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The Chin-kang-ting ching yii-ch‘ieh
shih-pa-hui chih-kue:i:
An Annotated Translation

Rolf W. Giebel

Introduction

The Chin-kang-ting ching yii-ch'ieh shih-pa-hui chih-kuei EHEITEE %M+
NG (Jp:: Kongocho-gyo yuga juhatte/jihachie shiki; T. No. 869), or
Indications of the Goals of the Eighteen Assemblies of the Yoga of the
Adamantine Pinnacle Scripture (hereafter: Indications), is an inventory of
eighteen Tantric works purported to constitute a scriptural corpus
collectively known as the Chin-kang-ting ching B TEFE or Adamantine
Pinnacle Scripture. “Translated” by Amoghavajra (Pu-k'ung "2t ;
705—774), the Indications represents our sole detailed source of information
on this eighteen-assembly Chin-kang-ting ching (on which more will be
said below), and for this reason it should not be overlooked in any
consideration of the historical evolution of Buddhist Tantric scriptures. Yet
in spite of its importance, to date there have been available only partial
translations in French by Ryujin Tajima (partially adapted into English in
Lokesh Chandra 1987: 26—27) and lyanaga Nobumi,' and to the best of my
knowledge there is no complete translation in any Western language (nor

for that matter in Japanese, apart from a rather unreliable rendering in the

L. Japanese names are given in the Japanese order, with the family name preceding
the given name, except in the case of Western-language works where the author’s
name appears in Western order.
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pseudoclassical kundoku #|i# style).” The purpose of the present study,
then, is to provide a complete annotated translation of the Indications.
Before doing so, however, it behoves us to consider certain matters
concerning the work as a whole.

Amoghavajra himself should not require any introduction. Suffice it to
say that he was an eminent Tantric master whose activities as a proselytizer,
thaumaturge and translator were largely responsible for bringing about a
period during which Esoteric Buddhism reached the high-water mark of its
overt influence in China. (For details on his biography, see Chou 1945:
284—307 and Matsunaga 1973: 158—183.) As is implied by the fact that he is
traditionally counted among the four great translators in the history of
Chinese Buddhism (along with Kumarajiva, Hsiian-tsang %% and Para-
martha), Amoghavajra was a prolific translator. But not all of his
“translations” were translations in the strict sense of the word, and some in
fact were attributed to him posthumously because of the prestige associated
with his name. Since the Indications is already included in a list of his
translations submitted to the throne by Amoghavajra in Ta-li A& 6 (771; T.
52: 839b14), it is clear that this work does not fall into the latter category,
but it is nevertheless open to question whether it is in fact a true translation.
In the Japanese Shingon i 5 sect the traditional consensus appears to have
been that it was composed, rather than translated, by Amoghavajra (e.g.,
Shogiki honjoroku FKEEHLEKER 12 [(ZSZ 3: 119a), Himitsu giki denju
kuketsu #5842 Dokt 6 [SZ 2: 420b]), and in works such as the Shogiki
ketsuei ZEEEEL I 12 (ZSZ 1: 385a), Himitsu giki zuimonkt i % # HLEE B
30 18 (SZ 1: 418a) and Himitsu giki denju zuihitsw i S 4 IERE T (252
4: 303a) we even find the suggestion that Amoghavajra may have first

written it in Sanskrit and then translated it into Chinese. These works all

2. Zoku kokuyaku himitsu giki SiB:EMEH#41L. Vol. 2 (Tokyo: Kokusho Kan-
kokai EiFHI{T4, 1975), pp. 18—28.
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date from the eighteenth century,® and setting aside the question of whether
or not Amoghavajra initially wrote it in Sanskrit, it seems reasonable to
concur with their authors that the Indications was composed or compiled,
rather than translated, by Amoghavajra, presumably some time between his
return to China in 746 and 771.

More problematical is the exact nature of the Chin-kang-ting ching, of
which the Indications purports to be a digest. Today the Japanese
equivalent Kongocho-gya(/-kyo) is often used in Japan to refer to the
Sarvatathagatatattvasamgraha, the first of Amoghavajra’s eighteen
assemblies and the miila-tantra of a group of tantras that in the
Indo-Tibetan fourfold classification of the tantras have come to be known
as the Yoga Tantras, but in the present instance it is a generic term
embracing all eighteen assemblies, each, it is said, consisting of 4,000, 5,000
or 7,000 verses and together comprising 100,000 verses. The Sanskrit
equivalent of Chin-kang-ting ching is generally considered to be Va-
Jrasekhara(/$ikhara)-sitra (although the siddham equivalent given by
Kukai 22 [774—835] reads “vajra-usnisa. . . -satram” [T. 61: 2b11—15),
and Hai-yiin # &, who also flourished in the early ninth century, similarly
gives vajrognisa as the Sanskrit equivalent of chin-kang-ting [T. 51:
784b23]), but the only extant Indo-Tibetan text with the term ‘vajrasekhara’
in its title is the Vajra$ekhara-tantra, an explanatory tantra of the
Sarvatathagatatattvasamgraha thought to be closely linked to Amoghava-
jra’s 2nd and 3rd Assemblies (g.v.). It is nevertheless evident that a term
such as Vajrasekhara-sutra/ Chin-kang-ting ching was being used at the
time as the designation of some larger work or works since it is used not
only by Amoghavajra but also by his predecessors Subhakarasimha
(Shan-wu-wei % #£8; 637—735) and Vajrabodhi (Chin-kang-chih £H)%;

a passage dated the 3rd month of Eisho jk7k 3 (1048) that “because the large
version [of the Adamantine Pinnacle Scripture in 100,000 verses] was not
transmitted, [Amoghavajra] wrote [the Indications] in order to acquaint people
with its general purport” (T. 75: 864c3—4).
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671-741), although they do not necessarily use it to refer to one and the
same work. We also find the cognate term “Vajrasekhara sect” (Chin-kang-
ting tsung EHITH)-

It will be noticed, however, that all recensions of the Indications other
than the base text (Koryd # i edition) have Chin-kang-ting yii-ch'ieh
ching £HITAR MR (“Adamantine Pinnacle Yoga Scripture”) instead of
Chin-kang-ting ching yii-ch'ieh SHITARIRM (“Yoga of the Adamantine
Pinnacle Scripture”). Chin-kang-ting yii-ch‘ieh ching (*Vajrasekhara-
yoga-sitra) also happens to be the name of one of the scriptures into which
Vajrabodhi is said to have been initiated while studying for seven years
under Nagabodhi in southern India (T. 55: 875b11). This Chin-kang-ting
yii-ch'ieh ching is thought to be related to the Chin-kang-ting yii-ch‘ieh
chung liieh-ch'u nien-sung ching £EITERMN PRSI 4354 (T. No. 866;
hereafter: Liieh-ch‘u nien-sung ching) later translated by Vajrabodhi and
said to have been abridged from a 100,000-verse *Vajra$ekhara-mahad-
yoga-kalpa-raja (EHITEAKMELE: T. 18: 223c12). According to Matsuna-
ga (1980: 194—196), the Liieh-chu nien-sung ching reflects a somewhat
primitive form of the extant Sarvatathdgatatattvasamgraha, a view which
has however been challenged by Takahashi (1982: 74—77). But since this is
not the place to enter into a discussion of the rather thorny issues relating to
the early history of the Chin-kang-ting ching and Sarvatathdgatatat-
tvasamgraha, here I shall do no more than note these two variant forms of
the title of our text and confine myself to a brief consideration of the
“100,000 verses” and “eighteen assemblies” by which the Chin-kang-ting
ching is characterized in the Indications.

Reference to an extended version of the Chin-kang-ting ching in 100,000
verses first appears at the start of the Liieh-ch‘u nien-sung ching, and
according to the Chin-kang-ting ching ta-yii-ch'ieh pi-mi hsin-ti fa-mén
i-chiteh SBITHE XKML (b 3:P9283k (T. No. 1798; hereafter: I-chiieh),
a commentary on the Liieh-ch‘u nien-sung ching purportedly dictated by
Vajrabodhi and recorded by Amoghavajra, Vajrabodhi had copies of both
an extended and an abridged version of the Chin-kang-ting ching when he
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set sail from India for China, but on the way the extended version of 100,000
verses was mistakenly thrown overboard with other cargo during a storm in
order to lighten the ship, and Vajrabodhi was left with only an abridged
version (later said to consist of 4,000 verses), of which the Liieh-chu
nien-sung ching is a translation (T. 39: 808b). However, no mention of this
episode is made in any other primary sources relating to Vajrabodhi, and its
historicity is suspect (Matsunaga 1973: 151—152). Equally debatable is
whether or not there actually existed an extended version of the
Chin-kang-ting ching in 100,000 verses even in Amoghavajra’s time,
notwithstanding the fact that in his final memorial to the throne, dated the
day of his death, Amoghavajra again refers to the “one hundred thousand
verses of the Adamantine Pinnacle Yoga” that he had previously acquired
(T. 52: 846b15—16). Orthodox Shingon scholars have generally argued for
the existence of such a work, but the results of recent scholarship have
tended to invalidate any such thesis; a succinct summary of the arguments
for and against the existence of a 100,000-verse Chin-kang-ting ching may
be found in Matsunaga 1980: 187—-191.

This does not mean to say, however, that the tradition of an eighteen-
assembly corpus (also alluded to elsewhere by Amoghavajra [e.g., T. 18
899c7; T. 20: 535b8; T. 52: 844a25]) was a complete fabrication on the part of
Amoghavajra. At this point it may be helpful to summarize the fruits of
recent research on the eighteen assemblies in the form of a table listing the
Sanskrit, Tibetan and Chinese works thought to be related in varying
degrees to each of the eighteen assemblies (cf. Tanaka 1987: 267; for more
details, see the corresponding sections of the translation below). It should be
stressed at the outset that this table is only meant to indicate possible or
probable links between the eighteen assemblies and extant works, and it is
not my intention to imply that these works necessarily correspond to the
eighteen assemblies in a literal sense. (The Sanskrit titles are for the most
part based on the Tibetan translations, and at present the Sanskrit texts of
only the Sarvatathdgatatattvasamgraha and Guhyasamdja-tantra are

readily accessible; parentheses indicate partial translations or closely related
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texts.)

Assembly Sanskrit Tibetan Chinese

Ist Sarvatathagatatattva- | P. No. 112 T. Nos. 882 (865)

samgraha
2nd Vajrasekhara-tantra P. No. 113 (T. Nos. 908, 909)

3rd Vajrasekhara-tantra P. No. 113

4th Trailokyavijaya P. No. 115 [ (T. Nos. 1040,
1171)

5th Laukikalokottarava-

jra-tantra?

6th Sriparamadya P. No. 119 | T. No. 244

7th Sriparamadya P. No. 120 | (T. No. 1121?)

8th Sriparamadya P. No. 120 | T. Nos. 244 (1119,
1120A, 1123?)

9th Samayoga-tantra (P. Nos. 8, 9; [ (T. No. 1051)

376)

10th

11th T. No. 868?

12th

13th Mahasamaya-tantra T. Nos. 883 (1004)

14th

15th Guhyasamdja-tantra P. No. 81 T. No. 885
16th Advayasamatdavijaya | P. No. 87 T. No. 887
17th
18th

Amoghavajra’s description of the first of these eighteen assemblies, the
Sarvatathdgatatattvasamgraha, accounts for approximately half of the
entire text of the Indications. Amoghavajra himself translated only the first
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chapter of Part 1 of the Sarvatathagatatattvasamgraha (T. No. 865)," but it
is evident from both his translation and his synopsis that his Sanskrit text
was similar to that extant today (with the possible exception of the
Uttara-tantra and Uttarottara-tantra). By comparison, his summaries of
the 2nd to 18th Assemblies are very brief, and whereas the 1st Assembly is
termed a *kalpardja (chiao-wang §4F), the names of the remaining
seventeen assemblies all end in -yoga (yii-ch'ieh Kg{M). This would suggest
that at the time of Amoghavajra there were circulating a large number of
ritual manuals associated with what might be called the Vajrasekhara
cycle, centred on the Sarvatathagatatattvasamgraha, and that some of
these later evolved into works evidencing a certain affinity with Amoghava-
jra’s eighteen assemblies in the manner indicated in the above table.
Moreover, as has been pointed out by Tanaka (1984: 67—70; 1987: 268),
the order in which Amoghavajra has arranged the eighteen assemblies is by
no means random, but reflects a certain logical progression. That is to say,
the 1st to 4th (and maybe 5th) Assemblies belong to the Sarvatathagata-
tattvasamgraha cycle, the 6th to 9th Assemblies to the Srz'paramddya
cycle, and the 15th and 16th Assemblies to the Guhyasamdja cycle, with in
each case the mila-tantra being followed by one or more explanatory
tantras; judging from their content, the 10th to 14th Assemblies are also
probably interrelated, and the description of the 17th Assembly suggests
links with the work thought to correspond to the 16th Assembly. Assuming
that the Indications was composed or compiled, rather than translated, by
Amoghavajra, it could perhaps be argued that this apparently calculated
arrangement reflects the imposition by Amoghavajra of a certain logic upon
a body of loosely connected texts circulating at the time. But it is just as
likely that there did exist some sort of tradition that considered these

eighteen assemblies to form a single integrated corpus.

4. I have prepared and submitted a translation of T. No. 865 for inclusion in the
BDK English Tripitaka being published by the Bukkyo Dendo Kyokai {L#4(2 14
%: and Numata Center for Buddhist Translation and Research, but the planned
date of publication is unknown.
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In this regard it is to be noted that a tradition concerning a body of
eighteen scriptures is known to have been current in India at the time of
Jhanamitra (fl. late 8th cent.), for in the preface to his Aryaprajndpd-
ramitinayasatapancasatki-tika (P. No. 3471) he refers to “eighteen great
sections” (sde chen po bco brgyad; rGyud-'grel Gu 295a5) headed by the
Sarvabuddhasamayoga (=Samdyoga-tantra) and also including the
Guhyasamaja-tantra and Sriparamadya, all three of which also figure in
Amoghavajra’s eighteen assemblies (cf. Toganoo 1930: 37—38; Fukuda
1987: 22—23, 149—150, 486—490). Toganoo in fact identifies the “eighteen
great sections” alluded to by Jnanamitra with Amoghavajra’s eighteen
assemblies. But in view of the fact that the tradition of eighteen scriptures to
which Jhanamitra bears witness seems to have been headed by the
Samayoga-tantra, it is now considered to be related rather to the eighteen
Mahayoga Tantras transmitted by the rNying-ma-pa school in Tibet, which
similarly begin with the Samayoga-tantra (cf. Fukuda 1987: 23, 487—488;
Matsunaga 1980: 206; Eastman 1981). The only works common to both the
eighteen Mahayoga Tantras and Amoghavajra’s eighteen assemblies
appear to be the above-mentioned Samdyoga-tantra, Guhyasamaja-tantra
and Sriparamadya.

To sum up, we may conclude that although it is highly improbable that
there actually existed a Chin-kang-ting ching consisting of literally 100,000
verses as claimed by Vajrabodhi and Amoghavajra, it is quite conceivable
that there was current a tradition concerning a scriptural corpus of the same
name and composed of eighteen individual works. The Sarvatathdiga-
tatattvasamgraha, the foremost work in this corpus, is thought to have
already reached by the time of Amoghavajra a stage of textual development
close to the existing Sanskrit text, while the remaining seventeen works
would probably have been little more than ritual manuals (although
Amoghavajra’s summaries of some of the assemblies suggest a more
advanced stage of development), and some of these may have later
developed into the works that are today believed to evidence parallels with

certain of Amoghavajra’s eighteen assemblies.
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Lastly, a few explanatory comments on the translation and notes may be
in order. For the convenience of the reader, I have reproduced the Chinese
text as given in Volume 18 of the Taisho edition (together with the
footnotes but with some minor changes in punctuation),® and this I have
divided into sections, with the notes immediately following the translation
of each section. (The page and register of the Taisho edition are added in
brackets in both the Chinese text and English translation, e.g., (285a).) In
the translation of the 1st Assembly, I have used the section numbers given
in Horiuchi Kanjin M T{= s edition of the Sarvatathagatatattvasam.
graha when indicating probable correspondences with the Sanskrit text,
and I make no apology for having used Horiuchi’s edition rather than that
of Isshi Yamada or Lokesh Chandra, for it is far superior to either of these
in its attention to detail and deserves, I believe, wider recognition outside of
Japan.

As will be obvious from the notes, I have relied heavily on the research of
Japanese scholars, especially that of Sakai Shinten (Shiro) &35t (4287),
who pioneered efforts to establish links between the eighteen assemblies
described in the Indications and works in the extant canon, and more
recently that of Tanaka Kimiaki [ a/7:8. I have, however, endeavoured to
restrict the content of the notes to matters with a direct bearing on our
understanding of the text, and I have therefore refrained from dealing with
subjects of a more general nature about which information is readily
available elsewhere.

At the same time, it will be noticed that I frequently also cite past Shingon

5. Among the various editions, etc., collated by the editors of the Taishé edition, |
have to date been able to check only A (§8) and B (Z,) in the facsimile repreduction
of the Sanjitjo sakushi =+ ¥ (Omura Seigai A+ T}t [ed.), Sanjujo sakushi

[Htdé3-f-] , Tokyo: Bussho Kankékai Zuzobu BT REE, 1915), and an
examination of these two texts has revealed that the footnotes to the Taishé edition
contain a number of errors. But since these do not affect the received text (and also
because it seemed inadvisable to enter into text-critical matters without consulting
all the other editions as well), I have not noted these errors in the notes to the text
given below.
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scholar-monks, in particular Déhan ;i (1178—1252), Raiyu §{ig
(1226—1304), Goho §¥7 (1306—1362), Yukai # 1 (1345—1416) and Don-
jaku &% (1674—1742). Owing to obvious historical constraints, their
interpretations do not offer much to further our comprehension of the text
per se when considered in the light of modern scholarship, but they do
nevertheless provide some interesting insights as well as serving to place
our own efforts in a historical context. Raiyu’s Juhatte shiki shé + /\ §$55%
§) appears to be the only commentary devoted exclusively to the Indica-
tions, but it is not a word-for-word commentary, and only selected passages
are taken up for explication. In this respect, Yukai's Kongocho-gyo kaidai
shé 4B THAZ i %i$) and Donjaku's Kongocho-daikyoo-gyo shiki EITHA
$4 T4 £L30 are perhaps more instructive. In the second part of his
Kongocho-gyo kaidai 4HITHAE B, a short introduction to the Kongdcho-
gyo or Chin-kang-ting ching, Kukai quotes from the Indications in
somewhat abridged form the sections on the 2nd to 18th Assemblies (T. 61:
1b1—2al), and elsewhere in the same work (4c12—5a9) he summarizes the
section on the 1st Assembly; Yukai's above work is the standard
commentary on the Kongoché-gyé kaidai, while in Donjaku’s work (a
commentary on the 30-fasc. Chinese translation of the Sarvatathagatatat-
tvasamgraha [T. No. 882)) the first three and a half fascicles (as far as T. 61:
161c14) are essentially a running commentary on this same Kongochd-gyo
kaidai, and the sections in both of these works dealing with those sections
in the Kongocho-gyo kaidai where Kikai quotes from the Indications thus
constitute subcommentaries on the Indications.® To facilitate reference, the
relevant sections in these three commentaries by Raiyu, Yikai and Donjaku
are noted at the end of each section of my translation. Very cursory
commentaries on the Indications are also to be found, for example, in the
Shogiki honjoroku, etc., cited earlier, but since, at least in the case of the

Indications, these works generally reflect orthodox views already covered

6. The latter (specifically T. 61: 128a24—136b6) is therefore not strictly speaking
“un commentaire -perpétuel du Juhachi-e shiki [viz. Indications]" as stated by
Iyanaga (1985: 638, n. 2).



The Chin-kang-ting ching yii-ch'ieh shih-pa-hui chih-kuei 117

by Dohan et alia, I have not quoted them in the notes.”

JSS

KK

KKK

KKM

KKS

KSP

P.

ABBREVIATIONS

Horiuchi 1983.

Raiyu #fi¥g, Jithatte shiki sho + /\§15858L (ZSZ 7).
Donjaku &%, Kongoché-daikyoo-gyo shiki SHITHASERH
g8 (T. No. 2225).

Kukai 22, Kongdcho-gyo kaidai 4:i) THLL M (T. No. 2221).
Déhan ;& fi, Kongocho-gyo kaidai kanchi 4B TESR St
(ZSZ 7).

Yukai 1t, Kongdcho-gyé kaidai mondai 4T84 1% SR 41
(ZSZ 7).

Yukai, Kongocho-gyo kaidai shé £BEITFH YIS (Nihon
daizokyo A A KR [Tokyo $15: Nihon Daizokyo Hensankai
B A KRR EE, 1919-21], Vol. 16).

Goho £, Kongocho-gyo kaidai yogakushé gendanbun 45|
TR B LB Lk 03 (ZSZ 7).

Yiian-chao ji88, Tai-tsung ch‘ao tséng Ssi-k‘ung Ta-pien-
chéng Kuang-chih San-tsang Ho-shang piao-chih chi {:55858
R 2 KRB LR = mA_E M4 (T. No. 2120).

The Peking Edition of the Tibetan Tripitaka (Tokyo-Kyoto:

7. In closing this “Introduction,” 1 wish to express my gratitude first to Dr.
Yoshimizu Chizuko %k F#-f-. who made the initial approach to Dr. Thara
Shoren {#/5i 843l of the Naritasan Institute for Buddhist Studies about the
possibility of having my translation of the Indications published in the Institute’s
Journal, and then to Dr. Thara himself for having agreed to take the matter up with

the Editorial Committee. In addition, Tanaka Kimiaki kindly provided me with a
photocopy of the relevant pages of Sakai Shinten's Ramakyé no tenseki (a scarce

work of which I have yet to see a complete copy) and also answered a number of

queries, while Watanabe Shégo {3 #%1% not only sent me a photocopy of Yukai's
Kongécho-gyo kaidai sho, but as always also served as a dependable last resort on

information about bibliographical details impossible to ascertain here in New
Zealand far removed from the centres of Buddhist studies.
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SKM

STTS
Sz

TIY

Z8Z

Suzuki Research Foundation, 1955—61).

Goho, Sanjikkan kyoogyo monshidai =+ FE LK% (T.
No. 2226).

Sarvatathdgatatattvasamgraha (see Horiuchi 1983).
Shingonshi zensho E 5354 (Koyasan g 8f1l: Shingonsha
Zensho Kankokai 353328478, 1933-37).

Taishé shinshii daizokyo K IEHiE K ##E (Tokyo: Taisho Shin-
sha Daizokyo Kankokai AIEF {5 AMEFIITE, 1924—34).
Chio-yiian $3t, Ta-jih ching i-shih yen-mi-ch‘ao k H & #5514
%4 (Dainthon zokuzokyo X H 4814 [Kyoto gi#: Zokyo
Shoin & #&ilkpz, 1905—12), Case 37: 1-2).

Zokw Shingonshi zensho R 5574 (Koyasan: Zoku Shin-
gonshi Zensho Kankokai 18 554478, 1975-88).

*The sigla used in the notes to the Chinese text of the Indications are as

follows:
A ()
B (2)
C (A
D (T)
I (&)

M ()
S (%K)
Y (5&)

Sanjujo sakushi =i+ 27.

Ibid. 20.

Obaku # % [sic) edition.

Shukusatsu daizékyo Hifl AR version.

Old Sung edition belonging to the Library of the Imperial
Household.

Ming edition.

Sung edition.

Yiian edition.
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ERITEERM + A FisE —%&°
SRR = Rl R B A R B = T PRI 228 KB IE AR
WRABF=FIFITAEE FFR
ISYMIABCD have 5114 for &3, 2SYMIBC omit —#. 3SYCD omit
BAIRF. ... 5 M has i for BHf# R =7]; AB omit BRI =7]. M omits
B, ... % AB omit #&....%. SYMIABCD add XHg%.

Indications of the Goals of the Eighteen Assemblies
of the Yoga of the Adamantine Pinnacle Scripture'

in One Fascicle

Respectfully translated on Imperial Mandate by Pu-k'ung,” a Tripitaka
[Master] and $ramana of Ta-hsing-shan monastery:® a Commander with
Honorary Rank Equal to That of the Three Dignitaries," a [Lord] Specially
Advanced,® and Probationary Chief Minister of the Court of State
Ceremonial,’ he was Duke of the region of Su with a fief of three thousand
households,” upon whom was [also] bestowed the purple [robe]:® he was
posthumously appointed a Minister of Works,! posthumously named

Ta-chien-chéng,'’ and entitled Ta-kuang-chih.!'

I

1. As is mentioned in my “Introduction,” all texts except the base text
(Koryd &5} edition) have Chin-kang-ting yii-ch'ieh ching GEITENE M
(“Adamantine Pinnacle Yoga Scripture”) instead of Chin-kang-ting ching
yii-ch'ieh BT KM (“Yoga of the Adamantine Pinnacle Scripture”),
and it may also be noted that ching #¢ (“scripture”) is omitted altogether in
the title given by Amoghavajra himself in the list of his translations
submitted to the throne in Ta-li &} 6 (771; KSP 3: 839b14) and in the title
recorded in the Hsii K‘ai-yiian lu #il#5t5% (T. No. 2156) and Chén-yiian lu
Ei7cs% (T. No. 2157), two catalogues of the Chinese Buddhist canon
completed in 794 and 800 respectively (T. 55: 749a12, 767al4, 772b5, 879b22,
935¢c11). On the designation Chin-kang-ting {ching), see “Introduction.” The
Yoga Tantras, of which the Sarvatathdgatatattvasamgraha (STTS),
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corresponding to Amoghavajra’s 1st Assembly, is the mala-tantra, are by
definition closely associated with yoga, and it will be observed that all
eighteen assemblies other than the first are thus characterized. The term
Chin-kang-ting (ching) yii-ch‘ieh appears, moreover, in the titles of many
translations ascribed to Amoghavajra and his master Vajrabodhi (e.g., T.
Nos. 241, 789, 866, 870, 871, 872, 876, 879, 908, 909, 932, 1056, 1112, 1122,
1125, 1155, 1171, 1175, 1209, 1665).

2. “Pu-k'‘ung” 437 is an abbreviation of Pu-k‘ung-chin-kang "Z¢ £, the
Chinese equivalent of “Amoghavajra.” As is noted in my “Introduction,” it
is highly questionable whether this work actually is a translation, and it is
more likely that it was composed or compiled by Amoghavajra. An identical
or abridged enumeration of Amoghavajra’s official titles follows the
scriptural title in the majority of translations attributed to him, and an
English translation of that appearing in T. No. 1665 may be found in Kiyota
1982: 80, but my interpretation differs somewhat from that of Kiyota. See
also, e.g., the section on “Interpreting the Translator’s Titles” (¥£:2%%) in
Donjaku’s commentary (KDS 4: 161c15—162a20).

3. Ta-hsing-shan ssu kB3, A large monastery in Ch'ang-an %2
founded by Emperor Weén 37 of the Sui ffj in K'ai-huang fi5 2 (582).
Amoghavajra took up residence here in the 5th month of Chih-te ZEfifi 1
(756) after having been summoned back to the court at Ch'ang-an from
Hp-hsi {if§ upon the outbreak of the An Lu-shan %711l rebellion in late
755, and he remained here for most of the rest of his life, turning it into a
major centre of Esoteric Buddhism.

4. K'ai-fu i-t‘ung san-ssi [ {F4# 7] = 7). Translated by Hucker (1985: 3105)
as “Commander Unequalled in Honor.” This title was bestowed on
Amoghavajra by the emperor Tai-tsung {{:5% on the 11th of the 6th month,
Ta-li 9 (774), four days before Amoghavajra’s death; see KSP 4: 845c—846b.
5. T*é-chin §%;#. Cf. Hucker: 6335. This supplementary title was bestowed
on Amoghavajra by Tai-tsung on the 1st of the 11th month, Yung-t'ai jk &
1 (765); see KSP 1: 832c—833a.

6. Shih hung-lu ching R&HEM. Cf. Hucker: 5204, 2905. This title was
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granted together with that of Lord Specially Advanced; see n. 5.

7. This title was granted together with that of Commander with Honorary
Rank Equal to That of the Three Dignitaries; see n. 4. According to Chou
(1945: 300, n. 82). “[t]he name Su was chosen because Amoghavaijra visited
Kansu in his early years and that part of the country came to be regarded as
his native place.”

8. According to the biography of Amoghavajra by his disciple Chao Ch'ien
#13% (T. No. 2056) and the epitaph by Fei Hsi %} (contained in KSP 4),
Amoghavajra was presented by the emperor Hsiian-tsung Z%= with a
purple robe and 200 bolts of silk in either T'ien-pao K% 5 (746) or 6 in
reward for having caused rain to fall during a drought shortly after his
return from Sri Lanka and India (T. 50: 293a21—24, T. 52: 848c20—23; cf.
Chou: 292). But Matsunaga (1973: 172) points out that there is no record in
the official histories of any drought in 746, and he suggests that this episode
was fabricated by Amoghavajra’s biographers in order to emphasize his
thaumnaturgical activities in the imperial court.

9. Ssii-k‘ung §]25; cf. Hucker: 5687 (“a title of great prestige from high
antiquity”). It was bestowed posthumously on Amoghavajra by Tai-tsung
on the 5th of the 7th month, Ta-li 9 (774), about three weeks after his death;
see KSP 4: 848ab.

10. Amoghavajra’s posthumous title was Ta-pien-chéng k#t1E (also writ-
ten A$#1F), and it was granted together with the rank of Minister of Works
(see n. 9), but in his translations it is generally given as Ta-chien-chéng K&
(/§8) IF; the exceptions are T. Nos. 1042, 1067, 1134A and 1134B, which
have Ta-pien-chéng, and T. No. 243, which has Ta-chéng-chien XIEE.
This latter Ta-chéng-chien is interpreted by Miyasaka (1986: 111) as an
official title, but it should probably be regarded as a scribal or typographical
error for Ta-chien-chéng. The reason for two recorded forms of Amoghava-
jra’s posthumous title (Ta-pien-chéng and Ta-chien-chéng) is unclear, and I
have yet to come across any mention of this anomaly in the relevant
literature.

11. Ta-kuang-chih Kf%%. This honorary name (“Great and Extensive

.
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Wisdom”) was conferred together with the titles of Lord Specially
Advanced and Probationary Chief Minister of the Court of State Ceremo-

nial; see n. 5.

SHESRMATEBTNAE,
'ICD have ${#& for £

The Yoga of the Adamantine Pinnacle Scripture has one hundred

thousand verses and eighteen assemblies.'” [JSS: la]

12. The section to the end of (I) (1) (corresponding to Part 1 of the STTS)
is translated in Tajima 1959: 146—147. On issues relating to the “one

hundred thousand verses” and “eighteen assemblies,” see “Introduction.”

?U@%—wyﬂmlﬁﬁ’fﬁﬁfo ﬁklﬁlo —zﬁﬁuggo :%K‘%Eﬁ:o E%ﬁ
K. MA—YIRRH. KB,

(I) The First Assembly is called King of Teachings: Compendium of the
Truth of All the Tathagatas™ and consists of four main parts: (1)
“Adamantine Realm,” (2) “Victory over the Three Worlds,” (3) “Universal
Subjugation” and (4) “Accomplishment of All Objectives.” These represent
the four knowledge-seals." [JSS: 1b; KKS 9: 105b; KDS 3: 152b10—153b9]

13. *Sarvatathdgatatattvasamgrahe [ndma) kalpardja. The title given in
the Sanskrit text is simply Sarvatathdgatatattvasamgraha, while each of
the four main parts is termed a ‘mahdkalpardja’. Amoghavajra’'s own
translation of this work (T. No. 865) corresponds to only the first chapter of
Part 1, and a complete Chinese translation appeared only in 1015 (T. No.
882).

14. This presumably means that the four parts of the STTS and the four
knowledge-seals (jiidna-mudra; here synonymous with the four seals, i.e.,
mahd-mudrd, samaya-mudrd, dharma-mudrd and karma-mudrd) corres-
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pond in the given order (cf. Lessing and Wayman 1968: 225). In a parallel
passage in one of his introductions to the STTS, however, Kukai lists the
four seals in the order mahd, karma, dharma and samaya (KK: 2a17), and
although Yukai attempts to rationalize this ordering (KKS 3: 50b17—51a16),
Donjaku speculates that it is probably a scribal error for the standard order
(KDS 2: 136¢1). (Iyanaga [1985: 659—660] translates the opening section of

our text as far as here.)

PGP AAER'E, ASHIRASRE, HRIEBERBZIRHS. U
FABI % F R LN A sl ik, USRIZMEN, BgE=
5, MRDIREH, B TFTEBEEBR .

Here and below SYMIABCD have % for #%. %A omits FiAH. .. . L% ME.
B omits &. ‘SYMIABCD omit #i.

(1) [H. 1-617)" In Part 1 there are six mandalas.'®

(i) [H. 1-318]"7 [The first is] namely the Great Mandala of the Adamantine
Realm.!8 It is also explained how the enjoyment-body of the Buddha
Vairocana'? realized perfect enlightenment in five phases (H. 17-2—33).%
(The five phases are ‘penetration of one's original mind’, ‘cultivation of the
bodhi-mind’, ‘accomplishment of the adamantine mind’, ‘realization of the
adamantine body’ and ‘consummation of the Buddha-body’; these represent
mastery of the five knowledges.)” After having attained Buddhahood,
[Vairocana) generated the thirty-seven knowledges by means of adamantine
samddhi (H. 34—190)* and explained extensively the ritual rules for the
mandala (H. 202—234)** and how to confer upon the disciple methods for
the speedy realization of the stages of a bodhisattva and the stage of a
Buddha (H. 235—249/298).*' [JSS: 2ab; KKS 9: 105b—107b; KDS 3:
153b9-22)

15. In the STTS Part 1 is called Sarvatathagatamahaydndbhisamayo
ndma mahdkalpardja. The standard Sino-Japanese designation “Adaman-
tine Realm” (£HIR: Vajradhdtu) presumably derives from the title of
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Chap. 1, i.e,, Vajradhdatu-mahdmandala-vidhivistara, but as is pointed out
by Horiuchi (H. 617), the analogous designation rDo rje dbyings kyi dum
bu (*Vajradhdatu-khanda) is already used by Anandagarbha to refer to Part
1 as a whole.

16. Strictly speaking, this should be “six types of mandalas” (i.e., mahd-,
samaya-, dharma-, karma-, caturmudrd- and ekamudra-mandala), and
there are in fact ten mandalas described in Part 1 if one includes all five
caturmudrd-mandalas (cf. n. 42; Horiuchi 1969: 115—114).

17. Chap. 1: Vajradhatumahamandala-vidhivistara.

18. Vajradhdatu-maha-mandala. ‘Mahd-mandala’ is a taxonomical de-
signation (cf. n. 16), while ‘Vajradhdtu' is the specific name of the
mahd-mandala described in Chap. 1. (It is therefore incorrect to speak of a
‘Great Vajradhatu-mandala’ or ‘Maha-Vajradhatu-mandala’, as does Snell-
grove [1981: 11, 13, etc.}) It is the mandala par excellence of the STTS,
constituting the prototype of all the other mandalas subsequently described
in the STTS, and it corresponds to the central Jojin-e/ Jojin-ne 1 Lt €& or
“Assembly of the Attainment of the [Buddha’s] Body” in the Kue-mandara
L% # (“Nine-Assembly Mandala”), which is the standard form
assumed by the STTS cycle of mandalas in Japan.

19. In the STTS it is the bodhisattva Sarvarthasiddhi (whose name is
obviously a variation of ‘Siddhartha’, Sékyamuni's name prior to his
enlightenment) who realizes “perfect enlightenment in five phases,” but
after his enlightenment he is referred to first as the Tathagata Vajradhatu
(H. 30), then as the Tathagata Sékyamuni (H. 33), and then as the
Tathagata Vairocana (H. 34). The ontological status of Sarvarthasiddhi is
the subject of much discussion by the commentators and is closely linked to
the question of the location of the site of his enlightenment, but the
reference here to the “enjoyment-body (sambhoga-kdya) of the Buddha
Vairocana” would imply that Sarvarthasiddhi attained enlightenment in the
Akanistha Heaven (“..where according to Mahayana tradition [say, the
Lankavatara-satra), Gautama was initiated as a Complete Buddha with the

body called Sambhoga-kaya” [Wayman 1973: 91]), as is in fact maintained
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by, e.g., Sﬁkyamitra and Anandagarbha (although their reasoning differs;
cf. Lessing and Wayman 1968: 26—29). We may note in this connection that
All the Tathagatas manifest themselves to Sarvarthasiddhi “with their
enjoyment-bodies (s@mbhogikaih kayair.[H. 18]),” and it is also worth
noting that in the Preface to T. No. 870 (translated by Amoghavajra), a
distinction is made between the transformation-body (nirmdnae-kiya) of
the Tathagata that attained enlightenment “at the bodhi-site (bodhimanda)
in the land of Magadha in Jambadvipa” and the enjoyment- or recompense-
body of Vairocana that attained enlightenment “in the fourth [stage of]
meditation in the palace of the Akanistha Heaven at the summit of the
realm of form” (T. 18: 288a), while the main part of the same work begins as
follows: “At that time the Buddha Vajradhatu-Vairocana was in the palace
of the Akanistha Heaven at the summit of the realm of form and had as an
enjoyment-body attained perfect enlightenment for the first time,..”
(288b7—8). See also n. 156.

20. These “five phases” constitute what is traditionally known in Japan as
the gosé-joshin-gan F AR £ # or “visualization for attaining the body [of a
Buddha] in five phases”; the corresponding Sanskrit term (which does not
appear in the STTS) is panicakarabhisambodhi-krama, although evidence
for the term paficabhisembodhi used by Todaro (1987) may be found in
Tibetan translations of Indian commentaries (e.g., mngon par byang chub
pa Inga [*pasicabhisambodhi] and Inga mgnon par byang chub pa’i rim pa
[*pasicabhisambodhi-krama)] used by Padmavajra in his Tantrdrthdva-
taravyikhydna [P. No. 3325; rGyud-'grel Dsi 118a4; 195b2, 196a3]). This
five-stage process of realization corresponds to the ddiyoga-nama-samdadhi,
the first of the three samddhis characteristic of the Yoga Tantras. Wayman
reconstructs the Sanskrit equivalent of the corresponding Tibetan as
prathama-prayoga-nama-samddhi (Lessing and Wayman 1968: 223, n. 19;
cf. Wayman 1977: 160), but the term adiyoga [ndma samadhi] appears, e.g.,
in the Sarvavajrodaya (Mikkyo Seiten Kenkyukai 1987: 289, §33) and
Sarvadurgatiparisodhana-tantra (Skorupski 1983: 160.13). English transla-
tions of the corresponding section of the STTS (or portions thereof) may be

e e
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found in Snellgrove 1981: 15—16, 1987: 240—242; Todaro 1987: 145—143; and
Tsuda 1978: 198—203.

21. The names given for each of these five phases or stages in different texts
and by various commentators are by no means uniform, nor is the order in
which the five knowledges are allocated to these five stages (see, e.g.,
Lessing and Wayman 1968: 28—35).

22. This corresponds to the mandalarajigri-nama-samadhi, the second of
the three samddhis characteristic of the Yoga Tantras. Wayman recon-
structs the Sanskrit equivalent of the corresponding Tibetan as vijaya-
mandala-nama-samadhi (Lessing and Wayman 1968 223, n. 19; cf.
Wayman 1977: 160), but the term mandalardjagri [nama samddhi] appears,
e.g., in the Sarvavajrodaya (Mikkyé Seiten Kenkyukai 1986: 243, §10; 1987
289, §33) and SarvadurgatipariSodhana-tantra (Skorupski 1983: 170.19).
Strictly speaking, according to the STTS Vairocana generates only
twenty-four deities (Sixteen Great Bodhisattvas, Four Inner Offering
Goddesses and Four Gatekeepers); Four Paramitis and Four Outer
Offering Goddesses are generated by the Four Tathagatas/Buddhas
(Aksobhya, Ratnasambhava, Lokesvararaja/Amitayus and Amoghasid-
dhi), and these thirty-six deities together with Vairocana constitute the
thirty-seven central deities of the Vajradhdtu-mahi-mandala, here refer-
red to as the “thirty-seven knowledges.” But in the aforementioned T. No.
870, for example, which is primarily concerned with this epiphany of
thirty-seven deities, it is Vairocana who generates all the other deities. The
names of the samadhis into which Vairocana and the Four Tathagatas
enter when producing this epiphany of deities end in -vajra (or -va-
Jradhigthdna in the case of the Four Paramitas); hence the reference to
“adamantine samddhi” An abridged translation of the section on the
epiphany of the Sixteen Great Bodhisattvas appears in Snellgrove 1981:
17-24.

23. The section on the construction of the mandala (H. 203-4)—209-25)) is
translated in Snellgrove 1987: 215—217, while the following sections on the

qualifications of the initiand (H. 210~213) and on the actual initiation rite
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(H. 214—234) are also translated in Snellgrove 1987: 145 and 217—220.
24. This presumably corresponds in the STTS to the methods for obtaining
various kinds of success (siddhi; H. 235—249; cf. Snellgrove 1981: 33 [=H.
238—239)) and also perhaps to knowledge of the four seals (catur-mudra-
Jhdna; H. 250—298; cf. Snellgrove 1981: 33—34 [=H. 256-2—262]). I read the
character % (“receive”) here and often below in the sense of §% (“confer”).

As noted above, all texts except the base text omit ffih (“stage of a
Buddha”).

S_REREERE, A=+, WPRE, HEREET. RRADKE
i, BT X MAE, RBEHT RKEKFHRI,

(i) [H. 319-417]"® Secondly is explained the Dharani Mandala,®® which
comprises thirty-seven [deities]” The divine hosts in this [mandala] all
abide in the paramita form.”® Explained extensively are the ritual rules for
entry into the mandala (H. 356—358); the disciple is conferred the four
kinds of gazes (H. 365—370),”” and the ritual rules for enrapturement,
hook-summoning, subjugation and pacification are [also] explained (H.
359—388).% [JSS: 2b—3a; KKS 9: 107b—108a; KDS 3: 153b22—154al9]

25. Chap. 2: Vajraguhyavajramandala-vidhivistara.

26. In the STTS this mandala is called Vajra-guhya-mandala or
Vajra-guhya-vajra-mandala, and it corresponds to the Sanmaya-e =BkHk
€ or “Samaya Assembly” of the Kue-mandara in which the deities are
represented by objects symbolizing their respective vows or functions
(samaya); ‘vajra-mandala’ is a taxonomical designation synonymous with
samaya-mandala. In regard to the use of the designation dharani-
mandala instead of samaya-mandala, Tajima (1959: 197) explains that
there is no contradiction “puisque le mot dhdrani signifie “tenir, contenir,
garder”, et qu'il représente en effet le samaya qui contient le voeu ou les
meérites des divinités,” while Toganoo, noting that the objects symbolizing

the different deities are considered to represent the Buddha's “mystery of
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the mind,” states that in the STTS this “mystery of the mind” is termed
dhdran? in the sense of “to retain” because the mind of the Buddha
encompasses various merits and faculties (1927: 263—264; cf. Horiuchi 1969:
107). In this connection we may note that the names of the samadhis into
which Bhagavat (viz. Vairocana) enters at the start of each of the five
chapters (2, 7, 12, 16 and 20) describing a samaya-mandala contain the
term dhdrani-samaya-sambhava (H. 320, 991, 1333, 1613, 1962), and in the
case of Chap. 12 the Tibetan equivalent of the chapter title has
vajra-dhdrani-mandala instead of the vajra-mandala of the Sanskrit and
Chinese (H. 1371, n. 1), while in the Wu-pu hsin-kuan F#.0-8} (T. Nos.
2974—2976) we find “vajra-dhdtau guhya-dharani-mandalam” (Hatta
1981: 71) for the name of the mandala described in Chap. 2. It may also be
noted, for instance, that in his Tattvdlokakari (P. No. 3333) Anandagarbha
frequently uses the term dhdrani-mandala (gzungs kyi dkyil ’khor) in the
sense of samaya-mandala (dam tshig gi dkyil ’khor), a usage that is
mirrored by mKhas-grub-rje (Lessing and Wayman 1968: 225). But at the
same time it should also be pointed out that in the present instance a number
of the Sixteen Great Bodhisattvas (in this case goddesses; see n. 28) do in
fact represent deifications of popular dhdranis (e.g., Ratnolka, Dhvajag-
rakeyura [H. 332] and Sahasravarta [H. 334)]), and the use of the term
dharani-mandala could simply be an indication of the fact that this
mandala reflects the incorporation of various popular dhdranis into the
STTS cycle (cf. Tanaka 1987: 90).

27. In the case of this mandala and subsequent mandalas the STTS does
not necessarily mention all thirty-seven deities noted by Amoghavaijra, but
it is to be understood from the commentaries that they do in fact comprise
thirty-seven central deities.

28. L.e., female form. The deities in this mandala (and in the four subsequent
samaya-mandalas) do indeed all have feminine names, and although they
should, properly speaking, be represented by their respective insignia or
symbols ([samaya-Jmudra/cihna-mudrd), in the Wu-pu hsin-kuan, for

example, they are depicted in female form and holding their respective
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symbols. In this connection one may quote the following uddna appearing
in the opening section of this chapter (also quoted by Donjaku [KDS 3:
153c11-13)):

aho hi bodhicittasya sarvasatvahitaigitd/

yad vineyava$dad virah striripam api kurvate// (H. 322)
Raiyu (JSS: 2b10—17) thus clearly errs when, citing Kukai's Kongd-
hannya-haramitsu-kyo kaidei £ M5 HEEEBE (T. 57: 2c14—17), he
identifies “pdramitd-form” in the present context with samaya(-body)
(sanmayal-shin] =BER[ £]); similar interpretations are also given by, e.g.,
Doéhan (KKK: 14a17—b3) and Yukai (KKS 9: 107b9-108a7).
29. Ssu-chung yen WHHMR (lit., “four kinds of eyes”). They presumably

correspond to the ‘adamantine gaze’ (vajra-drsti), ‘blazing gaze' (dipta-

drsti), ‘angry gaze' (krodha-drsti) and ‘friendly gaze' (maitri-drsti) that
constitute the ‘seal-knowledge of the adamantine secret gazes' (vajra-
guhya-drsti-mudrd-jndna; H. 365—370), one of the five kinds of ‘seal-
knowledge’ explained in this chapter. These four gazes are used with the
four acts of enrapturement, hook-summoning, subjugation and pacification
respectively; cf. H. 383—388. Similar references to ‘four gazes' appear in the
Liieh-ch‘u nien-sung ching 1 (T. 18: 225¢—226a), Tou-pu t'o-lo-ni mu HHEH
Fe&fe 8 (T. 18: 899a) and Pu-k‘ung chiian-3o shén-pien chén-yen ching A~
2R AT T4 9 (T. 20: 274ab) (cf. KDS 3: 154a13—18). The correspond-
ing Sanskrit term catur-drsti appears in the Hevajra-tantra 1.xi.6 (Snell-
grove 1959, 2: 40), but the four rites with which they are used differ.
30. The four sections into which each of the five kinds of ‘seal-knowledge’
explained in this chapter are divided (H. 359—388) describe different
methods of enrapturement (¥(3%: vasikarana), hook-summoning (£57%3:
akarsana; viz. attraction), subjugation (f&fk: abhiciraka; in the STTS
‘slaying’) and pacification (B : $dntika; in the STTS ‘protection’)
respectively. In a more common fourfold Sino-Japanese classification of
magical rites enrapturement and hook-summoning are combined and

‘increasing prosperity’ (38%: paustika) is added.

e ——
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BERCATERRE, TRE+E, Bk (2852) RNEErP®, SHFE
o BGRASKERI. BHTHOERE. 400K, SL0EBE, RiEe
HI=FEih, MSMAEE, MmO R=FRM,

(iii) [H. 418—492J*! Thirdly is explained the Subtle Vajra Mandala,* which
also comprises thirty-seven [deities). The divine hosts [285a) are drawn
within a vajra-pestle® and each maintains the concentration seal ™
Explained extensively are the ritual rules for entry into the mandala (H.
452), and [in order to] render the disciple’s mind workable, render his mind
pliant and render his mind free, it explains the samdadhi of the subtle vajra,
[whereby] one cultivates the four methods of quiet contemplation and
cultivates the four infinite thoughts and three gates to liberation.®® [JSS:
3ab; KKS 9: 108a—109b; KDS 3: 154a19—c26}

31. Chap. 3: Vajrajidnadharmamandala-vidhivistara.

32. *Suksgma-vajra-mandala. In the STTS this mandala is called Vajra-
sukgma-jrdana-mandala or, in view of the fact that taxonomically speaking
it is a dharma-mandala, Vajra-siksma-dharma-mandala or Vajra-jrdna-
dharma-mandala (both abbreviations of Vajra-siksma-jadana-dharma-
mandala), it corresponds to the Misai-e¢ fi#i & or “Subtle Assembly” of the
Kue-mandara. ‘Siksma-vajra’ is, however, a key term in this chapter: it
signifies specifically a vajra (according to Anandagarbha, “a five-pronged
vajra the size of a grain of barley and white in colour” [rGyud-'grel Zi
215b2]) symbolizing ‘subtle knowledge’ (sitksma-jiidna; of. H. 424—432),
and by extension a meditation technique in which this ‘subtle vajra’ is
visualized (cf. n. 35).

33. Cf. “vajramadhye likhed buddham buddhamandalakesv api” (H. 450).
This is graphically represented in the Misai-e of the Kue-mandara by
depicting each deity backed by a vajra.

34. Cf. “mahdsatvah...samddhito nisannds tu vajrabandhakaradvayd iti”
(H. 451). This instruction is reflected in the Wu-pu hsin-kuan, which depicts

the deities of this mandala (except Vairocana) with both hands clasped in



136

the ‘vajra-bind’ (vajra-bandha).

35. The STTS describes four kinds of ‘(seal-)knowledge’ (H. 453—481; cf.
Snellgrove 1981: 37 [=H. 475—481]), but the only direct correspondence is
with the “four infinite thoughts” (I4Eit.(v catvdry apramanani [“four
infinitudes”]) of friendliness (maitri), compassion (karund), joy (mudita)
and equanimity (upeksd) (H. 459—463). Three of the four kinds of
‘seal-knowledge’ do, however, involve visualization of the ‘subtle vajra’ (see
n. 32), which in turn involves the expansion (spharana) and contraction
(samharana) of the object of visualization, and the reference to making the

”

disciple’s mind “workable,” “pliant” and “free” could be related to this (cf.
{4) (iii)). “Quiet contemplation” (§#i8) is the standard translation for
dhyana (with “four methods of quiet contemplation” corresponding to
caturdhydna/ dhyana-catustaya), while the “three gates to liberation” (=
BERR [ trind vimoksa-mukhdni), also know as the “three samadhis” (==
Bk), usually refer to ‘emptiness’ (§unyatd), ‘signlessness’ (animitta) and
‘purposelessness’ (apranihita).

55 IR — VAR R K GERER AR & K, TR = b, P ER, KRR,
BEREIE, BERA SRR, BRI HAKMEE. ‘RUEREL
®ito

ISAB have # for f&. 2SYMICD omit 55, 3AB have H for B#F. SY
MIABC omit . .. .#:.

(iv) [H. 493—561]*¢ Fourthly is explained the Karma Mandala of Extensive
Offerings to All the Tathagatas,” which also comprises thirty-seven
[deities]. The divine hosts in this [mandala] each hold their own insignia®®
and abide in making offerings. Explained extensively is the rite of entry into
the mandala (H. 521—524); for the disciple the conferment of the rite of the
sixteen major offerings® is explained, and the rite of the four kinds of secret
offerings is [also] explained (H. 549-554).* [JSS: 3b—4a; KKS 9
109b—110a; KDS 3: 154c26—155a5)

o~
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36. Chap. 4: Vajrakdaryakarmamandala-vidhivistara.

37. *Sarva-tathagata-pijal-vidhil-vistara-karma-mandala? In the STTS
this mandala is called Vajra-karya-karma-mandala. It corresponds to the
Kuyo-e it € or “Offering Assembly” of the Kue-mandara. What I have
provisionally translated as the name of the mandala could equally well be
translated as “Karma Mandala for making extensive offerings to All the
Tathagatas.” Tajima (1959: 147) reconstructs the corresponding Sanskrit as
‘Sarvatathagatavistarapigikarma-mandala’, but the phrase ‘sarva-
tathagata-pujda[-vidhil-vistara’ appears in the name of the samddhi into
which Vairocana enters when generating the sixteen offering goddesses
whereby the Sixteen Great Bodhisattvas manifest themselves in this
mandala (H. 499).

38. Cf. “samudradevata likhed' (H. 520). In the Kuyé-e of the Kue-
mandara the deities are depicted holding up in offering a lotus flower
bearing their respective insignia.

39. The corresponding term in the STTS is sodasa-pija (H. 523), and
according to Anandagarbha (rGyud-'grel Zi 239b3—4) they appear to refer
specifically to the mantras of the sixteen offering goddesses (H. 506—517),
although judging from the context of this reference to “sixteen major
offerings” by Amoghavajra it is equally possible that he is here referring to
sixteen subsequent rites comprising four kinds of ‘seal-knowledge’ (H.
525—548); the second of these four sets of rites is translated in Snellgrove
1981: 37—-38 (=H. 531-535).

40. As noted above, several texts omit this final clause (9 E It 3%1),
as does Tajima in his translation (1959: 147). The section on “secret

offerings” (rahasya-pijd) is translated in Snellgrove 1987: 267.

HHBIUEN S R EEiE, o0 T2 ARSI, DS 2R SRBH .
{30 E IS 2B TR B i, AR RTR
IC adds £3. *SYMICD omit i, °D omits {&. *A omits i,

(v) [H. 562—596]"! Fifthly the rites for the Four-Seal Mandala®’ are
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explained. The disciple is conferred the four kinds of rites for speedy
accomplishment (H. 577—585?7). By means of this mandala one seeks the
accomplishment of siddhi; one seeks the accomplishment of the siddhi
sought in the above four mandalas in front of this image (cf. H. 586—590)."3
[/SS: 4a—5a; KKS 9: 110a; KDS 3: 155a6—b9]

41. This constitutes the first part of Chap. 5, which has no title in the STTS.
42. Caturmudrd-mandala. In the STTS this mandala is called Vajra-
siddhi; caturmudrd-mandala is a taxonomical designation on a par with
mahd-mandala, etc. It corresponds to the Shiin-e/ Shiin-ne WE)E or
“Four-Seal Assembly” of the Kue-mandara. According to the STTS (and
Anandagarbha [rGyud-'grel Zi 31b7—8]), there are five versions of this
caturmudra-mandala, i.e., one for each of the Five Buddhas (cf. H. 592);
‘Vajra-siddh?’ is the name of that centred on Vairocana. The section on the
initiation rite (H. 572—576) is translated in Snellgrove 1981: 38, 1987: 146.
43. I follow Yikai, etc., in omitting the initial {§ (“image”) at the start of this
sentence, even though it appears in all but one of the texts. The
caturmudrd-mandala is a simplified mandala encapsulating the essence of
the mahd-mandala, samaya-mandala, dharma-mandala and karma-
mandala and devised for people for whom the maha-mandala, etc., are too
complex (cf. H. 573—574; Snellgrove 1981: 38); hence “one seeks the
accomplishment of the siddhi sought in the above four mandalas.” In
principle it consists of a central three-dimensional image (rather than a
two-dimensional representation) of one of the Five Buddhas surrounded by
depictions of the insignia of his four attendant bodhisattvas (cf. H.
570—571); “this image” presumably refers specifically to the statuary image
of the central deity rather than to the mandala as a whole (cf. Toganoo
1927: 310).

BAR—-HSXR, SHBRERTTRSHER SEL+LE, ¥R
+=, REASKER, WHFLETE. BREGE=2H,
IC omits §&#%. 2CD add 5t5. 3CD have £ for 8.
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(vi) (H. 597—611]* Sixthly the One-Seal Mandala*® is explained. If one
recites the mantra of Vairocana or [the mantra of] the Bodhisattva
Vajrasattva,® it comprises seventeen deities; in all other cases it comprises

thirteen [deities)."’

Also explained is the ritual of entry into the mandala (H.
602—604). The disciple is conferred the methods of preliminary practice and
[is made to] cultivate in condensed form the samadhi of the chief deity.*®

[/SS: 5ab; KKS 9: 110a—11la; KDS 3: 155b10—c18]

44. This constitutes the second part of Chap. 5 (prior to the conclusion to
Part 1 as a whole [H. 612—-617)).

45. Ekamudra-mandala. In the STTS this mandala is called Vajrasattva
or Mahayanabhisamaya-mandala. The term ekamudra-mandala, again a
taxonomical designation like caturmudra-mandala, is not used in the
STTS to refer to specific mandalas of this category, but it does appear in
the corresponding section of the Wu-pu hsin-kuan (Hatta 1981: 141). It
corresponds to the Ichiin-e/ Ichiin-ne —E)1fF or “One-Seal Assembly” of
the Kue-mandara. The exposition of this mandala (and the corresponding
mandala in Parts 2, 3 and 4) appears to have escaped the notice of past
Shingon scholars, for Donjaku writes, “the thirty-fascicle scripture does not
explain this mandala” (KDS 3: 155b10—11), while Goho makes a similar
comment in regard to the ekamudrd-mandala in Parts 1—4 and speculates
that the apparent omission may have been due to lacunae in the Sanskrit
text (KKY: 7a9—10, 17b8-9). Elsewhere (SKM 1: 371b, 2: 378b) Goho
similarly omits the ekamudra-mandala from his enumerations of the
mandalas in Parts 1—4, but owing to the passing use of the term in the
corresponding section of Part 3 (T. 18: 411cl4; H. 1826: eka[-mudrd)-
mandala-yogena) he appears to realize that the mandala following the
caturmudrd-mandala in Parts 1—4, which he had until then looked upon as
mandalas of the corresponding division or family (jibu mandara B %%
##), may in fact correspond to the ekamudra-mandala (SKM 2: 384c20—28).
Snellgrove also fails to mention the ekamudra-mandale in his summaries

of the corresponding sections; cf. nn. 88, 128, 151.
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46. As noted above, 55 (“mantra”) is added in two texts. The STTS gives
only the mantra for Vajrasattva (H. 598: ‘vajra-satva’).

47. Because the ekamudra-mandala should strictly speaking consist of only
one deity, the interpretation of this passage has been the subject of some
discussion in the past. Toganoo (1927: 324—325) resolves the problem by
suggesting that the seventeen-deity mandala centred on Vairocana or
Vajrasattva (who embody the attributes of the Vajra, Gem, Lotus and
Action Families) consists of, in addition to the central deity, Four Attendant
Bodhisattvas (representing the Four Families), Eight Offering Goddesses
and Four Gatekeepers, while the thirteen-deity mandala is centred on any
other deity symbolizing an attribute of only one of the Four Families and
therefore lacks the Four Attendant Bodhisattvas; cf. JSS: 5a4—b16, KKK:
15a1-5, KKM: 18a7-bl17, KKS9: 110b8—11l1a4. Donjaku (KDS 3:
155c16—18), on the other hand, writes that because there is no correspond-
ing reference in the STTS, it is impossible to determine the meaning of this
passage and therefore one should refrain from any forced interpretation
since it would be no more than speculation, but elsewhere (KDS 1:
124¢19—22) he notes that according to a Hotsumonshu %14 by Shinkaku
1§ (1117—1180) the reference here to seventeen deities would suggest that
T. No. 876 (a ritual of the STTS cycle translated by Vajrabodhi) was based
on this section on the ekamudra-mandala; the same citation is already
given by Goho (KKY: 16a9—14). The Ichiin-e of the Kue-mandara depicts
Vairocana alone, while the composition of the seventeen-deity Rishu-e ¥
€ or “[Prajndparamitalnaya Assembly” of the Kue-mandara, centred on
Vajrasattva, bears a certain resemblance to Amoghavajra’s description of
this ekamudrd-mandala.

48. The STTS explains only a rite for attaining union with Vajrasattva (H.
605—606). “Preliminary practices” are mentioned also in connection with the
ekamudra-mandala of Part 2, whereas in Parts 3 and 4 they are associated
with the caturmudra-mandala (cf. n. 125), but it is not clear to what they
refer in this context. My translation of f£4f as “cultivate in condensed form”

is only tentative.
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RFRE= R, AR,

(2) [H. 618—1467] Next the main part “Victory over the Three Worlds™ is
explained; there are six mandalas.® [KKS 9: 111a; KDS 4: 155¢21-156a9)

49. In the STTS Part 2 is called Sarvatathagatavajrasamaya [nama
mahdkalpardja). The standard Sino-Japanese designation “Victory over
(/Vanquisher of) the Three Worlds” (f%= fit: *Trilokavijaya) presumably
derives from the title of the first chapter in this section, i.e., Trilokavijaya-
mahamandala-vidhivistara, but the analogous designations Khams gsum
rnam par rgyal ba’t dum bu and Jig rten gsum las rnam par rgyal ba’i
dum bu (*Triloka-vijaya-khanda) are already used by Anandagarbha (e.g.,
rGyud-'grel Zi 13b3, 7, 31b8, 370bl) to refer to Part 2 as a whole.

50. There are in fact ten mandalas described in Part 2 of the STTS (and by
Amoghavajra below), as is noted by Kukai (KK: 5a5); cf. Tou-pu t‘o-lo-ni
mu (T. 18: 899a1—2). The “six mandalas” alluded to here are the first six
((i)~(vi)), namely, the six standard types of mandalas described in each of
the four main parts of the STTS. But according to Anandagarbha (Zi 31b8)
there are in all fourteen mandalas in Part 2, meaning that there are again

five versions of the caturmudra-mandala (cf. n. 42).

WA IERE. WAREHGEHRE C, RHEEARIBE, FH
BHEFHRE, ATURBEMZL. SEZEREF MK, ROFE,
MU—E AR, BEERE, MEHK, TTURSENEL, BEEE
FEES—YMFHES MALRSE=E, FAREY, UEHHE
R, EGHE, FREBEE. ARNTH., BA+THEAGER. &
WRiEsk M RPRFER, ABHREETNR, REHEERKZ’,
MEHRGEE, H5K, BZLE. SRBEIRASRKE, 5IAHK.
ZEMBRK, HRAEM, HERREEREREERFRLG, (285b)
FEEEERRKARTEERERLG =M ERRESERERLE,
BB REBREERHFRLG. FANTHENRSERFRRG,
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BHFIAE: B RELHSERE, KOS, FRk—URH 5 m s,
B3R RN S EIES

'M has &§ for &. 2SYMIAB omit & . ... 3SYMI have L) for B. ‘SY
MICD have . for 3. SSYMIABD have % for &%, SSYMIABCD
have k for 2. "SYMBCD add #— ; A omits J&, 457 ../5. B has &
for . 5SYMIAB have B2 A for AE. '°B has #: for i%. ''SYMAB omit b,

(i) [H. 618~989]°' The Tathagata had realized perfect enlightenment, had
turned the wheel of the Adamantine Realm on the summit of [Mt.] Sumeru,
and had bestowed names on the bodhisattvas and conferred duties on them,
and [now] it was proving impossible to convert by peaceful means
Mahe$vara and others who were unyielding and difficult to convert.
[Accordingly] All the Tathagatas throughout empty space and pervading
the Dharma-realm invoked [Vajrasattva/Vajrapani/Vajradhara] in unison
with the eulogy of One Hundred and Eight Names (H. 619—639)%? and,
paying homage to Vajrasattva, [said] “It is impossible to convert these gods
by peaceful means.” Thereupon the Bodhisattva Vajrapani, having received
the entreaties of All the Tathagatas,> then entered into the samadhi “Vajra
of Compassionate Wrath”> and manifested a form of awesome majesty
which by various expedient means subjugated [Mahesvara and the other
gods}®® until they expired. After Mahesvara died, he saw in the nether
regions, past world-systems [equal in number to] the sands of sixty-two
Ganges Rivers,® [a world-system] called “Adorned with Ashes.”%" In this
world-system he realized perfect enlightenment and was called the
Tathagata King-Sovereign-Over-Fear.5® The Bodhisattva Vajradhara held
him down with his foot and recited the mantra “Adamantine Life,”
whereupon [Mahesvara] was restored to life. Having finished converting
him, Vajrasattva then explained the induction of the gods into the Great
Mandala (H. 734-743)% and their conferment of adamantine names (H.
744—774). There are five categories of gods:—®

[1.] The heavenly kings dwelling in the upper realms: Mahesvara and

other innumerable gods (H. 745—747) and their consorts (H. 760—762).

R
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(285b) 2. The gods moving about empty space: the heavenly son Sarya®

and other innumerable gods (H. 748—750) and their consorts (H.

763—765).

3. The gods dwelling in empty space: the king Mara® and other

innumerable gods (H. 751-753) and their consorts (H. 766—768).

4. The gods dwelling in the earth: the god Treasury Master® and other

innumerable gods (H. 754—756) and their consorts (H. 769—771).

5. [The gods dwelling] below the earth: the god Varahi® and other

innumerable gods (H. 757—759) and their consorts (H. 772—774).
Having inducted them all, [Vajrapani] ordered the gods to construct
mandalas,® [saying] “Betake yourselves to the assembly and grant success
in every siddhi that is sought [of you)!”® These [gods] are all outside the
Vajra Division.®® [JSS: 5b—10a]

51. Chap. 6: Trilokavijayamahamandala-vidhivistara. The subjugation of
Mahesvara (viz. Siva) has been made the subject of a lengthy study by
Iyanaga (1985); the relevant section in our text is translated on pp. 660—663,
while the first half is also translated in Tajima 1959: 147—148. In addition,
there is an abridged translation of the corresponding section of the ST'TS in
Snellgrove 1981: 39—42, 1987: 136—139.

52. This is the second of the six ndmdstasata eulogies appearing in the
STTS. For a detailed comparative analysis of their content, see Horiuchi
Kanjin, “Shoe Kongocho-gyo shosetsu no rokushu hyakuhachi myosan no
tokeiteki  kenkyt” [#1& &BITHERTH O EEH A\ ZROFKETITIRE] (A
Statistical Inquiry into Six Kinds of the Hymns on 108 Names in the
Sarva-Tathagata-Tattva-Semgraha (sic]), 1—4, Mikkyé Bunka, Nos.
122—-125 (1978-79).

53. Cf. “Atha Vajrapanih sarvatathagatidhipatih sarvatathigatadhye-
sanavacanam upasrutya,...” (H. 640).

54. In the corresponding section of the STTS Vairocana (not Vajrapani)
twice enters into samadhi, first in order to produce a variety of fearsome

Vajrapani-forms (vajrapani-vigraka) and then in order to produce a single
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fearful manifestation of Vajrapani (comparable to the “form of awesome
majesty” in our text), and the names of these two samaddhis are given as
‘sarva-tathagata-maha-karunopaya-krodha-samaya-vajra’ (H. 649) and
‘sarvatathagata-mahd-krodha-vajra-samaya-vajradhisthana’ (H. 655) re-
spectively. Iyanaga (661, n. 9) writes, “Au lieu de hinu FE5 que porte le
texte, il faut sans doute lire funnu 2.5&, d’aprés la lecon de la var.,” and he
gives krodhavajra as the Sanskrit equivalent of 254 HJ. Although the
name of the second of the above two samddhis does indeed incorporate the
term krodhavajra, the name of the first, viz. sarva-tathigata-mahd-
karunopaya-krodha-samaya-vajra, would suggest that the reading {ER

need not necessarily be rejected out of hand in favour of Z:%. (In T. Nos.
1133 and 1134AB, which both open with an account of Mahesvara's
subjugation that is clearly based on the STTS and which are both attributed
to Amoghavajra, we find Z:%& [=E2#b] in the former [T. 20: 575b4] and 5%
[=&4b] in the latter [T. 20: 576a23; 577c2); cf. Iyanaga: 665, n. 31.)
55. Tajima's translation of the section on the 1st Assembly ends here. As is
noted by Goho (SKM 2: 379¢7), the subsequent course of events differs
somewhat from the account given in the STTS; see Snellgrove 1981: 41—42,
1987: 137—138; lyanaga: 667—677.

56. The STTS has “thirty-two Ganges Rivers” (H. 732: dvdtrimsad-gangd-
nadi...). It is perhaps possible to interpret B (“saw”) as used here in the
sense of I (“appeared”).

57. This probably corresponds to ‘Bhasmacchanna’ (H. 732; “Covered in
Ash”), although Yamada (1981: 169.11), Snellgrove (1981: 41, 1987: 138), and
Lokesh Chandra (1987: 59.9) all have ‘Bhasmacchatra’ (“Umbrella of
Ashes”). But judging from the Tibetan thal bas khebs pa and the Chinese
transcription {2 EEEE 35 (T. 18: 372b25), ‘Bhasmacchanna’ is doubtless the
correct reading.

58. Bhayesvararaja? The STTS has ‘Bhasmesvaranirghosa’ (H. 732).
Although Iyanaga, who translates |fi & B 7 F as “Roi-Souverain de Ter-
reur,” writes, “en ce qui concerne Fui, on hésitera entre les diverses

épithétes de Siva-Mahesévara qui contiennent lidée de (terreur): par
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example bhairava, ugra, rudra, etc.” (662, n. 12), it is also possible that i £
(Jp. fui: “fear”) may have resulted from a scribal error or misreading of
bhaya for bhasma at some stage in the transmission of Amoghavajra’s
source(s).

59. Cf. ‘vagrayuh’ (H. 708).

60. Iyanaga (662) translates: “Vajrasattva préche alors [la construction d’] un
grand mandala, dans lequel il fait entrer (...) les Dieux, qui recoivent les
Noms de Diamant (...),” but | have opted for the above translation in view of
the fact that the actual construction of the mandala is described only later
in the STTS.

61. There are references to a similar fivefold classification of gods in, e.g.,
the Tou-pu t'o-lo-ni mu (T. 18: 898c16—20), Hsien-chieh shih-liu tsun K &)
+ 7580 (T. 18: 339¢24—340c2) and Li-ch‘i shih FER$E (T. 19: 615b26—c3);
they comprise in all twenty gods accompanied by their consorts.

62. The STTS has ‘Amrtakundali’, for which the Tibetan sDe-dge and
sNar-thang editions have ‘Nyi-ma’, viz. Surya/Aditya, while Anandagarbha
also identifies Amrtakundali with Sarya/Aditya; see H. 749, n. 3.

63. Or “king of Maras”? The corresponding section of the STTS (H. 752)
lists Madhumatta, Madhukara, Jaya and Jayavaha, but the list of their
consorts (H. 767) is headed by Marani, which would suggest that
Madhumatta corresponds to Mara (or represents the king of Maras).
64. Kosapati? The STTS has ‘Kosapala’ (H. 755). Cf. Iyanaga: 662, n. 14.
65. Since ‘Varahi' is a feminine form, this is probably an error for ‘Varaha’
(H. 758). C{i. lyanaga: 662, n. 15.

66. In the context of our text it is probably most natural to identify these
“gods” with the aforementioned “five categories of gods” (as does Iyanaga),
but if we wish to seek parallels in the STTS, it is equally possible that the
order to construct mandalas is directed at the groups of lesser evil beings
who are subsequently subjugated by Vajrapani and form mandalas ranged
around the outer periphery of the summit of Mt. Sumeru (H. 795—843).
67. The interpretation of this sentence is problematical, and although I have

tentatively followed Iyanaga's interpretation, it could perhaps be equally
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well translated: ““Betake yourselves to the assembly (/assemblies?)!” He
(viz. Vajrapani) granted them success in every siddhi that they sought.’
68. See n. 92.

HE—RKSRBEN, BRS+E, RBRERIEHEE,
'SYMIAB omit %.

Firstly are explained the ritual rules for the Great Mandala (H. 847—904),%°
which comprises thirty-seven [deities] in all. [Also] explained are methods of

subjugation and methods for cultivating supernatural faculties.”

69. In the STTS this mandala is called Triloka-vijaya-maha-mandala. It
corresponds to the Gézanze-e [5= ¢ or “Assembly of Victory over the
Three Worlds” of the Kue-mandara.

70. Following the description of the mandala and the initiation rite, the
STTS explains various rites of controlling, destroying, etc. (H. 305—933; cf.
Snellgrove 1981: 42—43 [=H. 916—919)) that might be loosely described as
“methods of subjugation” and could, together with the subsequent
instructions relating to the four kinds of seals (H. 934—958) and general
instructions on seal-binding (H. 959—988), perhaps be termed “methods for

cultivating supernatural faculties.”

BoRWmeRE, A=+, RI'BTFiH. HPHSBREHIKE,
1A adds A.

(i) [H. 990—-1066]"' Secondly is explained the Secret Mandala,” which
comprises thirty-seven [deities]. [Also] explained is the ritual for inducting
the disciple (1022—1043), which involves sounds and adamantine song and

dance.”®

71. Chap. 7: Krodhaguhyamudramandala-vidhivistara.
72. *Guhya-mandala. In the STTS this mandala is variously called
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Vajra-samaya-guhya, Krodha-guhya-mudra-mandale or Vajra-kula-
guhya-mandala, and it corresponds to the Gézanze-sanmaya-e [ = i =B
HR & or “Samaya Assembly of Victory over the Three Worlds” of the
Kue-mandara.

73. It is not clear to what the “sounds” refer, but the STTS mentions
“adamantine song” (vajra-gita; H. 1025) and “adamantine dance” (vajra-
nrtya; H. 1026), and the subsequent section describing an intricate ritual
dance (H. 1026—1043) is translated in Snellgrove 1981: 43—44.

BRE'GER, RA=HH. BIIASTFH, HPRUBEEE, TR
SR, T 2 . LR,
ISYMICD omit #:. 2CD omit f£. 3SYMIABCD have #14 for .

(iii) [H. 1067—1120)"* Thirdly is explained the Dharma Mandala,” which
comprises thirty-seven [deities]. [Also] explained is the ritual for inducting
the disciple (H. 1087—1089). Herein are explained how to perform
abhicaruka rites by means of benevolence, compassion, joy and equanimity
(H. 1095—1099)7 and the ritual rules for regulating the mind with the subtle
vajra.”

74. Chap. 8: Vajrakuladharmajiidnasamayamandala-vidhivistara.

75. In the STTS this mandala is variously called Vajra-kula-suksma-jriiana
(-samaya)-mandala, Vajra-kula-dharma-jidna-samaya-mandala  or
Krodha-jiidna. The sections on the construction of the mandala, the
initiation rite and the first set of special rites (cf. n. 76) (H. 1082-1093) are
translated in Snellgrove 1987: 237—238.

76. In the STTS this represents the second of four sets of rites collectively
called ‘vagral-krodha)-suksma-jnanani’ (H. 1090~1109) and bears a close
resemblance to H. 459—463 (corresponding to the cultivation of the “four
infinite thoughts” in (1] (iii) above; cf. n. 35), except that in the present
instance the “four infinite thoughts” have been adapted to the violent aims
of the abhicaruka rites.
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77. The majority of ritual practices described in the sets of rites termed
‘vagral-krodha)-siksma-jnandani’ (H. 1090—1109) and ‘vajra-kula-dharma-
rahasya-mudra-jiana’ (H. 1110—1114) involve the visualization practice
called ‘sitksma-vajra’ or “subtle vajra”; “regulating the mind” perhaps
refers again specifically to the expansion and contraction of the object of

visualization that accompanies this practice (see nn. 32, 35).

ENRBEE R, A=t RARFRE. S5 TREERN, NER
PEIFRERT, MUSORBLRE, G RBINT, R+ HEEEE, BEMETKE,

(iv) [H. 1121-1168)"® Fourthly is explained the Karma Mandala,”™ which
comprises thirty-seven [deities]. [Also] explained is the ritual of entry into
the mandala (H. 1134—1137), and the disciple is taught the ritual rules for
homa (H. 1139—1159),%° whereby he makes extensive offerings to innumer-
able Buddhas and bodhisattvas and quickly obtains the manifestation of
siddhi. Twenty-five kinds of homa hearths and methods for [obtaining] that
which is sought according to its type are explained.?! [JSS: 10ab)

78. Chap. 9: Vajrakulakarmamandala-vidhivistara.

79. In the STTS this mandala is called Karma-vajra or Vajra-kula-karma-
mandala.

80. The STTS describes four sets of four homa rites, collectively termed
‘$anti-karm’dadi-jiana’, the first three (H. 1140—1143, 1145-1148,
1150—1153) are translated in Snellgrove 1987: 239 (cf. Snellgrove 1981: 45
[=H. 1150—1153)).

81. Raiyu (JSS: 10b12—13) suggests that the reference to “twenty-five kinds
of homa hearths” has resulted from combining the five kinds of rites
(pacification, subjugation, enrapturement, increasing prosperity, and hook-
summoning) with each of the Five Families. But as noted above (n. 80), the
STTS describes four sets of four homa rites, which would suggest only
sixteen kinds of hearths. This question is discussed in Sakai 1985: 96—105;

see also n. 169.
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EHRNANS KT, B2 +—, MRHEES, CLU' @XBPhREtE,
RIS R R R B I S SRR RT R
'A adds F)). 2CD omit &b, .. §2.

(v) [H. 1169-1190]* Fifthly is explained the Four-Seal Mandala,*® which
comprises twenty-one [deities]* and whereby one accomplishes medicinal
rites and so forth.®® The rites for accomplishment in the above four

mandalas are sought in front of the image of this mandala.® [JSS: 11a]

82. This constitutes the first part of Chap. 10: Maha[vajralkalpa-
vidhivistara.

83. In the STTS this mandala is called Triloka-vijaya-catur-mudrd-
mandala or Krodha-vajra. According to Anandagarbha, there are again
five versions of this caturmudra-mandala, i.e., one for each of the Five
Buddhas (cf. nn. 42, 50).

84. Raiyu mentions several explanations for the number “twenty-one,” but
its import is by no means clear, although it could be said to follow on
logically from the seventeen deities allocated by Amoghavajra to the
following ekamudrd-mandala (cf. T. 61: 382a20—21); the caturmudra-
mandalas of Parts 3 and 4 are also said to comprise twenty-one deities.
85. The STTS describes only several rites with strongly sexual connotations
(H. 1178-2—1185; translated in Snellgrove 1981: 46), four samaya-seals (H.
1186), and a ritual dance (H. 1187—1190) representing an abridgement of
that alluded to in (2] (ii) above.

86. On the implications of this statement, see n. 43. (I follow texts CD in
omitting e, FE.)

EAR—HNGH'FE, B+t, RIIABFRETE,
'Here the Taisho text correctly has % for 2%, but it is presumably a

typographical error.
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(vi) [H. 1191-1201]% Sixthly is explained the One-Seal Mandala,®® which
comprises seventeen [deities).® [Also} explained are the induction of the

disciple [H. 1195] and the methods of preliminary practice.®®

87. This constitutes the second part of Chap. 10 (prior to the conclusion to
Chaps. 6—10 [H. 1202—1205)).

88. In the STTS this mandala is called Vajra-hum-kara. The exposition of
this ekamudrda-mandala again seems to have escaped the notice of
Donjaku, for he writes, “This scripture does not expound it” (KDS 4: 156a2);
cf. n. 45,

89. On the number “seventeen,” see n. 47.

90. Cf. n. 48.

K'BASHBR, RUESKE, SRELST RN,

1A omits K.

Next, four kinds of mandalas® are explained for the multitudes outside the
Vajra Division.¥ In each the basic mantras, basic seal-pledges and

oblations to the Buddhas are explained.

91. The generic term for these four mandalas in the Sino-Japanese tradition
is chiao-ch‘ih man-t'u-lo (Jp.. kyochoku mandare) F§h$ %8 (*ajnid-
mandala) or “injunction mandala,” so called because they symbolize
Vajrapani’s victory over Maheé$vara and other Hindu deities who now,
submitting to his commands, deploy themselves in the form of these
mandalas. In the STTS the term common to their names is ‘sarva-vajra-
kula’, on which see n. 92.

92. Bihya-vajra-kula (H. 1224). Although Iyanaga translates this term as
“le Clan extérieur du (/de) Diamant” (1985: 663, 682; cf. 663, n. 16) in the
sense of “outside the circle of vajras marking the outer limits of the
mandala” (an interpretation commonly found in the Sino-Japanese tradi-

tion), in the present instance it should no doubt be understood in the manner
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of Snellgrove as “extraneous to (/outside) the Vajra Family” (1981: 47, 1987:
140) since the purpose of these mandalas is to establish a place within
Buddhism (specifically, the Vajra Family) for Mahe$vara and other
non-Buddhist gods hitherto “outside the Vajra Family”; hence the names of
these four mandalas have in common the epithet ‘sarva-vajra-kula’,
implying that these gods have now become part of the Vajra Family. The
Sino-Japanese equivalent wai chin-kang pu (Jp.: ge-kongo-bu) 4\ 2Bl
could perhaps be more literally translated as “External Vajra Division” in
view of the fact that these Hindu deities newly incorporated into the fold of
Buddhism are sometimes contrasted with the “Internal Vajra Division” (Jp.:
nai-kongé-bu R4 HER) consisting of Vajrapani and other deities of the
Vajra Family that had already been assimilated by Buddhism sometime

earlier.

BBREHAEXE, B=+t, RIIALTFH. RBHFERNSHZ
Bl WHRRABIHBCRBEILS KR, FE—FHESE,
1AB have B for . 2SYM omit 4}..

(vii) [H. 1206—1331]* The Buddha explains for [those outside the Vajra
Division] the Great Mandala of Injunction,* which comprises thirty-seven
[deities). [Also] explained is the ritual for inducting the disciple (H.
1291—1303), and the rules for controlling those outside the Vajra Division
are explained to the disciple.”® Herein are expounded the mantras and
pledges of Mahosnisa and Tejorasyusnisa,”® which are also applicable to the
Ekaksarosnisacakravartin rite. [KDS 4: 156a9—21]

93. Chap. 11: Trilokacakramahimandala-vidhivistara. The opening sec-
tion, which continues the tale of Mahesvara's subjugation, is translated in
Snellgrove 1987: 139—140 (=H. 1206—1224) and 141—142 (=H. 1228-1238),
while the corresponding section of the Chinese translation is summarized in
Iyanaga 1985: 677—682.

94.4In the STTS this mandala is called Sarva-vajra-kula-mahda-mandala
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or Triloka-cakra-mahi-mandala.

95. The rules alluded to here perhaps correspond to the instructions for the
seals of these deities (H. 1314—1321, 1326—1330). Since these deities are
strictly speaking no longer outside the Vajra Family, the use here of the
term wai chin-kang pu 42 H|%E, at least in its original sense, is question-
able (which is possibly why #} [“outside”] is omitted in some texts), and it
should perhaps be translated “External Vajra Division” (cf. n. 92).

96. This presumably refers to the mantras called ‘tathagatosnisa’ (H. 1225)
and ‘sarvatathdgatosnisa’ (H. 1227) and their corresponding seals ‘satvos-
nisd’ (H. 1305) and ‘tejorasi’ (H. 1306); the benefits of these two seals are
given in H. 1324, where the former is called ‘mahosnisa’. The connections
with Ekaksarosnisacakravartin in the context of the STTS are unclear (pace
Donjaku, who writes that “the meaning is clear” [KDS 4: 156al1—12]).

KRRE-HP=HRIMERE, BHEREFEREARS, BERNERE. A=
+t, BBHFRUSBRE XLk, RRMHHH
IOmit 5 ? AB omit {58, 2SYM omit .

(viii) [H. 1332—1373]"" Next is explained the second Samaya Mandala of
Injunction.”® The consorts of the gods and so forth each offer their own
mantra.” The Buddha explains for them the mandala (H. 1349-1355),
which comprises thirty-seven [deities]. It is [also] explained to the disciple

X)

how to practise the yaksa and yaksin? rites,"™ and the ritual rules are

explained extensively.

97. Chap. 12: Sarvavajrakulavajramandala-vidhivistara.

98. In the STTS this mandala is called Sarva-vajra-kula-vajra-mandala.
99. Since this mandala is a samaya-mandala, the deities are all female (cf.
n. 28), but in the STTS the mantras of the “consorts of the gods and so
forth” are enunciated by their male counterparts (H. 1333—1348).

100. In the STTS there is no reference in this chapter to yaksa or yaksint

rites.
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(285¢) KBRS KR, ERRESHE. H'BESRNIXE, H
S+t, REIASFH. BHFRERZIEENE, AR ERAE,
IAB have £ for #. °I has F for . 3SYMIAB add i:. *SYMI omit E.

(285c) (ix) [H. 1374—1401)'" Next, thirdly is explained the Dharma
192 The gods expound their mantras and offer them
to the Buddha (H. 1381—1385). The Buddha explains for them the mandala
(H. 1386—1388), which comprises thirty-seven [deities]. [Also] explained is
the ritual for inducting the disciple (H. 1389—1393), and the Dharma-seals of

the gods are explained to the disciple (H. 1394—1400). On account of these

Mandala of Injunction.

seals [the gods] will not violate their own vows.

101. Chap. 13: Sarvavajrakuladharmasamayamandala-vidhivistara.
102. In the STTS this mandala is called Sarve-vajra-kula-dharma-
samaya-mandala.

RETRBE B K, HEHE, RTIAD T BEHKERERE,
HERS AR, RKE M. RN,
M has %5 for 3. %A omits &,

(x) [H. 1402—1455]'*® Next, fourthly is explained the Karma Mandala of
Injunction,'™ which comprises thirty-seven [deities). [Also] explained is the
ritual for inducting the disciple (H. 1445—1449). The gods each expound
their own mantra (H. 1411-1437),'% and the Buddha explains the mandala
for them (H. 1438—1444). The dancing ritual of the gods is explained (H.
1450—1454), and swift methods for accomplishing various deeds are

explained.'

103. Chap. 14: Sarvavajrakulakarmamandala-vidhivistara.
104. In the STTS this mandala is called Sarva-vajra-kula-karma-

mandala.
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105. In the STTS it is the gods’ consorts who enunciate these mantras.
106. There is no exposition of any “swift methods for accomplishing various
deeds” in the STTS, although the explanation of the dancing rite
(nrtyopahdra-mudrd-jiidna) ends: “..karmasiddhir bhaved dhruvam” (H.
1454).

KBBARK G AR,

(3) [H. 1468—1830] Next the main part “Universal Subjugation”'" is
explained; there are six mandalas.'® [KKS 9: 111b; KDS 4: 156a22—c17]

107. In the STTS Part 3 is called Sarvatathagatadharmasamaya [nama
mahdkalpardja). The standard Sino-Japanese designation “Universal Sub-
jugation” GEFAK: *Sakalal/Sarvaljagadvinaya) presumably derives from
the title of the first chapter in this section, i.e., Sakalajagadvinaya-
mahdmandala-vidhivistara, but the analogous designation ‘Gro ba ’dul
ba’i dum bu (*Jagadvinaya-khanda) is already used by Anandagarbha
(e.g., rGyud-'grel Zi 20b6, 21a3, 21b2) to refer to Part 3 as a whole.
108. Although the STTS expounds only six mandalas, according to
Anandagarbha (Zi 31b8—32a1) Part 3 has the same number of mandalas as
Parts 1 and 4, viz. ten, meaning that there are again five versions of the
caturmudra-mandala (cf. n. 42).

H—IREXE, A=+t FRAESEEE. R7IABHTH, HPR+
ARER R E = R
ICD add #.

(i) [H. 1468—1612]'® Firstly [is explained] the Great Mandala,''® which
comprises thirty-seven [deities], all transformations of the Bodhisattva
Avalokitesvara.!!! [Also) explained is the ritual for inducting the disciple (H.
1538—1548). Herein are explained sixteen kinds of samddhi rituals for
accomplishing swift supernatural faculties.'? [JSS: 11b—12a]

R
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109. Chap. 15: Sakalajegadvinayamahamandala-vidhivistara.

110. In the STTS this mandala is called Sarva-jagad-vinaya-padma-
mandala or Sakala(/Sarva)-jagad-vinaya-mahd-mandala.

111. Part 3 is devoted to the Lotus Family (padma-kula), presided over by
Avalokitesvara; hence all the deities in this mandala (and in the following
five mandalas) are described as “transformations of the Bodhisattva
Avalokite$vara.”

112. This presumably refers to the four sets of four rites collectively called
‘padma-kula-mudra-jnaina’ (H. 1549—1568); the second set (H. 1554—1558)
is translated in Snellgrove 1981: 52.

BRI 2 KR, A=t+t, SBAESESH, RIIALTH, It
AR HE T A= R,
'T has 48 for Hp.

(ii) [H. 1613—1708]'* Secondly is explained the Samaya Mandala,'"* which
comprises thirty-seven [deities), all transformations of the Bodhisattva
Avalokitesvara. [Also] explained is the ritual for inducting the disciple (H.
1644—1650). Herein are explained sixteen kinds of samddhi for hook-

summoning and enrapturement.'!®

113. Chap. 16: Padmaguhyamudramandala-vidhivistara.

114. In the STTS this mandala is called Padma-guhya-mudra-mandala.
115. The STTS describes five sets of four rites (H. 1651—1676), the objective
of one set of which is enrapturement (anuragana; H. 1661—1665); Goho
(SKM 2: 383c22—25) suggests that the first four sets correspond to
Amoghavajra’s “sixteen kinds of samadhi.”

WRERRM A=+t FBEETHESE, RIIABT6, himn
L ERE SR B+,
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(iii) [H. 1709-1750]''¢ Thirdly is explained the Dharma Mandala,” which
comprises thirty-seven [deities), all transformations of the Bodhisattva
Avalokitesvara. [Also] explained is the ritual for inducting the disciple (H.
1726). Herein are explained sixteen kinds of methods for cultivating the

mind and seeking wisdom and eloquence.''®

116. Chap. 17: [Dharmaljnanamandala-vidhivistara.

117. In the STTS this mandala is called Dharma-jiidna-mandala or
Padma-dharma-mandala.

118. Although “cultivating the mind and seeking wisdom and eloquence”
are fitting goals to be realized in a dharma-mandala, the four sets of four
rites actually described in the STTS (H. 1727—1747) are meant to enable the
practitioner to levitate, become invisible, change form at will, and gain

control over others.

msnmEs gk B4t BHAERESI. RIS TR R
HE e, RMTEREREEM L,
ISYM omit A.

(iv) [H. 1751—-1797)'"° Fourthly is explained the Karma Mandala,'® which
comprises thirty-seven [deities], all transformations of the Bodhisattva
Avalokitesvara. [Also] explained is the ritual for inducting the disciple (H.
1768). Herein are explained the offering rituals of the Lotus Division (H.
1780—1784) and methods for commuting sin-caused hindrances, retributive

hindrances, obstructions and fetters, and karmic hindrances.!*! [JSS: 12a]

119. Chap. 18: [Padmalkarmamandala-vidhivistara).

120. In the STTS this mandala is called Padma-karma-mandala.

121. The STTS describes two sets of four rites for the ‘confession of sins’
(papa-desand; H. 1769—1774) and ‘destruction of all hindrances’ (sarv’avar-
ana-pariksaya; H. 1775—1779) respectively. ‘Kai-ch‘an’ ##4, which I have

provisionally translated as “obstructions and fetters,” may be used as a
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synonym for ‘mental defilements’ ({fit: klesa) or it may refer to the ‘five
obstructions’ (H 3¥: paica nivarandni) and ‘ten fetters’ (+ff: dasae
paryavasthanani); if it has been used here in the former sense, then
pao-chang K% (*vipakdvarana), kai-ch‘an (*klesa[-avarana)) and yeh-
chang %% (*karmavarana) would correspond to the ‘three hindrances’ (=
BE: triny dvaranani/ dvarana-traya), with tsui-chang JEHE (*karmadosa)

serving as a more general term.

WHBMMACIMEN S XA, B +—, ¥ EEEEH, RIAB TR
IR BT RUBE ST i B RO ST AN b A B R R
D omits %4F. 2C omits 547,

(v) [H. 1798—1817]"* Fifthly is explained the Four-Seal Mandala of the
Lotus Division,'”® which comprises twenty-one [deities),"*! all transforma-
tions of the Bodhisattva Avalokitesvara. [Also] explained is the ritual for
inducting the disciple (H. 1806). Herein are explained methods for
accomplishing the preliminary practices'*® and methods for accomplishing
the above four kinds of mandalas.'?® [JSS: 12ab]

122. In the STTS this constitutes the first part of the epilogue to Part 3.
123. In the STTS this mandala is called simply Catur-mudrd-mandala, and
according to Anandagarbha there are again five versions, i.e., one for each
of the Five Buddhas (cf. nn. 42, 108).

124. On the number “twenty-one,” see n. 84.

125. I follow text C in omitting the second %47 (“preliminary practices”). It
will be noticed that whereas the “preliminary practices” were associated
with the ekamudrd-mandala in Parts 1 and 2, in Parts 3 and 4 they are
associated with the caturmudra-mandala, even though it is still not clear to
what exactly they refer; cf. n. 48.

126. See n. 43.

WARBEEH P —ENRHE, B+=, 8 (286a) BEFES, 23|
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(vi) [H. 1818—1826)'¥" Sixthly is explained the One-Seal Mandala of the
Lotus Division,'® which comprises thirteen [deities],'? all (286a) trans-
formations of the Bodhisattva Avalokitesvara. [Also] explained is the ritual
for inducting the disciple (H. 1822). Herein is explained how to practise the
rite of the chief deity and how to practise both mundane and supramundane

rites.’®

127. In the STTS this constitutes the second part of the epilogue to Part 3
(prior to the conclusion to Part 3 as a whole [H. 1827—-1830)).

128. In the STTS this mandala is called (Sarve-)jagad-vinaya. The
exposition of this ekamudrd-mandala again seems to have escaped the
notice of Donjaku (cf. KDS 4: 156c14—15); cf. n. 45.

129. On the number “thirteen,” see n. 47.

130. The two rites described in the STTS are aimed at “subduing the
(whole) world” ([sarva-}agad-vinaya) (H. 1823—1825).

KRE—DFRERK P HAREHRE

(4) [H. 1831—2130] Next is explained the main part “Accomplishment of All
Objectives,”'?! within which there are six mandalas.'>* [KKS 9: 111b—112a;
KDS 4: 156¢18—157a26)

131. In the STTS Part 4 is called Sarvatathdgatakarmasamaya [ndma
mahakalpardja}. The standard Sino-Japanese designation “Accomplish-
ment of All Objectives” (—4YJ#ER;pt: *Sarvarthasiddhi) presumably
derives from the title of the first chapter in this section, i.e., Sarvarthasid-
dhi-mahamandala-vidhivistara, but the analogous designation Don thams
cad grub pa’i dum bu (*Sarvarthasiddhi-khanda) is already used by
Anandagarbha (e.g., rtGyud-'grel Zi 24b3, 24b8—25a1) to refer to Part 4 as a

whole.

— A

-
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132. Although the STTS expounds only six mandalas, according to
Anandagarbha (Zi 31b8—32al) Part 4 has the same number of mandalas as
Parts 1 and 3, viz. ten, meaning that there are again five versions of the

caturmudra-mandala (cf. n. 42).

H—K@RE, A=+t RPRTIAF T, HARERE, RAFHE,
FREM o RBEREC R RBRGL,

(i) [H. 1831—1961)*** The first is the Great Mandala,' which comprises
thirty-seven [deities). Herein is explained the ritual for inducting the disciple
(H. 1891—1897). By entering this mandala one eliminates the karma of
poverty; it is explained how to seek wealth and how to seek the stages of a

Buddha or bodhisattva and the stage of worldly prosperity.!®

133. Chap. 19: Sarvarthasiddhimahdmandala-vidhivistara.

134. In the STTS this mandala is called Sarvartha-siddhi-mahid-mandala.
135. In the STTS all the rites described in this chapter are concerned with
obtaining treasure (H. 1898—1922; the first set [H. 1898—1902] is translated in
Snellgrove 1981: 55), although among the benefits accruing from the
different mahda-mudrds, ‘Buddhahood’ (buddhatva) is attributed to the
‘Buddha-seal’ (buddha-mudra) (H. 1925).

B_ME=BIBENE, A=+, RPRTIAFDTH, BRI, Sl
Mk R RIEERE,

(ii) [H. 1962—2036]'* The second is the Secret Samaya Mandala,'* which
comprises thirty-seven [deities). Herein is explained the ritual for inducting
the disciple (H. 1987). [Also] explained are methods for seeking hidden
treasure and methods for speedily completing one’s accumulation of merit

through the dana-pdramita (viz. perfection of giving).'* [JSS: 12b—13a]

136. Chap. 20: Ratnaguhyamudrimandala-vidhivistara.
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137. In the STTS this mandala is called Ratna-guhya-mudra-mandala or
Mani-guhya-mandala.

138. In the STTS the rites described in this chapter (H. 1988—2013) are
concerned primarily with obtaining kingship and the like, and the term
“methods for seeking hidden treasure” is more appropriate as a description
of the rites in the previous chapter (cf. SKM 2: 385b14—15); the final set of
rites (H. 2009-2013) is translated in Snellgrove 1987: 267.

BZESXE, A=t KFRTIABTH. R'WBHE= ik, &
DR E, AO08HE, S0HR, S0EE. REEREEES
'A omits 3. 2SYMICD omit #:,

(iii) [H. 2037—2080]"*° The third is the Dharma Mandala,'*° which comprises
thirty-seven [deities]. Herein is explained the ritual for inducting the disciple
(H. 2050). [Also] explained are the methods for practising samadhi within
the Gem Division, which render the mind stable, render the mind workable,
render the mind pliant and render the mind free, and the rite for beholding
the Bodhisattva Akasagarbha.'"!

139. Chap. 21: [Ratnaljianamandala-vidhivistara.

140. In the STTS this mandala is called Ratna-jndna-mandala.

141. In the STTS the rites described in this chapter (H. 2051—2075) are
concerned primarily with obtaining jewels and other possessions. Akasagar-
bha is the bodhisattva presiding over the Gem Family (ratna-kula), to the
rites of which Part 4 is devoted, and in the second set of rites (H. 2056—2060)
it is stated that the practitioner should ask Akasagarbha for wealth, etc. On

rendering the mind stable, workable, etc., cf. (1) (iii) and n. 35.

HURESRR, A=+, RHRTIADTH. RIFHBREERE, H#
PR A BTG

(iv) {H. 2081-2109)**? The fourth is the Karma Mandala,'** which comprises
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thirty-seven [deities]. Herein is explained the ritual for inducting the disciple
(H. 2098). It [also] explains the method of empowering the deed of digging
for hidden treasure, as well as explaining the ritual for making extensive

offerings to the Buddhas within the Gem Division.'*!

142. Chap. 22: [Ratnalkarmamandala-vidhivistara.

143. In the STTS this mandala is called Ratna-karma-mandala.

144. Although the “making of extensive offerings” is naturally associated
with the karma-mandala (cf. (1) (iv), (2) (iv), (3] (iv)), in the STTS the
rites described in this chapter (H. 2099—2104) are concerned with gaining
control over all the Buddhas, obtaining consecration, etc.; each rite is,
however, to be performed while “worshipping with all kinds of offerings”
(pijayan sarvapigabhih) or “worshipping all the Buddhas” (pijayan
sarvabuddhams tu). (The corresponding section is translated in Snellgrove
1981: 58—59.)

BHMENSRE, A-+—. RIIABTH. RIEETE R WEXR
Rk,
ISYMIABCD add #5.

(v) [H. 2110—2122)'*> The fifth is the Four-Seal Mandala,'* which
comprises twenty-one [deities].'” The ritual for inducting the disciple is
explained (H. 2117). It [also] explains methods for practising the preliminary
practices,'*® as well as explaining [how to practise] the siddhi rites of the

[above] four mandalas.'®

145. In the STTS this constitutes the first part of the epilogue to Part 4.
146. In the STTS this mandala is called Mani-kula-catur-mudra-mandala,
and according to Anandagarbha there are again five versions, i.e., one for
each of the Five Buddhas (cf. nn. 42, 132).

147. On the number “twenty-one,” see n. 84.

148. Cf. n. 125.
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149. Cf. n. 43.

FA—HIRRRE 1=, RIIAB T RE'—Hik. RIEHBE=EH,

1A omits §£.

(vi) [H. 2123-2126]'® The sixth is the One-Seal Mandala,'® which
comprises thirteen [deities)'®® The ritual for inducting the disciple is
explained (H. 2124). It is [also] explained how to practise the single-deity rite
and how to practise the samadhi for medicines and so forth.!>

150. In the STTS this constitutes the second part of the epilogue to Part 4
(prior to the conclusion to Part 4 as a whole [H. 2127—2130]).

151. In the STTS this mandala is called Sarva[-artha)-siddhi. The
exposition of this ekamudrd-mandala again seems to have escaped the
notice of Donjaku (cf. KDS 4: 156c28); cf. n. 45.

152. On the number “thirteen,” see n. 47.

153. The STTS describes only a very simple rite (H. 2125) which is said to
bring about ‘kalpa-siddhi’ (on the interpretation of which see H. 2125, n. 6).

ERAEEMIEREEEZE R,

These are all transformations of Bhagavan Vajradhara Akasagarbha.'™

154. This refers to the deities in all six mandalas described in Part 4. As
noted in n. 141, Akasagarbha is the bodhisattva presiding over the Gem
Family, with the rites of which Part 4 is concerned, and as such he is
identified with Vajradhara (cf. H. 1832). It may also be noted here that T.
No. 1145, an Akasagarbha ritual translated by Subhakarasimha and made
famous because it served as Kiikai’s introduction to Esoteric Buddhism, is
said to have been taken from “the section ‘Accomplishment of All
Objectives’ in the Adamantine Pinnacle Scripture” (S B THE B st — )%
gm; T. 20: 601c9; cf. T. 55: 572ad), that is, Part 4 of the STTS (cf. KKY:



T
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16a15—b2; KDS 1: 124c24—27), although its content does not suggest any
direct links with the extant STTS.

RECBUNRT —— SR PRREB RS B, KRR B, KR
7, BMbs /Gl FRERERIL. —VMRRU-EN%, #i5
SR, MEE—T,

ICD add .

Next are explained collectively for each of the previous mandalas secret
auxiliary and expedient methods of recitation.!® Then it is shown how the
Buddha Sakyamuni descended to Jambudvipa and attained enlightenment
in eight phases as a transformation-body; these are all illusory transforma-
tions of the Bodhisattva Samantabhadra.!>® [Then] All the Tathagatas again
extolled Vajrasattva with the One Hundred and Eight Names (H.
3043—3065).57 Such is the First Assembly.

155. According to Anandagarbha, Chaps. 23—25 of the STTS constitute the
rgyud phyi ma (uttara-tantra) and Chap. 26 represents the rgyud phyi
ma’t phyi ma (uttarottara-tantra), whereas Chaps. 1—22 constitute the
rgyud rtsa ba (mila-tantra) (cf. H. 2131). Chaps. 23—-25 (Sarvaka-
lpopayasiddhi-vidhivistara-tantra [H. 2132-2403), Sarvakulakalpa-
guhya-vidhivistara-tantra [H. 2404—2566], and Sarvakalpaguhyottara-
tantra-vidhivistara [H. 2567—2708]) consist of sets of generally five verses
that express the position of [All] the Tathagatas and each of the Four
Families (viz. Tathagata, Vajra, Lotus and Gem) in regard to the various
accomplishments dealt with in Parts 1—4 (parts of which are translated in
Snellgrove 1981: 60—61 [=H. 2264—2274, 2324-2333], 63—-67 [=H.
2418-2428, 2454—2473, 2592-2603, 2669—2679), 1987: 268 [=H.
2418-2428)). Chap. 26 (Sarvakalpanuttara-tantra [H. 2709—-2979]), on the
other hand, opens with sets of detailed descriptions of ritual procedure for
each of the Four Families, and these are followed by further sets of verses,

some arranged in family sets and others arranged according to other
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methods of categorization. Assuming that my interpretation of the phrase
B 5 #4G is correct, one might be able to posit a link between these
“secret auxiliary and expedient methods of recitation” and the Sarva-
tathagatopacara-vidhivistara (H. 2712—2811) and Sarvakulasadharana-
sadhanopacara-vidhivistara (H. 2812—2822) in Chap. 26, which both deal
specifically with procedures for the recitation of mantras (japa). Matsunaga
(1980: 193) states that the Sanskrit text of the STTS brought back from
India by Amoghavajra consisted of only Parts 1—4, but this final section of
Amoghavajra’s synopsis of the 1st Assembly would suggest that his text
contained at least embryonic elements of what later evolved into the final
four chapters and epilogue of the extant STTS.

156. This presumably corresponds to H. 3020—3043 in the final epilogue (H.
2980—3070); in the STTS this section consists mainly of a dialogue between
Bhagavat (=Vairocana), who has descended from the summit of Mt.
Sumeru to the bodhimandala, and the gods. This passage must be
understood in conjunction with the opening section of the STTS, and the
reference here to the “transformation-body” (nirmdna-kaya) contrasts with
the “enjoyment-body” mentioned in connection with Vairocana’s enlighten-
ment in five phases in (1) (i) (cf. n. 19). In the STTS Samantabhadra serves
in particular as a personification of (mahd-)bodhicitta, but he is also
identified with Mahavairocana (e.g., H. 17), and it will be this aspect that is
being hinted at when it is said that “these are all illusory transformations of
the Bodhisattva Samantabhadra.” The “eight phases” (not specifically
mentioned in the STTS) refer to eight major events in the life of Sakyamuni;
the practice of selecting eight particular events by which to capsulize the
course of Sékyamuni's career (in contrast to, e.g., the tradition of “twelve
deeds” [mdzad pa beu gnyis] prevalent in Tibet) is thought to have been
established in China, and among the several traditions concerning the
events constituting these “eight phases” the most common (deriving from
the Ssti-chiao 1 (9543 [T. No. 1929] by Chih-i 4§ [538—597)) is: (1) descent
from Tusita Heaven, (2) conception, (3) birth, (4) renunciation, (5)

subjugation of demons, (6) enlightenment, (7) preaching the Dharma, and
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(8) death.

157. In the STTS it is Bhagavat (=Vairocana) immediately after his
enlightenment at the bodhimanda(la) (viz. Sékyamuni) who extols Vajra-
pani, residing in his own heart, with the One Hundred and Eight Names
(ramadstasata). But prior to this Vairocana has already realized his identity
with All the Tathagatas (cf. H. 3015—-3020), and the first of the One
Hundred and Eight Names is ‘Vajrasattva’ (H. 3044); hence Amoghavajra’s
references to All the Tathagatas and Vajrasattva are not without

foundation.

KRB, H—DNFREE B, RERERR, RUAS. BRI
HIECHEL, REGRIEERE R, Ry B R LU AL S HI R,
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(I1)'** Next is expounded the Second Assembly, called Yoga of the King of
Secrets of All the Tathagatas.' It was expounded in the Heaven at the
Extremity of [the Realm of] Form (viz. Akanistha)."® It comprises four
main parts,'®! and it explains extensively the subtle principle of reality,'®* as
well as explaining extensively the subjugation of Mahesvara; the god
Mahesvara responds in verse to the Bodhisattva Vajra[sattva).'*®® [KKS 2:

24b—25b; KDS 2: 128b13—129a9]

158. This section is translated in Iyanaga 1985: 663.

159.  *Sarva-tathagata-guhya-rija-yoga/  Sarva-tathagata-guhyendra-
yoga. This 2nd Assembly has been tentatively identified by Sakai (1985:
133—134) with the second half of the Vajrasekharamahaguhyayogatantra
(P. No. 113; hereafter: Vajrasekhara-tantra), an explanatory tantra of the
STTS, although this identification (and that of the 3rd Assembly with the
first half of the Vajrasekhara-tantra; see n. 164) has been challenged by
Sakurai (1985, 1986), who argues that the Vajrasekhara-tantra represents

an amalgamation of two originally independent works that were combined
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in their present form only at a date considerably after the time of
Amoghavajra; Sakurai does, however, accept the possibility that certain
elements common to the extant Vajra$ekhara-tantra and Amoghavajra’s
summary of the 2nd and 3rd Assemblies had already evolved by the time of
Amoghavajra. (A case in point would be two homa rituals attributed to
Amoghavajra [T. Nos. 908, 909], parts of which have been shown by Sakai
[106—121] to tally with a section in the second half of the Vajrasekhara-
tantra, and other parallels between the Vajrasekhara-tantra and different
works in the Chinese canon have also been pointed out.) The fact that
Amoghavaijra treats of the 2nd and 3rd Assemblies separately and that they
would appear to be related in reverse order to the two parts of the
Vajradekhara-tantra also suggests two originally separate works. One may
note, however, that the chapter titles of the second half of the Va-
jrasekhara-tantra would indicate that they belonged to a work entitled
*Sarva-tathagata-guhya-sutrendra(-raja) (De bzhin gshegs pa thams cad
kyi gsang ba’i mdo sde’i dbang po [rGyud Na 243a2-3], De bzhin gshegs pa
thams cad kyi mdo sde gsang ba’i dbang po [Na 263b3], De bzhin gshegs pa
thams cad kyi mdo sde’i dbang po gsang ba [Na 289b1], De bzhin gshegs pa
thams cad kyi gsang ba’i mdo sde’i dbang po’i rgyal po [Na 301ad]), which
is similar to the title of the 2nd Assembly, and provided that the assumption
of some connection between the 2nd Assembly and the prototype of the
second half of the Vajrasekhara-tantra is correct, then there is probably no
need to reject F in favour of the variant 3, as suggested by Iyanaga (663,
n. 18), who reconstructs the Sanskrit title of the 2nd Assembly as
“Sarvatathdagataguhyapatiyoga?”

160. No site of exposition is mentioned at the start of the second half of the
Vajrasekhara-tantra, but the Akanistha Heaven corresponds to the site of
the opening scene of the STTS (H. 4), of which the Vajrasekhara-tantra is
(as already noted) an explanatory tantra.

161. The second half of the Vajradekhara-tantra appears to end abruptly
midway through Chap. 5; a summary of its contents may be found in Sakai:
132—133; cf. Sakurai 1986: 38. The “four parts” referred to by Amoghavajra
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suggest a parallel with Parts 1—4 of the STTS, but the exposition of the
second half of the Vajrasekhara-tantra goes only as far as Part 2 of the
STTS.

162. Or “principle of subtle reality”? In this regard one may note that a
section bearing the name “Sitksma” (“Subtle”) appears in Chap. 4 of the
second half of the Vajrasekhara-tantra (Na 292a5—294a8) and deals with a
meditation technique involving visualizaton of the ‘subtle vajra’ (siksma-
vajra), on which see n. 32.

163. An account of the subjugation of Mahe$vara and other gods and of
their dialogue with Vajrasattva, based on a similar account in Part 2 of the
STTS ((I) (2)), appears in Chap. 3 of the second half of the Vajrasekhara-
tantra, which is entitled Khams gsum rnam par rgyal ba (*Triloka-vijaya;
Na 263b3-289b2).

(286b) KRFE=C. Z—VHERM. MERTHER. —PUNKRRORSE,
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(286b] (III) Next is expounded the Third Assembly, called Yoga of the
Collection of All Teachings.'®* It was expounded in the Dharma-Realm
Palace.'® In unison All the Tathagatas ask the Bodhisattva Vajrasattva one
hundred and eight questions, to each of which the Bodhisattva Vajrasattva
replies.'® In this scripture there is explained a great mandala; in each
division of the Five Divisions there are five mandalas each comprising
thirty-seven [deities], and together they constitute a single great
mandala.'® For each of the deities there are explained the four seals,
namely, the great seal, samaya-seal, dharma-seal and karma-seal, and for
each there are explained methods of accomplishment.'®® In this scripture

there are [also] explained one hundred and twenty-five kinds of homa
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hearths; the objective of each hearth differs.'®® [KKS 2: 25b—27a; KDS 2:
129a10—-25]

164. *Sarve-kalpa-samuccaya-yoga. This 3rd Assembly has been tenta-
tively identified by Sakai (1985: 122—173) with the first half of the
Vajrasekhara-tantra, although this identification has been challenged by
Sakurai; see n. 159. The first half of the Vajrasekhara-tantra (rGyud Na
162b2—218b3) is divided into three chapters, and the chapter titles would
indicate that they belonged to a work entitled *Sarva-kalpa-samuccaya
(/-samgrahal-mahd-tantra-raja)) (rTog pa thams cad bsdus pa [Na
210b6—7, 218b1-2), rTog pa thams cad bsdus pa’i rgyud kyi rgyal po chen
po [Na 218b3]). A summary of the contents of these chapters may be found
in Sakai: 127—131; cf. Sakurai 1986: 38. Elsewhere Amoghavajra refers to
what may be assumed to be this same work by the names *Sarva-kalpa-
samuccaya-yoga-sitra (—Y)FUEKEME T. 190 616c8-9), *Sarva-
tathagata-kalpa-samuccaya-yoga (—EIMN3s4askim; T. 18: 899a9) and
*Yoga-mahid-guhya-kalpa (/-tantra?) G K4 T. 39: 811c13—14); cf.
nn. 167, 169. (The first of these names is misconstrued by Miyasaka [1986:
488—490), who takes only Bi (Yoga-sutra] to be the title of a work
which, he suggests, may correspond to the Liieh-ch‘u nien-sung ching; the
passage in question is quoted in n. 167 below.)

165. No site of exposition is mentioned in the first half of the Vajrasekhara-
tantra.

166. According to Sakai (127), the questions posed to Vajrasattva by the
Buddhas in the first half of the Vajrasekhara-tantra number about 300, of
which about 115 are immediately followed by a reply; Amoghavajra’s
reference to “108” probably reflects Indic notions of auspiciousness attached
to this number.

167. A ‘great mandala’ (dkyil ’khor chen po) incorporating five mandalas
each representing one of the Five Divisions or Families (Tathagata, Vajra,
Gem, Lotus and Action) is described in the second half of Chap. 2 of the
Vajrasekhara-tantra, and this section (Na 194a5—203a6) is translated in
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Sakai: 143—170. But Amoghavajra’s description of the mandala of the 3rd
Assembly does not necessarily tally with this mandala, for the statement
that “in each division of the Five Divisions there are five mandalas each
comprising thirty-seven [deities]” would suggest a “single great mandala”
consisting of twenty-five mandalas (cf. JSS: 10b15—16) with thirty-seven
deities each (resulting in a total of 925 deities; cf. T. 61: 740a26) and five
times the size of the mandale of the Vajrasekhara-tantra, which consists of
five main mandalas and a total of 189 deities (for an illustration, see Sakai:
171; cf. Tanaka 1987: 168—170). When commenting in his Li-ch‘% shih on
Chap. 16 of the Rishu-kyé (see n. 182), Amoghavajra similarly states that
the Vajra, Gem, Lotus and Action Divisions each have a five-division
mandala, and in an apparent allusion to a mandala similar to that of the 3rd
Assembly he continues:
This mandala is enormous, as is described in the Scripture of the Yoga of
the Collection of All Teachings (—Y)§iiskeimg: *Sarva-kalpa-
semuccaya-yoga-sitra), and the gold-painted yoga-mandala of the
Great Preceptor of Chien-fu #£{g [Temple in Ch'ang-an] (viz. Vajra-
bodhi) corresponds to this. (T. 19: 616c¢8—10)
A copy of this gold-painted mandala at Chien-fu Temple is said to have
been brought to Japan by Ennin [f]{=, and a copy of this was later made by
Eju #({f, but neither is extant today; for more details, see Sakai: 123—125.
Tanaka (1984: 67—68), meanwhile, argues that the order of the first three
assemblies may reflect their historical course of development; that is to say,
after the appearance of the STT'S (1st Assembly) there was first composed
an explanatory tantra (2nd Assembly) today preserved in incomplete form
as the second half of the Vajrasekhara-tantra, and then with the
development of the mandala of the Action Family (not found in the STTS)
there appeared another work integrating the mandalas of all Five Families
in the form of a single mandala incorporating the Five Families (rigs bsdus
pa’t dkyil "khor) and today preserved as the first half of the Vajrasekhara-
tantra (3rd Assembly).

168. There is a brief description of ‘seals’ and ‘near-seals’ (nye ba’i phyag
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rgyal/ upamudrd) at the beginning of Chap. 3 of the Vajrasekhara-tantra
(Na 211al infra), followed by instructions for a variety of rites, but Sakurai
(1985: 386, 1986: 39) points out that there is no exposition of the “four seals”
in the first half of the Vajrasekhara-tantra.

169. Raiyu (JSS: 10b13—11a2) suggests that there are five hearths for each
of the twenty-five mandalas constituting the “great mandala,” resulting in
a total of 125 hearths. In another apparent reference to the 3rd Assembly,
Amoghavajra writes elsewhere that “in the Yoga of the Collection of the
Teachings of All the Tathdgatas (—tDin3K $4¥ain: *Sarva-tathagata-
kalpa-samuccaya-yoga) there are one hundred and twenty kinds of homa
based on twenty-five kinds of hearths” (T. 18: 899a9—10) (which calls to
mind the “twenty-five kinds of homa hearths” mentioned in (I} (2) (iv); cf.
n. 81). But in the first half of the Vajradekhara-tantra, where the
instructions for homa precede the description of the great mandala in Chap.
2(Na 187a6—192a2; 189b1—8 is translated in Sakai: 115—117), the number of
hearths is given as twenty (Na 189b1), and the varieties of homa are also
said to number twenty (Na 189al, 192a2). In this connection it may be noted
that the I-chiieh (T. 39: 811c13 infra) cites as its authority in a reference to
twenty (and a further 110) kinds of homa rites and twenty kinds of hearths
the Great Secret Teachings of Yoga (&K% 4§ *Yoga-mahd-guhya-
kalpa|/-tantra?]), which is identified by Sakai (120, n. 19) with the
Vajrasekhara-tantra.

KpENET, aR=t'SH®RM, NMERRER, SEBSEAKEE, —

—BERNHEEHE, VITRRRKERYBLE RIS XBIS B S
. MESRRE, FIAASERXE, SHRINSXE, EEXE, BELXE,

R——"ERIABTFHEERE, HHRSHE SR ERSE, RRW
WM R EIETT,

1 has £ for . 2SYMICD have 3 for 3. 3SYM have A for A. *SY
MIAB have & for $&. 5SYMIB omit fif. I has & for 2. "SYM have )
for —. 8AB omit 2. °SYMI omit . '°I has 4§ for .
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(IV)*7 Next is expounded the Fourth Assembly, called Adamantine Yoga
of Victory over the Three Worlds.'™ It was expounded on the summit of
[Mt.] Sumeru.!”® Vajragarbha and the other Eight Great Bodhisattvas'™
each explain the four kinds of mandalas.'” The First Assembly expounded
the subjugation of Mahes$vara as well as the entry of the gods into the
mandala and their conferment of duties and conferment of names.!” The
four kinds of mandalas are, namely, the great mandala, samaya-mandala,
dharma-mandala and karma-mandala.'™ Each deity also explains a ritual
for inducting the disciple and methods of accomplishment.!”” Thereafter the
procedure for samaya seal-binding for the deities is fully explained, and the
secret prohibitory precepts and secret practices are also explained.'” [/SS:
13ab; KKS 2: 27a—28b; KDS 2: 129a26—b7]

170. This section is translated in Iyanaga 1985: 664.

171. *Triloka(/ Trailokyae)-vijaya-vajra-yoga. This 4th Assembly has been
identified by Sakai (1985: 174) with the Trailokyavijaya-mahdikalparija
(P. No. 115; hereafter: Trailokyavijaya), an explanatory tantra of Part 2 of
the STTS. The extant Trailokyavijaya consists of a rtsa ba’i rgyud
(mila-tantra; rGyud Ta 1al-38bl), phyi ma’i rgyud (uttara-tantra; Ta
38b1—51b4) and epilogue (Ta 51b4—52a8), and two chapters of the
mila-tantra exist in Chinese translation: T. No. 1040 (an Avalokitesvara
ritual translated by Amoghavajra) corresponds to Chap. 4 (Ta 25b7—27b8)
with some supplementary passages from the uttara-tantra, while the first
part of T. No. 1171 (a Manjusri ritual also translated by Amoghavajra)
corresponds to Chap. 7 (Ta 33a7—34b3), to which T. Nos. 1172 (translated
by Amoghavajra) and 1173 (translated by Vajrabodhi) also exhibit a close
affinity; for a comparison of the Tibetan and Chinese texts, see Sakai:
174—185, 186-198.

172. The Trailokyavijaya also unfolds on the summit of Mt. Sumeru (Ta
1a3).

173. Chaps. 3—10 of the Trailokyavijaya are each concerned with one of
eight bodhisattvas, viz. Vajrapani, Avalokitesvara, Akasagarbha, Vajra-
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musti, Manjuséri, Vajracakra, Gaganaganja and Maitreya. Several different
enumerations of “Eight Great Bodhisattvas” are found in various Mahayana
and Tantric works, but the eight bodhisattvas given in the Trailokyavijaya
resemble most closely those appearing in the Rishu-kyé cycle (and STTS:
H. 5; see nn. 182, 184), with which the Trailokyavijaya would appear to be
closely connected (cf. Kawashima 1989). There is, however, no mention of
Vajragarbha in any of the standard lists of Eight Great Bodhisattvas.

174. In the Trailokyavijaya, the four standard types of mandalas are
explained in each of the eight chapters devoted to the eight bodhisattvas,
but as is noted by Sakai (174, 187), they are described not in the standard
order of maha-, samaya-, dharma- and karma-mandala (as given by
Amoghavajra), but in the order mahd-, dharma-, samaya- and karma-
mandala. (Sections on the mahd-mandala in Chaps. 1 and 3 are translated
in Sakai: 252—256.)

175. Chap. 1 of the Trailokyavijaya (esp. to Ta 6a7) gives an account of the
subjugation of Mahesvara and other gods based on Part 2 of the STTS.
176. See n. 174.

177. In the Trailokyavijaya, rites of induction and various other rites are
explained in varying degrees of detail in each chapter of the mila-tantra.
178. There are parallels between this sentence and the content of the
uttara-tantra of the Trailokyavijaya, which includes a long section on
seal-binding (phyag rgya bcing pa/ mudrd-bandha; Ta 40a2-45b8), a
description of the dcdrya’s observances (brtul zhugs/ vrata; Ta 50b3—51a5)
in the section on the dcdrya (slob dpon; Ta 50a3—51a6), and a section on
secret accomplishment (gsang ba[’l] bsgrub pa/ rahasya-sadhana; Ta
45b8—46a4).

B G U ST SR, PERRRERG . MRAHENE. K
HEEEN BN E KR, —— SR RANM, FRTIADTHREIKE DL,
ICD add 3.

(V) The Fifth Assembly is called Adamantine Yoga of the Mundane and
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Supramundane.!™ (It was expounded] in the realm of space [above] the
kingdom of Varana[si]. It briefly explains the mandalas of the Five
Buddhas and the mandalas of bodhisattvas and those of the External Vajra
Division.!® Each mandala comprises four types, and for each are explained
a ritual for inducting the disciple and methods for seeking siddhi. [KKS 2:
28b—29a; KDS 2: 129b8—13]

179. *Laukika-lokottara-vajra-yoga. This 5th Assembly has been iden-
tified by Sakai (1985: 199, 252, 306) with the Sarvadurgatiparisodhana-
tantra, an explanatory tantra of Parts 2 and 3 of the STTS, but he offers no
concrete evidence to substantiate this identification. A work entitled
Laukikalokottaravajra-tantra is quoted in the Tattvasiddhi (P. No. 4531;
rGyud-'grel Nu 33a4—6) attributed to Santaraksita, and it would seem more
reasonable to posit a connection between this work and the 5th Assembly.
(For the reference to the Laukikalokottaravajra-tantra 1 must acknow-
ledge my debt to Matsumoto Shird #2451, Yoshimizu Chizuko and
Yoshimizu Kiyotaka Fki#%#, together with whom I read two Sanskrit
manuscripts of the Tattvasiddhi. Presumably referring to the same work,
Tanaka [1987: 268] calls it the Sarvalaukikalokottara Tantra.)

180. *Bdhya-vajra-kula. The interpretation of this term is problematical
(see n. 92), but here and below I provisionally translate it as “External Vajra

Division.”

ERTHREEAE=RMRATRM, MULEERTR, HEPRETE
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(VI)'™®! The Sixth Assembly is called Yoga of the Truth of the Infallible
Samaya of Great Bliss, ' and it was expounded in the Palace of the Gods

Who Control the Magical Creations of Others (viz. Paranirmitavasa-
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vartin).!® In this scripture is explained the mandala of the Bodhisattva
Samantabhadra. Next is explained the mandala of Vairocana. Thereafter
are explained [the mandalas of] the Bodhisattvas Vajragarbha and so forth
up to Vajramusti as well as the External Vajra Division,'® and the guiding
principle of prajiid is explained.'®® Each deity fully explains the four kinds
of mandalas, and each explains a ritual for inducting the disciple, the
methods for conferring the guiding principle prajidparamitd, and the
methods for conferring the four kinds of seals.'®® In [each] section each

[deity] explains the methods for seeking mundane and supramundane
siddhi. [JSS: 13b—15b; KKS 2: 29a—30b; KDS 2: 129b14—23]

181. An abridged translation of this section is given in Tajima 1959:148, and
it is also summarized in Astley-Kristensen 1991: 21—22.

182. *Mahd-sukhdmogha-samaya-tattva-yoga. This 6th Assembly was
identified already by Kikai (T. 61: 611a24—25, 612b9) with Amoghavajra’s
translation of the Rishu-kyé B4 (T. No. 243; for an annotated transla-
tion of this work, see Astley-Kristensen). Rishu-kyo (*{Prajna-
paramitdlnaya-sitra) is the Japanese generic designation for a corpus of
scriptures broadly divided into two groups of shorter and longer works (for
want of a better word, I will use the term Rishu-kyo when referring to this
corpus as a whole): the former comprises the Adhyardhasatika-
prajiapdramitd-satra in Sanskrit, P. No. 121 (=P. No. 740) in Tibetan, and
T. Nos. 220 (fasc. 578) and 240—243 in Chinese, while the latter comprises P.
Nos. 119, 120 and 123 in Tibetan and T. Nos. 244 and 886 in Chinese (for
details on these texts, see Astley-Kristensen: 8—22). The relationship
between the shorter and longer versions, as well as between the individual
texts, is complex (for an overview of research history and the issues
involved, see Matsunaga 1980: 198—231), and it is the Sriparamadya
(corresponding to P. Nos. 119—120 and T. No. 244) to which the 6th
Assembly is now thought to be most closely related. The Sriparamadya
may be divided into three distinct parts or cycles which originally existed as

independent works but were later combined to form a single work; P. No.
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119 (Sriparamadya nima mahaydnakalpardja) corresponds to Part 1 and
P. No. 120 (Sﬁparamﬁdya-mntmkalpakiwm_ia ndama) to Parts 2 and 3,
while T. No. 244 consists of only Parts 1 and 3. (Strictly speaking, the first
section of P. No. 120 [rGyud Ta 178a7—179a4] also belongs to Part 1.)
Although Matsunaga (216; cf. Astley-Kristensen: 22) states that “the
content of the account [of the 6th Assembly] in the Shik-pa-hui chih-kuei
bears no very close relationship to the extant extended version [ie.,
Sriparamddya),” Tanaka (1984: 68, 1987: 183; cf. Sakai 1985: 305—306)
believes that the 6th Assembly is related specifically to Part 1 of the
Sriparamadya, which also bears the name *Maha-sukha-vajramogha-
samaya-mahd-kalpa-raja (bDe ba chen po rdo rje don yod pa’i dam tshig
gt rtog pa’i rgyal po chen po [rGyud Ta 178a5)) and corresponds in content
largely with the shorter versions of the Rishu-kyo.

183. This tallies with the place of exposition given in Part 1 of the
Sriparamddya (Ta 154a5; T. 8: 786b22—23) and in fact in all versions of the
Rishu-kyo except for the Sanskrit text (the first section of which is corrupt)
and P. No. 123 (and T. No. 886); it is dealt with in detail by Astley-
Kristensen (56—63).

184. This sequence of names has baffled the commentators since it differs
from the order suggested by the Rishu-kyo. If Samantabhadra is equated
with Vajrasattva (cf. JSS: 15a10; KKS 2: 30a17—bl), as he often is, then the
mandalas of Samantabhadra and Vairocana would correspond to the
mandalas described in Chaps. 1 and 2 of the Rishu-kyo, while the reference
to the “External Vajra Division” would suggest links with Chaps. 12—15
(Chap. 12 in the Sn’paramddya). Amoghavajra’s reference to “the
Bodhisattvas Vajragarbha and so forth up to Vajramusti,” however, is
problematical for although Chaps. 3—10 are concerned with eight bodhisat-
tvas (Trailokyavijaya, Avalokitesvara, Akasagarbha, Vajramusti, Manjusri,
Sahacittotpadadharmacakrapravartin, Gaganaganja and Sarvamarabala-
pramardin), Vajragarbha does not figure in this list, nor does it end with
Vajramusti. Both Raiyu (JSS: 15b5) and Yukai (KKM: 5b4—6; KKS 2:
30b5-9) identify Vajragarbha with Akasagarbha, although Yukai (KKS 2:
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30b2—12) suggests other possibilities as well. Astley-Kristensen (22)
identifies this sequence of bodhisattvas from Vajragarbha to Vajramusti
with the Sixteen Great Bodhisattvas (of the STTS cycle), with Vajragarbha
corresponding to Vajrasattva, but if Vajragarbha is to be identified with one
of the Sixteen Great Bodhisattvas, it should probably be with Vajraratna/
Akasagarbha, whose ‘adamantine name’ (vajra-nama) is Vajragarbha (cf.
H. 68).

185. *Prajnd-naya. On the term naya (li-ch%i/ rishu 3#R), cf. Astley
Kristensen: 27. (I have adopted his translation of “guiding principle” for this
term.) Each chapter of Part 1 of the Sriparamddya is devoted to a different
formulation of “the guiding principle of prajid.”

186. If we accept Tanaka's thesis that the 6th Assembly is in some way
related to Part 1 of the Sriparamadya (which is not meant to imply that the
latter already existed in its extant form at the time of Amoghavajra), then
this and the following sentence may be regarded as a fair summary of Part
1, although the “four kinds of mandalas” and “four kinds of seals” are not
necessarily explained individually. Donjaku (KDS 1: 125a29—34) also notes
the correspondence between the reference here to “mundane and supramun-

dane siddhi” and T. No. 244 (i.e., Sriparamddya).

BteaYHRM, PEREEESRDR HEPRYUZESELEL
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1 omits #; SYMABCD omit ft#8hi. 2Y has 3¢ for 4.

(VII) The Seventh Assembly is called Yoga of Samantabhadra,"® and it
was expounded in the Palace of the Bodhisattva Samantabhadra.'®® In this
scripture are expounded the Bodhisattva Samantabhadra and so forth up to
the Bodhisattva Vajramusti, as well as (286c] the External Vajra
Division.”® Each deity explains the four kinds of mandalas, explains a

ritual for inducting the disciple, and explains the conferment of the four



The Chin-kang-ting ching yii-ch'ieh shih-pa-hui chih-kuei 177

kinds of seals and the cultivation of mundane and supramundane siddhi.'"®

In this scripture it is explained that the practitioner is without time and
without direction,'®! does not adhere to mundane prohibitory precepts,

gives priority to the bodhi-mind, and regards the unconditioned precepts'**
as fundamental. [JSS: 15b; KKS 2: 30b—3la; KDS 2: 129b24—c16]

187. *Samantabhadra-yoga. Tanaka (1984: 68; 1987: 183) believes that this
7th Assembly corresponds to Part 2 of the Sriparamadya (cf. n. 182; rGyud
Ta 179a4—-209bl), which bears the name *Maha-sukha-vajra-guhya-
maha-kalpa-raja (bDe ba chen po rdo rje gsang ba’i rtog pa’i rgyal po chen
po [Ta 187a4-5, etc.]). Donjaku (KDS 2: 129¢1—3) suggests that T. No. 1124
(a Vajrasattva ritual of the Rishu-kyo cycle translated by Amoghavajra and
linked by Raiyu to the 13th Assembly [see n. 211]) derives from this 7th
Assembly, and it may also be noted that the title of T. No. 1121 (a similar
ritual) contains the term *Samantabhadra-yoga-mahd-kalpa-raja-sutra
(ZHITHE B RN A E R REARZE B E— YR ), abbreviated
to *Samantabhadra-yoga-sitra in the end title (& FF¥ N K 4 4 6 i 1R
ki), of. Tanaka 1987: 267. In addition, Sakai (1985: 272) writes, “In
the writer's view, it would seem that according to the explanation in the
Shih-pa-hwi chih-kuei, (the Srivajramandaldlamkira nama mahdtan-
trardja) may correspond to the Eighth Assembly Samantabhadra-yoga.”
“Eighth Assembly” is presumably an error for “Seventh Assembly” (cf.
Sakai: 10, 306), but he does not elaborate on its correspondences with the
Srivajramandalalamkara (P. No. 123), which is one of the longer versions
of the Rishu-ky6 corpus. '

188. In support of his thesis that the 7th Assembly corresponds to Part 2 of
the Sﬂpammddya, Tanaka (1984: 68) states that the latter was also
expounded in the palace of Samantabhadra, but strictly speaking, according
to the Tibetan text, the Tathagata Mahavairocana was residing in the
palace of Mahasukha-Vajrasattva (bDe-ba chen-po rDo-rje sems-dpa’; Ta
179b1), who may however be equated with Samantabhadra. Donjaku (KDS

2: 129c11-16) maintains that Samantabhadra’s palace is located on the
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summit of Mt. Sumeru.

189. On this sequence of names, see n. 184. In the 10th Assembly the
sequence of bodhisattvas from Samantabhadra to Vajramusti is specifically
referred to as the “Sixteen Great Bodhisattvas.”

190. These somewhat stereotypical statements are not closely reflected in
the content of Part 2 of the S?’Zparamddya (for a summary of which see
Fukuda 1987: 94—101).

191. L. e, “is not bound by auspicious/inauspicious times and directions” or
perhaps even “transcends time and space.” This phrase calls to mind the title
of the aforementioned T. No. 1121 (see n. 187), the latter half of which might
be translated as “Ritual for the Accomplishment of Mahasukhamogha-
Vajrasattva at All Times and in All Places.”

192. *asamskrta-§ila. This term appears in the Vairocandbhisambodhi-
sitra (P. No. 126, T. No. 848) in Chap. 1 (rGyud Tha 118b3: 'dus ma byas
kyi tshul khrims; T. 18: 2a2—3) and also in Chap. 20 (Chap. 18 in the
Chinese), where it is contrasted with *samskrta-§ila (Tha 185b4—5: 'dus
byas kyi tshul khrims; T. 18: 40a11—12). Cf. Tajima 1936: 62, n. 8; Wayman
and Tajima 1992: 276, n. 137.

BAGLHMRM. PERERR. YREESENLER. EERMES
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(VIII) The Eighth Assembly is called Supreme First Yoga,'® and it was
expounded in the Palace of Samantabhadra. The Bodhisattva Saman-
tabhadra and so forth up to the External Vajra Division each explain the
four kinds of mandalas, explain the principle of reality and differentiate the
ritual rules for the various mandalas.'®! It is somewhat more extensive than
the exposition of the Seventh Assembly but is largely the same.'* [JSS: 16a;
KKS 2: 31a—32a; KDS 2: 129¢17—26)

193. *Paramddya-yoga. Tanaka (1984: 68; 1987: 183; cf. Sakai 1985:
305—306) believes that this 8th Assembly corresponds to Part 3 of the
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Sﬂpammddya (cf. n. 182; rGyud Ta 209b1—277a5), which bears the name
*Sriparamidya-mahi-kalpa-raja (dPal mchog dang po’i rtog pa chen po’i
rgyal po [Ta 219bl, etc.], dPal mchog dang po’i rtog pa’i rgyal po chen po
[Ta 221b8)). It is to be noted that the titles of two Vajrasattva rituals
belonging to the Rishu-kyo cycle and translated by Amoghavajra indicate
that they are based on a work similarly entitled *Paramddya-yoga-sitra
(T. No. 1120A: SHITHBF MR g H K SHBEE %) or *Para-
mddya-yoga (T. No. 1123: £HITERS B METFEE25H5), while a gloss
added to the title of a third (T. No. 1119) states that it was taken from a
*Sripammddya-kalpa-rdja-yoga-sﬁtm (EFiEB s ERinE); of. KKS 2:
31b17—-32a7; KDS 1: 125a12—17. These three works are primarily concerned
with the Five Mysteries and evidence an affinity with Chap. 1 in Part 3 of
the Sﬁpara‘rmidya (cf. Fukuda 1987: 48—49). This would support Tanaka’s
thesis that the 8th Assembly corresponds to Part 3 of the Sriparamddya,
which would however have probably existed only in an embryonic form at
the time of Amoghavajra (cf. Matsunaga 1980: 218).

194. These statements are too generalized to permit of any meaningful
comparison with Part 3 of the Sriparamddya.

195. In support of his thesis that the 8th Assembly corresponds to Part 3 of
the Sriparamadya, Tanaka (1984: 68) points out that although Parts 2 and 3
are of essentially similar content, the latter is longer than the former, which

accords with this statement by Amoghavajra.
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ISYMI omit #. 2°YM have Z for &, while CD have i7. 3A omits & H|iE &
and the subsequent eight glosses. ‘SYMICD have 2 for 5.

(IX) "% The Ninth Assembly is called Yoga of the Net of Dikini Precepts of
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the Assembly of All the Buddhas,"" and it was expounded in the Mantra

Palace. Herein is explained the yoga whereby one makes of one’s own
person the chief deity, and it criticizes the yogin who makes of images
outside the body [the chief deity].'*® It expounds extensively the principle of

199 and

reality, as well as explaining the root source of the Five Divisions
explaining the methods of yoga, which are endowed with nine tastes,”"
namely, “splendour” (Vajrasattva), “valour” (Vairocana), “great compas-
sion” (Vajradhara), “mirth” (Avalokitesvara), “anger” (Vajrateja), “terror”
(Trailokyavijaya), “disgust” (Sakyamuni Buddha), “wonder” (Vajrahasa)
and “tranquillity” (Vairocana in yoga). It explains how the Bodhisattva
Samantabhadra and so forth up to Vajramusti each explain the four kinds of
mandalas, a ritual for inducting the disciple, and the conferment of the four
kinds of seals.?®! It also explains the rituals of song, praise and dance for the

Five Divisions.”? [JSS: 16ab; KKS 2: 32a—34a; KDS 2: 129c27—131a9]

196. This section is translated in Tanaka 1994.

197. *Sarva-buddha-samdyoga-dakini-samvara-jila-yoga. This 9th As-
sembly has been identiied by Sakai (1944: 23) with the Sarva-
buddhasamdyogadikinijilasamvara-tantra  (hereafter:  Samayoga-
tantra), of which the Tibetan canon preserves the uttara-tantra (P. No. 8)
and uttarottara-tantra (P. No. 9), although according to Bu-ston the
maila-tantra was also translated into Tibetan (Nishioka 1983: 1529). Tanaka
(1987: 210) suggests that the 9th Assembly corresponds to this lost
maila-tantra. The first comprehensive, although inconclusive, comparison
of the 9th Assembly with the Samdyoga-tantra was undertaken by Fukuda
(1987: 486—502; first pub. 1974). Since then Tanaka has published several
articles shedding light on different aspects of Amoghavajra’s summary of
the 9th Assembly (1984, 1989, 1992, 1994; Tanaka 1994 is an English version
of Tanaka 1992), and he has also demonstrated that T. No. 1051 and P. No.
376 (Loke$varakalpa) are both based on the Samdyoga-tantra (1993; cf.
1984: 65). Not only is the Samdyoga-tantra considered to be the oldest of

the Mother Tantras (which means that Amoghavajra’s summary “can

— ey ey
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probably be regarded as the germinal description of the Prajna-Mother
Tantra scriptures” [Matsunaga 1969: 94]), but Tanaka (1984: 67—70) also
argues that the 6th to 9th Assemblies reflect a progressive evolution in the
content of the works to which these assemblies are thought to correspond,
going back as far as the early versions of the Rishu-ky6 and culminating in
the Samdyoga-tantra.

198. I follow texts CD (and Kikai, Raiyu, etc.) in reading 3. for &; Fukuda
(495) makes “yogin” (¥{NE) the subject of “expounds extensively” (F$af;
cf. Tanaka 1984: 71, n. 12). Fukuda (500; 502, n. 23) cites (inaccurately) the
following verse from Chap. 1 of the uttara-tantra of the Samayoga-tantra
as evidence of a comparable emphasis on the internal union of the
practitioner and deity without having recourse to external aids: bdag nyid
sangs rgyas thams cad dang/ dpe’ bo thams cad bdag yin no// de bas bdag
nyid thar sbyor bas/ bdag nyid rab tu bsgrub par ba/l (rGyud Ka 165a6).
But a more direct expression of the same tendency is provided by the
following verse from the same chapter quoted in the J7dnasiddhi
(Bhattacharyya 1929: 85.18—19): na yogah pratibimbesu nisiktadisu
jayate! bodhicittamahdyogdt yogin astena devatdl// (=Ka 165a4—5; cf.
Takahashi 1977: 103).

199. As is indicated by the characterization of the Samadyoga-tantra as
representing “the equality of the six families” (rigs drug ka mnyam pe) in
the traditional sevenfold classification of the Mother Tantras, the mandalas
described in the Samdyoga-tantra combine the mandalas of six families
(Vajrasattva, Vairocana, Heruka, Padmanartesvara, Vajrasirya and Para-
masva), but as has been demonstrated by Tanaka (1984: 60—67), these have
evolved from the five families of the Sriparamddya (Vajrasattva, Tathiga-
ta, Vajra, Lotus and Gem), and so the reference to “Five Divisions” here and
at the end of this section would suggest that the concept of six families had
not yet evolved at the time of Amoghavajra.

200. The “nine tastes” have been dealt with in detail by Tanaka who, with
reference to Chap. 9 of the uttara-tantra of the Samayoga-tantra and the
corresponding commentary, shows that they correspond to the navarasa,

an important concept in Indian art and dramaturgy; for details see Tanaka
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1989, 1992, 1994. The Sanskrit equivalents of the “nine tastes” are as
follows: $rrgara (FERE), vira (B 42), karuna (KE), hdsya (H5), raudra '
(HRR), bhayanaka (Zlfi), bibhatsa (BRHB), adbhuta (Z74%) and $anta (3
##)-

201. Although this is again a stereotypical summation, Fukuda (499—500),
identifying the sequence of bodhisattvas from Samantabhadra to Vajramus-
ti with the Sixteen [Great] Bodhisattvas (perhaps because they are so
defined in the following 10th Assembly), remarks that they do not
necessarily all figure in the extant Samdyoga-tantra.

202. In the Sanidyoga-tantra there are references to song (glu) and dance
(gar) in, e.g., Chap. 8 of the uttara-tantra (Ka 180b2—181b7), which deals

with offerings.

BHEERSHRIB®RM, MEREERR. YREESESASEE AKX
vk, SERNHESER, RFIARTH, WML, KPRIBE,
MUBEY THHES RIS SMERERA
+HHRS GREATE LBERERE GRETRRG
ISYMI omit #gE. 2A omits k. 3SSYMICD have 1€ for <.

(X) The Tenth Assembly is called Great Samaya Yoga,®® and it was
expounded in the Dharma-Realm Palace. The Bodhisattva Samantabhadra
and the other Sixteen Great Bodhisattvas up to the Bodhisattva Vajramusti
each explain the four kinds of mandalas and explain a ritual for inducting
the disciple and the methods for conferring the four kinds of seals. Herein is
expounded the following verse:
The foolish child is shrouded in ignorance and does not know this guiding
principle;
Seeking the Buddha elsewhere, he does not realize that [the Buddha] is
here.
[The Buddha] is unobtainable anywhere else in the world-systems of the
ten directions;

The mind itself is the Enlightened One, and the Buddha is not taught to
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be anywhere else. [KKS 2: 34ab; KDS 2: 131a10-b16]

203. *Mahad-samaya-yoga. Neither past commentators nor modern scholars
appear to have pinpointed any works in the extant canon that might
correspond to this 10th Assembly. (The analogous Mahdsamaya-tantra
has been shown to correspond to the 13th Assembly; see n. 211.)

Ft—FRHRFBBRM, PPENRMEER. BRERSSELH' BESE
FEEBER KSR, HAEFRTERM, —— S A NESKRUEN,
RER AR, LB SRR,

ISYMIAB have £HIZ for £ £l 2A omits .

(XI) The Eleventh Assembly is called Yoga of the Realization of the Great
Vehicle,” and it was expounded in the Akanistha Heaven. The Buddha
Vairocana and others up to the Bodhisattva Vajravisvakarma®® as well as
the Eight Great Offering [Goddesses] and the Four Gatekeepers generate a
yoga the same as that of the Compendium of Truth. Each deity is endowed
with the four kinds of mandalas and the four kinds of seals. Explained
extensively are the principle of reality and the ritual rules for mentally
constructing a mandala. [JSS: 16b—17a; KKS 2: 34b; KDS 2: 131b17—28]

204. *Mahayanabhisamaya-yoga. It will be recalled that Part 1 of the
STTS is called Sarvatathagatamahaydndabhisamayo ndma mahdrdajakal-
pa (cf. n. 15), and when one further takes into account the references in the
summary of this 11th Assembly to Akanistha Heaven, the majority of the
thirty-seven central deities of the STTS cycle, and the Compendium of
Truth *Tattva-samgraha; “Compendium of Truth” [Chén-shih-shé ¥ B0
or Shé-chén-shih 1% ¥f) is the standard Chinese equivalent of Tattvasam.
graha [i.e., STTS]), it may be supposed that this 11th Assembly has
particularly close links with Part 1 of the STTS. The reference to “mentally
constructing a mandala” also accords with the chief distinguishing feature

of the Yoga Tantras, that is, the emphasis on inner mental visualization
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rather than outer ritual action. Tanaka (1987: 267; erroneously marked
“[Assembly] 10”) suggests in fact that the 11th Assembly may possibly
correspond to the Chu-fo ching-chieh shé chén-shih ching FE#HBI R BEE
% (T. No. 868; translated by Prajna, probably between 806 and 810), the
greater part of which provides instructions for visualizing the thirty-seven
deities of the STTS cycle and performing associated rites and which is
obviously closely related to Chap. 1, Part 1, of the STTS, even if it is not a
true translation and shows evidence of having been edited to at least some
degree by Prajna.

205. The name “Vajravisvakarma” may be regarded as a composite name
combining elements of Vajravisva, Vajrakarma and Visvakarma, all
alternative names of the thirteenth of the Sixteen Great Bodhisattvas; cf.
JSS: 16b12-17.

(287a) B+ HZ=BRIBESRM, RERERYR, BRERFLRP
FEEE, SESE AGERINSEE, & ERUEIARUNE, AP

R, RESERTSEE, REFERGRM, KREFIIHERIFH
IBCD add —+; SYMI add #. 2Hereafter the Taishé text correctly has %
for %, but for the sake of consistency, and also because it is possibly a

typographical error, I adhere to 5. 3SYM omit J\.

(287a) (XII) The Twelfth Assembly is called Samaya Supreme Yoga,”®
and it was expounded at the bodhi-site in the realm of space. Vairocana and
so forth, the foremost bodhisattvas of the Four Divisions,”” Vajramusti and
the other Eight Bodhisattvas,®® and the External Vajra Division each
explain the four kinds of mandalas, the four seals and so forth. In this

scripture®®

one constructs the mandala on one’s own person, it explains the
yoga in which one’s own person is the chief deity, and it is explained
extensively how the teaching of the letter A*! is unimpeded in penetrating
defilement and purity and the conditioned and unconditioned. [JSS: 17ab;

KKS 2: 35a—36a; KDS 2: 131b29—c27]
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206. *Samaya-parama(/-vijaya)-yoga. Neither past commentators nor
modern scholars appear to have pinpointed any works in the extant canon
that might correspond to this 12th Assembly.

207. Presumably Vajrasattva, Vajraratna, Vajradharma and Vajrakarma (cf.
Donjaku, KDS 2: 131c11-12), although Raiyu (JSS: 17a16—17) suggests
that they correspond to the Four Paramitas.

208. The texts used by Raiyu and Donjaku had —+ A (“twenty-eight”)
instead of J\ (“eight”), as do texts BCD above, but their interpretations of
the “twenty-eight bodhisattvas” differ in accordance with their differing
interpretations of the “foremost bodhisattvas of the Four Divisions” (cf. n.
207): according to Raiyu (JSS: 17b1—2) they comprise the Sixteen Great
Bodhisattvas, Eight Offering Goddesses and Four Gatekeepers, while
according to Donjaku (KDS 2: 131c12—-13) they consist of the twelve
bodhisattvas among the Sixteen Great Bodhisattvas other than Vajrasattva,
Vajraratna, Vajradharma and Vajrakarma and the Four Paramitas, Eight
Offering Goddesses and Four Gatekeepers.

209. I follow texts SYM in omitting /\ (“eight”).

210. The “teaching of the letter A”(lit,, “gate of the letter A”; a-kdra-mukha)
refers to the doctrinal concept symbolized by the Sanskrit letter A, that is,
(ddy-)anutpdada or “the state of being (originally) non-arisen,” an idea to
which great importance is attached in the Shingon sect (where it is
generally referred to as aji-honpusho F]5A434:), but which is usually
associated with the Vairocanabhisambodhi-sitra rather than with the
STTS (see, e.g., Tajima 1959: 17—18).

EHZGRKZRIE RITR M. REBRSREES S, +H O HRO
W&, M EEIRE, R SRR, RSRE T W Sk
B EE R HE, RYNEEHLTRE, RERAT SRR, A+,
WA, R—E /G, FERA I B0 R, BEILER R RS
ZEM. FERRLRBAASAREE, YHSHERUFP AR+
WG EEAREY . XREF, FE—HEER, R—FRE, #EOK
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—Y)3% 5, BROVFEN, (EEKRENSRESE, RREET. AE BN,
AR B, ERTEREERCE, AR, SRR,

' has g for EB. 2CD add . 3SYMI have $# for H. *‘SYMIABCD have #{5
for £3&. SSYMIABCD have £ 82 for 32€]). °D adds 7§. "SYM have # for
#. 8SYM have & for B

(XIII) The Thirteenth Assembly is called Yoga of the Truth of the Great
Samaya,?™' and it was expounded at the site of the Mandala of the
Adamantine Realm.?'? In unison all the Buddhas of the ten directions
entreat Vajrasattva,?'® [saying] “We beseech you to explain the teachings of
the truth about samaya; we have already received them previously, and we
only ask you, Vajrasattva, to explain them for the bodhisattvas.” Having
received their entreaties,?'* he expounds the seventeen-syllable mantra of

215 explains the Mandala of Delight

216

the Bodhisattva Samantabhadra,
Infallible which comprises seventeen [deities],”'® also explains the four
kinds of mandalas,2"” explains the one hundred and eight path-pledges,”'®
and explains how to seek both mundane and supramundane siddhi,*' and
when these bodhisattvas and the External Vajra Division have each finished
explaining their own mandala, own mantra and own pledge-seal,* the
Bodhisattva Samantabhadra explains the most secret mandala composed of
seventeen deities, who each reenter the body of the chief deity and combine
to form five deities residing together on a single lotus pedestal.?2! [Also]
explained is the single-syllable mantra,*” and the eyes, mouth and all parts
of the body are transformed to become seals.”* One dwells only in the great
seal and binds the karma-seal,®® and one neither bothers with preliminary
practices, nor resorts to the empowerment of protection by [seal-Jbinding,
nor makes use of invocation; sin-caused hindrances resulting from residual
karma are unable to oppress one, nor do they cause any obstacles, and one
will be quickly successful.?® [JSS: 17b—19b; KKS 2: 36ab; KDS 2:
131c28—132b10]

211. *Mahd-samaya-tattva-yoga. Sakai (1985: 260—303) suggests that the
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Pi-mi san-mei ta-chiao-wang ching % =k X $ T4 (T. No. 883; hereaf-
ter: Pi-mi san-mei ching), translated in 4 fasc. by Danapala et al.,
corresponds to this 13th Assembly. Not only is the term mahd-samaya-
tattva (K =BR[HB)IT£{) frequently used throughout this work, but at the end
of what Sakai considers to represent the miila-tantra we read that “this is
called the *Uttama(/Parama)-guhya-mahd-samaya-tattva-tantra” (4%
I L A= BRIBRECHEE, T. 18: 459b8), while the following section,
which Sakai identifies with the uttara-tantra, is called “the uttara-tantra
among all the tantras of the *Mahd-samaya-maha-kalpa-raja” (Fx=:H}
KB E—E b i L #8; 462a15—16). Sakai (292) further points out that
a Mahdasamaya-tantra is quoted in the J7idnasiddhi (Bhattacharyya 1929:
83—84), for which the Tibetan translation has *Dus pa’i dam tshig gi de kho
na nyid (rGyud-'grel Mi 58b8), which in turn partially parallels “Collected
Great Samaya” (24 A =BRH[S; 463a13), regarded by Sakai as an alternative
title of the Pi-mi san-mei ching; in addition, the verses quoted from the
Mahasamaya-tantra in the J7idnasiddhi have parallels in the Pi-mi
san-met ching (see Takahashi 1977: 105—104; cf. Sakai: 297—298, 302, n. 26).
Judging from its content, the Pi-mi san-mei ching is obviously a Yoga
Tantra, and it would appear to have a particular affinity with the Rishu-kyo
corpus, in which regard it is to be noted that all the Japanese commentators
posit links between the latter (including the 6th Assembly) and this 13th
Assembly. More specifically, Raiyu (JSS: 18a8) and Goho (KKY: 17a5—11)
suggest that T. No. 1125 (a Vajrasattva ritual) might correspond to the 13th
Assembly (cf. Donjaku, KDS 1: 125a8—11), while Raiyu (JSS: 18a8~9) also
mentions the possibility of a connection between T. No. 1124 (another
Vajrasattva ritual linked by Donjaku with the 7th Assembly [see n. 187])
and the 13th Assembly.

212. The Pi-mi san-mei ching opens with the statement that “at one time
the World-Honoured One was in the grand pavilion of the palace of Indra
on the diversely adorned and soft ground of the Heaven of the Thirty-Three
[Gods) (viz. Trayastrimsa)” (446a6—7), but he was surrounded by a vast
assembly headed by the Sixteen Great Bodhisattvas and also including the
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Eight Offering Goddesses and Four Gatekeepers of the Vajradhdtu-
mandala, and this opening section, entitled “Assembly of the Adamantine
Ritual Rules for the Realization of the Great Vehicle of All the Tathagatas”
(—EmR KRB = LB & [446a5): *Sarvae-tathdgata-mahdaydnd-
bhisamaya-vajra-vidhi-parisad), reminiscent of the title of Part 1 of the
STTS, describes a version of the Vajradhdtu-mahd-mandala (see n. 216)
and associated rites.

213. In the Pi-mi san-met ching it is Vajrapani who is asked by the
Tathagatas to expound the teachings and rites for the sake of all sentient
beings (446b13—16).

214. 1 follow the variant reading. Kikai's rendition (T. 61: 1¢6—7), which
differs yet again, makes the meaning of this variant reading more
explicit: ... BFHRER, BEHIHEC,

215. Sakai (297) identifies this “seventeen-syllable mantra” with the
following mantra, given twice towards the end of fasc. 3 of the Pi-mi
san-mei ching (458a10—11, 26—27), where it is called the *mahdsa-
mayatattva-mantra (K=BRBFTKHY; 458a25):: om mahdsukhavajra-
sattva jah him bam [vam?) hoh suratas tvam. This mantra also appears in
T. Nos. 1124 and 1125, where it is called the *mahdyanamoghasamayatat-
tva-mantra (KFAZZ=HEITHEE; T. 20: 535a13) and *matla-mantra
(AN, T. 20: 537a29) respectively (cf. Hatta 1985: 785). Yakai (KKS 2:
36b9—12), evidently referring to the same mantra, calls it the *mahdsukha-
moghakdaya-mantra (KA 255 S) (which, properly speaking, is the
name of another mantra: om mahdsukhavajram sadhaya sarvasattvebhyo
jah hiwm vam hoh [Hatta 1985: 786]) and then quotes Amoghavajra’s Li-ch‘i
shih, where the seventeen syllables of the above mantra (referred to also in
the Li-ch%i shih as the “seventeen-syllable mantra” [T. 19: 610a28]) are
equated with the seed-syllables of the seventeen deities of what is in Japan
known as the “Mandala of Great Bliss” (Dairaku-mandara Kk #%% 258, cf.
Astley-Kristensen 1991: 120—121), the second and most important of the
so-called Eighteen-Assembly Mandala of the Rishu-ky6.

216. *Raty-amogha-mandala? None of the mandalas described in the
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Pi-mi san-mei ching bears this name, but as is pointed out by Sakai (295) it
may correspond to the Vajradhdtu-mahd-mandala described in the
opening section of the Pi-mi san-mei ching (446¢13 tnfra). This mandala is
not a standard Vajradhdatu-mandala, but is a seventeen-deity mandala
similar to the “Mandala of Great Bliss” in the Rishu-kyo cycle (cf. n. 215). In
this regard it is to be noted that T. No. 1004, translated (or composed) by
Amoghavajra and describing the attributes of the seventeen deities of the
“Mandala of Great Bliss,” closes with a statement to the effect that it
represents an abridgement of “the Yoga of the Truth of the Great Samaya,
the Thirteenth Assembly of the Adamantine Pinnacle Scripture” (£BIiTH
HE+T=FAK=HRIBRERM T. 19: 618b3—4; cf. Sakai: 298, Astley-
Kristensen: 17). For B+ (“[which] comprises seventeen [deities]’) the
text used by Donjaku seems to have read B+ & (‘{which] comprises
seventeen sections”), which Donjaku (KDS 2: 132b5—6) tentatively equates
with the seventeen chapters of the Rishu-kyé. Sakai (295) appears to link
the reference to “seventeen” to both the seventeen-deity Vajradhdtu-maha-
mandala and the seventeen subsequent mandalas described in the Pi-mi
san-mei ching.

217. The Pi-mi san-mei ching describes only the mahd-mandala.

218. lLe., mudrd. The reference to 108 mudrds calls to mind the
Chin-kang-ting ching p‘i-lu-ché-na i-pai-pa tsun fa-shén ch'i-yin £ EITHE
BRI —E NG ik 3260 (T. No. 877) translated by Subhakarasimha and
I-hsing —1T (even though, notwithstanding its title, it gives only mantras
[numbering 111 in all] and no mudrds), and Donjaku (KDS 2: 132b6—8)
suggests that this work derives from this 13th Assembly.

219. In the Pi-mi san-mei ching the description of the Vajradhdtu-mahd-
mandala is followed by instructions for a series of rites collectively termed
“the secret teachings of Vajrasattva” (£l Einsi:1Y; 447c1—448a22),
which are supposed to bring success in all manner of activities, both
mundane and supramundane.

220. As noted above (n. 216), in the Pi-mi san-mei ching the initial

Vajradhatu-mahd-mandala is followed by seventeen mandalas centred on
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Vairocana and the Sixteen Great Bodhisattvas, and their exposition
includes mantras, mudrds and associated rites. As for the “External Vajra
Division,” this could correspond in the Pi-mi san-mei ching to the mantras
of Indra, Mahabrahma, Narayana, etc., and the mahd-mandala of the
Trayastrim$a Heaven (= + =K £ & K & &) that appear in the section
following what Sakai terms the uttara-tantra (462a17—463a8; cf. Sakai:
296).

221. Sakai (299—300) identifies this mandala with the *Surata(/Surati)-
vajra-guhya-mahda-mandala (¥h5% & HIWE A 8 H) described in the Pi-
mi san-mei ching after the seventeen mandalas mentioned in n. 220 (458b9
infra), which is a seventeen-deity mandala centred on what are in Japan
known as the “Five Mysteries” (go-himitsu AiF), viz. Vajrasattva,
Manodbhava, Kelikila, Vajranismara and Vajragarva (here given as € Hli&
1, T4 4H), NBRE, 248 and 8KEHTE); see Astley-Kristensen: 163ff.
222. There is no reference to any single-syllable mantra in the Pi-mi
san-met ching, but Raiyu (JSS: 19b5—6) suggests the five syllables om
mahdsukha (representing the seed-syllables of the Five Mysteries) or hum,
while Donjaku (KDS 2: 132b9—10) suggests hham.

223. Sakai (301) equates this statement with the five kinds of “seals
applicable to all the teachings” (—4J4hBRFENH) described in the
uttara-tantra of the Pi-mi san-met ching, viz. “body seals” (BYE]}), “speech
seals” (ZEE[), “mind seals” (.[\F[), “adamantine seals” (£ HIF1) and “gaze
seals” (4E0), for each of which there are four kinds (461a22—b10); thus
“eyes” would refer to the ‘four gazes' comprising the “gaze seals” (with a
‘steady gaze’ replacing the ‘friendly gaze’ of the ‘four gazes’ mentioned in n.
29), “mouth” would refer to the four syllables ak, kim, hum and jah
comprising the “speech seals,” and “all parts of the body” would refer to
“body seals” (vikridita,dkarsana, dvesa and bandhana), “mind seals”
(attracting other people, etc.) and “adamantine seals” (performing various
acts of coercion by raising, lowering, striking and holding the ‘adamantine
fist’ [vajra-musti]).

224. In view of the fact that in the Pi-mi san-mei ching it is stated that one
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first binds the mahd-mudrd once and then binds the other seals according
to one's requirements (460a27—28), and it then goes on to explain the four
kinds of seals (460a29—461c8), Sakai (300—301) suggests that this statement
means that one binds first the mahd-mudrd and then the other kinds of
seals up to the karma-mudrd.

225. Although there appears to be no explicit correspondence between these
final statements and the Pi-mi san-mei ching, Sakai (301) quotes the verses
given in reply to the eighth question in the uttara-tantra on success in
binding seals (461c11—14).

F+NUFAMBE=RMTER M, HEPEBEEETAREBLBE—H.
RS IRNE, RRANELER, MARMENERE], HEHEIWE. A
Ao HEREITM, BEONERR. RERERE R, REEI—i8, RERkH
ERRIEHIR, BEREARERLXBERAR,

(XIV) The Fourteenth Assembly is called Yoga of the Truth of the Samaya
of the Tathdagatas.?® In this scripture the Bodhisattva Samantabhadra, the
Sixteen Great Bodhisattvas and the Four Gatekeepers become one body.?*
The four kinds of mandalas and the four seals are explained. [Also]
explained extensively is the complete interfusion of the Five Divisions: the
Tathagata Division is identical to the Vajra [Division), the Lotus Division is
identical to the Gem Division, and they interpenetrate one another.??® The
Dharma-realm is identical to thusness, and prajna is identical to ultimate
reality;>® in provisional constructs?® there are differences, but at root they
are one. Then the bodhisattvas following Samantabhadra and the External
Vajra Division each explain their own mantra, own mandala and own
seal-pledge. [JSS: 19b—20a; KKS 2: 36b—38a; KDS 2: 132b11—133a29]

226. *Tathagata-samaya-tattva-yoga. Neither past commentators nor
modern scholars appear to have pinpointed any works in the extant canon
that might correspond to this 14th Assembly. This is the only of the

eighteen assemblies for which no site of exposition is specified, and both
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Yukai (KKS 2: 37al1-10) and Donjaku (KDS 2: 133a26—29) quote
Chio-yiian, who speculates that the 13th and 14th Assemblies were both
expounded at the same site (T/Y 1: 3b5, 4a7—8); Donjaku seems to accept
this view, but Yukai finds it open to question.

227. Raiyu (JSS: 19b10—15) interprets this as a reference to Fugen-enmei %
44EeH, a twenty-armed manifestation of Fugen %% (Samantabhadra)
associated with longevity (enmet 3E4y) and also known as Daianraku-fuka-
kongo-sanmaya KEEAZE LM =BEES or Daianraku-fuku-sanmaya-shin-
jitsu-bosatsu k%4428 = BRESSE ¥E 2% (Mahasukhavajramoghasamaya-
sattva); in his hands he holds objects symbolic of the Sixteen Great
Bodhisattvas and Four Gatekeepers. Yukai (KKM: 5b9-12; KKS 2
37a12—16) and Donjaku (KDS 2: 132b21-23) allude to the same interpreta-
tion, but Donjaku (132b23—29) adds another interpretation linked to the
seventeen-syllable mantra mentioned in the summary of the foregoing 13th
Assembly.

228. The omission of any reference to the Karma Division, the fifth of the
Five Divisions or Families, is noted and variously explained by all the
commentators, and in particular detail by Donjaku (KDS 2: 132¢14—133a22).
229. Raiyu (JSS: 20a5—7) and Donjaku (KDS 2: 133a22—26) interpret the
identity of the Dharma-realm (j:5: dharma-dhatu) and thusness (#]:
tathatd) and of prajid (fx%) and ultimate reality (F{f%: bhita-koti) in
terms of the interfusion of phenomena and noumena and of knowledge and
the known respectively.

230. Chia-shih-shé B Hask: prajrapti?

B+HAGLRERTRM, PRFRR. FramRem EBmes. ws ke
BE, PR (287b) FEEEN RIS MMM B & R AREEE, &
PREMEESRMMERHAE, ERARERESHIHLE, #E,
TSGR R, 2RI LSS | Al T
HIRBARI R, HEAREELE, BRI, #FEES45RUMES
FFRIUE,

ISYMIAB omit fifi. 25SYMIAB have LL for f£\. 3CD add i&.
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(XV) The Fifteenth Assembly is called Yoga of the Secret Assembly,**' and

it was expounded in a secret place, that is to say, it was expounded in the
yosidbhaga place, which is called the Prajnaparamita Palace.** Herein
(287b) the teachings, altars, seal-pledges, mantras and abiding by
prohibitory precepts are explained by imitating the like of mundane speech
consonant with greed and defilement. Among the assembly,?*® the Bodhi-
sattva [Sarva]nivaranaviskambhin and others rose from their seats, paid
homage to the Buddha, and said, “O World-Honoured One, a great
person®™ should not utter coarse language or words consonant with
contamination.” The Buddha said, “You [bodhisattvas], what are the
characteristics of speech that is consonant with purity??®> This speech of
mine empowers the written word and draws [people] into the path of the
Buddha by expedient means in accordance with the circumstances of those
to be converted; it is, moreover, without characteristics and creates great
benefits. You should not engender any doubts.” Thereupon he explained
extensively the samddhi of the true aspect [of reality],?*® and the
bodhisattvas each explained the four kinds of mandalas and the four
seals.® [JSS: 20a; KKS 3: 38a—41b; KDS 2: 133b1-134b3]

231. *Guhya-samdja-yoga. It is pointed out already by Goho (KKY:
17b16—18al) that the 15th Assembly probably corresponds to the Guhyasa-
mdja-tantra, translated into Chinese by Danapala in 1002 (T. No. 885); cf.
Donjaku, KDS 1: 125b2—3. For a detailed examination of the correspond-
ences between this summary of the 15th Assembly and the Guhyasamadja-
tantra, see Matsunaga 1980: 250—253 (cf. id. 1978: XXIII-XXIV).

232. Ci. the opening sentence of the Guhyasamdja-tantra: evam mayd
$rutam/ ekasmin samaye bhagavin sarvatathdgatakdyavakcittahrda-
yavajrayosidbhagesu vijahdra/ (Matsunaga 1978: 4). The phrase 0 (i /i
[5¢] (yosidbhaga: pudendum muliebre) appears to have baffled the commen-
tators: Yukai (KKS 3: 39a5—14) gives four possible interpretations, one
which interprets it as a partial translation and partial transliteration to be

read “the master (£ifi) is likened (#) to the bhaga place (IZ{i5&)"; Donjaku



194

(KDS 2: 133b7 infra) ascribes this interpretation to “Master Gé[ho]”
(presumably drawing on Gohd's Kongocho-gyo kaidai shd £:BITHE 5,
which I have been unable to consult), who seems to have interpreted this to
mean that “the Buddha is likened to a woman,” an interpretation which
Donjaku describes as “extremely poor.” Because this phrase is rendered
rather freely in Danapala’s translation of the Guhyasamdja-tantra,
Donjaku makes no reference to the Guhyasamaja-tantra, but he does cite
Dharmapala’s translation of the Hevajra-tantra (T. No. 892), where the
same phrase in the opening sentence (identical to that of the Guhyasamadja-
tantra quoted above) is transliterated: I {58 (T. 18: 587¢8). There is
no reference to the “Prajiaparamita Palace” in the Guhyasamdja-tantra.
233. A passage similar in content to the following dialogue has been
identified by Matsunaga (1980: 252; cf. id. 1978: XXIV) in Chap. 5 of the
Guhyasamaja-tantra (Matsunaga 1978: 15—16), and the implications of this
same passage are discussed by Snellgrove (1987: 170ff).

234. Kukai (KK: 1c14—15) has t:[# X A (“great person of the world”) for #
HARA (“O World-Honoured One, a great person..”).

235. Matsunaga (1980: 252) takes this sentence to mean “Your speech
consonant with purity is marked by characteristics”; #% (“you”) is thus
interpreted as a possessive modifier, whereas I have taken it in a vocative
sense. In addition, he takes £ {44k, which I tentatively translate as “What
are the characteristics of...?” (lit, “..has what characteristics?”), to mean
salaksana (44) in contrast to the subsequent 4, i.e., alaksana (JE£4H).
But if this is indeed the intended meaning, one would expect & 44, unless
H{THIK is to be taken to mean “has some characteristic or other.” Rather
than taking the Buddha's response to the bodhisattvas’ criticism as a
statement concerning two different levels of speech (salaksanpa and
alaksana), it seems to me more appropriate to regard it as consisting of a
question on the real nature of “speech consonant with purity” followed by a
reply (cf. Endo 1984: 147).

236. T{H#=F%#h. This term is sometimes used in the sense of the ‘three
samadhis’ or ‘three gates to liberation’ (see n. 35), but here it probably has a
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more general meaning.

237. Matsunaga (1978: XXIV, 1980: 253) regards this reference to the four
kinds of mandalas and four seals, characteristic of the STTS and Yoga
Tantras in general, and the absence of any reference by Amoghavajra to
practices distinctive of the Guhyasamdja-tantra as evidence that the
Guhyasamdja-tantra in its present form did not exist before 746, when
Amoghavajra returned to China, although certain elements of what later
evolved into the Guhyasamaja-tantra would have been in a formative stage
of development in the first half of the 8th century. In this one must concur
with Matsunaga, whereas Western scholars have tended to place the date of
composition of the Guhyasamdja-tantra far earlier (e.g., Wayman [1973:
13—19, 1977: 98—102], who assigns the Guhyasamdja-tantra to the 4th
century, but whose reasoning is largely rejected by Matsunaga [1980:
247—248)).

FEHATHEZTHERM. MERER REERGREEEFNEHBSE,
BERWEEFR, BN, HrhREFERME MM EMTSE T,
FEZ088 B O H kA e e BB AERL OB, FIRINER, BH—UHhS.
ISYM omit 38. 2ABCD have @} for . 3SYM have H for B. *M has # for
8. 5CD add 4.

(XVI) The Sixteenth Assembly is called Yoga of Nondual Equality,™® and
it was expounded in the Dharma-Realm Palace.?®® The Buddha Vairocana
and bodhisattvas as well as the External Vajra Division and so forth each
explain the four kinds of mandalas together with the four seals.?** Herein it
is explained that samsdra and nirvana, the mundane and the supramun-

24! the mind,

dane, and self and others are equal and not two and that moving
raising the eyes, sound, smell, taste, touch, contaminated thoughts, and
dwelling in a disturbed state of mind are [all] without distinction, identical to
thusness or the Dharma-realm, and all achieve every Buddha-body.?*? [JSS:

20ab; KKS 3: 41b—44a; KDS 2: 134b4-22]
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238. *Advaya-samatda-yoga. The name of this 16th Assembly and its
position immediately after the assembly corresponding to the Guhyasama-
Jja-tantra suggest a link with the Advayasamatavijaya, regarded by
Bu-ston as an explanatory tantra of the Guhyasamdja-tantra (Nishioka
1983: 1454) and preserved in Tibetan (P. No. 87: Advayasamatavi-
jayakhyavikalpamahardja) and Chinese (T. No. 887; cf. Sakai 1944: 24;
Tanaka 1984: 70, 1987: 267); it is also quoted in the Jrhdnasiddhi
(Bhattacharyya 1929: 82—83; cf. Takahashi 1977: 106—105) and possibly
corresponds to a Sanskrit manuscript entitled Advayasamata-kalpardja
(Tsukamoto et al. 1989: 244—245). The Tibetan translation by Bu-ston,
based on an incomplete manuscript, was later supplemented on the basis of
the Chinese translation (cf. Wayman 1977: 86—87; Matsunaga [1980: 275]
erroneously states that there is no Chinese translation).

239. The Advayasamativijaya was expounded in the palace of the
Paranirmitavasavartin Heaven (T. 18: 514b9; the opening section is missing
in the Tibetan translation). At the end of his discussion of the site of
exposition of the Vairocanabhisambodhi-siitra (which also unfolds in the
“Dharma-Realm Palace” [T. 18: 1a8; rtGyud Tha 115b4]), in which he quotes
extensively from the Indications, Chio-yiian (T'1Y 1: 4a8—12) concludes
that the purport of the Vairocandbhisambodhi-sitra would suggest that it
was expounded in the same Dharma-Realm Palace as was this 16th
Assembly, but this thesis is rejected by Raiyu (JSS: 20a15—b17), Goho
(KKY: 5a6—9), Yukai (KKS 3: 41b17—-43a8) and Donjaku (KDS 2:
134b13—22), although it is defended by Dohan (KKK: 7a5—13) on the
authority of Johen ##3ig (1165—1223); it also appears to have been accepted
by at least some in the Tendai K& sect (see, e.g., T. 77: 164c22—24). (For a
more detailed refutation of this view of Chio-yiian’s, see, e.g., the arguments
set forth by Raiho $H{#{ [1279—13307?] in his Shingon honmoshu §{ = AFH4
25 [Z8Z 22: 208-209).)

240. The chief expositors of the Advayasamatdivijaya are Vajrapani and
Mahavairocana; although there is no systematic exposition of the four kinds

of mandalas and four seals in the Advayasamatdavijaya, there are
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nevertheless numerous references to them.
241. I follow texts ABCD in reading &} for §.
242. These statements are fully consistent with the general purport of the

Advayasamatavijaya.

BTk ERMm, EERERR, REEDRSE TSR SR —
—RMAESRE, ANEE, P ETER—— G, SREEE, &S
MG, B YR, ERCH R RSN, AT R 2 S A
Mk,

'SYMIAB have #l| for #.

(XVII) The Seventeenth Assembly is called Yoga of Similarity to Empty

243

Space,**” and it was expounded while [the Buddha was] residing in the

Palace of Ultimate Reality. The Buddha Vairocana, the Bodhisattva

Samantabhadra and the External Vajra Division®"

each explain the four
kinds of mandalas together with the four kinds of seals. Herein the
practitioner identifies with each deity, and all are the same as empty space in
measure; he identifies with the Dharma-body and leaves behind all the
myriad things.?*® The substance of things is radiant and the same as empty
space in measure, and there is no coming or going. In this scripture are
explained the methods for identifying with the Samadhi of Empty Space.

[KKS 3: 44a—d6a; KDS 2: 134b23—c20]

243. *Kha-sama-yoga. Neither past commentators nor modern scholars
appear to have pinpointed any works in the extant canon that might
correspond to this 17th Assembly, although its name suggests a possible
link with the Khasama-tantra (P. No. 80: Yathdlabdhakhasama-tantra), an
Anuttarayoga Tantra belonging to the Vajradhara family in the sevenfold
classification of Mother Tantras (cf. Tsukamoto et al. 1989: 331). But apart
from the common emphasis on the practitioner’s identifying with the sky or
space, there do not appear to be any obvious parallels between the 17th
Assembly and the Khasama-tantra.
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244, Kakai (KK: 1c24) reduces the protagonists of this assembly to the
“thirty-seven deities.”

245. Or alternatively, according to the variant reading, “..benefits all the
myriad things.”

E+ATLEHWERMN. NENBBX', SEEEEENH, BAE
RgFRE, RABKRMEXFTIADBFHE, =11, TRUMSKE,
BRWEL, FENESEIR. BHTFEBLEH. RARER EIRST.
ESOR——F, TOREMME, B MEGE. TaRB st mEL, AR
BREHUBHR, BEEMLARBEASRMBR, HEPSRERTR
B+ fEH, RRBGIR SN,

ICD add . 2SYMAB omit 2%. 3M has 3£k for 4%, *SYMICD have & for
% 5SYMI have % for 4. SSYMIBCD have {# for . "SYM have F for f§.
8SYMIB omit &,

(XVIII) The Eighteenth Assembly is called Yoga of the Adamantine
Gemmed Diadem,?*® and [it was expounded] in the Heaven of the Fourth
[Stage of] Quiet Contemplation.?*” The Bodhisattva Vajrasattva entreats the
Buddha to explain for Mahabrahma, lord of the Saha world-system,** the
yoga-mandala(s) of the Five Divisions and the ritual for inducting the
disciple; [the mandala(s)] comprise(s) thirty-seven [deities). Also explained
are the four kinds of mandalaes together with the four seals [for the deities]
down as far as the External Vajra Division. The disciple is instructed in
mental incantation:** on a lunar disc the letters of the mantra are ranged
clockwise and [the disciple] concentrates his mind on each letter, identifying
with the principle of reality; when he has come full circle, he starts again.
[This] is, moreover, applicable to the accomplishment of both mundane and
supramundane siddhi. One does not resort to setting a limit [to the number
of incantations] by counting one’s beads; the only limit is realizing the
gateway to the noumenal, with a mind that is neither distracted nor active,
and abiding in the yoga of one’s own deity. In this scripture are explained in

minute detail twenty kinds of signs of non-accomplishment, and there are
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also explained many kinds of signs of one’s drawing near to siddhi. [JSS:
2la; KKS 3: 46a—47a; KDS 2: 134c21-135b9]

246. *Vajra-mukuta-yoga. Neither past commentators nor modern scholars
appear to have pinpointed any works in the extant canon that might
correspond to this 18th Assembly.

247. The fourth of the four stages of meditation (dhyana-bhiimi) into which
the realm of form (ripa-dhatu) is divided; the highest heaven or class of
gods occupying this stage is called Akanistha, where the 2nd and 11th
Assemblies are said to have been expounded.

248. Mahabrahma is traditionally associated with the first of the four stages
of meditation constituting the realm of form, but both Yukai (KKS 3:
46b12—47al) and Donjaku (KDS 2: 135a20—b6) cite Mahayana scriptures in
which he also appears in the fourth dhydna-bhiams.

249. “Mental incantation” here refers to a form of japa/ j@pa in which the
practitioner does not utter the mantra audibly but, as is described here,
instead visualizes the letters making up the manira on a lunar disc
(envisioned either in front of the practitioner or in his own heart). This
practice is called *samadhi-japa (=E#b2:5H) by Vajrabodhi (T. 19:
77b1-20; cf. T. 18: 248a28, 902b1—2), while in Japan it is usually known as
“visualization of the circle of letters” (jirin-kan/gan & #l); cf. Lessing and
Wayman 1968: 186ff.

BMEtAg, HWT (287¢) HHETHLLTH, MR+ES, LES
WS XBIE, A=+tE, ——HRA=+t. NE—EH=+t, FE
WEERBMED, BEABA, MFFESRLHRBUREER, BTERERR
MR, MERH, ——H5——FL——H— BB ——FRERR

—— M ERRA FRRIM RS, RERE=RIESEM

¥, BREZE. BEMLRR. £&7HE T #El. HEDY, FAE

o SRS, BILH. Filis. R FIR A HESEBMEHE

RisE. 2 RimeHREC .

SETHRMAE +AGRES “2EERMIEE —%&,
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M has J for #. 2SYI have ¥ for Hf. °M adds %. ‘SYMIAB have {%if for
#H{E; D omits /£. SABC add 8. 5CD have —# 34 T for 4% 'SYA omit #&.
8AB add —#. SSYMIABCD omit £EITH. ... —%.

The Eighteen Assemblies of the Yoga Teachings have either four thousand
(287c) verses, five thousand verses or seven thousand verses, and in all they
consist of one hundred thousand verses.”® They have Five Divisions, four
kinds of mandalas and four seals and have thirty-seven deities; each
division has thirty-seven [deities], and [each] single deity embodies
thirty-seven [deities] and also has four mandalas and four seals. They
interpenetrate one another just as the radiance of the pearls of Indra’s net is
reflected from one to another in an endless progression.?! If the practitioner
properly masters this general purport of yoga, he will be like the Buddha
Vairocana, with every part of his body, every pore, each [of the thirty-two)
characteristics and each [of the eighty] minor features [of a Buddha), every
stock of merit and every stock of wisdom abiding in the stage of fruition,
proclaiming the Buddha's teaching of yoga not shared with the Two
Vehicles, explaining the deeds of the mandala and samaya teachings,
and the same as empty space in measure. If one realizes the above teaching
[of interpenetration], each [nevertheless] has his proper place and there is no
confusion among them, and one will completely realize the four bodies,
namely, the own-nature body, enjoyment-body, transformation-body and
homogeneous body.”®® This enables one to suddenly benefit and delight all
sentient beings, bodhisattvas, auditors (§rdvaka), dependently enlightened
ones (pratyekabuddha) and non-Buddhists. These are called the teachings
of the Adamantine Vehicle of Yoga?® [KKS 3: 47a—50a; KDS 2:
135b10—136al]

Indications of the Goals of the Eighteen Assemblies of the Adamantine

Pinnacle Yoga Scripture
Indications of the Goals of the Adamantine Pinnacle Yoga

. . 2l
in One Fascicle®®®
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250. On the traditions concerning a 100,000-verse text, see “Introduction.”
251. The doctrine of Indra’s net (indra-jala) as an analogy for infinite
interpenetration and interdependence is generally associated with Hua-yen
#ef% thought, and the reference to it here by Amoghavajra anticipates both
its use by Kukai (e.g., in the first of his two well-known stanzas on “the
attainment of Buddhahood with this very body™ [sokushin jobutsu B) £ b¥
8 T. 77: 381c18}) and the great importance attached by Kikai to Hua-yen
thought in general.
252. Pu-kung fo-fa A~3tfili#: (“unshared/unique qualities of a Buddha”) is
the standard translation for avenika-buddha-dharma, but it seems unlikely
to me that this is the intended meaning here. I take “Two Vehicles” to refer
to the Hinayana and Mahayana.
253. Speculation on the nature of the Buddha's body in Sino-Japanese
Esoteric Buddhism is fraught with complexities, but this theory of four
bodies (commonly referred to in Japan as the “fourfold Dharma-body”
[shishw hosshin (Uf§i}:£]) may be regarded as the standard formulation,
and this passage and a similar statement in the Preface to T. No. 870 (T. 18:
288a2) represent the loci classici of this theory. “Own-nature body” (B 4} &
svabhdva-kdya), “enjoyment-body” (<FH Lt: sambhoga-kdaya) and “trans-
formation-body” (3% {t & : nirmdna-kaya) are all Mahayanist terms, but the
concept of a “homogeneous body” (% &: *nisyanda-kdya) is peculiar to
Sino-Japanese Esoteric Buddhism.
254. Chin-kang-ch'‘éng £:H\3%: Vajrayana. Although there are other in-
stances of the use of this term by Amoghavajra (e.g., T. 18: 299a3, 940¢27; T.
19: 522b18) and other translators of the Chinese canon, it did not win wide
currency in China and Japan.
255. It is only the base text that repeats the title. Text C apparently has two
colophons (the first reproduced in text D) indicating that it was collated
with the Koryd edition by Jogon i##% in Enpo ¥ 8 (1680), checked in
Jokyo ${i£ 3 (1686), and rechecked by Sonkyo ##{in Genroku jti% 15
(1702).



