. the Mahayanic ideal of accumulating merits and the
Tantric logic of yoga were successfully synthesized within it.

However, it has become apparent that the true problem does not exist in
the fact that these two elements were synthesized. In reality, they did not
have to be synthesized at all. Now it is apparent that the problem consists
in the fact that the followers of the Sarvara Tantrism, who were essentially
Tantrists, retaining the Mahayanic idea of the truth adopted from the fourth
consecration of the Hevajra-tantra, rejected the Mahiayanic practice needed
for realizing the Mahayanic truth.

The idea of the fourth consecration, which teaches the Mahayanic idea
of the truth, was accepted in the Sarivara Tantrism at all times. In the
Tattvasamgraha-tantra, there were no methaphysical or philosophical argu-
ments about the abstruct truth discussed. Arguments of this kind were not
necessary for the followers of the tanira as they could unite themselves with
the truth itself instantly. In the Hevajra-tantra, there is an independent
chapter which argues about the nature of truth, viz. Tattvapatalah paficamah.
However, its contents were not the arguments about abstract, philosophical
problems as we can see it from the passage we quoted above (see p.209). In
the Sarmvara literature, each text has an independent chapter about the nature
of truth, such as chapter 29 of the Sarhvarodaya-tantra: Tattvanirdesa-patala,
chapter 69 of the Abhidhanottarottara-tantra: Tattvapatala, kalpa 11, pra-
karana i of the Sarmputodbhava-tantra: Nirakanksatattvopadesabhavand-pra-
karana, the first chapter of the Vajradaka-tantra: Paramatattvavalokavisaydva-
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tarajfiana-patala etc. in which it attempts to express the truth itself with
words.

This tendency in the Sarvara literature of betraying Tantrism may be
symbolically indicated with following quotations: one is from abovementioned
chapter of the Sarhvarodaya-tantra (abbrev. SU) and the other from above-
mentioned prakarana of the Sarnputodbhava-tantra. These were referred to
by Bu ston in his abovementioned work together with the quotation from the
Hevajra-tantra we have discussed (see p.215) as the contents of the fourth
consecration. The passage from the Sariwvarodaya-tantra is as follows (SU.
XXIX.): (59

niripamkrtam dnandah svayambhir udayati asau /
tathacittataya cittam ekavisvavabodhakam [[10]
bhavabhavavivekativirahito yatra svayar rdjate /
sandranandamayah prabodhamahima vyomantaravyapakah /
nanakdravisiri nirmalatayadarSasuphrad mandalam /
prayah sarvasukhalayah sa sahajananda$ caturthakyayi J11y
natra prajiia na copayah samyaktattvivabodhakah /
yoginyah kalpandh sarvd mandalar bhuvanatrayam |12

“And likewise, (this sarhvara, the supreme pleasure as the ultimate
reality) is not the spiritual being and (at the same time) is the spirit
itself. It is the complete one who awakens (10).

Here, (in the supreme pleasure, the Lord Heruka,) who is free from
diffusive imaginations as to whether he exists or does not exist, shines
forth of himself. He is composed of intense pleasure, great in making
people awaken and spreading throughout the entire sky. He is (at the
same time nothing other than) the mandala which is making various kinds
of appearances and shining like a mirror because of its stainlessness. In
short, he (the Lord Heruka) is the abode of all the pleasures and is, in
the fourth name, the innate joy (11).

Here, there is neither prajiia nor updaya. He makes (living beings)
awaken to the right truth. All the diffusive imaginations are (nothing
other than all) the yoginis (situated in this mandala). The three worlds
are nothing other than the mandala (12.)”

The quotation from the Samputodbhava-tantra (SPU.ILL) is:

svasarvedyarh bhaved jfianam parasarvvittivarjitam /
khasamari virajam Stinyarh bhavabhavatmakam param [41))
prajfiopayasarnbhitarn ragaviragamisritam /

sa eva praninarm pranah sa eva paramiksarah |42/

(5) For this passage, see S. Tsuda, “Tattvanirdesa-patala” of the Samvarodaya-tanira: San-
skrit Text and Japanese Translation, Bukkyo-Gaku, Vol. 1, 1976.
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sarvavypapi sa evasau sa eva tu Srtherukah /
bhavabhavau tadudbhitiv anydni yani tani ca [[43)

“The wisdom (which is the mind of enlightenment) is recognizable
only by one’s self. It it free from perception by others. It is equal to
the empty sky, free from dust (of passion) and is essenceless. It is of the
essence of existence and (at the same time) of non-existence (41).

It has originated from prajiia and updya (united indivisibly). It is the
mixture of desire and non-desire. It is the vital air of all living beings.
It is the highest letter (Om) (42).

It is pervading the whole (universe). It is nothing other than the
auspicious Heruka. From it, (all the) existence and non-existence have
originated, and (all) other things (heive originated) (43).”

These truths obviously claim themselves to be placed higher than the
state realized through the Tantric practice of yoga. Though they should have
been realized through nothing other than the Mahayanic practice of pilgrim-
age, still the followers of the Sarhvara Tantrism relinquished the practice.

In the Hevajra-tantra, the Tantric logic of symbolism was betrayed by
the Mahayanic idea of the truth which is to be realized through difficult
deeds. The followers of the Sarmvarodaya-tantra in their turn took revenge
on the Mahiyanic tendency replacing the practice of pilgrimage to external
pithas with the yogic practice based on the theory of the internal pithas;
but, they did it too carelessly and too hastily.

After the theory of internal pithas was established, they substituted the
yogic practice of making humours circulate within the body for the Mahayanic
practice of doing the pilgrimage along the lengthy path of the three great
uncountable aeons, or at least for going on pilgrimage all over the Indian
subcontinent, though pilgrimage itself was already a deed symbolizing the
former. The pilgrim, who being urged by the fourth consecration of the
Hevajra-tantra had once started on a pilgrimage, resigned his pilgrimage
too easily and returned to the state of a yogin sitting without any relation
to the outer world. When he resigned pilgrimage, he had not settled the
pending question set by the Hevajra-tantra. They should not have attempted
to solve this question through the Tantric logic; they should not have made
the practice of pilgrimage internal. In doing so, however, they crushed the
Mahayanic practice which was needed to realize the truth shown in the fourth
consecration.

Here, we find that a new aspect of the ‘critical’ or precarious character
of Tantric Buddhism presents itself in the Sarivara Tantrism. The followers
of Sarvara Tantrism were entertaining the Mahiayanic idea of truth, which is
to be realized only through the Mahiyanic practice of accumulating merits
over the unimaginably long period of the three great uncountable aeons; still
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they engaged in the Tantric practice which is not valid for realizing the
Mahayanic idea of the truth expressed in such maxims as were quoted above.

The ‘crisis’ of the Sarvara Tantrism lies in the fact that the Mahayanic
ideal makes the Tantric logic of yoga and the Tantric practices based on it
only metaphorical or conventional; and the Tantric practice in turn makes
the Mahayanic ideal end only in an empty talk.

The ‘crisis’ innate within the Samvara Tantrism shuold have been con-
densed to its critical point of explosion and developed thereby a new, revolu-
tionary system of Tantric Buddhism. I have no way to determine whether it
occured at all or how it occured as my knowledge about Tantrism does not
go any further. Therefore, I can only surmize that the general decline of
Buddhism at the time indicates that the critical point of explosion was never
reached. It would seem that there were no new system developed within the
Tantric Buddhism of India which surpassed the Buddhism of $masana, viz.
the Hevagra-tantra and the subsequent taniras of the Sarwvara literature in
their vitality.

(56) Forthis passage, see S. Tsuda, The Rite of Gonsecration in the Samputodbhava-tantra,
Studies in Buddhist Thought abovementioned (Note 45).






