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THE DALAI LAMA

Message

The foremost scholars of the holy land of India were based for many centuries at Nālandā Monastic University. Their deep and vast study and practice explored the creative potential of the human mind with the aim of eliminating suffering and making life truly joyful and worthwhile. They composed numerous excellent and meaningful texts. I regularly recollect the kindness of these immaculate scholars and aspire to follow them with unflinching faith. At the present time, when there is great emphasis on scientific and technological progress, it is extremely important that those of us who follow the Buddha should rely on a sound understanding of his teaching, for which the great works of the renowned Nālandā scholars provide an indispensable basis.

In their outward conduct the great scholars of Nālandā observed ethical discipline that followed the Pāli tradition, in their internal practice they emphasized the awakening mind of bodhichitta, enlightened altruism, and in secret they practised tantra. The Buddhist culture that flourished in Tibet can rightly be seen to derive from the pure tradition of Nālandā, which comprises the most complete presentation of the Buddhist teachings. As for me personally, I consider myself a practitioner of the Nālandā tradition of wisdom. Masters of Nālandā such as Nāgārjuna, Āryadeva, Āryāsaṅga, Dharmakīrti, Candrakīrti, and Śāntideva wrote the scriptures that we Tibetan Buddhists study and practice. They are all my gurus. When I read their books and reflect upon their names, I feel a connection with them.

The works of these Nālandā masters are presently preserved in the collection of their writings that in Tibetan translation we call the Tengyur (bstan ’gyur). It took teams of Indian masters and great Tibetan translators over four centuries to accomplish the historic task of translating them into Tibetan. Most of these books were later lost in their Sanskrit originals, and relatively few were translated into Chinese. Therefore, the Tengyur is truly one of Tibet’s most precious treasures, a mine of understanding that we have preserved in Tibet for the benefit of the whole world.

Keeping all this in mind I am very happy to encourage a long-term project of the American Institute of Buddhist Studies, originally established by the late Venerable Mongolian Geshe Wangyal and now at the Columbia University Center for Buddhist Studies, and Tibet House US, in collaboration with Wisdom Publications, to translate the Tengyur into English and other modern languages, and to publish the many works in a collection called The Treasury of the Buddhist Sciences. When I recently visited Columbia University, I joked that it would take those currently working at the Institute at least three “reincarnations” to complete the task; it surely will require the intelligent and creative efforts of generations of translators from every tradition of Tibetan Buddhism, in the spirit of the scholars of Nālandā, although we may hope that using computers may help complete the work more quickly. As it grows, the Treasury series will serve as an invaluable reference library of the Buddhist Sciences and Arts. This collection of literature has been of immeasurable benefit to us Tibetans over the centuries, so we are very happy to share it with all the people of the world. As someone who has been personally inspired by the works it contains, I firmly believe that the methods for cultivating wisdom and compassion originally developed in India and described in these books preserved in Tibetan translation will be of great benefit to many scholars, philosophers, and scientists, as well as ordinary people.

I wish the American Institute of Buddhist Studies at the Columbia Center for Buddhist Studies, Tibet House US, and Wisdom Publications every success and pray that this ambitious and far-reaching project to create The Treasury of the Buddhist Sciences will be accomplished according to plan. I also request others, who may be interested, to extend whatever assistance they can, financial or otherwise, to help ensure the success of this historic project.
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“Famously vowing to become a Buddha in the body of a woman, Tārā is the most important female figure in the vast Buddhist pantheon. In this impressive work of translation and exegesis, Susan Landesmann presents Tārā’s root tantra, a welcome gift to scholar and practitioner alike.”

— DONALD S. LOPEZ JR., Arthur E. Link Distinguished University Professor of Buddhist and Tibetan Studies, University of Michigan

“Beloved across the Himalayan region and beyond, the figure of Tārā has offered inspiration to artists, meditators, rulers, and ordinary women and men for centuries. Susan A. Landesman has done an exceptional service to English readers with her groundbreaking translation and study of the core ritual text, inviting readers to discover new aspects of this most famous exemplar of enlightenment in female form.”

— ANNABELLA PITKIN, assistant professor of Buddhism and East Asian religions, Lehigh University

“Susan Landesman’s translation of the Tārā-mūla-kalpa is a major and accessible work of scholarship that should be of great interest to both scholars and practitioners. It sheds light on an important and early tantric Buddhist work that played a foundational role in the development of the practice traditions connected with one of Tibetan Buddhism’s most popular deities. Her translation of Buton Rinpoche’s masterful Tibetan translation is excellent, both clear and accurate, and her introduction illuminates the history of this text, its reception in Tibet, and the development of practice traditions associated with Tārā. I congratulate Dr. Landesman for her excellent work on this volume.”

— DAVID B. GRAY, Bernard J. Hanley Professor and chair of Religion, Santa Clara University







Dedicated to my advisor, Professor Emeritus Alex Wayman, who guided me onto the path of this lifetime project;

And to my teacher Gen Dr. Lozang Jamspal, who has continually guided me toward the shores.
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Series Editor’s Preface

The American Institute of Buddhist Studies and Wisdom Publications, with the Columbia Center for Buddhist Studies and Tibet House US, are honored to present this Treasury of the Buddhist Sciences series, which is dedicated to making available in English and other languages the entire Tengyur (bsTan ’gyur), the collection of Sanskrit works preserved in Tibetan translations, and the originally Tibetan learned commentaries and treatises based upon them. Herein we present Dr. Susan Landesman’s milestone work of scholarship, deep study, and expert translation of the Tārā Tantra, the foundational text of the worship of Tārā and her many emanations around the many worlds of the Buddhist infiniverse.

Dr. Landesman deserves the highest accolades for her deep and long-term commitment to this work, beginning as a graduate student under the late Professor Alex Wayman and the Lecturer Emeritus, Acharya Dr. Lozang Jamspal, and persisting subsequently as an eminent senior scholar, translator, and lecturer. I especially honor her breakthrough achievement in Tārā scholarship, how she solved the many problems in the text that had daunted previous scholars by using brilliant detective work and thorough scholarship to find the unquestionable deep connections between her Tārā text with the Mañjushrī Mūla Kalpa and the Vairocana Abhisambodhi Tantra, and even, to my utter delight, with the oceanic Buddha Avataṃsaka Sutra and especially its “Night Goddess” Female Buddhas. The reader will find her illuminating discoveries detailed dramatically and persuasively in her introduction.

In general, the translation and publication of the Tantras are somewhat nerve-wracking endeavors. It is not because the texts are not significant, profound, and exquisite, but because they are traditionally sealed in bonds of secrecy. This is both because people without the necessary prerequisite insights, motivations, and skills might harm themselves by “trying out the practices,” and also because casual readers of their sometimes shocking statements might mistakenly take them literally and come away with serious misunderstandings of Buddhist thought and practice. In fact, there is already quite a bit of misunderstanding in wide circulation about Tibet, Buddhism in general, and the Tantras in particular. This is not only the case in Western societies where Buddhism is still a novelty, but also prevails in Asian Buddhistic countries other than Tibet and Mongolia, where Tantra is rare and Tibetan Buddhism in the popular mind is tainted by presumed association with “primitive shamanism” and a supposed corruption of Buddhist ethical norms.

To clear up such misunderstandings, His Holiness the Dalai Lama has encouraged scholars to study and make available translations and studies of these texts, with suitable commentary, so people can see how firmly they are rooted in Buddhist principles of wisdom and compassion; how sophisticated and advanced are the yogic practices, presupposing prior achievement of a high degree of meditative ability, profound understanding of selflessness and voidness, sincere motivation of the compassionate spirit of enlightenment, the vow to liberate all beings from suffering, and a courageous determination to accelerate the spiritual evolution that would normally take the countless lifetimes of self-transcendence that are integral to the bodhisattva path and compress them into a single or a few lifetimes of strenuous yogic study and achievement.

The scientific treatises (śāstra) of the great Indian Buddhist universities, accumulated during the fifteen-hundred-year flourishing of the Buddhist sciences from the Buddha’s time until the end of the first millennium, are preserved mainly only in the Tibetan translation canon. Contrary to modern prejudices, these truly are scientific works. Most are focused on the supreme science, the “inner science” of the psychology of human beings, the causes of their suffering and the pathways of their realization of their full potential through the transformation called “enlightenment.” Such works are often highly technical and complicated, and so tend not to be the most exciting to read. They have had a long run of usefulness in India, Tibet, and Mongolia, to a lesser extent among mystics throughout Asia and the Middle East, but they have never been “bestsellers.” It is therefore difficult to find sponsors for their study, translation, and publication.

The Indian and Tibetan scholar-adepts who have treasured and made good use of them for millennia, today tend to be impoverished refugees, spending their time and effort trying to learn the teachings in Tibetan, and thereby keep alive their traditions of scholarship and practice. Indian scholars and philanthropists tend not to take interest in the ancient Indian Buddhist works, since the Buddhist scientific institutions were long ago driven out of India, to survive in full form only in Tibet and the Mongolias. Only the most learned of contemporary Indian scholars identify them as their own cultural, religious, and scientific treasures. Sophisticated donors from a number of countries have had the vision to realize right away that the works contained in the Tibetan Tengyur are an extraordinary jewel mine of scientific and spiritual achievements of immense value to all humanity. They generously have continued to provide the funding needed to bring out the first dozens of these works we have published. For this vision and generosity, I, and future generations of scholars and practitioners, will always be deeply grateful.

Dr. Landesman herself skillfully thanks the many scholars and teachers from whom she learned about the Tārā Tantra. As co-publisher and series editor-in-chief, I would also like to thank Dr. Landesman’s teacher and my long-term colleague, Dr. Acharya Lozang Jamspal, for yet another great contribution; Dr. Paul Hackett, for his encouragement of the author and his skillful and dedicated editing, including his unfailingly patient and meticulous efforts in the final stages of editing; and Dr. Thomas Yarnall for his detailed editorial and production coordination with the expert staff of Wisdom Publications, including the publisher, Dr. Daniel Aitken, and David Kittelstrom, Ben Gleason, and Lindsay D’Andrea.

It is also my duty and pleasure to offer sincere acknowledgment and thanks to Columbia University’s Department of Religion, faculty and administrators, for their gracious hosting of the American Institute of Buddhist Studies; and to the Conanima Foundation, the Infinity Foundation, the Sacharuna Foundation, the William T. Kistler Foundation, the Robert H.N. Ho Family Foundation, the Wang family, the National Endowment for the Humanities, the Omidyar Family Foundation, the Tsadra Foundation, and the many generous individual and institutional donors of the American Institute of Buddhist Studies and Tibet House US, who have made our publications possible over the years and fortunately continue to do so.

Finally, I wish to express my appreciation of the pioneering efforts of my late colleague, Professor Alex Wayman, who started the author on this great work, and to underline again my deep respect and admiration of Dr. Susan A. Landesman, a modern scholar-adept (Tib. mkhas grub), for her fine scholarship and persevering dedication to the Noble Tārā and her great source Tantra, for picking up the trail of this precious treasure text followed by past generations of scholar-adepts, especially Atisha (982–1054), Buton Rinpoche (1290–1364), and the Dalai Lamas, and for holding up the flame of Tārā devotion kindled in the hearts and minds of millions of Indian and Tibetan devotees, still burning ever more brightly today.

Robert A.F. Thurman

Jey Tsong Khapa Professor of Indo-Tibetan Buddhist Studies,

Department of Religion, Columbia University, New York;

Director, American Institute of Buddhist Studies;

Co-founder and President, Tibet House US.

December 2, 2018 Common Era;

Year of the Earth Dog, Tibetan Royal Year 2143
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Author’s Preface

This book contains an English translation of the “root text” of the Tārā-mūla-kalpa, a scripture that documents the emergence of the quintessential female Buddha Tārā in seventh-century India. Its contents capture an important Buddhist tantric tradition in mid-formation. In this regard, it is unique and unlike any other tantric text thus far seen in the Buddhist canon. As Tārā’s popularity grew, her cult spread throughout Southeast Asia and Tibet, where she became revered as the “Mother” of the Tibetan people. Tārā is worshiped for health and long life, wealth, protection from enemies, and ultimately, the mind of enlightenment. She has been mentor and guide to many important Buddhist scholars, practitioners, and lineage holders from India to Tibet.

I became interested in translating the Tārā-mūla-kalpa in the mid-1980s as a graduate student at Columbia University. One day, as I was walking up Broadway at 114th Street, I encountered my advisor, Alex Wayman.

“Want a cup of coffee?” he asked.

“Sure!” I said.

“I like it black,” was his usual response when drinking coffee.

I shared his preference by ordering a cup of black coffee. As we sat down, he spoke about his project on the Vairocana-abhisambodhi-tantra and one of its commentaries by Buddhaguhya. Then he asked, “Are you more interested in a project on gods or goddesses?”

“Goddesses.”

“Well, I know of a very interesting text on Tārā that I came across while working on my Vairocana text.” He continued to talk about this Tārā text and how it related to his own work.

Later that week, when I met Professor Wayman in his office, he showed me a copy of the Tārā-mūla-kalpa from the Derge Kanjur. It was printed in two volumes with red ink. After our discussion, I located the Tārā-mūla-kalpa in the Stog Palace Kanjur (rgyud, MA) and checked it out. My Tibetan language professor, Lozang Jamspal, suggested we begin reading the chapter titled “The first painted image (bris sku dang po),” based upon my interest in Tibetan art.

The time we spent translating this chapter taught me a great deal about the relationship between Buddhist art, ritual, and culture in ancient India. Art was not a private outlet for individual expression as it is in the West but a culturally shared symbol system with sophisticated philosophical and religious concepts. Paintings on cloth (thang ka), imbued with the power of mantras, were believed to liberate the viewer in an instant. The text’s verses rang with poetic beauty, eliciting a different world and time, with Tārā at its center. My time reading Buddhist scriptures with Professor Jamspal was the most genuine and heartfelt spiritual experience, filled with stimulating discussions of Buddhist philosophy, Tibetan and Sanskrit language, candid humor, kindness, and hospitality (tea and dried Ladakhi apricots). This began my long, ongoing relationship with Gen-la Jamspal, under whose guidance and mentorship I translated a great deal of the Tārā-mūla-kalpa.

How I Sustained My Interest in the Tārā-mūla-kalpa

While translating the first chapter of the Tārā-mūla-kalpa (TMK) the following fall semester, I encountered six-line sentences spanning an entire side of a Tibetan folio. Attempts to translate these passages resulted in heated debates with Professor Wayman. Complicating my efforts was the fact that after the Tārā-mūla-kalpa was translated from Sanskrit into Tibetan in the fourteenth century, its original Sanskrit edition was lost, and there were no known commentaries on this text. In the spring, the Starr East Asian Library sponsored a book sale in front of Kent Hall. Imagine my luck when I noticed a pile of old journals and picked up a volume with an article by Marcelle Lalou entitled “Manjuśrīmūlakalpa et Tārāmūlakalpa” (Harvard Journal of Asiatic Studies 1 [1936]:327–47). I bought this journal for a dollar without realizing how it would change the course of my research. Lalou’s article explained that the first thirteen chapters of the TMK were identical in structure to the Manjuśrī-mūla-kalpa (MMK), although both texts differed in the details associated with the cults of Tārā and Manjuśrī, respectively. Ultimately, the MMK helped me decipher many difficult passages in the first thirteen chapters of the TMK.

In no time, I located two Sanskrit editions of the MMK in Columbia’s Butler library: a 1925 edition edited by G. Śāstrī and a 1964 edition edited by P. L. Vaidya. With the MMK’s parallel Sanskrit passages at my side, the heated arguments with my advisor cooled! This discovery did not preclude all difficulties with the translation, as both texts contained numerous corruptions. Nevertheless, the concordances made the difficult task of translating the first thirteen chapters of the TMK much more manageable. That was in 1987.

I defended my dissertation in 1994. Many years passed.

One day, I received an email from my friend Elisabeth Benard who was in New York on a sabbatical leave from the University of Puget Sound. She suggested that I contact Alex Gardner at the Rubin Foundation about giving a talk at the Rubin Scholars’ Circle. When I sent them a description of my work on the Tārā-mūla-kalpa, they invited me to give a talk.

As I exited the elevator to the Rubin Foundation, there stood Paul Hackett as a messenger of Tārā, beckoning to me, “Your dissertation is still unpublished?”

I gave my talk, which was well received, especially by Gene Smith, whose warm smile and probing comments still echo in my mind. A week later, I met with Paul. His enthusiasm for my translation encouraged me to resume where I left off. Over the next two years, I worked closely with Professor Jamspal to translate the remaining (untranslated) folios of TMK’s “core text.” Then, I continued to prepare the manuscript for publication under Paul’s guidance. Paul’s knowledge of the Tibetan language and Buddhism, skillful and dedicated editing, patience, and kindness helped me bring this publication to its optimal form. I sincerely thank Dr. Paul Hackett for dedicating his time to work closely with me on this project for many years.

Before closing, I would also like to offer my sincere gratitude to Dr. Robert Thurman, AIBS director and editor in chief of the Treasury of Buddhist Sciences series, for his beautifully written preface, his editorial suggestions, and the exceptional opportunity to have my work published in this series. I would also like to extend my heartfelt thanks to executive editor Dr. Tom Yarnall for his ongoing support and his beneficial, timely suggestions in the final stages of editing and design. In addition, I’d like to express my sincere appreciation to the Wisdom staff, including Dr. Daniel Aitken, David Kittelstrom, Ben Gleason, Lindsay D’Andrea, and freelance editor Sandra Korinchak, for their very careful editing, proofreading, and exquisite design of the Tārā-Tantra. A special thanks to Ben Gleason for his editorial expertise, patience, kindness, and understanding as he coordinated the input of Wisdom staff members during the completion and production of this beautifully printed book.

This project would not be possible without the late Geshe Wangyal, who invited Gen-la Jamspal (when he was a monk in India) to teach at the Tibetan Buddhist Learning Center in Washington, New Jersey; Diane and Joshua Cutler, directors of TBLC; and Natalie Hauptman Griffin and Philip J. Hauptman for welcoming Jamspal to their home in New York City while he earned his PhD and taught classical Tibetan language classes at Columbia University.

Last, I would like to thank my husband, Peter Landesman, and my son, Aaron, for their continued support and encouragement while I wrote this book!

Susan A. Landesman

New York, 2020
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Abbreviations

Note: The abbreviations provided here are used when referring to the texts and are not their full titles. They are listed alphabetically under these shorthand titles in the bibliography, where complete bibliographic details are provided.

Canonical Materials


	CK	Refers to the numbers assigned in the Bka’ ’gyur (dpe bsdur ma) (China Tibetology Research Center, 2006–2009); cf. A Catalogue of the Comparative Kangyur (bka’ ’gyur dpe bsdur ma) (Hackett 2013)

	D/Tōh.	Refers to the numbers assigned in the Tōhoku catalogue of the Derge canon, A Complete Catalogue of the Tibetan Buddhist Canons (Bkaḥ-ḥgyur and Bstan-ḥgyur) (Ui et al. 1934)

	MMK	Mañjuśrī-mūla-kalpa Tibetan: Tok (stog) Palace manuscript (TPMMK, vol. DA) Sanskrit MMK, Vaidya edition

	Q	Refers to the numbers assigned in the Tibetan Tripitaka: The Peking Edition (Suzuki 1955–1961)

	TMK	Tārā-mūla-kalpa




	DTMK	Derge (sde dge) recension of the Tārā-mūla-kalpa

	PTMK	Peking recension of the Tārā-mūla-kalpa

	TPTMK	Tok (stog) Palace recension of the Tārā-mūla-kalpa




	VAT	Vairocana-abhisaṃbodhi-tantra



Other Reference Sources


	BI	Buddhist Insight, Alex Wayman

	CD	Tibetan-English Dictionary, Sarat Candra Das

	EJS	Ein Jahrzehnt Studien zur Uberlieferung des Tibetischen Kanjur, Helmut Eimer

	EV	Enlightenment of Vairocana, Alex Wayman and R. Tajima

	IBTS	Introduction to Buddhist Tantric Systems, Ferdinand Lessing and Alex Wayman

	LC	Lokesh Chandra, Tibetan Sanskrit Dictionary

	MW	Sanskrit-English Dictionary, Monier-Williams

	RV	Ṛg Veda Samhitā

	SM	Sādhanamālā, B. Bhattacharya, ed.



Technical Note

When Sanskrit equivalents of proper names and technical terms are given in the body of the text, they are reconstructions from the Tibetan; for the sake of ease of reading, they are not marked with an asterisk (*). When Sanskrit mantras and vidyās are given in the body of the text they are normalized Sanskrit forms based on the Tibetan transliterations.
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Background on Tārā

Oṃ Tāre Tuttāre Ture Svāhā!


	Tāre	[means] She who liberates from the cycle of worldly existence

	Tuttāre	[means She] who liberates from [the suffering caused by] the eight dangers

	Ture	[means She] who quickly liberates from illnesses

	[Svāhā	means] Salutations to Mother Tārā1



The Legend of Tārā’s Beginnings

Tārā is popularly known in Tibetan legends. In one account of her origins, a monk challenged a princess committed to achieving the foremost goals of the Buddhist path.

Formerly, in beginningless time, in the world realm called Manifold Light, there arose the Tathāgata Lord Dundubhīśvara, Sound of the Drum. Also living there was the king’s daughter Jñānacandrā, “Moon of Wisdom,” who greatly revered the Tathāgata’s discourse. She worshipped the Buddha, together with his retinue — an infinite community of disciples (śrāvakas) and enlightened beings (bodhisattvas) — for hundreds of millions of years. Every day she made offerings equal in value to the amount of jewels completely filling twelve miles in each of ten directions . . . and she generated the Thought of Enlightenment, which is the generation of the foremost thought. At that time, a group of monks implored the princess, “If you aspire to serve the teachings of the Buddha, due to your own roots of virtue, you will be transformed into a man in this very life. In order for it to turn out that way, it is proper to do so accordingly. . . .”2

Princess Jñānacandrā rejected the monk’s advice, offering her rationale for pursuing the bodhisattva path in female form:

There is neither man nor woman nor self nor personhood nor notion of such. Attachment to [the designations] ‘male and female’ is meaningless, and deludes worldly people with poor understanding. . . .

She then vowed: Many desire enlightenment in a man’s body, while not even a single [person] strives for the benefit of sentient beings in a woman’s body. Therefore, I shall work for the benefit of sentient beings in a woman’s form as long as saṃsāra has not been emptied.3

Princess Jñānacandrā challenged values of Theravāda tradition as a woman and a practitioner.4 She was motivated to pursue enlightenment by a profound sense of compassion to help others.5 The uniqueness of her vow rested upon her commitment to remain in female form in all subsequent lifetimes, working to alleviate suffering.6 As The Legend unfolds, the princess actualized her vow through the efforts of her daily practices: generating the mind of enlightenment and liberating countless beings. Her success led to the prophecy that as long as she manifested unexcelled, perfect enlightenment, she would be referred to as “Goddess Tārā.”7

In spite of the Tārā’s obscure beginnings in Indian sources, her cult grew strong by the seventh century. Thereafter, it spread to Tibet where Tārā was proclaimed the “Mother” of the Tibetan people. The basis of the present study of the Tārā cult’s formative period in India is the ritual compendium with the abbreviated title Tārā-mūla-kalpa (“Tārā’s Fundamental Ritual Text”). It is the largest canonical source on the goddess, spanning roughly four hundred folios. The Sanskrit text, believed to have been composed in seventh-century India, was translated into Tibetan in the fourteenth century by Bu-ston and classified as a kriyā tantra.8 Subsequently, the Sanskrit text was lost. The TMK’s Tibetan translation is found in various redactions of the Tibetan canon’s scriptural collection (bka’ ’gyur). The first complete English translation of the Tārā-mūla-kalpa’s core text (approximately 150 folios) is the subject of this study, featuring Tārā’s earliest forms in the ritual of the maṇḍala, painting on cloth (paṭa), and burnt offerings (homa). The remaining 250 folios of the text comprise its uttaratantra, or ‘subsequent revelation,’ which will be translated in a separate volume.

Tārā as a Personified Star and Tārā’s Boat

The word Tārā means “star” and “crossing,” as a star crosses the night sky.9 By extension, the name Tārā signifies she who guides or carries others across [difficulty], who navigates others across [a water body], and she who protects, rescues, and liberates.10 These meanings explain Tārā’s role as a divine protectress from danger and a goddess of enlightenment. In Tibet, Tārā is referred to as “Dolma” (sgrol ma), meaning “Savior.” Her name is derived from the verb sgrol ba, which signifies “to save, rescue, liberate; to carry, transport, or cross; and to expel or drive away [evil].”11

Tārā’s name is related to two of the most important features of stars: light and guidance. Stars traditionally guided maritime travelers across treacherous waters under the dark night sky. The relationship between night and the crossing of dangerous waters is recorded in a hymn from the oldest extant Indian scripture, the Ṛg Veda (10.127).12 This hymn is dedicated to the Goddess of Night (rātri), referred to as Ūrmī, the Wavy One:

O Night, full of waves! Be easy for us to cross over.13

Although some claim that Tārā was conceived as a personified star guiding sailors under night skies,14 her symbolism within Buddhist context incorporated inner light, spiritual guidance, and liberation, dispelling mental darkness.

Tārā’s former maritime connections are also implied by the nature of her vehicle: a boat. Within Indian tradition, each divinity has its own vehicle to aid the worshipper. Accordingly, Tārā navigates her boat to convey drowning beings to safety ashore.15 In the opening scene of the TMK, Śākyamuni and Avalokiteśvara are discussing the Dharma before a huge assembly convened “in the grove of Tārā’s boat.”16 Here, the metaphysical vessel of Dharma teachings and the physical vessel of the boat are both used to convey sentient beings across the ocean of cyclical existence (saṃsāra-sāgara) toward the “farther shore” of liberation.

The presence of Tārā’s boat is reflected in the activities of her attendants, the Four Sisters and Brother Tumburu, who aid living beings while traveling in an ocean-going vessel.17 The theme of the enlightened being (bodhisattva) as a ferryman is eloquently described centuries earlier in the Gaṇḍavyūha-sūtra.18

Just as a boatman is always at work on the rivers to ferry people over, never ceasing all his life, never dwelling on the near shore nor on the farther shore, and not remaining in midstream either, in the same way, the enlightening being undertakes to save sentient beings from the current of the mundane whirl by the power of the boat of the transcendent ways; the enlightening being does not fear the near shore [saṃsāra], and does not think of the farther shore [nirvāṇā] as safety, yet is always engaged in ferrying sentient beings over . . .

In the core text, Tārā is referred to three times as a bodhisattva.19

Tārā’s Identity in the Tārā-mūla-kalpa

Although some scholars claim all Buddhist goddesses may be referred to as “Tārā,” textual evidence from the TMK identifies Tārā as the female companion20 of Avalokiteśvara, bodhisattva of compassion and master of the Lotus Family. Tārā’s identity as Avalokiteśvara’s female companion spans the early phase of her cult in India (c. 6th–8th centuries), as noted in some of her oldest, extant depictions in Buddhist cave reliefs21 and three early Buddhist tantras: Mañjuśrī-mūla-kalpa (MMK),22 Mahā-Vairocana-abhi-saṃbodhi-tantra (VAT)23 and Tārā-mūla-kalpa. Buddhaguhya’s commentary24 on the VAT clarifies the multiplicity of Tārās originating from Avalokiteśvara’s tears:

As Avalokiteśvara gazed upon the realms of beings, he saw that even if he were to transfer his accumulation of merit and awareness in order to benefit all the countless beings and save them, he would still not be able to free them all from saṃsāra. Then from his tears, which arose from the power of his great compassion, many Tārā goddesses emerged and took on the forms of saviours for all beings.

Passages from the latter half of the TMK, the uttaratantra, refer to the plurality of Tārās, and their role as Avalokiteśvara’s female companions. In one ritual, Avalokiteśvara is accompanied by “seven Tārās” (Śrī Devī, Pāṇḍaravāsinī, Candrā, Śrī Yaśovatī, Śvetā, Mahāśvetā, and Bhṛkuṭī) (500b-3ff.). In another, multiple Tārās are referred to in reference to Candrā’s vidyā, used to “. . . propitiate Noble Tārā and all Tārās in this powerful king of ritual texts.” Furthermore, Pāṇḍaravāsinī’s seal (mudrā) is identified as “the basic seal common to all Tārās” (392b-1 to 7).

Besides the name “Tārā,” Avalokiteśvara’s female companions in the TMK are referred to as Bhṛkuṭī (She with Furrowed Brows), Pāṇḍaravāsinī (She Who Is Clothed in White), Mahākāruṇikā (the Supremely Compassionate One) (282a-5 to 285b-5), and Ārya Tārā, etc. Furthermore, Tārā is also referred to throughout the TMK as the Bhagavatī, signifying her status as a Buddha in female form. Moreover, Tārā’s identity as a Mahāvidyārājñī (Distinguished Queen of Vidyās) also highlights her enlightened status.

The word “vidyā,” used throughout the Tārā-mūla-kalpa in relation to Tārā, derives from the Sanskrit verbal root, √vid, meaning “to know, understand, discover, experience.” In the Buddhist tantras, a vidyā is used specifically for “a female (deity) appearance and the utterance associated with that method.”25 Such an utterance is a string of sacred syllables with the spiritual power to engender the “presence” of a female divinity, as well as to bring about a result, depending upon the context in which the syllables are recited. For example, the vidyā with the syllables Tāre tuttāre ture svāhā [“O Tara, who quickly liberates from suffering, Hail!”] is used to invoke the presence of Tārā to protect or save devotees from various dangers. A suggested translation of vidyā as “charm” or “incantation” can be problematic. Although “charm” means “the chanting or recitation of a magic verse or formula,” it also connotes “an amulet, trinket, magic, sorcery, attraction through beauty, and enchantment.” The latter meanings distort a true understanding of the term. Thus, as vidyā has no exact equivalent in English — in the same way as the word mantra — it will remain untranslated in its original Sanskrit form.

In the TMK, Tārā is also referred to as a Mahāvidyā, i.e., “a goddess’s transcendent and liberating knowledge and power” and the sacred syllables associated with her presence,26 as well as a “Queen of Mahāvidyās.” In the later sense, she is noted as the leader of female deities who embody transcendent, liberating knowledge and power. This signifies her religious role as ultimate savior through spiritual knowledge and power.

Tārā and Avalokiteśvara: The Great Secret

Although Tārā is the featured deity of the TMK who is active in her role as a compassionate savior from danger, she is completely silent throughout the text. Furthermore, her presence is evoked within the context of secrecy. In conversation with the gods, Avalokiteśvara proclaims:

Listen to the secrets belonging to The Great Secret of the Mother and Mahāvidyā [Tārā]. I shall now explain the vidyā for the ritual performed to generate her.27

Tārā’s identity as a Mahāvidyā is revealed within the context of The Great Secret, a theme that pervades the text. Sacred speech (vidyā) plays an important role in this process:

There is a long-standing tradition [in India] that sound is the essence of reality. . . [Indian] philosophical schools of great sophistication . . . are based on theories of sound and vibration as the essential and basic constituents of reality.28

Sacred syllables, when intoned, are believed to elicit a deity’s animating presence. Thus, intoning Tara’s vidyā underlies her relationship with Avalokiteśvara in The Great Secret (251a-5ff.). Bhagavān Śākyamuni reveals its meaning to Avalokiteśvara:

O Great Being . . . [the ritual] called “Perfecting One’s Wishes,” . . . which is an evocation practice in this distinguished ritual text rejoiced in by all the Buddhas . . . is The Great Secret of Blessed Noble Tārā. O Great Being, I shall explain that [ritual] to you.

[The ritual] “Perfecting One’s Wishes” is victorious!

It liberates from passion (rajas) and mental darkness (tamas),

Pacifies attachment,

Purifies [the mind], and releases from sin. [1]

During the month of the All-Seeing [Buddha],

Make salutations and worship

Noble Avalokiteśvara

To destroy the seeds of transmigration. [2]

If relying upon You [Avalokiteśvara],

Is explained to make [Tārā] appear,

She will appear in the world once more. [3]

Tadyathā / śvete śveteṅge śve[te] bhuje śvet[e] /

Mālyeralaṃkṛte / Jaye vijaye ajite aparājite svāhā //

Salutations to [the Goddess] who is entirely white:

White-limbed, white-armed, and white-garlanded!

Salute [the Goddess] who Conquers, who is Victorious,

Who is Invincible, and who is Unrivaled! [5]

A ritual sequence observed in the passage above indicates that the practitioner cannot invoke Tārā directly, but must first worship Avalokiteśvara by visualizing him or meditatively generating oneself into him, before uttering Tārā’s vidyā to invoke her presence.29 This sequence also suggests that Tārā’s vidyā must be intoned by Avalokiteśvara using “secret speech,” rather than by an “ordinary” person using “ordinary speech.” This interpretation of The Great Secret is reinforced by two recurring motifs in the text. The first concerns the many times that Avalokiteśvara enters meditative concentration prior to uttering Tārā’s vidyā.30 In one passage, Avalokiteśvara proclaims:

“I entered equipoise in order that I may explain the aims of evoking Blessed Noble Tārā in that most excellent of ritual texts . . . I shall also explain the vidyā for the ritual to generate her.” (283a-2 to 5)

The second motif supporting the role of “secret speech,” whereby one cannot invoke Tārā directly, is found in Tārā’s vidyās. Most begin with praises to Avalokiteśvara. This feature even appears in Tārā’s popular essence incantation, which is deemed a “supreme secret” (202a-1, 208b-6):

Namo ratna trayāya

Namo Ārya Avalokiteśvarāya

Bodhisattvāya Mahāsattvāya

Tāre tuttāre ture svāhā!

Homage to the Three Jewels!

Homage to Noble Avalokiteśvara,

The Enlightened Being and Great Being,

O Tārā, who rescues from pain! O quick one! Hail!

Avalokiteśvara’s prominence as intermediary when evoking Tārā is reinforced by his role as a main speaker of the text,31 as well as his pervasive presence in all but one of the text’s paṭa and maṇḍala rituals. What does this suggest to readers who are exposed for the first time to perhaps the earliest ritual compendium featuring Tārā?32 Was this the only way to facilitate Tārā’s entrance to India’s tantric movement?

Tārā Worship: From India to Tibet

By the eighth century, the Tārā cult was firmly established in India, based upon three bodies of evidence:(1) her depictions in Buddhist rock art, (2) her appearance in the early Buddhist tantras, the MMK,33 the VAT, and the TMK, and (3) literary sources confirming the expansion of the Tārā cult beyond Indian borders.
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Fig. 1 Avalokiteśvara, Tārā, and Bhṛkuṭī. Kānheri Cave 90.

Tārā’s earliest extant images have been identified at sixth through eighth-century Buddhist monuments, including Nālandā in eastern India34 and various caves at Kānheri, Ellora, and Aurangabad in western India (see Fig. 1).35 Wall reliefs at these sites portray Avalokiteśvara as a protector from danger, and Tārā as his female companion.36 Evidence from archaeological remains and textual sources37 suggests that as Avalokiteśvara’s functions multiplied, his role as a savior from danger was entrusted to his female companion Tārā.38

Although Avalokiteśvara assumed a paramount role during the formative period of Tārā’s cult in India, he did not continue in this capacity once Tārā’s popularity gained momentum and expanded beyond Indian borders. Eighth-century literary sources indicate that the veneration of the Goddess spread southeastward to Java under the first Śailendra monarch Panangkarana and northward to Tibet under the reign of King Khri-srong-lde-btsan (755–797 CE). The earliest reference to Tārā worship in Java is found in the Kalasan inscription (c. 778–79 CE), which states that a temple was erected to Tārā, and her image was installed therein under the direction of a Śailendra king. A verse from the MMK (53.836) also mentions the worship of Tārā in the east, followed by the place name Kalaśa (probably Kalasan).39

Among the earliest remnants of Tārā worship in Tibet are those found in an eighth-century catalogue listing three Sanskrit Tārā texts that had been translated into Tibetan. These include the Tārā-devi-nāmāṣṭa-śataka, Candragomin’s Āryāṣṭa-mahābhayot-tārā-tārā-stava, and Ārya-Avalokiteśvara-mātā-nāma-dhāraṇī.40 Tibetan literary sources after this period portray Tibet’s seventh-century king Srong btsan sgam po and his two wives as the respective incarnations of Avalokiteśvara, (white) Bhṛkuṭī, and (green) Tārā.41 Kapstein proposes that this King and his wives were posthumously identified with Avalokiteśvara and Tārā; thus promoting an eleventh-century inception of Avalokiteśvara’s cult in Tibet, spearheaded by Atiśa, and coinciding with the later spread of Buddhism (bstan pa phyi dar) in Tibet.42

Atiśa, a renowned scholar-monk living at Vikramaśilā monastery in eastern India, played a key role in promoting the worship of Tārā in eleventh-century Tibet. According to legend, Atiśa received a prophecy from his tutelary deity43 the white Tārā that he would help spread the Buddha’s teachings if he traveled to Tibet. Such a strenuous journey involved a sacrifice on Atiśa’s part, whereby his life span would be shortened by twenty years.44 Nevertheless, he set out for Tibet in 1040,45 laden with many Sanskrit manuscripts, in order to spread Buddhism.46

The ritual compendium Tārā-mūla-kalpa was one of the many Buddhist manuscripts that Atiśa transported to Tibet. After Atiśa’s death, the Tārā-mūla-kalpa was deposited in Re-ting monastery47 where it remained for approximately three centuries,48 until its Tibetan translation was undertaken in 1358 by the renowned Buddhist scholar, Bu-ston.49 Bu-ston completed the translation of the Tārā-mūla-kalpa in 1361.

Tārā’s Predecessors in Buddhist Literature: The Goddesses Prajñāpāramitā and Vāsantī

The following section highlights two Buddhist goddesses whose veneration predates the rise of Tārā worship: the Goddess Prajñāpāramitā in the Prajñāpāramitā sūtras and the night Goddess Vāsantī in the Gaṇḍavyūha-sūtra. A review of their iconography and functions reveals features that later became prominent within the Tārā cult.

(1) The Goddess Prajñāpāramitā

The Goddess Prajñāpāramitā embodies perfect wisdom. Conze notes that Buddhism’s “mythological consciousness has personified as a deity, the book, its doctrine, and the virtues it represents,”50 which is a movement that predates the rise of the Tārā cult. The majority of texts that comprise the Perfection of Wisdom (prajñāpāramitā) sūtras are believed to have been composed between the mid-first and seventh centuries CE, with the earliest layers placed in the first century BCE.51 Passages from these scriptures praise the Goddess Prajñāpāramitā as the goddess of enlightenment, savioress from danger, and mother, roles for which Tārā later became renowned. A passage from chapter 7 of the Eight Thousand Line Perfection of Wisdom Sūtra (aṣṭasāhasrikā prajñāpāramitā), “Hell” (avīci), supports this claim. The Goddess Prajñāpāramitā is:

. . . a source of light . . . [who] removes darkness, . . . the blinding darkness caused by the defilements and by wrong views. In her we can find shelter . . . She makes us seek the safety of the wings of enlightenment . . . She brings light so that all fear and distress may be forsaken . . . She is the mother of the Bodhisattvas, on account of the emptiness of own marks . . . She protects the unprotected, with the help of the four grounds of self-confidence. She is the antidote to birth and death . . . the perfection of wisdom of the Buddhas, the Lords. [She] sets in motion the wheel of the Dharma.52

The twelfth chapter of the Eight Thousand Line, “Completely Instructing the World” (lokasaṃdarśana), further elaborates upon Prajñāpāramitā’s role as a mother, and goddess of enlightenment. Her wisdom is likened to a womb that is the biological and metaphysical source for the enlightened Buddhas:

So fond are the Tathāgatas of this perfection of wisdom, so much do they cherish and protect it. For she is their mother and begetter, . . . she has shown them the world for what it really is . . . All the Tathāgatas, past, future, and present, win full enlightenment thanks to this very perfection of wisdom. It is in this sense that the perfection of wisdom generates the Tathāgatas, and instructs them in the world.53

(2) The Goddess Vāsantī

The Gaṇḍavyūha-sūtra is the last section of a large collection of texts collectively referred to as the Buddha-avataṃsaka-mahāvaipulya-sūtra,54 and the original Sanskrit version of the Gaṇḍavyūha is still extant.55 Gomez dates its composition somewhere between the first and mid-third centuries of the Common Era (0–250 CE),56 a time period that predates the rise of the Tārā cult by many centuries.

The major speaker of the Gaṇḍavyūha is a young seeker named Sudhana who is sent on a pilgrimage by the bodhisattva of wisdom, Mañjuśrī. On his journey, Sudhana meets a series of spiritual guides with whom he engages in dialogue and from whom he ultimately receives instruction in a different bodhisattva practice. Midway in his journey, Sudhana reaches the city of Kapilavastu where he meets ten night goddesses (rātri-devatā). The first of these goddesses is Vāsantī57 whose name means “spring.” Within the context of their discussion, Vāsantī’s spiritual attainments and functions are mentioned, many of which parallel Tārā’s sphere of activities, particularly Vāsantī’s roles as: (1) protectress from various dangers, (2) goddess of enlightenment, (3) “mother” of all Buddhas, and (4) embodiment of compassion. Vāsantī’s royal legendary past as Queen Dharmamatīcandrā also parallels Tārā’s past as princess Jñānacandrā.58 Subsequent paragraphs highlight passages from the Gaṇḍavyūha to illustrate these points.59

First, Vāsantī shares certain physical characteristics with an early depiction of Tārā from the MMK and the TMK. In the Gaṇḍavyūha, Vāsantī is described as “beautiful, with a golden complexion, . . . adorned with all kinds of ornaments, wearing a red robe, . . . her body showed reflections of all the stars and constellations,”60 as she “illumine[d] the world with a body like Mañjuśrī’s.”61 In comparison, the MMK and TMK’s fourth chapter depict Tārā golden in color, adorned with all ornaments, and wearing an upper red silk garment.62 Mañjuśrī’s golden complexion in the same ritual from the MMK supports the notion that Tārā’s golden aspect has “a body like Mañjuśrī’s,”63 as does Vāsantī.

Second, Vāsantī shares the green Tārā’s primary status as a role model for enlightenment. This is indicated by Vāsantī’s attainment of the “enlightening liberation” called “the means of guiding sentient beings by the light of truth that dispels the darkness for all sentient beings.”64 Just as Tārā vows “to work for the benefit of sentient beings in a woman’s form as long as saṃsāra has not been emptied,”65 Vāsantī vows to remain in the world in order to guide sentient beings toward enlightenment:

I resolve that just as I liberate these sentient beings from the miseries of such bad behavior, so shall I establish all sentient beings in the transmundane path of transcendence, make them irreversible in progress toward omniscience, and lead them to omniscience by the great vow of universal good; and I shall not fall from the stages of enlightening beings, while not turning away from the realm of all sentient beings.66

The main difference in the bodhisattva vows of these two goddesses is Tārā’s added commitment to remain in female form in all subsequent lifetimes, as long as saṃsāra has not been emptied.

Third, Vāsantī shares Tārā’s role as savior from various dangers. However, the Gaṇḍavyūha-sūtra does not refer to these dangers in neat categories of “the eight great dangers” or “the sixteen dangers” as they are referred to in Tārā texts.67 Rather, the Gaṇḍavyūha provides a copious, rambling description of dangers from which Vāsantī saves:

Any people who travel on a dark night, where ghosts, thieves, and thugs lurk, when the sky is covered with black clouds, when it is misty, windy, and raining, when there is no moonlight or starlight, when there is no visibility, through forests, or through provinces or villages, or on the roads, if they are ship-wrecked at sea or held up on land, or fall in the mountains or run out of provisions in the desert, or if they get stuck in the underbrush in the forest or run into trouble, or if they get scattered in the darkness, or if they get mugged in a town, or if they get lost or confused and cannot tell which direction they are going in, or if they run into disaster on the road, I rescue them by various means. For those traveling on the sea, I quell hurricanes, get them past bad waters, stop unfavorable winds, quiet the raging billows, free the right sea lanes, show them the channels, guide them to the isles of treasure, and show them the way in the form of a navigator. Through various forms of being I act as a support and reliance. This root of goodness, furthermore, I dedicate in this way: “May I be a refuge for all sentient beings, to put an end to all suffering . . . By this root of goodness may I become a savior of all sentient beings.68

This passage is the first of many that describes Vāsantī’s saving powers. Its importance lies in its emphasis upon protection from the perils of night travel as well as sea travel.69 The prominence of these two motifs echoes the theory that the Tārā cult emerged from an ancient form of star worship whereby seafarers sought guidance across dangerous waters under the dark night sky.

Finally, Vāsantī shares Tārā’s role as the compassionate mother of all the Buddhas. For Vāsantī, such may be inferred from the following verse from the Gaṇḍavyūha:70

Measureless is my ocean of compassion for the world;

Herein the buddhas of all times are born,

Hereby the pains of the world are soothed —

Realize this wisdom, O Sudhana, steadfast one.

An interesting difference may be noted between the portrayal of Vāsantī and Prajñāpāramitā as a mother: Vāsantī embodies compassion from which the Buddhas are born, whereas Prajñāpāramitā embodies wisdom that serves as the source of the Buddhas for all times. Within tantric practice, wisdom and compassionate means are employed simultaneously to reach enlightenment in one body and in one lifetime. Green Tārā’s role is unique in this sense as she embodies both the wisdom of the mind of enlightenment and Avalokiteśvara’s compassion.

In conclusion, a careful analysis of Vāsantī’s dialogue with Sudhana in the Gaṇḍavyūha reveals significant features that Vāsantī shares with Tārā. These observations, coupled with evidence for Vāsantī’s early conception in the Gaṇḍavyūha-sūtra (0–250 CE), challenge the theory that Tārā’s conceptual origins derive from the portrayal of the Hindu Goddess Durgā in the Devī Māhātmya, composed between the 4th and 6th centuries. In addition, if one links Tārā’s conceptual origins to Vāsantī, one must also recognize the importance of Vāsantī’s identity as a night goddess (rātri-devatā),71 which ultimately harkens to the Vedic goddess Rātri’s candidacy as Tārā’s non-Buddhist predecessor. Rātri is a savioress from danger in India’s earliest extant body of scriptures. These include the Ṛg Veda, the Atharva Veda, and the Brāhmaṇas.72 The strong conceptual parallels between the goddesses Tārā, Vāsantī, and Rātri challenge the views of scholars who promote the Hindu goddess Durgā as Tārā’s conceptual role model.

A consideration of the forms and functions shared by Tārā (in the TMK) and Vāsantī (in the Gaṇḍavyūha, the final section of the Avataṃsaka-sūtra) may also help to explain the TMK’s many references to the Bodhisattva-piṭaka and Avataṃsaka-mahāyāna-vaipulya-sūtra.73 Although some scholars claim that these references do not point to a specific text, but rather to a body of literature that highlights the Mahāyāna bodhisattva ideal, one may consider the parallels between Tārā and Vāsantī as a distinct rationale for the TMK’s references to the Avataṃsaka-sūtra.

Conclusion

In response to dialogues expressing the biases of Theravādin monks that women could not attain complete enlightenment, Mahāyāna sūtras, composed during the early centuries of the Common Era, promoted female role models for enlightenment. In these sūtras, enlightened female beings not only embody and express the highest forms of wisdom, the source of Buddhahood, but they also display some of the most active forms of compassion to protect devotees from various fears and physical dangers.
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Textual Analysis of the Tārā-mūla-kalpa

Introduction to the Tārā-mūla-kalpa, Atiśa, and Bu-ston

The main canonical source for the study of the Tārā cult’s formative period in India is the ritual compendium referred to by the abbreviated title Tārā-mūla-kalpa [TMK]. The full Sanskrit title is ūrdhvajaṭā-mahākalpa-mahābodhisattva-vikurvaṇapaṭala-vistarād bhagavatyārya-Tārā-mūla-kalpa-nāma. The title of its Tibetan translation is ral pa gyen brdzes kyi rtog pa chen po byang chub sems dpa’ chen po’i rnam par ’phrul pa le’u rab ’byams las bcom ldan ’das ma ’phags pa sgrol ma’i rtsa ba’i rtog pa zhes bya ba. In English, the title is The Fundamental Ritual Text of Bhagavatī Ārya Tārā from the Extensive Chapter of the Great Bodhisattva’s Magical Manifestations [and] the Distinguished Ritual Text of Ūrdhvajaṭā. As this title indicates, the Tārā-mūla-kalpa pays tribute to two sources: the Mahā-bodhisattva-vikurvaṇapaṭala-vistarād (a work featuring the miraculous teaching devices of enlightened beings), and the Ūrdhvajaṭā-mahā-kalpa (a tantric ritual text featuring Tārā’s aspect Ūrdhvajaṭā — “She whose locks of hair are bound up”). The word mūla in the title indicates that this is a “root” text on Tārā.

The Tārā-mūla-kalpa [TMK] is found in the tantric section (rgyud ’bum) of the various editions of the Tibetan canon’s scriptural collection, the Kangyur (bKa’ ’gyur). For the purposes of the present study, I have consulted three74 photo-reproduced xylograph redactions of the Kangyur:

(1) Stog Palace Kangyur: vol. 107, rgyud ’bum MA

(128b-5 to 532a-4)


(2) Derge (sde dge) Kangyur: vols. 93, 94; rgyud ’bum

TSA (205a to 311a), TSHA (1a to 200a)

(3) Peking Kangyur, vol. 165: rgyud ZA (folios 1a to 332a)

(rgyud vols. 10 & 11)

Unless the redaction is specified, all TMK folio numbers quoted throughout this volume refer to the Stog Palace Kangyur.75 Alternate readings from the Derge and Peking76 Kangyur editions have been consulted throughout and, when appropriate, have been cited in the footnotes.77 To my knowledge, no one has found a commentary on the TMK, and its Sanskrit manuscript is no longer extant.78

Since the TMK is classified as a “scripture,” there is no record of its authorship. Rather, tradition assumes the TMK was initially revealed by the Buddha and handed-down orally before it was finally written down. The TMK’s colophon verses tell us that a copy of the Sanskrit text originally belonged to Master Atiśa (982–1054),79 a renowned monk from Vikramaśīla monastic college. Due to Atiśa’s vast knowledge of Buddhist scriptures, he was invited to Tibet by the grandson of Byang-chub-’od.80 After a two-year journey, he arrived in the westernmost province of Tibet more recently called mnga’ ris bskor gsum.81 Atiśa was 60 years old at the time, reported to be in the year 1042.82 He spent the next [and last] twelve years of his life in Tibet, translating various texts in collaboration with the great Tibetan translator Rin-chen-bzang-po, and traveling from place to place to spread the Dharma.83

Atiśa brought a library of books with him from India to Tibet,84 including the Sanskrit edition of the TMK. After his death in 1054, the TMK was deposited in Reting monastery,85 established in 1056 by Atiśa’s Tibetan disciple, Drom-tön (’brom ston, 1011–1064).86 The text remained at Reting for three centuries, until it was translated into Tibetan by Bu-ston Rin-chen-grub (1290–1364). He completed the translation in 1361.

Bu-ston’s life and work marks a turning point in the Second Diffusion (phyi dar) of Buddhism in Tibet. He is the celebrated editor of the Tibetan canon’s first comprehensive and definitive block-print edition of commentaries (bstan ’gyur),87 translator of three scriptures and twenty-three commentaries, and author of one of the most extensive and authoritative gsung ’bum.88 Having mastered the teachings of renowned Indian and Tibetan scholars, Bu-ston became a pre-eminent master and expounder of particular methods (bu lugs) in the fields of Tantra and philosophy, and was prominent in the spiritual lineages of Tibet’s greatest lamas.89

Bu-ston’s disciple Sgra-tshad-pa Rin-chen-rnam-rgyal maintains that Bu-ston began translating the Ral-pa-gyen-brdzes after the arrival of Sumanaśrī in 1357.90 The TMK’s colophon records that Bu-ston completed his translation in the year of plava (’phar ba), corresponding to 1361.91 He was 72 years old at the time.

Having expended much effort to bring Master Atiśa’s book from Rwa-sgreng [monastery], the Śākya monk Rin-chen-grub completed the translation on the fifteenth day of the [first] month of Great Miracles, [under the lunar asterism] Aśvinī in the year of plava. The scribe was the Śākya monk Bsod-nams-lhun-grub residing at the honorable feet of the great translator.

If there are mistakes in word or meaning, because I [Bu-ston] neither met with a paṇḍita [i.e., someone learned about this book], nor obtained a commentary bearing witness on the book, I pray that learned persons correct it.92

Bu-ston completed translating this voluminous work without the aid of a commentary, and despite the difficulty of the text’s language, which he claimed needed revision. The latter is indicated by Bu-ston’s advice to his disciple Sgra-tshad-pa Rin-chen-rnam-rgyal, when he said, “If one is a paṇḍit, he thinks of revising . . . the Ral-pa-gyen-brdzes.”93

The style of Bu-ston’s translation does not always accord with the range of possibilities noted in standard Tibetan syntax. This is evidenced by the TMK’s many lengthy sentences, some spanning the entire side of one folio, in which the Tibetan reading follows the exact same word order as the parallel passage in the MMK’s Sanskrit edition. Many passages in the TMK’s Tibetan text also lack grammatical case markers, specifically when long Sanskrit compounds were translated into what appear to be long “Tibetan compounds.”94 Based on these two factors, Bu-ston’s translation contains a number of ambiguous Tibetan passages that leave ample room for interpretation, especially without the aid of an extant Sanskrit manuscript or commentary.

The TMK is classified as a kriyā tantra; however, Mkhas-grub-rje did not mention it when discussing the chief tantras (rgyud . . . gtso che ba) associated with the worship of Tārā.95 His silence does not rule out the significance of the TMK, yet it may lead one to conclude that the TMK’s lineage had been broken and that the text contains mixed contents affiliated with material other than that which is classified under kriyā tantra.96 The proposal that the TMK contains mixed contents is based upon the many features that it shares with the Maha-Vairocana-abhisaṃbodhi-tantra, a caryā tantra.97 Thus, the TMK could have been a good candidate for classification as a caryā tantra, even though it was ultimately classified as a kriyā tantra.98 Another example that points to mixed contents in the TMK is found in Bu-ston’s Rgyud ’bum gyi dkar chag bzhugs (Tantric Index), which states that a practice (sādhana) for Vajrayoginī was extracted from the Ral pa gyen brdzes kyi rgyud.99 The Vajrayoginī sādhana is affiliated with annutarayoga-tantra.100

The Divisions of the TMK and Their Contents101

The Tārā-mūla-kalpa, as it has been received, is a ritual compendium of forty-nine chapters divided into two major sections: a “core text” and a “subsequent revelation.” The TMK’s core text consists of fifteen chapters (154 folios: 128b-5 to 282a-5). The latter section of the TMK, referred to as a “further explanation” or “revelation” of the subject matter, is comprised of 250 folios (282a-5 to 532a-4) in thirty-four chapters, twenty-two of which are not numbered. Although the text does not explicitly self-identify its initial section as a “root tantra,” it nonetheless functions as a “core” for the remaining portions of the text, some of which are explicitly identified as the subsequent revelation (Skt. *uttaratantra; Tib. rgyud phyi ma). All chapters from the core text contain references to the TMK’s association with the Bodhisattva-piṭaka Avataṃsaka mahāvaipūlya-sūtra.102

Further textual analysis indicates that the TMK is more finely divided into five separate “layers” distinguished by the style and content of writing. The contents of each of these layers — two of which belong to the core text, and three of which belong to the uttaratantra — are described below.103

Layer One consists of 117 folios (128b-5 to 245b-1) in thirteen chapters numbered 1–3 and 1–11 (The second numbered sequence is missing chapter 2.) This entire section, except for one divergent reading (from 184b-3 to 187b-6),104 shares parallel passages with the MMK. Two possibilities for these parallel passages exist. One may conjecture, as Lalou proposed,105 that the first [13] chapters of the MMK and the TMK were based upon an earlier work,106 or that the anonymous author of the TMK rewrote the initial chapters of the MMK, replacing major personages, place names, mantras, and mudrās of the Mañjuśrī cult with personages, place names, vidyās, and mudrās pertaining to the cult of Tārā. The chapters in layer one introduce readers to the TMK’s teachings (“The Assembly”), identify the uses of Tārā’s vidyās, and provide instructions for various maṇḍala, paṭa, and homa rituals associated with the worship of Tārā. Some of these rituals highlight Tārā’s golden form.

Layer two consists of 37 folios (245b-1 to 282a-5) comprising two chapters (numbered 12 and 13). The first folio of chapter 12 shares parallel readings with the MMK. Thereafter, the readings of both texts permanently diverge from each other.107 Although both chapters are linked in structure to the core text, as its concluding chapters, they are linked in content to the uttara-tantra, the final three layers of the TMK. For this reason, layer two serves as a bridge to the contents of the uttaratantra: it introduces many new forms of Avalokiteśvara and Tārā, including her white form, and refers to itself as a Mahā-tantra.108

Layer Three, the first part of the uttaratantra, consists of 29 folios (282a-5 to 311b-3) collectively entitled “The Great Secret of Generating the Bhagavatī, the Queen of Mahāvidyās” (Skt. Bhagavatī Mahāvidyārājñī; Tib. bcom ldan ’das ma rig pa’i rgyal mo’i skyed par byed pa’i gsang chen zhes pa). This section mentions the Bodhisattva-piṭaka Avataṃsaka at the end, and is divided into eleven chapters: an introductory chapter followed by chapters 1 and 4–12 (with chapters 2 and 3 missing). Each chapter is taught by a different bodhisattva, deity, or spirit group, including Avalokiteśvara, Vajrapāṇi, Brahmā, Triśaṅku, Indra, the four Great Kings, Garuḍa, the asura Lord Vemacitra, matṛkās, yakṣas, rakṣasas, and piśācas, who discuss the paṭa ritual, homa rituals, and related vidyās. Layer three introduces some of Tārā’s green forms, accompanied by her white aspects.

Layer Four, the second part of the uttaratantra, consists of 82 folios (311b-4 to 394a-1) in five unnumbered chapters. Tārā’s vidyās are the primary focus of this layer, including an extensive chapter on her essence incantation (Oṃ Tāre tuttāre ture svāhā). Two rituals also highlight her golden form as a wealth goddess. Layer four ends with the statement, “This completes the Bhagavatī Ārya Tārā’s Ritual Text called Kalparāja Ūrdhvajaṭā, from the Very Extensive Bodhisattva-piṭaka Avataṃsaka.” This is followed by the Tibetan marker, [image: Image] used in scriptures to signal the end of one work and the beginning of another. Thereafter, the writing exhibits abrupt changes in the style and setting of the teachings.

Layer Five, the third and final section of the uttaratantra, consists of 138 folios (394a-1 to 532a-4) divided into eighteen chapters. It begins with chapter “eleven,” followed by seventeen unnumbered chapters. Chapter 11 opens on folio 394a-1 with a description of the Bhagavān dwelling on the island mountain of Potala (ri’i rgyal po gru ’dzin), the domain of Avalokiteśvara. This setting is distinguished from the first chapter of the text, “The Assembly,” in which the Bhagavān Śākyamuni is dwelling in Tārā’s boat (sgrol ma’i gru) (128b-7, 136b-6). It may not be a mere coincidence that the Tibetan word for Tārā’s boat (gru) also appears in the name of Avalokiteśvara’s island mountain (gru ’dzin). Chapter 11 ends with a tribute to two sources: the Bodhisattvapiṭaka [and] the Ūrdhvajaṭā-kalpa (448a-3). The remaining chapters, seven of which end with a reference to the “Uttaratantra of Ūrdhvajaṭā,” contain a miscellaneous collection of paṭa and maṇḍala rituals. The last chapter of the text ends with the statement, “This completes the Uttaratantra of Ūrdhvajaṭā,” followed by the text’s colophon reading (532a-4 to 7). The rituals in layer five feature Tārā’s green forms accompanied by Tārā’s white, black, or golden forms.

The TMK’s References to the Bodhisattvapiṭaka Avataṃsaka-mahāvaipūlya-sūtra

The Avataṃsaka-sūtra, which the Chinese refer to as the “Inconceivable Liberation Scripture,” is a huge collection of thirty-nine or more separate texts meant to confirm one’s faith in Mahāyāna Buddhism. The ages of these texts are determined by the many dated translations of its contents undertaken between the second and twelfth centuries.109 Although the original Sanskrit version still exists for some of the Avataṃsaka’s works (i.e., the Gaṇḍavyūha-sūtra, Daśabhūmika-sūtra, and the Dharmadhātu-praveśa),110 most of its texts are only extant in Chinese and Tibetan. In the 1980’s, Cleary completed an English translation of the entire Avataṃsaka sūtra111 based upon its late seventh century Chinese translation by the Khotanese monk Śikṣānanda.112

The collection of texts comprising the Avataṃsaka-sūtra are believed to have been compiled in Central Asia,113 then brought to China where they were collectively translated into Chinese by Buddhabhadra in the early fifth century. By the late sixth or early seventh century, it is probable that the Avataṃsaka filtered back to India, where it became known as a scriptural collection.114

In the bKa’ ’gyur volume 34, CHA, the Buddhāvataṃsaka is referred to as a bodhisattva-piṭaka. The colophon reads:115

shin tu rgyas pa chen po’i mdo sangs rgyas phal po che zhes bya ba byang chub sems dpe’i sde snod kyi nang nas sdon pos brgyan pa zhes bya ba chos kyi rnam grangs chen po las . . .

. . . from the great enumeration of the Dharma called the “ornamented chapter” taken from the bodhisattva-piṭaka called the “Buddha-Avataṃsaka-mahāvaipūlya-sūtra.”

The Avataṃsaka is also a mahāvaipūlya-sūtra, defined by Bu-ston as a class of scriptures equated with quintessential Mahāyāna teachings:116

The vaipūlya class is . . . the Mahāyāna. It is that part of scripture, by means of which the bodhisattvas, having attained the ten stages of enlightenment (bhūmi) through the ten transcendental virtues, attain the state of Buddha, the substratum of the ten forces.

A peculiarity of the TMK is displayed by its complete and abbreviated references to the Bodhisattva-piṭaka Avataṃsaka Mahāvaipūlya-sūtra. The TMK has twenty-two references to this collection, three of which occur in the body of chapter A.1, “The Assembly.” Here, Śākyamuni asks Avalokiteśvara to teach an extensive chapter of the precious ritual treatise [and] the Bodhisattva-piṭaka Avataṃsaka,117 along with The Aims of Practicing the Pure Being’s Secret Mantras (136a-1 to 3). After a very long interlude during which the assembly arrives for the teachings, Śākyamuni says, “O Pure Being! If you know that the time has arrived, please explain the extensive chapter of the Concentration that clarifies the Aims of Mantra Practices, which is a Collection of Bodhisattva Teachings (Bodhisattvapiṭaka)” (155b-1).118 Having been granted permission, Avalokiteśvara entered equipoise and promulgated Dharma teachings from the “Very Extensive Bodhisattvapiṭaka119 . . . to benefit the performance of his own vidyā mantras and secret mantras” (156a-6). This teaching spans two folios (156a-6 to 158a-4) and refers to a host of themes from the Sūtras, including generating bodhicitta, “equality” knowledge (samatā), perceiving reality as non-elaborating (niṣprapañca-dharmadhātu), bodhisattva morality, cultivating the four immeasurables (great love, compassion, joy, and equanimity), cultivating the Perfection of Insight, engaging in the collections of merit and knowledge,120 and Thusness, etc. Avalokiteśvara concludes the teaching by emphasizing that the success of mantra practices depends upon total adherence to the bodhisattva practices: “One who has supreme devotion to the Three Jewels and is not separated from the Thought of Enlightenment, whose mind lacks sorrow and immoral tendencies, and who continually strives, will achieve the mind-born results of the infinite, amazing bodhisattva activities and will succeed in the extensive chapter of my mantra. Otherwise, nothing shall be realized . . .” (158a-4 to 6).

The remaining references to the Bodhisattvapiṭaka Avataṃsaka appear at the end of specific chapters or layers. The words Bodhisattva-piṭaka Avataṃsaka are next to — and often identified as — the source of specific chapters from TMK (the Bhagavatī Ārya Tārā Ūrdhvajaṭā-mūla-kalpa).121 Although commentarial literature may refer to other scriptures, such references are generally unknown in the revealed scriptures themselves. Are these references to the actual scriptural collection Buddhāvataṃsaka-mahāvaipūlya-sūtra or are they functioning as a synonym for a special category, class, or idealized conception of Buddhist teachings?

Ulrich Pagel studied the term Bodhisattvapiṭaka, beginning with its earliest occurrences in Lokakṣema’s second century translations of Mahāyāna sūtras, and concluded that the term functions according to three working categories.122 Pagel notes, “the association of the Bodhisattvapiṭaka with the [mahāyāna] vaipūlya genre is by no means rare and is found in a number of treatises. In most of these instances, it is used quite clearly as a synonym for the expression Mahāyāna-piṭaka.”123 Furthermore, he examines three sources in which the Bodhisattvapiṭaka and the Buddhāvataṃsaka collection are referred to conjointly, and concludes that there is “no convincing evidence that would explain the association of these two terms . . .”124

In conclusion, it appears that the TMK’s references to the Bodhisattvapiṭaka Avataṃsaka may be rationalized as specifying the TMK’s non-tantric Mahāyāna scriptural base.125 In this sense, they appear to function according to Pagel’s first category as a synonym for Mahāyāna sūtras in general; a specific reference to a distinct collection of texts that expound the bodhisattva career; and a general reference to the six perfections (pāramitā) and related practices.126

Previous Scholarship

The first western scholar to write about the TMK was Csoma de Kőrös. In his 1836 analysis of the Bka’ ’gyur, he wrote a brief account of the TMK concerning the contents of its first chapter127:

The Bhagavatī-Ārya-Tārā-mūla-kalpa is a detailed description of religious rituals and ceremonies related to Tārā called the “Goddess” and the “Mother of all the Tathāgatas.” Avalokiteśvara, sent from Sukhāvati by Amitābha, came to visit Śākyamuni, and then, after having expressed Amitābha’s compliments to him, praised him in many verses. Śākyamuni, in a discussion with Avalokoiteśvara, speaks of all kinds of religious rituals and ceremonies. There are descriptions of maṇḍalas, and ceremonies and some mantras. There is also instruction on many subjects, [such as] the six transcendental virtues (pāramitās). This volume deals in general with mystical doctrines and ethics.

Marcelle Lalou was the second scholar, to my knowledge, who studied and wrote about the TMK. In her study of the MMK’s paintings on cloth (paṭa), she observed that the contents of the TMK’s first thirteen chapters were identical to the corresponding chapters in the MMK, except for the names of main speakers, bodhisattvas, iconography, mantras, and mythological place names, etc., respectively associated with the cults of Mañjuśrī and Tārā.128 These parallel readings proved helpful to Lalou: she accessed the TMK to reconstruct poorly preserved versified fragments and corrupted or missing passages in the Sanskrit, Tibetan, and Chinese versions of the MMK.129

Upon comparing the paṭa chapters of the MMK and the TMK, Lalou concluded: (1) the initial thirteen chapters of the Tibetan TMK followed the readings of the Sanskrit MMK more closely than the Tibetan MMK; (2) the language of the TMK’s Tibetan translation was more elegant than the MMK’s Tibetan translation, and, based upon the higher quality of the TMK’s Tibetan translation, (3) the TMK’s Sanskrit manuscript130 appears to have been more accurately rendered than the MMK’s Sanskrit manuscript published by Ganapati Śāstrī in the 1920’s.131 She also theorized that there could have been a common “core” text [M], in thirteen or fourteen chapters, upon which both encyclopedic collections of the MMK and TMK were developed:

MMK = M + 41 chapters         TMK = M1 + 25 chapters132

This important observation is substantiated, in part, by analyzing the MMK’s title and chapter colophons that pay tribute to separate works.133 Whereas Mañjuśrī is the “Great Bodhisattva” in the MMK, and Avalokiteśvara is the “Great Bodhisattva” in the TMK, there may have been an earlier work in which another (presently unidentified) Bodhisattva was the focus, and upon which both the MMK and TMK were based.

After making detailed comparisons of the iconography from the MMK and TMK’s first paṭa ritual, Lalou formulated what she called “problems of authenticity” in the TMK’s text. Her observations prompted me to carefully investigate the first thirteen chapters of the TMK for inconsistencies in the text.134

Dating Theories: Tārā in the TMK, the MMK, and the VAT

The TMK displays a historic affiliation with the Mañjuśrī-mūla-kalpa (MMK), a kriyā tantra, and the Vairocana-abhisaṃbodhi-tantra (VAT), a caryā tantra. Based upon internal evidence, the TMK has been assigned a provisional date of composition in the seventh century. It was composed concurrent with or subsequent to the composition of the Vairocana-abhisaṃbodhi-tantra and the initial thirteen chapters of the Mañjuśrī-mūla-kalpa, yet prior to Candragomin’s commentary (ekaviṃśati-sādhana) on Twenty-one Praises of Tārā (namastāre ekaviṃśati).

Aside from the parallel readings that the MMK and the TMK share, numerous points of comparison between the TMK, MMK, and VAT link these texts. First, the TMK’s major speakers — Śākyamuni, Avalokiteśvara, and Vajrapāṇi — also play key roles in the MMK and the VAT. Second, entire families of deities are held in common, in particular maṇḍala and paṭa rituals in these three texts. Third, shared iconographic features are noted when comparing Tārā, Mañjuśrī, and Vairocana in their respective texts (chapter 2: extensive maṇḍala ritual). These associations suggest that the circles of worship related to these three tantras emerged relatively close together in space and time.

Starting with a comparison of Ekajaṭī Tārā in the TMK135 and Mañjuśrī Kumārabhūta in the MMK,136 one notes that the MMK features a golden-bodied Mañjuśrī, centrally located in the maṇḍala below Śākyamuni. Mañjuśrī bears all the ornaments of a youth, as he holds a blue utpala lotus in the left hand and a myrobalan fruit (śrī-phala) in the right hand, which also displays a boon-granting gesture. In comparison, the TMK features Tārā’s aspect as Rakṣāsi Ekajaṭī centrally located in the maṇḍala below Śākyamuni. Although her color is not mentioned and she does not display a boon-granting gesture, she bears all the ornaments of a youth and holds the same hand symbols as Mañjuśrī, the lotus and myrobalan fruit.

The fourth chapters of the MMK and TMK contain identical images of Ārya Tārā, positioned beneath the lotus seat of Avalokiteśvara as a golden-bodied, benevolent goddess who bestows boons upon her worshippers and protects them from various dangers. The only difference in the portrayals is Tārā’s relationship with the Bodhisattva. In the MMK, Tārā is a “Goddess and mother of the resplendent youth Mañjughoṣa.”137 In the TMK, Tārā is the “Goddess who performs distinguished activities associated [with] the Illustrious Bodhisattva [Avalokiteśvara].”138

The close relationship between the TMK and the VAT is supported by the number of commonly occurring deities in three tantric families (Tathagata, Lotus, Vajra), particularly the Lotus family.139 As well, a comparison of Vairocana and Ekajaṭī Tārā as central deities in the extensive maṇḍala ritual highlights their shared iconographic elements.140 Although Vairocana has a golden complexion and Ekajaṭī Tārā’s color is not mentioned, both figures are centrally located in their respective maṇḍala palaces, both have their hair bound up, characteristic of deities of the Akaniṣṭha heaven, and both are adorned with a jeweled crown, referring to the wearer’s status as a king [or queen] of Dharma.141 These three shared iconographic features suggest that Tārā is being portrayed as a Buddha in female form.

Tārā in the TMK and the Ekaviṃśati-sādhana

It has been hypothesized that the TMK was composed prior to Candragomin’s famous commentary (ekaviṃśati-sādhana) on The Twenty-one Praises of Tārā (namastāre ekaviṃśatistotra-guṇahitasahitai). The latter is believed to have been composed in the eighth century.142 Candragomin’s text does not appear to be a true commentary, but a ritual text for worshipping the twenty-one aspects of Tārā.143 The proposed dating of the TMK prior to Candragomin’s text is based, in part, upon the TMK’s lack of references to Tārā in her twenty-one forms, which it would have included, had it been in vogue at the time and place where the TMK was composed. Such an omission suggests that the TMK was composed prior to the popularization and proliferation of Tārā’s twenty-one forms discussed in Candragomin’s Ekaviṃśati-sādhana and a ritual text by Sūryagupta.144 Despite the omission of Tārā’s twenty-one forms, the TMK contains numerous depictions of green Tārā whose aspect as Khadiravanī Tārā is considered to be the source for the twenty-one Tārās.145

Tārā in Bhavaviveka’s Tarkajvālā

A final source for dating the composition of the TMK is Bhavaviveka’s Tarkajvālā. It is generally accepted that Bhavaviveka [Bhavya] lived in the sixth century,146 whereby the inclusion of Tārā’s ten-syllable vidyā147 — oṃ tāre tuttāre ture svāhā — in the fourth chapter of his Tarkajvālā could be the earliest reference to Tārā and her vidyā. An interesting question, raised by Braarvig, is whether Tārā, and the main [vidyā] by which she is invoked in later Tantric religion, was already in existence at the time of Bhavya, or, based upon the observations of Gokhale,148 was mentioned in the Tarkajvālā as one of a “few anachronisms” inserted into the text by Atiśa, who played a role in translating the Tarkajvālā into Tibetan in the eleventh century?149

Watanabe (1998, pp. 126, 146–47) notes,

There are sufficient reasons to wonder whether or not the surviving Tibetan translation of the TJ150 has been preserved in the original form . . . This is because, after some kārikās, it is written “thus says the ācārya” in what should be a reference to Bhāviveka, the author of the kārikās. Moreover, in explaining the meaning of some kārikās, the expressions “this is the intention of the ācārya,” “the ācārya says,” and “the author of this treatise says” are used.151 [Because] the word “ācārya” usually means “senior teacher” or “great teacher” . . . it is not expected that Bhaviveka would call himself “ācārya.” [Rather,] Gokhale (1985:77) suggests that sentences containing the word “ācārya” were explanatory comments by Atiśa, and that Tshul khrims rgyal ba, Atiśa’s collaborator, inserted them into the text.152

Despite questions of the TJ’s authenticity, phrases referring to an “ācārya” (Tib. slob dpon) do not appear in close proximity to Tārā’s ten-syllable vidyā (Derge Tanjur, dbu ma DZA, 184a) therein. Thus, Braarvig’s proposal that Tārā’s vidyā may be one of a “few anachronisms” inserted into the text by Atiśa (or his collaborator) cannot be confirmed based upon textual evidence. This suggests that Tārā’s ten-syllable vidyā was an original part of Bhavya’s commentary, and that Tārā worship had already been in existence in the sixth century CE.153

That the TMK and the TJ were composed in close proximity to each other may also be inferred by the similar functions of vidyā and guhya mantras in these texts. Bhavya explains that when a guhya or a vidyā-mantra is used in meditation, it embodies . . . the essence of the secrets of the Tathāgatas’ wisdom. Specifically, the guhya-mantras fulfill whatever one wishes, whereas the vidyā-mantras are practiced in association with teachings on . . . the pāramitās and the four [noble] truths . . . used to subdue the vices.154 In the TMK, Tārā’s ten-syllable vidyā is also referred to as “a most secret essence incantation” (186a-2ff.), “a supreme secret” (186a-5, 202a-1, 208b-6), and “the essence of all the Tathagatas” (208b-5ff.). Similarly, Tārā’s ten-syllable vidyā is used to fulfill one’s wishes (208a-6), to practice the perfections (272b-2 to 273–4), and to subdue the vices (337b-1 to 378b-end).

Conclusion: Dating the Tārā-mūla-kalpa

Based upon the evidence presented above, one may conclude that the TMK was composed within the span of a few decades of the seventh century. This time frame would allow for the composition of the TMK’s first layer concurrent with or subsequent to the VAT and the initial thirteen chapters of the MMK, and the composition of the entire TMK compendium prior to that of the Ekaviṃśati-sādhana. In layer one of the TMK, Tārā shares rituals and iconography with the bodhisattva of wisdom Mañjuśrī (in the MMK) and the Buddha Vairocana (in the VAT). In layers two through five of the text, Tārā’s foremost association is with the bodhisattva of compassion Avalokiteśvara. Bhavaviveka’s inclusion of and commentary upon Tārā’s ten-syllable vidyā in the Tarkajvālā, along with a discussion of the significance and function of vidyā-mantras, provides added support for a seventh-century composition of the TMK.

Rituals in the Tārā-mūla-kalpa

The path of the tantras, also referred to as the “diamond path” (vajrayāna), is based upon the nature of diamonds (vajra) as one of the hardest minerals, symbolizing the unalterable reality of the mind of enlightenment. The tantras promote the goal of complete enlightenment, achieved by the practice of deity yoga:155 the practitioner simultaneously focuses body, speech, and mind upon a luminous being that embodies a particular aspect of enlightened awareness, encountered in visionary experience in various forms: whether male or female, bodhisattva or Buddha, goddess or Dharma-protector. The TMK reveals the central role that the chosen divinity (iṣṭa-devatā) plays in the life of the practitioner:

From life to life, one is bound to that [deity], who is one’s virtuous friend, causing one to mount the seat of enlightenment, to accomplish the aim of bringing to fulfillment the omniscient wisdom of great enlightenment, and to bring about great enjoyment, great sovereignty, and association with distinguished people. (TMK 182a-3 to 6)

Through identifying with the enlightened qualities of one’s tutelary deity, one ultimately incorporates those qualities into one’s own consciousness.

The process of identification with one’s deity (iṣṭa-devatā) includes ritual methods that simultaneously focus body, speech, and mind. Body is focused upon the deity through the formation of hand gestures (mudrā) distinguishing a particular power associated with that deity. Speech is focused upon the deity through the recitation of sacred syllables: vidyā and mantra.156 Continuous repetition of these syllables absorbs one in their pure sound, helping one surmount ordinary discursive thought that attaches meaning to sound.157 Mind is focused upon the deity through one-pointed concentration (samādhi) on a visualized image of the deity. Upon simultaneously focusing body, speech, and mind on the deity as one’s meditative object, one transcends subject-object consciousness, and reaches complete identification with the deity. Here, one “. . . abides in naturally present, pristine cognition without thoughts of the three times (past, present, future).”158

Criteria used to identify appropriate candidates for initiation into tantric practice are meticulously defined as those who:

. . . possess great enthusiasm and absolutely sincere faith in the Buddha, Dharma, and the Saṃgha, who are not separated from the thought of Enlightenment, who have entered into the Great Vehicle, who revere the Three Jewels, who have unimpaired and faultless senses, who desire to accomplish [the aims of] mantra and vidyā in this very life, who possess good intentions and enthusiasm toward the practice of mantras, who naturally desire virtuous marks, who lack false views about the aim of the vidyās and the cause of awakening, and whose minds are fixed on that. The remaining [candidates] are excluded. Apart from those who are distinguished in insight and unerring practice, others are not to be served. (TMK, 182b-1 to 5)

As a kriyā tantra, the TMK provides detailed instructions for the performance of rituals for desired results (siddhi), also referred to as magical “accomplishments,” “attainments,” or “success.” These span the gamut of mundane desires, from the elimination of sin, to the acquisition of wealth, health, and sovereignty.159 On rare occasions, magical attainments (siddhi) may lead to the supramundane goal of enlightenment.

For most rituals, the TMK carefully describes auspicious times (astrologically and seasonally) and auspicious places (near water bodies, in certain directions, etc.) when and where they can be successfully carried out. Almost every ritual sequence entails preliminary instructions to ensure the bodily purification of the ritual performer through the consumption of vegetarian foods (such as grains cooked in milk), fasting, bathing, donning fresh clothes, and anointing the body, lips, and hair with fragrant substances such as sandalwood, saffron, or camphor. Protection rituals are prescribed for eliminating “demonic” obstacles (bgegs pa) hindering the ritual’s performance. One-pointed concentration (samādhi) is an important component of these rituals; however, the TMK does not delineate the methods that allow the practitioner to progress to increasingly subtler levels of consciousness. Alternatively, the text devotes much energy to describing the nature of Avalokiteśvara’s samādhis.

A few of the TMK’s rituals waive the ritual requirements of sacred time, sacred place, and bodily purification. These rituals are usually performed in graveyards and may entail corpse worship (293a-4ff., 300b-2),160 indicating Śaivite influence.161

The primary ritual forms in the TMK are particle maṇḍalas (images made of powdered colors), paintings on cotton cloth (paṭa), and burnt offerings (homa). Homa rituals are generally performed in the presence of the painted cloths and maṇḍalas to bring about the desired results.162

In ancient Indo-Iranian traditions, burnt offerings (homa) were originally performed by Zoroastrian and Vedic priests. Vedic rituals involved the sacrifice of live animals. Eventually, burnt offerings were incorporated within a Buddhist context, which required the substitution of vegetarian offerings for animal sacrifices. Buddhists honored ahiṃsā, the restraint from intentional injury of any living being.

In the TMK, chapters are filled with methods for performing burnt offerings, using substances that are ritually consecrated by the recitation of vidyās or mantras. Sometimes these vidyās are intoned hundreds of thousands of times over a combination of leaves, flowers, fruits, wood from specified trees, minerals, or precious gems, pulverized in butter and curds — the ritually purifying products of the cow — plus honey. White mustard, which crackles when sprinkled in a fire, is used to scare away “demons” hindering the ritual. In one fierce ritual (abhicāruka), white mustard mixed with one’s own blood (rang gi khrag) acts as a demon repellent.

A few of the TMK’s homa rituals include details for constructing fire altars in specified shapes depending upon the purpose of the ritual. For example, a lotus-shaped hearth is used to appease the deity, a crescent-shaped hearth is for subjugating, and a triangular hearth is used for fierce rituals.163

The ritual of the maṇḍala164 features the construction of a visual environment. Its complex imagery is formed by the careful placement of colorful powders made from a variety of substances, from pulverized precious jewels and metals to powdered rice, brick, or sand. Deities and their enlightened states of awareness are crafted into symbolic forms (mudrā) and “seed” syllables (bīja).165 Traditionally, a maṇḍala is constructed on a ritually consecrated site. In the TMK, such a site should be:

. . . a spot of earth . . . free from rocks, gravel, ashes, charcoal, chaff, and skeletal bones, and sprinkled with vermin-free water either mixed with the five products of the cow or with sandalwood, camphor and saffron, and consecrated with 8,000 repetitions of [Tārā’s] vidyā and Blessed [Tārā’s] Great Seal.

In modern times, many maṇḍalas have been constructed in public spaces on specially constructed wooden platforms. Their imagery is completed after many days of intense concentration and mantra repetition, believed to imbue the image with special powers. The heart of the maṇḍala ritual occurs when the disciple is initiated by the guru, who bestows permission to perform a particular practice and to invoke the deity:

Having covered the faces of those situated in the second maṇḍala and having given each of them a fragrant flower mixed with sandalwood and saffron, the maṇḍala hierophant should have them scatter their flowers with two clean hands. On the place where one’s flower has fallen [in the maṇḍala], that [deity’s] vidyā should be given. From life to life one is bound to that [deity]. That [deity] is one’s virtuous friend, causing one to mount the seat of enlightenment . . . [TMK 182a-1 to 4]

The disciple then undertakes vows, pledges, and offerings, before dismissing the deities from the ritual space. The maṇḍala of powdered colors is then swept into a pile, poured into a jar, and offered to the nearest water body (a stream, river, lake, ocean) for the benefit of living beings. This final act of the maṇḍala’s deconstruction is a poignant reminder of life’s fundamental impermanence and the value of dedicating one’s accumulated merit for the benefit of others.

Compared to the ephemeral, symbolic imagery of maṇḍalas, paṭas and thangkas have representational imagery that is painted on the surface of a ritually consecrated cotton cloth. They are long-lasting, and can be rolled up for storage and re-used in future rituals. The TMK provides detailed instructions for spinning the thread, weaving the cloth, and painting the imagery of a paṭa. Not only must the thread be spun by a “ritually pure” brahmin’s daughter, but the weaver must also pass the scrutiny of the following requirements:

The weaver should neither lack any limbs,

Nor be too thin, nor afflicted by disease,

Nor old, nor asthmatic,

And should always rejoice in virtuous natures.

Neither a eunuch, nor hermaphrodite,

Nor dishonorable, [the weaver]

Has abandoned transgressions

And is entirely possessed of auspicious marks.

The weaver should be praiseworthy, pleasant to look at,

And possessed of virtuous mental conduct.

He or she should correctly observe the ways of the world

And have a desire for success (siddhi).

All three rituals — homa, maṇḍala, and paṭa — when properly consecrated, are imbued with the presence of the deity, believed to grant the practitioner the desired results (siddhi) of the ritual. In the TMK, a ritually consecrated paṭa has unlimited magical power. Merely looking at it can transform the karmic conditions of its viewer by expiating sins or generating immense merit:

One who has committed unbearable crimes

For ten million aeons,

Is expiated of these crimes in a moment or two

Merely by looking at this painted image on this earth. [TMK 197a-3]

Having venerated the intelligent Buddhas

For billions of aeons does not equal

Even one-sixteenth of the amount [of merit]

[Gained] from seeing the small painted cloth.

By merely looking at this painted cloth,

one will be instantly liberated. [TMK 200b-5 to 6]

Similar powers are attributed to the maṇḍala: the TMK states that one who gains a mere glimpse of the maṇḍala will attain “freedom from all transgressions” and “instantaneous liberation” [TMK 181b-2ff]. Tārā’s maṇḍala is also used for “all rituals that pacify (śāntika),” that help “the poor attain profit,” and that strengthen “suffering beings who lack a protector” [TMK 187a-7 to 187b-1].

The ritual instructions for the TMK’s rituals are lengthy and complex, requiring perfect performance to insure the desired results [TMK 190a-5ff]:

If the ritual is impaired,

it will not even succeed for Śakra, Śacī’s Lord.166

However, if the ritual is perfect,

then, even for ordinary human beings . . .

all rituals will be speedily accomplished with effort.167

A final note concerns the role of tantric practitioners referred to in the TMK as vidyādharas, or awareness holders. These “highly developed practitioners, are bodhisattvas in the mantric, tantric sense, dwelling in bodhisattva levels of existence, beyond this world,”168 and are able to “attain realization through [the practice of] mantras.”169 According to the TMK, practitioners who perform designated rituals and recite Tārā’s vidyā one million times will become a vidyādhara.170

The Translation: Why a Translation of This Text Is Important

Although the TMK’s lineage of teachings appears to have been broken due to its lack of commentaries, among other factors,171 the difficulties of translating this text do not diminish its importance for scholarship. The TMK provides us with a unique snapshot of Tārā worship and the development of tantra in the first millennium CE. The text does not present itself in a final, polished form. To the contrary, it is in the process of formation and codification. That the Tārā-mūla-kalpa is a snapshot of a religious tradition in mid-formation is indicated by its lack of an explicit presentation of standard or formulaic systems that are seen in other esoteric texts.

For example, most major esoteric (“tantric”) textual systems consist of three basic parts: a “root” tantra, a “subsequent revelation,” which has a direct connection to and provides reflection on the root text, and one or more “explanatory tantras.” These latter explanatory tantras tend to show a direct connection to the “root” text and explicitly mention its name when commenting upon it. Thus, an internal presentation of a scriptural hierarchy to the exegesis is usually present within each tantra, from root tantra to subsequent revelation to explanatory tantra(s). The Tārā-mūla-kalpa merely provides hints of some of these structural elements and, from the time of its Tibetan translation (ca. 1360), to this day, the Tārā-mūla-kalpa has no known, extant commentaries. In addition, the title of the text preserves the term kalpa (“ritual text”) in lieu of the more common appellation of “tantra,” which further suggests its outgrowth from a formative period of Buddhist tantric practices. In comparison, the Sanskrit text, the Mañjuśrī-mūla-kalpa (“Mañjuśrī’s Fundamental Ritual Text”), which shares parallel passages with the first sections of the Tārā-mūla-kalpa, is referred to as the Mañjuśrī-mūla-tantra (“Mañjuśrī’s Fundamental Tantra”) in the Tibetan canon.

There is also inconsistency in the writing, indicating that portions of the text may have been modeled after parallel readings in the MMK. Other textual features suggest that a dialogue existed among Tārā worshippers and devotees of Mañjuśrī, Vairocana, and Avalokiteśvara. That the TMK’s teachings were in mid-formation is also indicated by its missing chapters172 and varied writing styles, suggesting that different authors were responsible for particular sections of the text. It is also possible that the text was still in the process of being edited, when it was transported to Tibet. Furthermore, most of the rituals in the TMK portray Tārā with iconography that is in an experimental, unfinished state, and unlike she has been depicted by artists since the eleventh century. Avalokiteśvara’s prominent role in the rituals that worshipped Tārā also underline the early stages of the Tārā cult. Ultimately, the TMK provides scholars and devotees with an opportunity to observe modes of worshipping Tārā during the formative period of her cult in India when she was initially presented as a Buddha in female form, yet not being invoked on an independent basis.

The TMK’s core text of 154 folios has been translated for the present volume. It contains the readings from layers one and two of the TMK, totaling fifteen chapters. Layer one of the TMK’s core text (thirteen chapters) reveals the types, powers, and functions of Tārā’s vidyās, an extensive maṇḍala ritual, and rituals for paintings on cloth (paṭa), and burnt offerings (homa), some of which venerate Tārā as a golden protectress. The writing in layer two of the TMK permanently diverges from the MMK with newly styled rituals for paintings on cloth (paṭa) and burnt offerings (homa), plus twenty-seven sādhanas to Avalokitesvara. Some of these rituals include new aspects of Tārā in her white form, worshipped for health, long life, and victory in war. The final three layers of the TMK comprise the uttaratantra, to be discussed in a separate volume highlighting Tārā’s green aspects accompanied by white, golden, and black, wrathful forms.

Chapter Titles: Layer One of the TMK

Chap. A.1 The Assembly (’dus pa) [128b-5 to 159a-1]

Chap. A.2: The Extensive Ritual of the Maṇḍala (dkyil ’khor gyi cho ga rab ’byams) [159a-1 to 186a-2]

Chap. A.3: The Extensive Ritual of the Maṇḍala and the Ritual of Sādhana (sgrub thabs kyi cho ga dang dkyil ’khor gyi cho ga rab ’byams) [186a-2 to 187b-4]

Chap. B.1 Extensive [Ritual] of the Painted Image (rab ’byams kyi bris sku dang po) [187b-4 to 197b-3]

Chap. B.3: Chapter Three [Middling Ritual of the Painted Image] (le’u gsum pa) [197b-3 to 199b-6]

Chap. B.4: Fourth Extensive Ritual of the Painted Cloth (cho ga bzhi pa ras ris kyi cho ga rab ’byams) [199b-6 to 201a-3]

Chap. B.5: Fifth Extensive Ritual of the Painted Cloth (ras ris kyi cho ga rab ’byams lnga pa) [201a-3 to 205b-4]

Chap. B.6: Fruits of Ritual Actions of the Superior Sādhana (mchog gi sgrub pa’i thabs kyi chog ga las kyi ’bras bu) [205b-5 to 208a-4]

Chap. B.7: Ritual Methods Accomplishing Superior Action (las mchog sgrub pa’i thabs kyi cho ga bdun pa) [208a-4 to 212a-5]

Chap. B.8: Accomplishing the Superior [Ritual of the] Painted Cloth (ras ris mchog gi bsgrub pa) [212a-5 to 219a-6]

Chap. B.9: The Extensive Ritual of the Middling Painted Cloth (ras ris bar ma’i cho ga rab ’byams) [219a-6 to 238a-6]

Chap. B.10: Ritual of Prayer Beads from the Extensive Ritual of the Middling Painted Cloth (ras ris bar ma’i ho ga rab ’byams las bcu pa bgrang ‘phreng gi cho ga’i le’u rab ’byams) [238a-6 to 241b-1]

Chap. B.11: The Extensive Ritual of the Fire Sacrifice (colophon incorrectly reads: bgran ’phreng srad bu’i cho ga’i) [241b-1 to 245b-1]

Layer Two of the TMK

Chap. B.12: Chapter Twelve: (no title) [245b-1 to 252b-1]

Chap. B.13: Vidyā Mantras Born from the Extensive Samādhi (yangs pa dang ldan pa’i ting nge ’dzin las nges par skyes pa’i rig sngags rnams) [252b-1 to 282a-5]

_______________

74. A fourth xylographed edition, the Nartang (snar thang) Kangyur, available at Columbia University’s International Affairs library, was not used due to the heavy ink that bled through the paper, making much of the text illegible.

75. On the history of the Stog Palace Kangyur, see Skorupski (1985), pp. xi–xxvi. He notes that the Stog Palace Manuscript of the Tibetan Kangyur was probably made during the first half of the eighteenth century: it was a hand-copied version of a Bhutanese manuscript that appears to have been a copy or modified copy of the fifteenth-century rgyal-rtse Them-spangs-ma Kangyur, derived from Narthang’s fourteenth-century manuscript.

76. The earliest discussions of the TMK’s history within the Peking Kangyur appear in Marcelle Lalou (1936, pp. 327–29) and Stæl-Holstein (Peking, 1934). Lalou quotes Holstein, p. 2, that the TMK was missing from the 1692 edition of the Peking Kangyur (in 105 volumes), but was included in the 1700 edition of the Peking Kangyur (in 106 volumes).

Imaeda (1977, pp. 28–32), after Holstein, also notes that the TMK was first included in the Peking Kangyur’s 1700 edition. Furthermore, Eimer (1992, pp. 155–59) notes that “a text covering a full volume was inserted into the canon . . . when the A.D. 1700 issue of the Peking Kanjur, volume rgyud za (22), was placed at the beginning of the Tantra section with the new marginal title rgyud oṃ, and, in consequence of this transfer, the bcom ldan ’das ma ’phags pa sgrol ma’i rtsa ba’i rtog pa, [i.e., the TMK], which did not belong to the Kanjur before, was made the new volume rgyud za (22).”

77. Such footnotes have been drawn from Dpe bsdur ma (“Comparative”) edition (2005–2009).

78. The TMK’s colophon verses, translated below, indicate that there were no commentaries available to Bu-ston when he translated the Sanskrit TMK manuscript into Tibetan. To my knowledge, no Sanskrit manuscripts of the TMK have been found. Lozang Jamspal (personal communication) notes that the original manuscript brought to Tibet by Atiśa is too old to have survived intact; although one might look for a Tibetan manuscript of the TMK at Zha-lu monastery. Could an old Sanskrit manuscript of the TMK lie buried in one of India’s libraries? In 1909, the librarian Gaṇapati Śāstrī accidentally found the only known, extant Sanskrit manuscript of the Mañjuśrī-mūla-kalpa in South India (Manalikkara Matham near Padmanabhapuram). He edited and published it in the Trivandrum Sanskrit Series, vols. 70 (1920), 76 (1922), and 84 (1925). See Lalou (1930), p. 15.

79. Marcelle Lalou (1936, pp. 329–30) and A. MacDonald (1962, p. 6, fn. 1) have interpreted the colophon verses to mean that Atiśa was the TMK’s author.

80. On the circumstances surrounding his invitation, see Gźon-nu-dpal, ’Gos lo-tsā-ba (1979, p. 241ff.).

81. Das, Sarat Candra, 1983, p. 362.

82. Gźon-nu-dpal, ’Gos lo-tsā-ba (1979, p. 1086), records that this was a Water-male-horse year. Although all bKa’ gdams-pas agree that Atiśa arrived in a horse year, some disagree on the element. For 1042, the element is water.

83. Helmut Eimer (1978, pp. 134–35) notes that Atiśa’s major contributions to the spread of Buddhism in Tibet include up to 100 works that were translated into Tibetan, including his renowned Bodhi-pathapradīpa, Light on the Path to Enlightenment, which contains all the important points on the path to enlightenment, and serves as the foundation work for Tibetan path literature.

84. Wayman (1993), p. 226. Wayman adds: “Atiśa stressed the most characteristic Tibetan cults: Avalokiteśvara of the six-syllabled formula ‘OṂ MAṆI PADME HŪṂ’ and Tārā of the ten-syllabled formula ‘OṂ TĀRE TUTTĀRE TURE SVĀHĀ.’”

85. In his travel account, Grains of Gold, Gedun Chopel remarks that during the lifetime of Tāranātha (1575–1634), there were still [Sanskrit] texts at Reting (rwa sgreng) with Atiśa’s name written on the bottom. Furthermore, Chopel notes that following Atiśa’s death in 1054 CE, his disciple Dromtönpa sent Atiśa’s texts back to India. It remains a good question as to why the TMK remained at Reting, suggesting that Dromtönpa was selective in what he sent back. Jinpa and Lopez (translators of Chopel’s travels) perused Atiśa’s biographies — consulting the long biography of Atiśa by Mchims, and the shorter devotional biography attributed to Dromtönpa — but could not confirm which of Atiśa’s texts were sent back to India by Drom. See Grains of Gold, 2014, pp. 35–36, and 428, fn. 10.

86. Gzhon-nu-dpal, ’Gos Lo-tsā-ba, 1979, p. 186.

87. See Ruegg, David, Seyfort 1966, pp. 18–35. Eimer (1992, pp. 176–78) claims that “all accessible editions of the Tanjur may be traced back, at least to some extent, to a revision made by Bu-ston Rin-chen-grub.”

88. Ruegg, 1966, p. 35. A list of Bu-ston’s translations is also given (pp. 181–85).

89. Ruegg, 1966, p. 40. Ruegg adds that the summaries of doctrines and teachings that were formulated by Bu-ston and Tsong-kha-pa were critical in this regard.

90. Ral-pa-gyen-brdzes is the first word in the Tibetan title of the TMK. See Ruegg, 1966, p. 149.

91. See Dag yig gsar bsgrigs (1979, p. 883) for correspondences between the sexagenary cycle and the Christian calendar. The year 1361 is an “iron-ox” year (lcags glang) and the 35th year in the sixty-year cycle (bṛhaspati-cakra).

92. (TPTMK, Ma:532a-4 to 7): ’di ni jo bo chen po atīsha’i phyag dpe rwa sgreng nas dka’ thub chen pos gdan drangs nas / shākya’i dge slong rin chen grub kyis ’phar ba’i lo / cho ’phrul chen po rta’i zla ba’i tshes bco lnga la rdzogs par bsgyur ba’i yi ge pa ni / lo tsa ba chen po ’di nyid kyi zhabs drung du nye bar gnas pa / shākya’i dge slong bsod nams lhun grub kyis bgyis so // paṇḍita la ma gtugs shing / dpe dpang ’grel pa ma rnyed pas / sgra don log par gyur srid na / mkhas pa rnams kyis bcos par gsol //

The colophon’s word ṛta, meaning “horse,” may be the Tibetan translation of the Sanskrit aśvinī, which is the first of 28 lunar asterisms (nakṣatras) according to MW, p. 116, and O.P. Jaggi (1986, pp. 14, 115). Its appearance in the sky would coincide with the first month of the year (Great Miracles), mentioned in the colophon. This month occurs during February or March.

93. Bu-ston is referring to the TMK by the unique first word in its canonical Tibetan title: Ral pa gyen brdzes (Skt. Ūrdhvajaṭā).

94. Standard Tibetan grammar does not allow for compounds in the same way that Sanskrit does. An excerpt from the TMK and the MMK’s Sanskrit text with a compound, shows how both texts follow the exact same word order.

TPTMK:139b-7 end: rig pa’i rgyal po’i nye bar bstan pa ji lta ba bzhin du chos nges par ’byung ba de bzhin gshegs pa dang / padma dang / rdo rje[’i rigs] dang / ’jig rten dang / ’jig rten las ’das pa thams cad la kun tu ’jug pa’i dam tshig gi rim pa las ’da’ bar mi bya bar tshig gi lam la rab tu gnas par byed cing / dkon mchog gsum gyi gdung mi ’chad par byed pa rnams te / ’di lta ste / The word “rigs” (family), in square brackets above, has been reconstructed based upon the MMK Tibetan reading (DA: 119b-5).

MMK (Skt. p. 6, line 23–25): vidyārājopadeśayathāvabodha-dharma-niryāta-tathāgatābja [vajra]kuliśa-sarvalaukikalokottara-samanupraveśa-samayān-atikramaṇīyavacana-pathapratiṣṭhāpanatṛ-ratnavaṃśānupacchedakartṛbhiḥ / tadyathā. The word “vajra,” in square brackets, has been reconstructed based upon the TMK’s and MMK’s Tibetan readings.

95. See Lessing and Wayman, 1983, p. 127. Within the kriyā tantras, Tārā is classified as the “Mother” of the Lotus family and Avalokiteśvara is the assigned “Master” of that family.

96. A. Wayman (personal communication) noted that the cataloguing of tantric texts involved arbitrary decisions regarding many disputed texts with mixed contents. Monks argued over the appropriate classification of works in their attempt to assign them to one of the four divisions of tantric texts: kriyā, cārya, yoga, and anuttarayoga. Such difficulties were inevitable since many canonical texts had been written long before the four categories were formed.

97. Wayman’s study of the Vairocana-abhisaṃbodhi-tantra led him to notice similar configurations of deities in the second chapters of the VAT and the TMK (ritual of the maṇḍala). See Wayman and Tajima, 1992, p. 99.

98. Since the VAT is classified as a chief text of the Tathāgata family of caryā tantras, Wayman suggested that before the TMK was classified as a kriyā tantra, it could have been a good candidate for the caryā tantra’s Lotus family. Wayman supports this view with the comment in Mkhas grub rje’s General Presentation that “no tantras of the Padma Family in the Caryā Tantra class have been translated into Tibetan” (Lessing and Wayman, 1983, p. 207).

99. Bu-ston makes this point about the Vajrayogini sādhana in the anuttarayoga-tantra section of his tantric survey. Since Bu-ston referred to the TMK as the Ral pa gyen brdzes — the first word in its Tibetan title — as noted by his disciple (Ruegg, Seyfort 1966, pp. 149, 161), his reference to the Ral pa gyen brdzes kyi rgyud, in his Collected Works (1965, vol. LA, fol. 3a-2, # 369), may be another of his abbreviated references to the TMK.

100. In the Collected Works of Bu-ston (1965, fol. 3a-2, # 369 in volume), the text reads: ral pa gyen brdzes kyi rgyud las phung ba’i rig pa ’dzin ma rdo rje rnal ’byor ma’i sgrub thabs zhes bya ba / pandita jayasena dang / lotsaba dharma yon tan gyi ’gyur / ’di metri [maitri?] mkha’ spyod ma kyi rgyud yin / “The translation of Paṇḍita Jayasena and the translator Dharmaguṇa, claimed that the Vidyādharī Vajrayoginī Sādhana was extracted from the Ūrdhvajaṭā-tantra [a.k.a. the TMK], and this is the lineage of the Maitri mkha’ spyod ma.”

Maitrīkecarā (Tib. maitri mkha’ spyod ma) appears in the Mitra dang rdor phreng gi lha tshogs kyi gtso bo’i sku brnyan mthong ba don ldan bzhugs so (Delhi, 1985, pp. 115–16), where she is affiliated with anuttarayoga tantra.

101. As mentioned at the beginning of this section, all folio numbers for the TMK are from the Stog Palace Manuscript, vol. MA, unless designated otherwise.

102. These references, which appear in complete or abbreviated form, generally appear at the end of each chapter in relation to the chapter titles. See pp. 32–36 for further discussion.

103. Lalou’s study of the TMK (Lalou, 1936, pp. 327–28) revealed three layers of the text: layer one consisting of fourteen chapters, numbered 1–3, and 1–12 (missing chapter 2); layer two consisting of chapter 13 in 25 unnumbered sections; and layer three consisting of the rest of the text. I have referred to this third layer as the uttaratantra, in three sections.

104. This divergence begins at the end of chapter 2 (extensive maṇḍala ritual, 184b-3), includes all of chapter 3 (an abbreviated maṇḍala ritual, 186a-2 to 187b-4), and ends where the second chapter 1 begins (the first drawn image, 187b-6).

105. Lalou’s research on the TMK is discussed below in the section of the introduction on previous scholarship. See pp. 37–38.

106. The chapter colophon readings in both texts suggest that they derive from multiple sources. For example, three sources are mentioned at the end of the TMK’s first chapter [159a-1]: “The Teachings and Practices of Vidyā Mantras and Secret Mantras of the Great Vehicle (Mahāyāna), the Extensive Chapter of the Bodhisattva Great Being’s Magical Manifestations, and The Distinguished Ritual Text of Ūrdhvajaṭā” (Tib. theg pa chen po’i rig sngags dang gsang sngags kyi spyod pa nges par bstan. pa las / ral pa gyen brdzes kyi rtog pa chen po. byang chub sems dpa’ sems dpa chen po’i rnam par ’phrul. ba’i. le’u rab ’byams. las / bcom ldan ’das ma ’phags ma sgrol ma’i. rtsa ba’i rtog pa. las ’dus pa’i le’u ste dang. pa’o //). Note, the TMK chapter 1 colophon pays tribute to an unnamed bodhisattva when it refers to the “Extensive Chapter . . . ,” even though Avalokiteśvara displays the miracles and teaches the practices in chapter 1. Similarly, the MMK (Skt. p. 16, line 31) lists multiple sources for its first chapter: The Fundamental Ritual Text, The Distinguished Ritual Text of Teachings and Practices on Mantras of the Great Vehicle, and The Extensive Chapter of the Bodhisattva Mañjuśrī Kumārabhūta’s Magical Manifestations (Skt. Mahāyāna-mantra-caryā-nirdeśya-mahākalpān mañjuśrī-kumāra-bhūta bodhisattva-vikurvaṇa-paṭala-visarāt mūlakalpāt. prathamaḥ saṃnipāta-parivartaḥ).

107. The TMK (246b-3) and MMK (Skt. p. 95, line 20) and (Tib. DA, 232a-1).

108. The text reads (279a-6) “This completes the [vidyā-rāja] called ‘Abode of the Painted Cloth,’ in the Mahā-tantra of the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.”

109. See Cleary, Thomas, 1984, vol. 1, p. 2.

110. Ibid., p. 62.

111. It was published in three volumes by Shambhala Publications as The Flower Ornament Scripture, vols. 1 and 2 (1984, 1986), and Entry into the Realm of Reality (1987).

112. Śikṣānanda worked on this translation from 696 to 699 CE. Thomas Cleary (1984, vol. 1, p. 2) notes that Śikṣānanda’s version was ten percent longer than Buddhabhadra’s. Étienne Lamotte (1960, p. 73) maintains that Buddhabhadra’s Sanskrit version, found by Faling between 392 and 408, had 36,000 verses (gatha), whereas Śikṣānanda’s version, which he carried with him from Khotan to Loyang in 695, had 40,000 verses (gāthā). For a full account of the legends that surround the Avataṃsaka, see Lamotte, Étienne, 1960, pp. 61–75.

113. See Williams, Paul, 1989, p. 121.

114. See Pagel, Ulrich, 1995, p. 77.

115. Stog Palace catalogue. See Skorupski, Tadeusz, ed., 1985, p. 41.

116. Cited by A. MacDonald (1962, pp. 7–8), quoting the History of Buddhism (Chos hbyung) by Bu-ston translated by Obermiller (1987, pp. 33, 151–52), quoting the Vyākhyāyukti, bstan ’gyur MDO, vol. 58, fol. 97a-8, which reads: shin tu rgyas pa’i sde ni theg pa chen po yin te / lung phog gang gis byang chub sems dpa’ rnams pha rol tu phyin pa bcu dag gis sa bcu dag tu ’grub pa na stobs bcu’i rten sangs rgyas nyid thob pa’o //

117. Tib. byang chub sems dpa’i sde snod dang ldan pa phal po che rtog pa chen po rin po che’i le’u rab ’byams. Also see the MMK (Skt. p. 4, line 29).

118. Tib. byang chub sems dpa’i sde snod. See the MMK (Skt. p. 15, lines 2 to 3).

119. This reference is to the Bodhisattvapiṭaka-mahāvaipūlya, translated as byang chub sems dpa’i sde snod rgya chen po in Tibetan (TMK, 156a-1). Compare with the parallel reading from the MMK (Skt. p. 15, line 12).

120. The bodhisattva’s two collections of merit and knowledge are discussed in the Mahā-Prajñāpāramitā-śāstra (Nāgārjuna Siddha, 1966, vol. 4, p. 1926, Étienne Lamotte, tr.). Translated from French: “Cultivating patience toward beings (sattva), one experiences love and compassion for all beings, thereby destroying sins committed during innumerable aeons and gaining immense merit. Cultivating patience toward phenomena (dharma), one destroys ignorance related to phenomena and obtains immense wisdom (prajñā).”

121. Appendix III lists all references to the Bodhisattvapiṭaka Avataṃsaka mahāyāna-vaipūlya-sūtra in the TMK.

122. See Pagel, Ulrich, 1995, pp. 7–39. “The Bodhisattvapitaka is: (1) a generic term relating to discrete categories of Buddhist scriptures, (2) sources with clear references to or citations from a text called the Bodhisattva-piṭaka-sūtra or Bodhisattva-piṭaka, or (3) sources with ambiguous references to a text or scriptural collection called the Bodhisattvapiṭaka.” Pagel further divides the first category into four sub-categories: “As a term, the Bodhisattvapitaka 1a) subsumes all Buddhist teachings, since it contains the teachings of all three vehicles, 1b) applies specifically to Mahāyāna scriptures, 1c) identifies a work as a distinct collection of texts dealing with the bodhisattva ideal, and 1d) is associated with the traditional six perfections and related practices.”

123. Pagel, Ulrich, 1995, p. 11. He quotes Pryzluski (1923, p. 303) who proposes that the juxtaposed terms Bodhisattvapiṭaka and Buddhāvataṃsaka refer to Mahāyāna scriptures in general. For further discussion see Jean Przyluski (1923, pp. 301–18) and A. MacDonald (1962, pp. 1–7ff.).

124. Pagel, Ulrich, 1995, pp. 11–13. Pagel cites the title of a text from a Tun-huang fragment, Ngag-dbang-rab-brtan’s commentary on the Lam rim chen mo, and the sutra list from the Mahāvyutpatti.

125. This refers to the TMK’s foundation in the Sūtras. Mkhas grub rje classifies the Avataṃsaka as part of the “intermediate wheel” of teachings, including such Mahāyāna scriptures as the Prajñāpāramitā-sūtras, Vajracchedikā-sūtra, Laṇkāvatāra-sūtra, etc. See Lessing, Ferdinand, and A. Wayman, 1983, pp. 45–47.

126. Pagel (1995, p. 7). References to themes from the Sūtras that are found in the TMK are discussed in Appendix V.

127. This work by Csoma de Kőrös was translated by Leon Feer in 1881.

128. See Lalou (1936, pp. 327–47), that is, chapters 1–3, 1, and 3–11. Upon further investigation of Lalou’s claims, I have found that the readings of these two texts diverged at the end of chapter 2 (A.2) through the beginning of chapter 4 (B.1, 184b-4 to 187b-7), and at the beginning of the fourteenth chapter (chapter B.12, TMK, 246b-3ff.).

129. Lalou (1936, p. 330).

130. This is the manuscript brought to Tibet by Atiśa in the eleventh century, translated into Tibetan in the fourteenth century by Bu-ston, and then lost.

131. Trivandrum Sanskrit Series, no. 70 (1920), no. 76 (1922), and no. 84 (1925).

132. Lalou (1936, p. 331).

133. MMK colophon, chap. 1 reads (Skt. p. 16, line 31) mahāyāna-mantracaryā-nirdiśyamahākalpān mañjuśrī kumārabhūtabodhisattva-vikurvaṇapaṭala-visarāt mūlakalpāt prathamaḥ saṃnipāta-parivartaḥ; MMK colophon, chap. 2, reads (Skt. p. 36, lines 19–20) bodhisattvapiṭakāvataṃsakān mahākalparājendrān mañjuśrīkumārabhūtavikurvaṇāt bodhisattvapaṭalavisarād dvitīyaḥ maṇḍala-vidhinirdeśaparivartaḥ samāpta iti. The TMK’s title (128b-5ff.) and chapter 1 (158b-6ff.) are discussed above on pp. 29–32 (“The Divisions of the TMK and Their Contents”). MacDonald (1962, p. 3ff.) also discusses the MMK readings.

134. See Appendix IV for discussion of inconsistencies in the TMK.

135. Stog Palace, MA, 174a-2 to 6, chapter 2’s maṇḍala ritual.

136. MMK (Tib. DA, 154b-4ff., chapter 2’s maṇḍala ritual, and (Skt. p. 29, lines 3ff.).

137. The MMK (Skt. p. 45, line 31) reads kumārasyeha mātā devī mañjughoṣasya mahādyuteḥ.

138. TMK (196a-7ff.) reads lha mo las chen byed pa mo / byang chub sems dpa’ ’od chen po.

139. The commonly occurring personages include the Lotus family deities Amitābha, Avalokiteśvara, Tārā, Bhṛkuṭī, Pāṇḍaravāsinī, Yaśodharā, Mahāsthāmaprāpta, and Hayagrīva; the Vajra family deities Vajrapāṇi, Māmakī, Vajraśṛṇkhalā; and the Tathāgata family deities Tathāgata Saṅkusumita, Śākyamuni, Prajñāpāramitā, and Buddha-locanā. In addition, the Tathāgata Ratnaketu also appears in both texts.

140. Both Tārā (TMK, 174a-2 to 6) and Vairocana (Wayman and Tajima, 1992, p. 123, verse 76) are the central deities in the maṇḍala rituals from the second chapter of their respective texts.

141. The iconographic commentary belongs to Buddhaguhya, quoted in Wayman, Alex and R. Tajima, 1992, pp. 101, 146–47, fns. 41, 46, and 49. In the VAT, the term for bound-up hair (thor tshugs) or a lock of hair on the crown of the head, is a feature of Mahavairocana, Bhṛkuṭī, and Pāṇḍaravāsinī. In the TMK, Ekajaṭī Tārā’s bound-up hair is referred to by the meaning of her name, ral pa gcig ma. See Buddhaguhya’s commentary on the Vairocanābhi-saṃbodhi-tantra entitled Vairocanābhi-sambodhi-vikurvitādhiṣṭhāna-mahā-tantra-bhāṣya, Peking Tanjur, Vol. 77, folios 139–4-4, 140–4-5, 140–5-8.

142. Candragomin’s commentary on the Twenty One Praises of Tārā is discussed by Mkhas-grub-rje in Lessing and Wayman (1983, pp. 126–27).

143. See Wayman (“21 Praises,” 1984, p. 443).

144. See Wayman (1985, p. 5) and Wayman and Tajima (1992, p. 36, fn. 26). Herein, Wayman proposes the possibility of three Candragomins, adding that the Candragomin who authored the Ekaviṃśati-sādhana, also wrote a commentary on the Mañjuśrī-nāma-saṃgīti, probably lived in the eighth century, and is not the same Candragomin who wrote a famous sixth-century grammatical treatise that rivaled Candrakirti’s. Jonang Tāranātha (1970, pp. 200–209) places [the latter] Candragomin during the reign of the Pala king Dharmapāla. Mark Tatz claims there are two Candragomins, and that the author of the Ekaviṃśati-sādhana is second to an earlier sixth-century figure by the same name renowned for his grammatical treatise. Mark Tatz discusses the dating of Candragomin in “Candragomin and the Bodhisattva Vow” (PhD dissertation, University of British Columbia, 1978), chapters 1 and 2; “The Life of Candragomin in Tibetan Historical Tradition” (Tibet Journal, VI:3 [1972], pp. 1–22); and “The Date of Candragomin” in Buddhism and Jainism (Institute of Oriental and Orissan Studies, 1976, pp. 281–97).

145. In a discussion concerning the propitiation of Tārā, Jayapaṇḍita states, “In the beginning of the ritual for the twenty-one Tārās permitted [for one’s practice] is Khadiravanī Tārā, who is the source of all [twenty-one Tārās].” [gnang ba’i sgrol ma nyer gcig las thog mar thams cad kyi gzhi seng ldeng nags kyi sgrol ma]. See Collected Works of Jaya Paṇḍita, vol. 1, fol. 231a-3; also consult Sādhanamālā, vol. 1, p. 176, sādhana #89 on Khadiravanī Tārā, which describes her as a green goddess (haritāṃ). Wayman (in Wayman and Tajima, 1992, p. 147, fn. 45, v. 140-2-5) refers to Buddhaguhyā’s commentary on the green Tārā in the VAT to provide further evidence that the green Tārā gave rise to the cult of the twenty-one Tārās. Stephen Hodge (2003, p. 108) translates the passage as follows: “[Tārā] changes into many forms for the sake of many different types of beings, so to some she appears in a male form, to others in a female form, and so on.”

146. Two sources date Bhavaviveka in the sixth century:

[500–570]: Tom Tillemans, Materials for the study of Āryadeva, Dharmapāla, and Candrakīrti : the Catuḥśataka of Āryadeva, chapters XII and XIII, with the commentaries of Dharmapāla and Candrakīrti : introduction, translation, Sanskrit, Tibetan, and Chinese texts, notes. Wien: Arbeitskreis für Tibetische und Buddhistische Studien, Universität Wien (1990), v. 1, p. 6.

[490–570]: Bhāvaviveka — p. 44 (text reads “Bhāviveka”) 那須 真裕美 [NASU Mayumi], Prajñāpradīpa-ṭīkā 第24章研究ノート [“The Prajñāpradīpa-ṭīkā XXIV 7: A Translation from the Tibetan Text”], The Research Bulletin of Shuchiin University 6: 44–54.

147. See Jens Braarvig, “Bhavya on Mantras: Apologetic Endeavours on Behalf of the Mahāyāna” (1997, pp. 33–35). Tārā’s ten-syllable mantra appears in the fourth chapter of the Madhyamakahṛdayakārikā Tarkajvālā, where Bhavya is refuting the śrāvaka-yāna view on the Mahāyana dharanī, mantras, guhyamantras, and vidyāmantras, i.e., that these mantras do not produce knowledge of the letter or meaning of the Buddha’s teaching.

148. For this insight, Jens Braarvig cites V.V. Gokhale’s “Madhyamakahṛdayakārikā Tarkajvālā, Chapter I” in Miscellanea Buddhica, Indiske Studier, vol. 5, ed. Christian Lindtner, Copenhagen, 1985, pp. 76–77: Here, Gokhale notes, “. . . we find a few anachronisms, where an ‘Āchārya’ (presumably Atiśa himself) is said to have inserted his own contributions to the discussion (see for example TJ on verse 21 of this chapter). It may be an interpolation or an interlinear remark made by the Lotsawa.” The Tibetan TJ (Tarkajvālā) was finalized by the learned Atiśa (981–1054) at Lhasa, and dictated to his lotsawa Jayaśīla, according to the colophons in the eleventh century CE.

149. Braarvig’s “Bhavya on Mantras: Apologetic Endeavours on Behalf of the Mahāyāna” (1997, pp. 35–36, and fn. 12).

150. Bhaviveka’s auto-commentary (svavṛtti) on the Madhyamaka-hṛdaya-kārikā (MHK).

151. TJ Derge folios 50a-5, 75a-1, 86a-2, 92b-3, 107a-2, 112b-6, 224b-4, 246b-5, 274b-6, 321a-5, etc. (Watanabe, p. 146).

152. According to Gokhale (p. 99), the commentary on verse 21, chap. 1, reads, “the unstable nirvāṇa [apratiṣṭhita nirvāṇa] of the Bodhisattva is indicated by the ācārya,” which suggests an interpolation made by Atiśa or his assistant. Also see TJ Derge folios 50a-5, 75a-1, 86a-2, 92b-3, 107a-2, 112b-6, 224b-4, 246b-5, 274b-6, 321a-5, etc. (Watanabe, p. 146).

153. This may also be supported by Tārā’s presence in the maṇḍala of the Vairocana-abhisaṃbodhi-tantra, discussed above. Hodge (2003, pp. 11, 14–17) promotes an early seventh-century date for the composition of the VAT (i.e., 640 CE or earlier); Wayman (1992, pp. 9–10) proposes a mid-sixth-century date for its composition.

154. Braarvig, “Bhavya on Mantras: Apologetic Endeavours on Behalf of the Mahāyāna” (1997, p. 35). The Tibetan reading is from the Derge Kanjur, dbu ma DZA, folio, 184a:. de bzhin gshegs pa’i ye shes kyi gsang ba ston par byed pa’i sbas pa’i yi ge sbyor ba ngo bos bsgom pa la rab tu ’jug pa rgyud la gnas pas . . . rig sngags kyang phal cher pha rol tu phyin pa drug dang / ’phags pa’i bden pa dang / byang chub kyi phyogs kyi chos ston par byed pa’i yi ge dang don gyis nyon mongs pa zad par byed pa ston par byed pa nyis yin te /

155. The word yoga derives from the Sanskrit verb yuj, meaning to “join” or “unite” [with the deity]. The English cognate for yoga is the word “yoke.”

156. “Mantra is a term for a male (deity) appearance as well as for the utterance associated with that form . . . vidyā is a term for a female (deity) appearance as well as for the utterance associated with [her nature].” See Lessing and Wayman (1983), p. 116, fn. 18.

157. The literal definition of the word mantra means “protecting the mind,” from the Sanskrit verbal root √tra, “to protect,” and manas, “mind.” Mantras protect the mind from the infiltration of thoughts associated with worldly life.

158. See Dudjom Rinpoche, 1991, vol. 1, pp. 116–17.

159. See Lessing, Ferdinand, and A. Wayman, 1983, p. 220, fn. 13, for the eight mundane powers (siddhis) categorized as middling goals: (1) invincibility in battle [with a sword], (2) removal of blindness, (3) swift walking, (4) becoming invisible, (5) acquiring the elixir of youth, (6) flying [moving in the sky], (7) acquisition of magic pills, and (8) dominion over the underworld. On pp. 136–37, fn. 32, the four rituals for mundane success, categorized as lesser goals, are performed to (1) appease or pacify the deity; (2) promote prosperity; or (3–4) to carry out domineering and/or destructive magic.

160. Two of these rituals are found in the uttaratantra. One is spoken by Vajrapāṇi (293a-4ff.), and another by Lord Śiva as Īśāna (299b-6 to 300b-7).

161. Śaivites performed corpse worship in graveyards as an outright rejection of the Vaiṣṇava concern for external ritual purity and abhorrence of corpses and graveyards, considered ritually polluting. To the contrary, Śaivites stressed purity that stems from within through purification of the mind with yoga. They retreated from the world by meditating in desolate cremation grounds where they decreased attachments and eliminated inner impurities.

162. Scattered references are found for sculpting images from sandalwood, etc.

163. Skorupski notes the yoga-tantra Durgatipariśodhana’s elaborate instructions for the construction of fire altars and the preparation of burnt offerings used in the four kinds of magical acts: appeasing, prosperity, domineering, and destructive magic, as well as after death ceremonies to insure satisfactory rebirth. See Skorupski (1983, p. 403ff.). Wayman notes the VAT’s homa rituals are “mainly given over to names of different fires and tell us virtually nothing about how to conduct a homa ritual,” in Wayman and Tajima (1992, pp. 7, 189–205).

164. “The word maṇḍala means ‘enclosing the essence’ (maṇḍa-la) because . . . [it is] encompassed by the circle of wisdom-knowledge (vidyā-jñāna-cakra).” See Lessing and Wayman (1983, p. 270, fn. 1).

165. Representational bodily forms of the deity are found in paintings of maṇḍalas and in the ritual of the painted cloth (paṭa).

166. Śakra, a shortened form of śatakratu (100 sacrifices), is an epithet of Indra, the Vedic war god and one of the most powerful gods in the Ṛg Veda. Śacī is the name of Indra’s wife.

167. This emphasis upon perfect ritual performance mimics Vedic rituals. A classic example of an imperfectly performed ritual from the Brāḥmaṇa texts is when the creator god Tvaṣṭṛ incorrectly intoned one syllable in a mantra, causing him to be defeated by — rather than gain victory over — his enemy Indra. See Dasgupta, Surendranath, 1975, vol. 1, pp. 21–22.

168. Personal communication with Lama Pema Wangdak, June 21, 2005.

169. See Dudjom Rinpoche, 1991, vol. 1, p. 31 (Tib. rig ’dzin pa).

170. See the TMK 305a-1, 386b-1 to 2.

171. These factors are discussed in sections (pp. 23–36) of the introduction. They concern the text’s mixed contents, the loss of its original Sanskrit edition, and the references to the names of other scriptures, which is common within commentaries, but unknown in revealed scriptures themselves.

172. In layer one, there are two number sequences of chapters, with the second chapter 2 missing. In layer three, chapters 2 and 3 are missing.
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Tārā in the Tārā-mūla-kalpa: Names, Iconography, and Vidyās

Layer One: The Names of Tārā

(1) Bhagavatī Ārya Tārā: Tārā’s most commonly occurring epithet is “Blessed Noble Tārā” (Skt. Bhagavatī Ārya Tārā, Tib. bcom ldan ’das ma ’phags ma sgrol ma).173 As a “Blessed One” (Bhagavatī), Tārā receives the highest respect exclusively reserved for tenth-stage bodhisattvas and Buddhas. However, since Tārā is not called a bodhisattva in the TMK, her title as the Bhagavatī indicates that she is a Buddha in female form. The Tibetan rendering of bhagavatī (Tib. bcom ldan ’das) indicates she has conquered (bcom) Māra, possesses (ldan) all good qualities, and has transcended (’das) suffering in saṃsāra.174 As a “noble one” (ārya), Tārā has reached the “path of vision,” due to having eliminated non-virtuous actions and having transcended the faults of saṃsāra and nirvāṇā.175 Nirvāṇa is not faulty in and of itself, however, attachment to nirvāṇā contradicts the goals of the Mahāyāna bodhisattva path.176 The epithet “noble one” (ārya) is also used for Buddhas, tenth-stage bodhisattvas (Avalokiteśvara, Mañjuśrī, Vajrapāṇi, etc.) and Śākyamuni’s closest disciples (the Śrāvakas Śāriputra, Maudgalyāyana, etc.) When the name Tārā appears by itself, it signifies “she who liberates living beings from the ocean of suffering and tames all ‘mother’ sentient beings with impartiality.”177

(2) Mahā-vidyā-rājñī: Tārā personifies sacred speech and the awakened state of pristine awareness (vidyā) through her name Queen of Mahāvidyās (Skt. Mahā-vidyā-rājñī, Tib. rig pa’i rgyal mo chen mo). Accordingly, enlightenment results upon realizing the true nature of awareness in meditation, when obscurations covering the seeds of Buddha nature are removed.178

Two passages in layer one refer to Tārā as a “Queen of Mahāvidyās” (mahāvidyārājñī). The first appears in chapter 2: Tārā is depicted in bodily form in the center of the maṇḍala, and referred to as the “Bhagavatī Queen of Mahāvidyās” (bhagavatī mahāvidyā-rājñī) [174a-2]. The second appears next to Tārā’s essence incantation (Oṃ Tāre tuttāre ture svāhā), referred to as a mahā-vidyārājñī and a supreme secret, [208a-6 to 208b-7].179 As a whole, these examples indicate that the term vidyā-rājñī simultaneously signifies “the deity and the magical formula associated with that deity.”180

(3) Protectress Ekajaṭī: Tārā is identified as a Protectress with a Single Lock of Hair (Skt. Rākṣasī Ekajaṭī, Tib. srin mo ral pa gcig ma) in a maṇḍala ritual (174a-6). Ekajaṭī’s name also appears in a series of vidyās preceding the iconographic instructions for her maṇḍala. These vidyās identify Ekajaṭī as “Blessed Noble Tārā’s attendant and great female messenger who performs all rituals.”181 As Tārā’s attendant, she is a “protectress,” whether benign or wrathful. As a great female messenger, she is Tārā’s emissary, exemplifying Tārā’s features in the world and carrying out her functions. The latter is supported by the fact that Ekajaṭī’s vidyās are used to “perform all rituals” (see Fig. 2).
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Figs. 2 & 3 Ekajaṭī (left) and Kurukullā (right).

(4) Ūrdhvajaṭā: Tārā’s epithet Ūrdhvajaṭā means “She Whose Locks Are Bound Up” (Tib. ral pa gyen brdzes). It appears at the end of each chapter in layer one, specifically in reference to the title of the text. Apart from this, “Ūrdhvajaṭā” is not found in in any of Tārā’s vidyās or iconographic descriptions in this layer.

(5) Kurukullā: The epithet Kurukullā is found in Tārā’s “near-essence incantation” (upa-hṛdaya), one of the four types of vidyās used to propitiate Tārā in the TMK.182 Although Kurukullā appears as a semi-wrathful, red embodiment of Tārā in texts composed centuries after the TMK, Kurukullā is not depicted iconographically in the TMK. The name “Kurukullā” occurs twice in layer one (131b-6, 161a-4) (see Fig. 3).

(6) Goddess Tārā: Tārā appears as a “goddess” (Skt. devī, Tib. lha mo) in the TMK’s first paṭa ritual [196a-1 to 7]. Here, her peaceful form is depicted and her various functions as a goddess are mentioned. These include “the Goddess Who Is the Compassion of Avalokiteśvara” (lha mo spyan ras gzigs dbang phyug gi thugs rje), “the Goddess Who Destroys Obstacles and Grants Boons” (lha mo bgegs kun ’joms pa mo / mchog sbyin byed ma), and “the Goddess Who Performs All Activities” (lha mo las chen byed mo). This epithet gains wider appeal in other layers of the text.

(7) Wish-[fulfilling] Tārā: Tārā’s epithet, Cintatārāvatī, “She Who [Fulfills] Wishes” is mentioned once in chapter 2 as the name of a vidyā: bsam pa’i sgrol ma ldan pa [164b-5].183

(8) Mahāśrī: Tārā’s aspect as the “Very Glorious One” (Skt. mahāśrī, Tib. dpal chen mo) occurs once in the third chapter’s abbreviated maṇḍala ritual. Here, she assumes the form of a seal (mudrā) next to Pāṇḍaravāsinī and Hayagrīva (186b-4), without any further iconography.

(9) Pāṇḍaravāsinī, Bhṛkuṭī, Dṛdhā: In chapter 2’s maṇḍala ritual (172b-2 to 4), three goddesses accompany Avalokiteśvara: Pāṇḍaravāsinī (gos dkar mo) “She Who Is Dressed in White,” Bhṛkuṭī (khro nyer can ma) “She with Knitted Brows,” and Dṛdhā (brtan [ma]) “the Firm One,” a name for the Earth Goddess. Pāṇḍaravāsinī also appears in chapter 3’s maṇḍala ritual where she assumes the form of a seal (mudrā) beside Mahāśrī [Tārā] and Hayagrīva. Both Bhṛkuṭī’s and Pāṇḍaravāsinī’s roles are more developed in subsequent layers of the text. Dṛdhā does not appear again, although the Earth Goddess (sa’i lha mo) is depicted in a paṭa ritual in layer two (257a-6 to 259a-4).

(10) Bodhisattva: Tārā is invoked as a bodhisattva in her root vidyā (131b-1; 160b-3), and is indirectly referred to as a bodhisattva when called Buddha’s daughter (Daśabala-ātmajā, 196a-7).

Layer One: Iconography

In layer one, Tārā is visually depicted as the Protectress Ekajaṭī, as Goddess Tārā, and as Pāṇḍaravāsinī.

(1) Ekajaṭī: Tārā’s aspect as Ekajaṭī appears in the maṇḍala ritual from the TMK’s second chapter. Here, she is centrally located below Śākyamuni’s great throne, fulfilling the most honored role as the “Blessed One” (bhagavatī), and a protectress:

Below [Śākyamuni’s throne] is the Mahāvidyārājñī, dwelling in that jeweled celestial palace. Her body is neither too thin, nor too fat, but serene and beautiful, and [her face has] a faint smile. She holds a blue utpala in the left hand, and a myrobalan fruit in the right. Adorned with all the ornaments of a youth, she bears a crown of jewels, a sacred thread made of a string of pearls, and an upper and lower silk garment. She shimmers with a garland of blazing light. Seated on a lotus throne, depict her pleasant to look at, bearing the form of a protectress with a single lock of hair (Rākṣasī Ekajaṭī). [174a-2 to 6]

Ekajaṭī displays one of Tārā’s pervasive features: a blue lotus (utpala) as the symbol for transcending worldly pleasures in saṃsāra.184 Her jeweled crown indicates she is a queen of Dharma,185 and the celestial palace she resides in symbolizes the Akaniṣṭha heaven wherein Śākyamuni was initiated as a complete Buddha (Sambhogakāya),186 indicating that she is a Buddha in female form. Ekajaṭī’s bodily color is not mentioned.187 (Compare with images 2 & 4.)

Earlier in chapter 2, Ekajaṭī is described in a vidyā as a “red-bodied great protectress, holding a noose and axe in hand, and seated on a peacock”(165b-1 to 3).188 Her iconography in this vidyā incorporates features of the red-bodied, wrathful Mañjuśrī-Kārtikeya in the parallel mantra from the MMK.189 This description of Tārā as a red goddess is a singular event in the TMK. Throughout the text, Pāṇḍaravāsinī’s bodily color is never mentioned and Kurukullā is never described, even though her epithet appears. Evidence suggests the red Tārā was not popularly worshipped at the time and place where the TMK was composed.

(2) Pāṇḍaravāsinī, Bhṛkuṭī, and Dṛdhā: Pāṇḍaravāsinī appears in a maṇḍala ritual as a female companion of Avalokiteśvara:

Depict Pāṇḍaravāsinī on Avalokiteśvara’s right [side], seated on a lotus, holding a lotus in her [left] hand, paying homage to Śākyamuni with her right, bearing a crown of locks, wearing clothes of white silk . . . and [adorned] with three marks made of sacred ash. Depict Bhṛkuṭī and Dṛdhā accordingly, dwelling near Avalokiteśvara, seated on their own respective seats and abiding in their own respective deportments. [172b-2 to 4]

Ekajaṭī and Pāṇḍaravāsinī, both seated next to Avalokiteśvara, are the only female figures described at length. As Avalokiteśvara’s female companions, they are early aspects of Tārā (see Fig. 4).

(3) Goddess Ārya Tārā: Tārā’s aspect as a “Noble Goddess” (ārya devī) appears in the TMK’s first paṭa ritual (196a-1 to 7), situated below Avalokiteśvara in a forested mountain abode:

The Goddess who inhabits that [mountain] is Noble Tārā, the Compassion of Avalokiteśvara. Her body is adorned with all ornaments. She has an upper garment of red silk and a lower garment of multi-colored silk. She is fully adorned with all the ornaments of a woman. She holds a blue utpala in her left hand, has a golden complexion, and is neither too thin, nor too fat, nor too old. Her mind is absorbed in meditation. She appears as if receiving precepts and willingly bestows [the gesture of granting] boons with her right hand. Her body is seated crossed-legged and slightly bowed [for respect]. Enveloped in a blazing garland, she glances obliquely at Noble Avalokiteśvara. Furthermore, on that jeweled vaidūrya peak, Tārā is entirely surrounded by punnāga trees whose flowers are budding and in full bloom on every branch. Sheltered by those same stooping branches, one should paint Goddess Tārā’s face entirely radiant, with blazing paint that has the luminous color of extremely beautiful and tiny coral shoots.
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Fig. 4 Bhṛkuṭī and Ekajaṭī.

Tārā’s characteristic hand-symbol (the blue lotus, utpala), her silk garments, and medium build accord with Ekajaṭī’s in chapter 2. Tārā’s golden complexion, rich ornamentation, and boon-granting gesture (varadā-mudrā) support her role as goddess of good fortune and prosperity. They also allude to Cintāmaṇī Tārā, who carries a wish-fulfilling jewel in her hand. The circle of trees that shelter Tārā alludes to her forest-dwelling form as Khadiravanī Tārā. The verses that follow refer to the goddess as a “Destroyer of Obstacles . . . Expelling Danger” (196a-7ff.) alluding to Tārā’s aspect as Aṣṭamahābhaya-traya-Tārā, who protects devotees from the eight great dangers (see Fig. 5).

In summary, the above description appears to be a composite vision of Tārā’s later forms. Over time, individual forms and functions associated with Devī Ārya Tārā in the TMK became differentiated and respectively associated with Khadiravanī Tārā, Cintāmaṇī Tārā, and Aṣṭamahābhaya Tārā.190 For this reason, the TMK contains one of the earliest, syncretic depictions of Tārā in the Buddhist tantras.191

[image: Image]

Fig. 5 Tārā Who Saves from the Eight Great Dangers.

Layer One: Vidyās

The TMK’s extensive maṇḍala ritual identifies four categories of vidyās used to invoke Tārā within ritual context: the [longest] root vidyā (mūla-vidyā), the essence incantation (hṛdaya), the near-essence incantation (upa-hṛdaya), and the [shortest] most concise essence-incantation (parama-hṛdaya) (160b-2 to 161a-5). The text explains the ritual uses of these vidyās, the benefits derived from reciting them (whether for pacifying, prosperity, or destructive magic), the number of times to recite each vidyā, and the ritual substances used as burnt offerings (homa) that accompany the recitation process (japa).

(1) “Root” vidyā (Skt. mūla-vidyā; Tib. rtsa ba’i rig pa): This is the longest of the four types of vidyās used to invoke Tārā in the TMK’s rituals (160b-2 to 5). The entire root vidyā appears twice in the first layer of the text and once in the uttaratantra. Other sections of the text instruct the practitioner who is familiar with the vidyā to recite it, although the vidyā does not appear in its complete form. Rather, the text refers to the vidyā by its name “Noble Tārā’s root vidyā” (’phags ma sgrol ma’i rtsa ba’i rig pa) or the “Blessed One’s root vidyā” (bcom ldan ’das ma’i rtsa ba’i rig pa). The root vidyā is also referred to as “the essence incantation of all the Tathāgatas” (de bzhin gshegs pa rnams thams cad kyi snying po,131b-3), functioning to “perform all rituals, sever one from the phenomena (chos) of the three worlds, and avert one from all bad destinies” (160b-2 to 5). This is the only vidyā in the core text where Tārā is invoked as a bodhisattva.

(2) Essence Incantation (Skt. hṛdaya; Tib. snying po): Tārā’s essence incantation occurs the most frequently of all vidyās in the text and receives the most commentary.

Namo ratna trayāya

Namo Ārya Avalokiteśvarāya Bodhisattvāya Mahāsattvāya

Tāre tuttāre ture svāhā!

Homage to the Three Jewels!

Homage to Noble Avalokiteśvara, the Enlightened Being and Great Being!

O Tārā, who rescues from pain! O quick one! Hail!

The essence incantation has become most popularly associated with Tārā (fig. 6). It “performs all rituals, causes one to attain the bliss of nirvāṇā, pacifies, fulfills all hopes, brings all rituals to completion, completely clears away the great dangers, and increases enjoyment” (160b-6ff.).
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Fig. 6 Tārā’s vidyā on a windhorse prayer flag.

Avalokiteśvara extols this essence incantation in a maṇḍala ritual (186a-2 to 186b-2) as follows:

[The essence incantation] of Noble Tārā, Queen of Mahāvidyās, makes all great rituals succeed and is supremely successful! It is the best secret! It performs all activities of the vidyās and the rituals of all sādhanas! It performs the beneficial rituals of the vidyās, promotes greatness and tremendous welfare, reverses all that is profitless, accomplishes all that is purposeful, and [makes] all that is very inauspicious wholly auspicious! [This vidyā, which] has been spoken by all the Buddhas, has become my most secret essence incantation. It should even be used for all minor rituals.

. . . O friends, this vidyā performs all of Noble Tārā’s great rituals! Reading it accomplishes all minor rituals! It is a supreme secret! It is very secret and supremely successful! It destroys all rituals performed by others. It is even for the sādhanas and rituals of the second maṇḍala. In brief, it is to be used for all of Noble Tārā’s great rituals as well as all minor rituals, and [can even be used] for the rituals and sādhanas of all maṇḍalas. [186b-2]

In the fifth paṭa ritual, eight variations192 of this essence incantation are noted for protecting the worshipper from the eight great dangers. Avalokiteśvara provides further commentary on the powers of Tārā’s vidyās (202b-2ff.):

O Bhagavān, these [vidyās] . . . accomplish all tasks with excellence, help all sentient beings to be born as a Buddha, are rejoiced in by all Buddhas, protect from the eight great dangers, perform all rituals, point out the path to enlightenment, . . . bestow ripened fruits of very auspicious karma, and will be successful even when the Teacher [Buddha] disappears. They will be equally applicable and successful for the purpose of protecting the path of the illustrious Dharma. Even with little application, they will accomplish the majestic aims of great sovereignty and great enjoyment. At the very time [of application], they will quickly achieve magical results (siddhi). These most excellent essence incantations shall even be successful for the purpose of verifying [the Dharma].

The sixth chapter also opens with a long commentary on the powers of Tārā’s essence incantation (208a-6 to 209a-2). Bodhisattva Avalokiteśvara tells the multitudes of gods that it:

. . . protects the practitioner, . . . summons and subjugates lords (bhagavān) of the tenth bodhisattva stage, performs whatever is desired, . . . destroys all . . . demonic hindrances, has intense strength and tremendous power, . . . is the best of vidyās for [protection from] the [eight] great dangers, . . . performs all great rituals, accomplishes all purposes, carries out all tasks, interrupts [the effects of] all incantations, destroys all sins and all injurious rituals, completes all incantations, . . . and fulfills all hopes.

Avalokiteśvara reiterates that this vidyā is a “supreme secret,” the “essence incantation of all the Tathāgatas,” and the queen of all mahāvidyās (Mahāvidyārājñī) (208b-5ff.). Later in chapter 6, this vidyā is prescribed for rituals to dispel various diseases, etc. (209a-2 to 212a-5). During the performance of these rituals, the practitioner is to recite Tārā’s essence incantation over various substances, imbuing them with magical power to help bring about the desired aim of the ritual.

(3) Near-essence incantation (Skt. upahṛdaya; Tib. nye ba’i snying po) The near-essence incantation appears twice in the first layer of the text, evoking Tārā as Kurukullā. It is called “the great and supremely glorious purifier” (161a-3). It can be used to “subjugate all sentient beings” (161a-4), indicating its function within domineering rituals. It reads:

Namo ratna trayāya

Namo Sarva Buddhabodhisattvānāṃ

Oṃ Kurukulle svāhā!

Homage to the Three Jewels,

Homage to all Buddhas and Bodhisattvas,

Oṃ! Hail Kurukullā!

(4) Most Concise Essence Incantation (parama-hṛdaya; mchog gi snying po): The most concise of Tārā’s vidyās — sometimes referred to as a “single syllable” (ekākṣara; yi ge gcig pa) — performs all rituals (132b-1), increases excellent qualities whose full extent cannot be expressed, even in uncountable aeons, and fulfills all hopes (161a-4).

Namaḥ sarvabuddhānāṃ / Oṃ Giḥ!

Homage to all Buddhas / Oṃ Giḥ!193

(5) Wish-[fulfilling] Tārā: destroys all obstacles (164b-5 to 6).

Namaḥ samantabuddhānāṃ acintyadbhūtarūpiṇāṃ /

Oṃ Ture svāhā!

Homage to Buddhas everywhere

with inconceivably wonderful forms /

Oṃ! O quick one, hail!

(6) The Four Sisters and Brother Tumburu: The verse commentary on this vidyā identifies the Four Sisters — Jayā, Vijayā, Ajitā, and Aparājitā — as the bodhisattva’s attendants who roam the world showing favor to sentient beings. Their famous brother Tumburu joins them as he climbs aboard the ship set down in the ocean. The vidyā fulfills all hopes (165a-6 to 165b-1).

Namaḥ samantabuddhānāṃ / acintyadbhūtarūpiṇāṃ /

tadyathā / Oṃ jaye svāhā / Oṃ vijaye svāhā /

Oṃ ajite svāhā / [Oṃ aparājite svāhā]194 /

Homage to the Buddhas everywhere

Who have inconceivably wonderful forms!

Oṃ! O Victorious one, hail!

Oṃ! O Triumphant One, hail!

Oṃ! O Invincible one, hail!

[Oṃ! O Unrivaled one, hail!]

The Four Sisters and Brother Tumburu mirror the forms and functions of Tārā and Avalokiteśvara. First, they travel in a boat to affect their good deeds, just as Tārā uses a boat as her personal vehicle of salvation. Second, the Four Sisters and Brother Tumburu share a parallel structure with the four Tārās and Avalokiteśvara: the latter appear in the VAT’s maṇḍala chapter195 as well as two rituals from the TMK’s uttaratantra (482b-4 to 484a-5, 511a-3 to a-6). Third, the Four Sisters show favor for living beings just as Tārā embodies “Avalokiteśvara’s compassion” (196a-1). Last, the Four Sisters, defined above as the “bodhisattva’s attendants” (165a-6), are also referred to in the uttaratantra as Tārā’s attendants196 — or “messengers.”197 Their names also appear as Tārā’s epithets in two vidyās, one used to invoke Tārā’s aspect as Pāṇḍaravāsinī198 and another that invokes Tārā in the form of a “great white noble goddess” (Ārya Mahāśvetā Devī).199 The appearance of the Four Sisters in a list of female messengers from the vajra family has not been resolved.200

(7) Ekajaṭī: Another group of vidyās are used to invoke Ekajaṭī as a Protectress (174a-6) and “Tārā’s attendant and messenger who performs all rituals” (166a-4 to 5). Ekajaṭī’s root vidyā (mūla-vidyā) is used to protect the practitioner from evil and to benefit good sentient beings.201

Ekajaṭī’s essence incantation (hṛdaya), the “three-lettered Oṃ Hūṃ Jaḥ,” is used to “benefit all sentient beings, attract objects of pleasure, bestow human rewards” (see 166a-1 to 2).

Ekajaṭī’s near-essence incantation (upa-hṛdaya) is used to “frighten, summon, and subjugate all spirits — including planetary beings and mother spirits (mātṛkā) — to exorcise those who are possessed by malicious beings, and to fulfill all of the practitioner’s desires” (166a-3 to 6). It reads:

Namaḥ samantabuddhānāṃ / samantodyotita mūrtīnāṃ /

Oṃ vikṛtagraha hūṃ phaṭ svāhā /

Homage to Buddhas everywhere — brilliant in form!

Oṃ! Warding away [obstacles] with your ugliness!

Hūṃ! Phaṭ! Svāhā!

The syllables “Hūṃ! Phaṭ!” do not appear in vidyās associated with Tārā’s peaceful aspects. Rather, they are characteristic of vidyās that invoke wrathful aspects of deities, generally within rituals of destructive magic. One may also observe these syllables in sādhanas to Ekajaṭī from the Sādhanamālā.202

Layer One: Conclusion

The first layer of the TMK features Tārā’s aspects as the golden “Noble Goddess” (Devī Ārya Tārā) and Ekajaṭī. Although Ekajaṭī’s color is not mentioned in the instructions for drawing her in the maṇḍala (174a-2 to 6), her root vidyās describe her with red complexion (165b-2). Ekajaṭī shares features with the golden Mañjuśrī (in the MMK) and the golden Vairocana (in the VAT) indicating her status as a Buddha in female form. Tārā’s aspects as Pāṇḍaravāsinī, Bhṛkuṭī, and Dṛdhā acquire minor roles as Avalokiteśvara’s female companions. Tārā’s aspects as Mahāśrī and Pāṇḍaravāsinī are depicted as mudrās in chapter 3’s maṇḍala ritual. Last, Tārā’s essence incantation “Oṃ Tāre Tuttāre Ture Svāhā” has the most commentary of all vidyās.

Layer Two: The Names of Tārā

Tārā’s epithets, listed below, follow their order of appearance in layer two of the text. All of Tārā’s epithets from the first layer of the text (C.1.a) persist in subsequent layers. Sanskrit names that Bu-ston transliterated into Tibetan in Tārā’s vidyās are listed without a suffix. Sanskrit names that have been reconstructed from the Tibetan are preceded by an asterisk (*).

Blessed Noble Tārā:

Tib. bcom ldan ’das ma ’phags ma sgrol ma

Skt. Bhagavatī Ārya Tārā

occurrences: 251a-4, 251b-2, 253b-6, 255b-4, 257a-5, 257a-6, 260b-2, 263a-2, 278b-4;

Great White Noble Goddess:

Tib. lha mo ’phags ma dkar mo chen mo

Skt. *ārya mahāsvetā devī

occurrences: 251b-6

Blessed One:

Tib. bcom ldan ’das ma

Skt. bhagavatī

occurrences: 256a-1, 256a-2

The Four Sisters:

Skt. Jaye, Vijaye, Ajite, Aparājite

occurrences: 251b-1

Blessed Noble Tārā Ūrdhvajaṭā:

Tib. bcom ldan ’das ma ’phags ma sgrol ma ral pa gyen brdzes

Skt. Bhagavatī Ārya Tārā Ūrdhvajaṭā

occurrences: 252a-7, 259a-3, 261b-3, 264a-2, 266a-1, 267b-4, 268b-5, 269a-7, 270b-1, 271a-5, 273a-1, 274b-3, 277b-2, 278a-4, 279a-6, 280a-5, 280b-7, 281b-1, 282a-3, 282a-5

Blessed Glorious One:

Tib. bcom ldan ’das ma dpal chen mo

Skt. *Bhagavatī Mahāśrī

occurrences: 256a-6, 263b-1

Earth Goddess:

Tib. sa’i lha mo

Skt. *Pṛthivī devī

occurrences: 256a-6, 258a-2

Great White One:

Tib. dkar mo chen mo

Skt. *Mahāśvetā

occurrences: 259a-4

Layer Two: Iconography

In layer one, Tārā is depicted in full detail as a golden goddess, companion of Avalokiteśvara, protector from danger, and embodiment of compassion. In layer two of the TMK, Tārā is presented differently. Chapter 12 refers to Tārā by name as a “Great White Goddess” (ārya mahāśvetā devī). Chapter 13, a compendium of 27 sādhanas featuring Avalokiteśvara, includes Tārā in three rituals as the Earth Goddess (sa’i lha mo) and the Glorious Goddess (mahāśrī; dpal chen mo). Although Tārā displays hand symbols, she lacks bodily color.203 Ultimately, an iconographic pattern that emerges in layer two and develops in the uttaratantra, features Avalokiteśvara flanked by one to two female companions, both Tārās. In layers three through five, these Tārās are depicted as a white aspect on Avalokiteśvara’s left side and as a green aspect on his right.204

(1) The Great White Noble Goddess: Chapter 12’s paṭa ritual portrays Avalokiteśvara with his locks bound up (ūrdhvajaṭa), dressed in a lower garment of tiger skin, and holding a water pot and white lotus in his hands. To his left is Tārā as “the Great White Noble Goddess” (lha mo ’phags ma dkar mo chen mo). She is seated on a lion throne, holding a lotus in hand, and displaying a boon-granting gesture (varadā mudrā) (251b-6ff.). This is the first ritual of a white Tārā next to a form of Avalokiteśvara with his locks bound up (ūrdhvajaṭaḥ).

(2) The Glorious Goddess and the Earth Goddess: Tārā’s aspects in chapter 13 are Mahāśrī (dpal mo) and the Earth Goddess (sa’i lha mo). They initially appear together with a white youth alongside Avalokiteśvara in sādhana three. The vidyā protects the practitioner from all dangers and performs rituals in all lands (256a-3 to 7). The description reads as follows:

Bhagavān Noble Avalokiteśvara is depicted entirely white, seated upon a jeweled lotus. . . . His single lock of hair is loose, and he holds a round pitcher and a red lotus in his hands. . . . Depict a white youth to [his] left, holding a lotus in hand and making salutations to the Bhagavān. To [his] right, depict the Bhagavatī Mahāśrī who is seated on a lotus and holds a lotus in hand. To [his] left is the Earth Goddess holding a vessel with four kinds of precious jewels in her hands. (256a-3 to 256b-1)

The Earth Goddess appears in the fourth sādhana with a vidyā called “The Great White One” used to perform all rituals, pacify poverty and disease, and accomplish all aims (257b-7 to 258a-5):

Depict Bhagavān [Avalokiteśvara] white as autumn clouds, holding a round water pot in his left hand and a lotus in his right hand. His locks of hair are bound up (ūrdhvajaṭa). He is seated on a lotus, wears white clothes, and is ornamented with white garlands and sixteen lotus-garlands and made entirely white with all white things. Depict the sixteen bodhisattvas above. The four world protectors are in circles in the [four] cardinal directions. One should depict the Earth Goddess here, holding up a basket205 in her right hand. Tathāgata Padmāvataṃsaka is on the crown of Avalokiteśvara’s head. Tathātgata Akṣobhya is on the left, bestowing the “have no fear” [hand gesture]. He holds religious robes with his left [hand], is the color of gold, and emanates rays of light from his hand. All bodhisattvas possess a garland of light rays and their bodies are adorned with all colorful ornaments. Depict the practitioner with the [proper] form and attire.

Mahāśrī also appears in sādhana eight (263a-6 to 263b-1) where she is not described, except for her location on the right side of Bhagavān Avalokiteśvara. He is seated on a white lotus with his locks bound up (ūrdhvajaṭa).

Chapter 13 of the Tārā-mūla-kalpa contains twenty-seven sādhanas featuring Avalokiteśvara as a great protector. Twenty-two of these sādhanas are performed in the presence of a painted image (paṭa) of Avalokiteśvara, who is depicted with a variety of complexions (white, off-white, yellow, golden, saffron, and vermillion), and different combinations of hand symbols and/or hand gestures (lotus, round water pot, staff, rosary; ‘have-no-fear’ hand gesture (abhaya-mudrā), boon-granting hand gesture (varadā-mudrā), or salutations). Despite the variations in Avalokiteśvara’s iconographic forms, only his white forms are accompanied by Tārās, specifically her aspects as the Earth Goddess (sa’i lha mo) and the Glorious Goddess (mahāśrī, dpal mo). All of these Tārās lack bodily color (256a-3ff., 257b-7ff., 263a-6ff.).206 Furthermore, Avalokiteśvara is depicted in thirteen sādhanas with bound-up locks of hair (ūrdhvajaṭa),207 whereas not a single reference to Tārā Ūrdhvajaṭa from the core text is given an iconographic form.208 The depictions of Tārā, without bodily color and bound up locks [#3, 4, and 8], point to the importance of Avalokiteśvara in this chapter. It appears that Avalokiteśvara’s prominence and iconography in these paṭa rituals, his capacity as the interlocutor of the teachings, and his position as a protector from danger in many of the sādhanas serve to formulate a vision of Avalokiteśvara as Tārā’s role model. Just as Tārā is born from Avalokiteśvara’s tears of compassion in popular Tibetan mythology, she assumes the role of protectress from Avalokiteśvara as he is presented in this chapter of the Tārā-mūla-kalpa.209 Chapter 13 is also significant for its placement midway in this voluminous text, poised like a bridge between its first layer, modeled after the writings and practices of previously established religious communities,210 and the uttaratantra, which presents Tārā in new contexts and new ways. Please refer to appendix VI for a list of descriptions of the twenty-two sādhanas.

Layer Two: Vidyās

(1) Noble White Goddess (Ārya Mahāśvetā Devī): This is the text’s first vidyā for Tārā as a white goddess.211

(2) Chapter 13’s vidyās,212 i.e., vidyārājas and vidyārājnīs, appear in a mini-compendium of twenty-five distinct sādhanas to invoke Avalokiteśvara as a protector.213 He explains these practices in detail, while equipoised in the “Very Extensive” concentration (yangs pa dang ldan pa’i ting nge ’dzin). In three sādhanas, Avalokiteśvara is paired with Tārā’s aspects as Mahāśrī and the Earth Goddess.

The theme of protection from danger is introduced in the commentary on the first vidyā, used to “protect oneself, protect others, protect the village, and dispel all dangers . . .” (252b-6,7). Dangers warded off by these vidyās include poison, [falling off] mountains, menacing spirits (piśācas and yakṣas), minor disputes, enemies, war, poverty, and disease. Other uses for these vidyās include purification of sin, averting bad destinies, and acquiring gold, silver, and copper.

The vidyā in the third sādhana, called “Engaging” (’jug pa), is used to “protect one from all dangers and perform all rituals” (255b-6 to 256a-3). It is intoned in front of a painted cloth (paṭa) featuring Avalokiteśvara, Bhagavatī Mahāśrī (Tārā) and the Earth Goddess. Despite the corruptions in the text, one can discern that the goddess is invoked to protect from great danger (bhagavate . . . mahābhayiṣyāmi), to bestow fearlessness (abhaya varade), and to grant boons (bhagavate mama varaṃ dāsyasi).214

The fourth sādhana’s vidyā (vidyārājñī) called “The Great White One” is feminine in form (dkar mo chen mo) and used to show favor to the poverty-stricken. It is intoned in the presence of a painted cloth (paṭa) with Avalokiteśvara and the Earth Goddess. In the text, Avalokiteśvara proclaims [257b-3ff.]:

This queen of vidyās (vidyārājñī) called the “Great White One” performs all rituals, pacifies poverty and disease, . . . and completely fulfills all aims. Any son of the family or daughter of the family who generates the mind of enlightenment, continually remembers [this vidyā], and worships [Tārā with it], shall completely protect and delight all people.

Although the Earth Goddess is described without a bodily color in the ritual of the painted cloth, the vidyā describes her white in color, and able to pacify poverty and disease. This vidyā also invokes “Jayā” and “Vijayā,” who are two of the Four Sisters, defined as Tārā’s attendants.

Layer Two: Conclusion

In layer two, Avalokiteśvara’s female companions are not referred to by the name “Tārā,” but other epithets. Noteworthy iconographic innovations include Ārya Devī Mahāśvetā’s white complexion, lion throne, lotus, and boon-granting gesture, Mahāśrī’s lotus, and the Earth Goddess’ jewel-filled vessel. In rituals where Tārā’s aspects lack bodily color, Avalokiteśvara is depicted with a white complexion. Vice versa: in rituals where Tārā is white, Avalokiteśvara lacks bodily color. Furthermore, in rituals where Avalokiteśvara lacks female companions, his complexion ranges widely, from white, yellow, and gold, to deep yellow (blood mixed with yellow arsenic), saffron, red saffron, and brilliant red vermillion.

Chapter 13’s rituals underscore a relationship between Protector Avalokiteśvara and Tārā. From an historical viewpoint, the performance of these rituals is important for acquiring royal power and land, whether a kingdom, province, or village. Atiśa’s role in promoting the cults of Tārā and Avalokiteśvara in Tibet has been noted,215 especially as they may have influenced the historical perception of the first Buddhist King and his wives as embodiments of Avalokiteśvara and Tārā.216 One wonders who, besides Atiśa, may have had access to the Tārā-mūla-kalpa at this time and what, if any, influence this text may have had upon the secular and spiritual leadership in Tibet.

_______________

173. She is also referred to simply as “Blessed One,” “Noble Tārā,” or “Tārā.”

174. The standard etymology found in Perfection of Wisdom commentaries.

175. Collected works (gsun’bum) of Dkyil-khan Mkhan-zur Blo-bzaṅ-sbyin-pa of Bkra-śis-lhun-po, 1979, vol. 1, fol. 520 / 2a-4ff., contains a commentary on a praise to the white Tārā by the first Dalai Lama dGe ’dun grub. The text reads: de yang mthong spang me dge ba las ring du gyur cing / ’khor ’das kyi skyon las ’phags pas na ’phags ma //

176. A verse from the Abhisamayālaṇkara, ch. 1, v. 11, reads “Due to wisdom, [the bodhisattva] is not [dwelling] in saṃsāra; due to compassion, [the bodhisattva] is not [dwelling] in nirvāṇā.” Skt. prajñayā na bhave / kṛpayā na śame // Tib. shes pas srid la mi gnas / snying rjes zhi la mi gnas //

177. Collected works (gsuṅ ’bum) of Dkyil-khan Mkhan-zur Blo-bzaṅ-sbyin-pa of Bkra-śis-lhun-po, 1979, vol. 1. fol. 520 (2a-4ff.), which reads: lus can sdug bsngal gyi rgya mtsho las sgrol zhing / ma rgan sems can thams cad la nye ring med par gang la gang ’dul gyi don mnyam du mdzad pas na sgrol ma /

178. See Dudjom Rinpoche, 1991, vol. 1, p. 27.

179. Tārā also heads a list of eighty-four Vidyā Queens of the Lotus family, assembled to hear Avalokiteśvara’s teachings (141a-7 to 141b-1). In one passage, they are called vidyādhara-rājñīs, or “queens of the vidyādharas.” Compare 141a-7 and 142a-3. A vidyādhara means “awareness holder,” referring to a tantric practitioner who attains realization through the practice of mantras [or vidyās], according to Dudjom Rinpoche, 1991, p. 31.

180. See Lessing and Wayman, 1983, p. 176, fn. 24.

181. ’di ni bcom ldan ’das ma ’phags ma sgrol ma’i pho nya mo chen mo las thams cad pa ral pa gcig ma zhes bya ba rjes su spyod pa las thams cad pa ste / (TMK, 166a-4,5).

182. The near-essence incantation reads: namo ratna trayāya / namo sarva buddhabodhisattvānāṃ / oṃ kurukulle svāhā //

183. The Sanskrit “Cintatārāvati” is reconstructed from the Tibetan. The MMK’s Sanskrit reading is Tārāvatī (Skt. p. 21, line 2). Cintā-Tārāvatī may be a corruption of Cintāmaṇī-Tārā, i.e., Tārā who holds the Wish-fulfilling Jewel.

184. rje btsun bcom ldan ’das ma seng ldeng nags kyi sgrol ma la bstod pa mkhas pa’i gtsug rgyan zhes bya ba, no date. In the praise to green Tārā, by the first Dalai Lama dGe ’dun grub pa dPal bzang po, v. 7, the author urges one who sees a blue lotus to see it as a reminder to “enter the great city of liberation.”

185. See Buddhaguhya’s commentary on the Vairocana-tantra in Wayman and Tajima (1992), p. 101; Hodge, S., 2003, p. 106.

186. Wayman, Alex, 1973, p. 91.

187. The parallel passage of Mañjuśrī Kumārabhūta in the MMK (Skt. p. 29, line 4) identifies him as “saffron-yellow” (kuṅkuma-gaurākāraḥ).

188. TMK (165b-1ff.) mahārākṣasi . . . mayūrāsane / pāśaparaśūpāṇi raktāṅgi. . . . This vidyā’s parallel passage describing Kārtikeya-Mañjuśrī in the MMK (Skt. p. 22, lines 8–11) is: Tadyathā Oṃ / Kumāra mahākumāra krīḍa krīḍa ṣaṇmukha bodhisattvānujñāta mayūrāsanasaṃghodyatapāṇi raktāṅga raktagandhānulepanapriya kha kha khāhi khāhi khāhi / huṃ nṛtya nṛtya / raktapuṣpārcitamūrti samayamanusmara / bhrama bhrama bhāmaya bhrāmaya bhrāmaya / lahu lahu mā vilamba / sarvakāryāṇi me kuru kuru citrarūpadhāriṇe / tiṣṭha tiṣṭha huṃ huṃ sarvabuddhānujñāta svāhā //

189. MMK (Skt. p. 22, lines 8–11). Whereas Kārtikeya-Mañjuśrī holds his hands together in unison (saṃghodyapāṇi), Ekajaṭī holds a noose and axe; where Kārtikeya-Mañjuśrī is “six-faced” (saṇ-mukha), Ekajaṭī is referred to as “a great protectress.” Both of their red complexions and peacock seats, plus Kārtikeya-Mañjuśrī’s six faces and name are distinct features of Śiva’s son Kārtikeya. In fact, the MMK (Skt. p. 22, line 15) refers to Śiva’s fierce son: Maheśvarasya suto ghoro.

190. See Sādhanamālā, vol. 1 (1968): sādhana # 89 to Khadiravanī-tārā (p. 176) and sādhana # 99 to Aṣṭamahābhaya-tārā (pp. 207–8). Also consult their Tibetan translations in the Derge Tanjur, rgyud, vol. MU, folios 147b-7 to 148a-7 to Khadiravanī-tārā; and fol. 308a-308b to Cintāmaṇī-tārā.

191. Compare this with the parallel reading of Tārā in the MMK (Skt. p. 45, lines 20–26) and (Tib. DA, 177a-6 to 177b-5).

192. The translation of folios 201a-3 to 205b-4 contains these vidyās.

193. Regarding the syllable “Giḥ,” gir signifies “invocation, praise, speech,” and hence gīr-devī is for Sarasvatī, goddess of speech.

194. The bracketed reading is from the MMK (Skt. p. 22, line 1). Although the TMK leaves out Aparājitā’s name in this reading of the vidyā, a subsequent passage in the TMK (473b-6) includes her name as the fourth sister.

195. See Wayman and Tajima (1992), pp. 103–5, 123.

196. Tib. rjes su spyod pa po. For this identification, see the TMK (473a-4 to 473b-6) from the chapter entitled “Essence Incantation of the Four Sisters,” wherein the sisters are invoked to destroy all dangers, subdue opponents, and acquire various occult attainments (siddhis).

197. The word “attendant” is synonymous with “messenger” in the kriyā tantra’s lotus family. See Wayman (1990), pp. 305–22.

198. A vidyā invoking Pāṇḍaravāsinī (TMK 392b-1) calls her “Bhagavatī Vijaye svāhā!” meaning “Hail the Blessed Vijayā!”

199. The Four Sisters appear in a vidyā evoking Tārā as a white goddess (TMK 251b-1). Jayā and Vijayā appear in a subsequent vidyā (TMK 257b-1).

200. Only three of the four names are in the TMK’s list of the vajra family’s female messengers (143b-5 to 144b-2; #s 52–54). A parallel list from MMK (Skt. p. 8, line 24) records all four names (Jaya, Vijaya, Ajitā, Aparājitā).

201. See translation of fol. 165b-4 to 5 and discussion of Ekajaṭī on pp. 58–60.

202. Sādhanamālā (vol. 1, 1968): sādhana #’s 123–27 on pp. 254–66. Their Tibetan translations appear in the Derge Tanjur, vol. MU, 159b-6 to 165a-1.

203. Mahāśrī is depicted in later works as a green goddess (Sādhanamālā, vol. 1, 1968, sādhana #116, pp. 244–55); and as a golden goddess in a sādhana by Candragomin (ārya-tārā-stotra-dvādaśa-gāthā, D 3667).

204. The VAT shows the same iconographic pattern. See Wayman and Tajima, 1992, p. 123.

205. The Tibetan word “tsam gau ta ka,” translated above as “basket,” appears corrupt in the text. The closest reading I could find to match tsam gau ta ka is the Skt. cāṅgerikā, meaning “basket” in MW, p. 382.

206. In comparison, a sādhana in chapter 12 features the white Tārā seated beside Avalokiteśvara, who has no bodily color (251b-4 to 251b-6).

207. He also appears in bound-up locks and tiger’s skin in chapter 12 (251b-4 to 251b-6).

208. Note that the word ūrdhvajaṭā appears in its feminine form in the title of the TMK. The only other possible, indirect reference in the core text to Tārā with bound-up locks (ūrdhvajaṭa) is her aspect as Ekajaṭī (She with a Single Lock of Hair). However, Ekajaṭī appears only once in the core text (TP, 174a-2 to 4). Block print images capture her with loose hair flowing upward, or curling outward; although, in theory, she should have only one bound-up lock of hair. See block prints of Ekajaṭī (illustrations. 2 and 4), also reprinted in Lokesh Candra (1982, p. 2239). Ekajaṭī appears at least four times in the uttaratantra (TP, 322b-7, 461a-1, 471b-1, and 484a-5). Her role will be explored in volume two of this translation.

209. In later centuries, Tārā assumes aspects of Avalokiteśvara’s iconography that are present in this chapter. For example, in the second sādhana (253b-5ff.), Avalokiteśvara is depicted extending one leg forward. This becomes an important iconographic feature of the green Tārā. Yet, if one examines all the sādhanas in the TMK, not one depicts Tārā with her leg extended forward, ready to “jump into action” to save those who suffer.

210. These cults venerated male figures of enlightenment.

211. This vidyā, referred to as Great Secret, clarifies a special relationship that exists between Tārā and Avalokiteśvara (245b-1 to 252b-1). See discussion on pp. 9–12. In the translation, this vidyā precedes a paṭa ritual with Avalokiteśvara Ūrdhvajaṭa and the white Tārā (Ārya Mahāśvetā Devī) discussed on p. 72. Note that the names of the “Four Sisters” — Jaya, Vijaya, Ajita, and Aparājita — are also individually praised after a white goddess or as white goddesses themselves.

212. Twenty-two are called vidyārājas and two are vidyārājnīs.

213. See Appendix II, section C on the Great Dangers.

214. See the translation of folios 255b-6 to 256a-3, pp. 360–63.

215. Kapstein, “Remarks on the Mani bKa’ ’bum and the Cult of Avalokiteśvara in Tibet” in Goodman, S., and R. Davidson, eds., 1992, pp. 79–93, 163–69. See pp. 12–15.

216. Ibid.; also Ngag dbang blo bzang rgya mtsho (1981), pp. 27–28, 31, 33, and 35.
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Part Two
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TRANSLATION: TĀRĀ-MŪLA-KALPA


In the Indian language it is called Ūrdhvajaṭā-mahākalpa- mahā-bodhisattva-vikurvaṇa-paṭala-vistarād Bhagavaty-ārya tārā-mūla-kalpa-nāma.

In the Tibetan language it is called Ral pa gyen brdzes kyi rtog pa chen po byang chub sems dpa’ chen po’i rnam par ’phrul pa le’u rab ’byams las bcom ldan ’das ma ’phags ma sgrol ma’i rtsa ba’i rtog pa zhes bya ba.

[In the English language it is called “The Fundamental Ritual Text of Blessed Noble Tārā from the Extensive Chapter of the Great Bodhisattva’s Magical Manifestations and the Great Ritual Text of Ūrdhvajaṭā.”]
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Chapter A.1: The Assembly

Salutations to Noble Avalokiteśvara!

Thus have I heard at one time, the Bhagavān was seated on Tārā’s boat217 beneath the heavens above. He was seated with a circle of assembled Bodhisattvas who were distinguished by their inconceivable, extraordinary wonder.

Then, the Bhagavān addressed the Sons of the Gods among the deities of the Pure Abodes,218 “Listen! Sons of the Gods! For the benefit of all sentient beings, I shall explain the Bodhisattva Mahāsattva Avalokiteśvara’s219 concentrations, which are miraculous practices of inconceivable wonder, his maṇḍala220 of distinguished magical power and liberation, his magical bodhisattva manifestations, and the topics of his vidyās221 and mantras,222 which bring to fulfillment the sustenance, long life, health, sovereignty, and imaginings223 of all sentient beings. Listen well to this and be exceedingly attentive! I shall explain it now.” Then, they responded to the Bhagavan, “Excellent!”

After that, those Sons of the Gods among the deities of the Pure Abodes joined their palms, bowed down, and spoke in this way, “O Bhagavān, please explain to us how to attain the distinguished stages of concentration (samādhi) belonging to the career of the Bodhisattva Great Beings, to mount the adamantine throne [of enlightenment], to defeat Māra,224 to set in motion the wheel of Dharma, to cause all Śrāvakas and Pratyekabuddhas to ‘go forth,’ to attain birth among the gods and men,225 to thoroughly pacify all suffering, to expel disease from all those afflicted by illness and poverty, to overpower the effects of any mundane and supramundane vidyās and mantras, and to fulfill all hopes! The speech of all the Tathāgatas is not profitless. Let the Bhagavān, whose mind is loving and who has compassion for us and for all sentient beings, please tell us that!”

After that, the Bhagavān Śākyamuni surveyed the entire great assembly with his Buddha eye226 and became equipoised in the Concentration called “The Light Ray That Spreads Out and Disperses over the Pure Realm.”227 No sooner was he equipoised, when, from the space between the Bhagavān’s eyebrows228 came229 a ray of light completely surrounded by billions and trillions of rays. [This ray] called “Admonishing the Bodhisattvas of [Amitābha’s buddha field230]” circled the Bhagavān three times, crossed over the infinite world realms of the billion world galaxy231 — traversing the world realms in the western direction, which were equal in number to the sands of hundreds of thousands of Ganges Rivers — and entered the world realm of Sukhāvati.232

There, where the Tathāgata Amitāyus dwelt, the Bodhisattva Great Being Avalokiteśvara, due to the power of his previous aspiration,233 sat down together with those firmly established in the practice of the Bodhisattva Great Being. [Amitāyus], whose face had a faint smile, saw the illuminating ray of light and addressed the assembly of Bodhisattvas. “O Sons of the Conquerors, you must understand that this [ray of light] has come here to prompt all of us.”

These Great Beings faced the illuminating light ray, looking at it with wide open, unblinking eyes. Then, the admonishing ray of light fully illuminated the world realm of Sukhāvati with a tremendous radiance, circled the Bhagavān Tathāgata Amitāyus three times, and descended into the wisdom-crown of the Bodhisattva Great Being Avalokiteśvara.

After that, the Great Being arose from his seat, circumambulated the Bhagavān Tathāgata Amitāyus three times, bowed his head, placed his right knee onto the earth, and said this to the Bhagavān. “O Bhagavān, please listen to me! Suppose that I would go to Śākyamuni, the Bhagavān Tathāgata Arhat Samyaksaṃbuddha,234 to see him and his world realm ‘Enduring [Suffering],’235 to bow down and pay my respects, and, wishing to fulfill the hopes of all sentient beings, to instruct them in the practices of all vidyās and mantras, evocation rituals (sādhana), ritual texts on the ritual of the maṇḍala,236 rituals of the secret painting on cloth (paṭa), recitations (japa), and all vidyā initiations.”237

Having been spoken to in this way, the Bhagavān Tathāgata Amitāyus said to the Bodhisattva Great Being, “If you think that now is the appointed time — then go! Using my words, you should inquire of the Bhagavān Śākyamuni, ‘Are you experiencing fewer troubles or fewer cares? Are you standing up in good health and dwelling comfortably?’ ”238

After that, the Bhagavān Tathāgata Amitābha239 spoke in this way to the Bodhisattva Great Being Avalokiteśvara. “O Great Being, [these teachings] that have been declared by the Buddhas who are Rightly Enlightened Tathagata Arhats, renowned throughout the sands of hundreds of thousands of Ganges Rivers, will now be declared by me!240 [Those teachings] shall (1) fulfill all hopes to authenticate your [spiritual] lineage, mantra practices, the extensive ritual of the maṇḍala, the secret initiations, hand gestures (mudrā), the rituals of painting on cloth (paṭa), burnt offerings, and recitations; (2) satisfy all sentient beings; (3) teach the extensive chapter of jeweled radiance, causing one to progress in one’s own vidyās and mantras by means of the wisdom of the past, present, and future; (4) summarize that associated with the time of [the Buddha’s] disappearance241 and concluding decease, the chapter of the extensive pledge (samaya), and all that is mundane and supramundane; and (5) culminate in the practice of ascending the Bodhisattva stages [relevant to] all Buddhas and Bodhisattvas, Noble Śrāvakas and Pratyekabuddhas. Rejoice exclusively in that!”

“O Great Being! If you think that now is the appointed time, then go! When you are in the presence of Śākyamuni and facing him, you will hear this authentic and specialized embrace of the illustrious Dharma. You should also repeat it. Here is also the root vidyā242 as follows:

Namo ratna trayāya /

namo amitābhāya tathāgatāya arhate samyaksaṃbuddhāya

nama ārya avalokiteśvarāya bodhisattvāya mahāsattvāya /

namo bhagavatyai ārya tārāyai bodhisattvāyai tadyathā /

tāre ṛjuka-dharma-niryāte /

tāre tuttāre śānta-dharma-niryāte /243

tāre anabhilāpya-dharma-niryāte /

tuttāre ture ture hini / trāsani trāsani /

ohani mohani / jambhani stambhani /244

prabhe / candraprabhe / hili hili / [v]ili [v]ili /

vega [g]āmini / kuṇḍi kuṇḍi / mahākuṇḍi / dharadhara /

dhanapati tāre / huru huru kuru kuru / ahaṃ [yām yām]

cintayāmi / [cintitaṃ me]245 kuru / svadhaya svāhā //

Homage to the Three Jewels,

Homage to Amitābha, the Thus Gone,

Worthy and Fully Enlightened One,

Homage to Noble Avalokiteśvara, the Bodhisattva Great Being,

Homage to Blessed Noble Tārā, the Bodhisattva,

As follows:

O Tārā, who issues the true Dharma,

O Tārā, who rescues from suffering, who issues the tranquil Dharma,

O Tārā, who issues the inexpressible Dharma,

She who rescues from suffering,

Hasten, O quick one, O quick one!

Impelling! Frightening, Terrifying, Deluding,

Bewildering! Crushing! Paralyzing!

O Radiant One, who has the moon’s radiance!

Sport! Sport! Conceal, conceal! Moving speedily!

Protect, protect! O Great vessel! Support, support!

O Generous Sovereign! O Tārā!

Subdue, subdue! Perform, perform!

Whatever I imagine, fulfill that wish for me!

Hail to the self-sustaining one!

“O Great Being, this is your root vidyā of Noble Tārā. It is the essence-incantation of all the Tathāgatas, which has been spoken and will be spoken by all the Tathāgatas. You shall also say it now. Having gone to Śākyamuni at the edge of the Sahā World Realm, Śākyamuni shall permit [you to teach this vidyā in detail, part by part.]”246 Here is the best essence-incantation:247

Namo ratna trayāya /

Namo Ārya Avalokiteśvarāya Bodhisattvāya Mahāsattvāya /

Tāre tuttāre ture svāhā //

Homage to the Three Jewels,

Homage to Noble Avalokiteśvara, Bodhisattva Great Being,

O Tārā, who rescues from suffering, the quick one, Hail!

Here is the near-essence incantation248:

Namo ratna trayāya /

Namaḥ sarva-buddha-bodhisattvānāṃ /

Oṃ Kurukulle svāhā //

Homage to the three jewels!

Homage to all the Buddhas and Bodhisattvas!

Oṃ! Kurukullā Hail!

After that, having been given permission by the Bhagavān [Amitābha], the Bodhisattva Great Being Noble Avalokiteśvara became equipoised in the Concentration called “The Entire Array of Ornaments That Attains the Essence of Enlightenment as the Final Culmination249 of the Bodhisattva Career.” No sooner was he equipoised, than that world realm became completely filled with Buddha Lords, filling every direction — the four directions, zenith, nadir — to the ends of the horizon.

“O Son of the Conqueror! Excellent! Excellent! Śrāvakas and Pratyekabuddhas are unable to enter the distinguished meditation in which you entered equipoise. Those dwelling on the ten stages, who’ve begun the Bodhisattva career, are also unable to enter into this equipoise.250

After that, the Bhagavān Tathāgata Amitābha consulted with251 those Buddha Lords, including Maitreya, and declared the vidyā that is the most concise incantation,252 the best secret of the Blessed Noble Tārā, and that which accomplishes all aims. This best secret, called “The Single Letter,” which performs all rituals of all sentient beings, is consistent with that to be accomplished by other vidyās and by the distinguished practices of vidyās and mantras.

Then, Bhagavān Tathāgata Amitābha became momentarily silent. With his Buddha eye, he completely surveyed the entire world realm and pronounced the vidyā with loving thoughts, intended for the Buddha Lords:

Namaḥ sarvabuddhānāṃ / Oṃ giḥ //

Homage to All the Buddhas! Oṃ giḥ!

This is the Blessed [Tārā’s] most concise essence-incantation that performs all rituals.

After that, the Bodhisattva Mahāsattva Avalokiteśvara emerged from that concentration, and, in the manner of a powerful person, stretched out his hands and retracted them. Moreover, in the time that it takes to snap one’s fingers or blink one’s eyes, he entered the definitive equipoise called “Magically Manifesting” and the distinguished Concentration called “The Speedy Mind with the Magical Power of Instantaneous Concentration,” whereby he came to the Sahā World Realm and became seated once more.

Having become seated in the great assembly of attendants who each sat respectively upon a large precious jewel beneath the sky above, he completely illuminated the entire assembly with the full radiance of great light rays and entered equipoise in the Concentration called “The Master’s Illuminating Ornament of Jeweled Radiance.” No sooner was the Bodhisattva Mahāsattva Avalokiteśvara equipoised in this one-pointed concentration, when there magically manifested a palace distinguished by many jewels, covered with many jeweled umbrellas spreading over hundreds of thousands of miles, beautifully accented with divine cloth and silken ornamentation, and endowed with divine flowers, pendants, victory banners, garlands, and nets studded with jeweled bells ringing with delicate tones. [This palace] made the Bodhisattvas sit down and caused a rain of divine fragrances, garlands, ointments, and incense powders to fall. The Bodhisattva’s magical manifestation — a remarkable, amazing, miraculous display — became visible for the purpose of worshipping the Bhagavān Śākyamuni. It also made the hair of the Sons of the Gods of the Pure Abodes to stand on end with joy! Then, they saw all the divine abodes quaking and they became frightened with their hearts trembling. They began to quickly cry out to each other in loud voices, “Alas! Did we lose our fortunes, or what?” They also said, “O Bhagavān, protect us! O Śākyamuni, protect us!”

Then, the Bhagavān spoke to the entire circle of divinities, “Don’t be afraid! Don’t fear! This is the Bodhisattva Great Being Avalokiteśvara — from the [world realm of Sukhāvati]253 in the buddha field of Amitāyus — wishing to see, venerate, and serve me. He has come in order to teach practices of great purpose, the words of the vidyās, and the extensive, marvelous words of the Dharma.”

After that, having circumambulated the Bhagavān Śākyamuni three times, [Avalokiteśvara] looked with unblinking eyes at the Bhagavān, bowed down at his two feet, and praised the Bhagavān with these well-spoken verses:

Homage to You, the (All)-Knowing Person!254

Homage to You, the Best of Persons!

Homage to You, Pre-eminent among Persons,

Who accomplishes the aims of all practices!     [1]

Homage to You, O Lion among Men,

Who prevents all that lacks purpose!

Homage to You, the Great Hero,

Who destroys all bad destinies!     [2]

Homage to You, the white lotus person,

Whose perfume of merit is infinite!

Homage to You, the Lotus Being,

Who purifies the triple world’s mire!     [3]

Homage to You, Liberator of all,

Who liberates from all the sufferings!

Homage to You, the tranquil one,

Who subdues all passions!     [4]

Homage to You, who is ever-successful,

And accomplishes the aims of all mantra practices!

Homage to You, the Auspicious One,

Who is blessed with all good auspices!     [5]

Homage to You, who has the Buddha’s Pledge,

Who fully comprehends all the dharmas!

Homage to You, the Tathāgata,

The Teacher who rightly engages in the Thusness of all dharmas, with the aspect of non-elaboration.255     [6]

Homage to You, the Omniscient One,

[Who knows] all things that are known and to be known,

Including the constructed [and unconstructed],256

Who is located on the path of the three vehicles,257

And who is rightly stationed in nirvāṇā.     [7]

Having praised the Bhagavān in his presence with these well-spoken verses possessing words of praise, he spoke again in this way, “O Bhagavān, from there, (I) traversed the world systems equal [in number] to the sands of hundreds and thousands of Ganges Rivers in the region of the western direction, from where the Bhagavān Tathāgata Arhat Samyaksambuddha Amitāyus dwells in the Sukhāvati [world realm] in [his] Buddha field.258 [Amitāyus] has clear vision and is honored as the Well-gone One (Sugata), the knower of the world, the incomparable one, the charioteer who tames beings, and the teacher of gods and men. He is engaged in teaching the Dharma that is good in the beginning, good in the middle, and good in the end, that has good meaning and good words, and that is unmixed, complete, and pure. Manifesting the well-practiced pure life (brahmacarya) and dwelling there in this way, alive and well, [Amitāyus] is engaged in teaching the Dharma. He also teaches all sentient beings the meaningful practices of vidyās and mantras, the collection of Bodhisattva teachings (bodhisattva-piṭaka), the path that is conducive to the career of the Three Paths, protection, repose, refuge, assistance, well-being, absolute devotion, and ultimate destination.

“Having been permitted [to leave] by the actions of the Bhagavān Amitāyus himself, and having come here near the feet of the Bhagavān [Śākyamuni], [I report that] the Bhagavān Tathāgata Amitāyus inquires of the Bhagavān [Śākyamuni], ‘Are you experiencing fewer troubles and fewer cares? Are you standing up in good health? Are you feeling well? Are you dwelling comfortably?’”259

He spoke again in this way, “During a time of degeneration260 such as this one, how wonderful is that respected embodiment of the Bhagavān Śākyamuni, teaching the Dharma and causing people who are worthy of imitation261 to attain birth among gods and men262 and achieve exemption from rebirth on the triple path.263 How wonderful is Śākyamuni for his striving,264 by which he devotedly installs unfortunate multitudes of sentient beings on the path that destroys265 the three realms266 and establishes sentient beings in nirvāṇā, which conforms to perpetual absorption (yoga) and happiness (kṣema).

“Moreover, O Bhagavān, only a Buddha Lord will know the mind of a Buddha Lord.267 How can I hope to know the Buddha’s magical manifestations that belong to the inconceivably wondrous manifestations of the Buddha Lords? How can I hope to know the accomplishments and deportment that are the entrance into the career of mental practices? How can I even express all the teachings, even in hundreds of thousands of millions of aeons?”

“Whatever are the creations of the Tathāgatas and by the Tathāgatas, all their characteristics — whether taken individually or collectively — are to be viewed as unconstructed in nature.268 Indeed, only a Tathāgata Lord knows how to eliminate that to be eliminated by vision,269 or to quickly express the [bodhisattva] career, or to demonstrate good qualities, not I!”

Now that the Bodhisattva Mahāsattva Avalokiteśvara had magically manifested himself, he remained seated on a great precious lotus, gazing steadfastly at the Bhagavān Śākyamuni.270

Then, in accordance with diverse conversations that were devoted to the aim of accomplishing the Bodhisattva career conducive to teaching the Dharma, which were preceded by questions, and which ended with a discussion of the Tathāgata, Śākyamuni addressed Bodhisattva Mahāsattva Avalokiteśvara with the voice of Brahmā and with a voice having the sounds that resonate like a tympanum, thunder, and melodious bird song.271

“O Great Being! you are welcome. You shall rightly attain the career of a Great Being, the accomplishments of the empowerments of all the Buddhas, and the aims of all the Bodhisattvas. You shall fulfill long life, health, lordliness, and all expectations by means of all the words in the vidyās and mantras, the secret initiations, the seals (mudrā), the maṇḍalas, and the initiations of the ritual texts. You shall fulfill all hopes of all sentient beings from past, present, and future kingdoms and realms by means of the tantra that expedites all sādhanas at the time when the subject and object [of consciousness] disappear.272 You shall delight other sentient beings by arousing your own distinct powers and complying with the practices of the mantras. You shall [acquire the powers to] become invisible, travel through space, go [swiftly] by foot, make the mind acutely perceptive, summon, enter the underworld, perform fierce rituals (abhicāra), obtain all aims together with their results, and summon male and female nature spirits (yakṣa) and (yakṣinī), servants, flesh-eaters (piśāca)273 and all spirits (bhūta). You will assume the appearance274 of a child, an elderly person, and a young adult. In short, you will perform all the rituals! You will completely fulfill all imaginings!275 You shall carry out all the rituals of appeasing (śāntika),276 prosperity (pauṣṭika),277 [and destructive magic (abhicāraka)].278 You will accomplish as much as you apply yourself to!”

“For the benefit and happiness of many beings, teach all sentient beings, gods and men: (1) an extensive section of the precious ritual treatise — the Bodhisattvapiṭaka Avataṃsaka279 — which has been stated by all the Buddhas and is permitted by me; (2) the Aims of Practicing the Pure Being’s280 Vidyā-Mantras and Secret Mantras; and (3) the Treasury of Dharma Teachings (Dharmakośa).”

Then, Bodhisattva Mahāsattva Avalokiteśvara, entered equipoise in the Concentration (samādhi) called “The Ornamented Expanse of the Illuminating Ray That Admonishes by Virtue of the Buddha’s Empowerment.” No sooner did he enter equipoise than the illuminating ray from the pure sentient being [Avalokiteśvara] pervaded281 the many world systems and buddha fields as numerous as the sands of the River Ganges and pacified all the destinies282 to be alleviated of suffering of every sentient being scorched by suffering, from the [uppermost heavenly] realm of Akaniṣṭha down to the lowest of the great hells [of Avīci].283 And having exhorted the Śrāvakas, Pratyekabuddhas, Bodhisattvas, and Buddha Lords, that ray once more descended into the crown of the Bodhisattva Great Being Avalokiteśvara’s head.284

Moreover, in the eastern direction, etc., where the Buddha fields are located, the Buddha Lords became exhorted by the illuminating ray, which also produced a circle of wind (vāyu-maṇḍala).285 They are [the Buddha Lords] as follows:286

(1) Tathāgata Jyotissaumyagandhāvabhāsaśrīrnāma, (2) Tathāgata Bhaiṣajyaguruvaidūryaprabharājo nāma, (3) Tathāgata Samantāva-bhāsaśrīrnāma, (4) Tathāgata Samudgatarājo nāma, (5) Tathāgata Śālendrarājo nāma, (6) Tathāgata Lokendrarajo nāma (7) Tathāgata Amitāyurjñānaviniścayarājo nāma, (8) Tathāgata Samantāva-bhāsarājendro nāma, (9) Tathāgata *[Vaidūrya]-jyotiraśmirājendro nāma, etc., who were Rightly and Fully Enlightened Tathāgata Arhats, completely surrounded by Bodhisattvas in the infinite and boundless world realms. These Buddha Lords [convened]287 and smiled at the Rightly and Fully Enlightened Tathāgata Arhat Śākyamuni situated in the grove on Tārā’s boat288 in the Sahā World Realm as he spoke with the Bodhisattva Mahāsattva Avalokiteśvara about the extensive chapter on the meaning of words that explain the practices of vidyās and mantras.

In the same way, [the ray] entirely illuminated all the Buddha fields in the southern, western, northern, and intermediate directions, as well as the zenith and nadir to the ends of the horizon. It even eclipsed all the places of Māra289 in all those Buddha fields.

And [those Buddha Lords] who were surrounded by multitudes of Bodhisattvas and placed in front of a community of Śrāvakas, were situated in the Tathāgata’s sphere of activity, wishing to behold the Buddha’s miraculous manifestations and the Bodhisattva’s great magnanimity, and wishing for a clarification of the Tathāgata’s unimpeded teachings and the extensive chapter on the distinguished Concentration that “Accomplishes the Service of the Most Excellent Vidyā.” They each remained as follows: (1) Good-armed One (Subāhuḥ), (2) Good Jewels (Suratnaḥ), (3) One with Good Vows (Suvrataḥ), (4) Good-eyed One (Sunetraḥ), (5) Goodness of Bliss (Surataḥ), (6) Goodness of Dharma (Sudharmaḥ), (7) Bearing Excellent Success (*Sūdayasiddhiḥ), (8) All Superior One (Sarvodgataḥ), (9) Noble Dharma (Dharmodgataḥ), (10) Noble Jewel (Ratnodgataḥ), (11) Glory of Jewels (Ratnaśrīḥ), (12) Glorious Mountain (Meruśrīḥ), (13) Inconceivable Glory (Acintyaśrīḥ), (14) Glorious Maker of Light (Prabhākaraśrīḥ), (15) Illuminating Glory (Prabhāsaśrīḥ), (16) Glorious Brilliance (Jyotiśrīḥ), (17) Entirely Glorious Aims (Sarvārthaśrīḥ), (18) Jewels in All Hands (Sarvaratnapāṇiḥ), (19) Jeweled Headcrest (Cūdāmaṇiḥ), (20) Jewel in Hand (*Ratnapāṇiḥ), (21) Mountain Banner in Hand (Merudhvajapāṇiḥ), (22) Essence of Radiance (Vairocana-garbhaḥ), (23) Essence of Jewels (Ratnagarbhaḥ), (24) Essence of Knowledge (Jñānagarbhaḥ), (25) Essence of the Inconceivable Aim (Acintyārthagarbhaḥ), (26) Essence of Noble Dharma (Dharmodgatagarbhaḥ), (27) Banner of Sacrifice (*Yajñaketuḥ), (28) Banner of Goodness (Suketuḥ), (29) Infinity Banner (Anantaketuḥ), (30) Radiant Banner (*Raśmiketuḥ), (31) Stainless Banner (*Vimalaketuḥ), (32) Entire Banner (*Aśeṣaketuḥ), (33) Banner of Space (Gaganaketuḥ), (34) Banner of Jewels (Ratnaketuḥ), (35) Sound of Roaring Clouds (*[Megha]garjitaghoṣaḥ), (36) King of Great Sounding Drums (*[Mahā]dundubhisvararājaḥ), (37) King of Knowledge of Infinite Clarity (Anantāvabhāsajñānarājaḥ), (38) King Who Removes All Obscuration (Sarvatamondhakāravidhamanarājaḥ), (39) King Who Entirely Subdues Confusion (*Sarva[vikṣepa]vidhvaṃsarājaḥ), (40) King Whose Knowledge Accomplishes All Practices (Sarvacaryātiśayajñānarājaḥ), (41) King of the World’s Mightiest (Lokendrarājaḥ), (42) Mighty King of Perfection (Atiśayendrarājaḥ), (43) King Who Dispells [Evil] (Vidhamanarājaḥ), (44) Unmoving King (Nirdhūtarājaḥ), (45) Sun King (Ādityarājaḥ), (46) King Who Clarifies Everything (*[Sarvaloka]samudgatarājaḥ) (47) King Whose Soul Is Distinguished (Svabhāvasamudgatarājaḥ), (48) King Who Is Distinguished by Lack of Intrinsic Nature (Abhāvasvabhāvasamudgatarājaḥ), (49) King of Superior Direction (Aviva-kṣitarājaḥ), (50) Illuminating the Lack of Inherent Self (*Asvabhāvābhaḥ), (51) Illumination of Merit (Punyābhaḥ), (52) Illuminating Vision (Lokābhaḥ), (53) Immeasurable Radiance (Amitābhaḥ), (54) Existent Light (*Samaprabhaḥ), (55) Illumination of Auspicious Sight (Sunetrābhaḥ), (56) Unified Light (Susambhavābhaḥ), (57) Infinite Light (Anantābhaḥ), (58) Uninjured Light (*Adhṛṣya[bhaḥ]), (59) Unaltered (*Aparinamnaḥ), (60) Nothing Higher (Akaniṣṭhaḥ) (61) Stainless One (Amalaḥ), (62) Firey One (Analaḥ), (63) Illumination (Dyutiḥ), (64) Awakened One (Matiḥ), (65) Realized One (*Adhigataḥ), (66) Happy One (Sukhaḥ), (67) Happy All Around (Sukhanemiḥ), (68) Border Banner (Nimiketuḥ), (69) God of Love and Desire (*Kāmadevaḥ), (70) God of Gods (Devadivyaḥ), (71) Wide Navel (*Nābhivistaraḥ), (72) Peaceful World (Lokaśāntiḥ), (73) Foreboding Death Approaching (Upāriṣṭiḥ), (74) Famous Drum (Dundubhiḥ), (75) Perfected One (Siddhaḥ), (76) Pure and Famous (*Śiva[khyaḥ]), (77) Divinity Difficult to Tame (*[Divya]duḥprasahaḥ), (78) Difficult to Illumine (*Duḥprakāśaḥ), (79) Come from a Distance (Dūraṅgamaḥ), (80) Obtaining for a Long Time (Dūrālabhaḥ), (81) Dwelling for a Long Time (Durasthitaḥ), (82) Elevated and Obscured Prominence (*Ūrdhva[ūrdhvatamaḥ]), (83) Heavenly Light (Khadyotaḥ), (84) Fully Illuminated (*[Samanta]dyotaḥ), (85) Unillumined (Adyotaḥ), (86) Bull (Ṛṣbhaḥ), (87) Completely Illumined (Ābhaḥ), (88) Unequaled (*Nirsamaḥ), (89) Great Divinity (Mahādevaḥ), (90) Garland of Certainty (Sunirmalaḥ), (91) End of Stain (Malāntaḥ), (92) Auspicious Marks of Equality (*[Sama]sucihnaḥ), (93) Pure One (Svetaḥ), (94) Imikimi, (95) Spring (Kaniṣṭhaḥ), (96) Living with Difficulty (*Durjīvaḥ), (97) Living Happily (*[Sukha]jīvaḥ), (98) Well Born (Sujātaḥ), (99) Smokey Banner (Dhumaketuḥ), (100) Sacrificial Banner (*Yajñaketuḥ), (101) White Banner (Śvetaketuḥ), (102) Good Banner (Suketuḥ), (103) Golden Banner (Vasuketuḥ), (103) Immeasurable Wealth (*Amitavasuḥ), (104) Flower Garland (*Avataṃsakaḥ), (105) Half Necklace (Ardhaharaḥ), (106) World Famous (Lokākhyaḥ), (107) Entirely Famous (Samantākhyaḥ), (108) Greatly Famed (Mahākhyaḥ), (109) Highest Number (*Śreyasi[ganaḥ]), (110) Born (*Bhūtaḥ), (111) Illuminate (Tejasiḥ), (112) Servant (*Kinkaraḥ), (113) Making Equal (Samakaraḥ), (114) World Maker (Lokaṅkaraḥ), (115) Light Maker (Dīpaṅkaraḥ), (116) Daylight Maker (Divaṅkaraḥ), (117) Spirit Maker (Bhūtaṅkaraḥ), (118) Performing All Aims (Sarvārthakaraḥ), (119) Procuring Success (Siddhiṃkaraḥ), (120) Providing Light (Dyotikaraḥ), (121) Entirely Illuminating (Avabhāsakaraḥ), (122) Sound of a Great Drum (Dundubhisvaraḥ), (123) Sounded Voice (*Ru[d]asvaraḥ), (124) Good Voice (Susvaraḥ), (125) Voice of Infinity (Anantasvaraḥ), (126) Banner Voice (Ketusvaraḥ), (127) Born Sage (Bhūtamuniḥ), (128) Golden Sage (Kanakamuniḥ), (129) Purifying Faith and Wrongdoing (Krakucchandaḥ), (130) Protecting Light (Kāśyapaḥ), (131) Crested One (Śikhiḥ), (132) All Protecting (Viśvabhuḥ), (133) Looking Outward (Vipaścin), and (134) the Sage of the Sakyas (Śākyamuniḥ). These and many other Buddha Lords illuminated the great assembly and were seated on lotus seats.

In the same way, multitudes of Bodhisattvas were also seated as follows: (1) Jewel in Hand (Ratnapāṇiḥ), (2) Diamond in Hand (Vajrapāṇiḥ), (3) Goodness in Hand (Supaniḥ), (4) Space in Hand (*Ākāśapāṇiḥ), (5) Infinity in Hand (Anantapāṇiḥ), (6) Earth in Hand (Kṣitipāṇiḥ), (7) Radiance in Hand (Ālokapāṇiḥ), (8) Stainless (Sunirmalaḥ), (9) Good Headcrest (*Sukū[t]aḥ), (10) Many Headcrests (*Bahukūtaḥ), (11) Jeweled Usnisa (Manikūtaḥ), (12) Jeweled Headcrest (Ratnakūtaḥ), (13) Headcrest (*Kūtaḥ), (14) Jeweled Elephant (Ratnahastiḥ), (15) Elephants Everywhere (Samantahastiḥ), (16) Fragrance in Hand (Gandhahastiḥ), (17) Good Destiny (Sugatiḥ), (18) Immaculate Destiny (Vimalagatiḥ), (19) World Destiny (Lokagatiḥ), (20) Beautiful Destiny (Cārugatiḥ), (21) Infinite Destiny (Anantagatiḥ), (22) Infinitely Famous (Anantakīrtiḥ), (23) Excellent Fame (*Sukīrtiḥ), (24) Stainless Fame (Vimalakīrtiḥ), (25) Famous Gait (*Gatikīrtiḥ), (26) Stainless Fame (Amalakīrtiḥ), (27) Famous Lord (Kīrtināthaḥ), (28) Lord of the Lordless (Anāthanāthaḥ), (29) World Lord (Lokanāthaḥ), (30) Lord Over All (Samantanāthaḥ), (31) Son of Atri (Ātreyaḥ), (32) Infinite Sons of Atri (Anantātreyaḥ), (33) Atri’s Sons Everywhere (Samantātreyaḥ), (34) Maitrayani’s Son (*Maitrāyaṇīputraḥ), (35) Good-eyed Son (*Sunetra[putraḥ]), (36) Venerating Son (Namasītreyaḥ), (37) Creator God’s Son (*Tvaṣṭṛputraḥ), (38) Atri’s Fruitful Son (*Suphalātreyaḥ), (39) Atri’s Son of [Three] Jewels ([Tri]ratnātreyaḥ), (40) Atri’s Son of the Three Refuges (Triśaraṇātreyaḥ), (41) Atri’s Son of the Three Vehicles (Triyānātreyaḥ), (42) Thunder (Visphūrjaḥ), (43) Very Pleasing (*Sumano[ramaḥ]), (44) Possessed of Pleasantness (*Manoramavan), (45) Lord of Dharma (*Dharm[e]śvaraḥ), (46) Lord of Entitylessness (Abhāveśvaraḥ), (47) Lord of All (Samanteśvaraḥ), (48) Lord of the World (Lokeśvaraḥ), (49) Lord Who Looks Down on the World (Avalokiteśvaraḥ), (50) Well-Seeing Lord (Sulokiteśvaraḥ), (51) Lord Who Looks Beyond (Vilokiteśvaraḥ), (52) World Leader (*Loka[netṛ]), (53) Good Worship (*Supūjaḥ), (54) Lord of Thunder (Garjiteśvaraḥ), (55) Lord of the Great Drum (Dundubhisvaraḥ), (56) Lord of the Array (*Vyūheśvaraḥ), (57) Lord of the Downcast (Vitateśvaraḥ), (58) Good Rain (*Suvarṣaḥ), (59) Good in Form (Sumūrtiḥ), (60) Good Worship (Sumahiḥ), (61) Possessing Fame (Yaśovataḥ), (62) Light of the Sun (Ādityaprabhāvaḥ), (63) Place of Bearing Forth (*Prabhā[vasthanaḥ]), (64) Lord of the Moon (Somasvaraḥ), (65) Toothed Moon (*[Dhanya]somaḥ), (66) Moonlike (Saumyaḥ), (67) Infinite Glory (Anantaśrīḥ), (68) Entirely Gloriful (*[Samanta]śrīḥ), (69) Glory of the World (Lokaśrīḥ), (70) Glory of Space (Gaganaśrīḥ), (71) Abounding in Space (Gaganādhyaḥ), (72) Sky Treasury (Gaganagañjaḥ), (73) Earth Lord (Kṣitesvaraḥ), (74) Lord (*Īśvaraḥ), (75) Great Lord (Maheśvaraḥ), (76) Essence of the Earth (Kṣitigarbhaḥ), (77) Lacking Defilement (Nīvaraṇaḥ), (78) Dispelling All Defilement (Sarvanīvaraṇaviṣkambhin), (79) Entirely Good (Samanta-bhadraḥ), (80) Protector of the Good (*[Bhadra]pālaḥ), (81) Good in Giving (Sudhanaḥ), (82) Good Collection (Susaṃgrahaḥ), (83) Spacious Harvest (*Śasyasamvibhaj-ākāśaḥ), (84) Essence of Space (Ākāśagarbhaḥ), (85) Precepts Benefiting All (*Sarvārtha[saṃkalpaḥ]), (86) All-Arising (Sarvodbhavaḥ), (87) Not Reversing (Anivartīḥ), (88) Not Reversed (Anivartitaḥ), (89) Destroying Bad Migrations (Apāyajahaḥ), (90) Unchanging (Avivartitaḥ), (91) Auspicious Liberation (*Maṅgalavimuktiḥ), and (92) All Important Protector (*Sarvamarmapālaḥ). These, together with other Bodhisattva Great Beings, sat down in Tārā’s boat in the sphere of activities of Bhagavān Tathāgata Śākyamuni.

Moreover, [Śākyamuni was seated with] other Bodhisattva Great Beings who assumed a woman’s form, accomplishing the infinite aims of worldly activities, and upholding the [words]290 of the inconceivable vidyā-mantras through which infinite sentient beings are installed on the path that does not abandon pure aspiration. [Among these female bodhisattvas] were those who possess the form and guise of healers (sman),291 those who resemble various kinds of bird groups, yakṣas and rākṣasas,292 diamonds and rubies, and countless sentient and non-sentient beings, those who discipline sentient beings according to their expectations, and those who resemble distinguished [forms]293 of each of these. [These female bodhisattvas] do not cease in their desire for the Three Jewels294 and adhere to the eloquent, inviolable pledges [serving as] the entrance to all the mundane and supra-mundane [families] of the Tathāgata, Padma, and Vajra [families],295 and which issue forth from true nature [dharma], and [are realized]296 according to the instruction of the Vidyārāja.297

[The Uṣṇīṣa kings] are as follows: (1) Superior Uṣṇīṣa (*Uṣṇīṣabhyudgata), (2) Exhalted White Umbrella (*Sitātapatr[ābhyudgata]), (3) Infinite Leaves (Anantapatra), (4) One Hundred Leaves (Śatakapatra), (5) Victorious Uṣṇīṣa (Jayoṣṇīṣa), (6) Exalted Usnisa (Abhyudgatosnisa), (7) Radiance of the Lotus (*Kamala[raśmi]), (8) Rays of Gold (*Kanaka[raśmi]), (9) White Light Rays (Sitaraśmi), Arrayed Usnisa (*Vyū[h]oṣṇīṣa), (10) Heap of Gold (Kanakarāśi), (11) White Heap (Sitarāśi), (12) Heap of Radiance (Tejorāśi), (13) Heap of Jewels (Maṇirāśi), (14) Complete Heap (Samantarāśi), (15) Heap of Fame (Vikhyātarāśi), (16) Emerging Heap (Bhūtarāśi), (17) Heap of Truth (Satyarāśi), (18) Heap Whose Nature Lacks Intrinsic Nature (Abhāvasvabhāvarāśi), and (19) Unerroneous Heap (Avitatharāśih). [Śākyamuni became seated] with these and other Uṣṇīṣa Kings (uṣṇīṣarāja)298 pervading the infinite sphere of reality (dharmadhatu),299 completely fulfilling the wishes of all persons according to their hopes, and comprehending the expectations in the minds of all sentient beings. Even if one had trillions of aeons, one would be unable to express the extended count of Uṣṇīṣa Kings, although wanting, and one would be unable to explain their magnanimity, which overpowers others with inconceivable strength.300

An abridged [listing] of Kings of Vidyās (vidyārājas)301 shall be mentioned from a more extensive grouping, as follows: (1) Treasury of Hair between the Eyebrows (*Ūrṇa[kośa]), (2) Eyebrow (Bhrū), (3) Eye (Locana), (4) Eyelashes (*Pa[kṣ]ma), (5) Ear (Śravana), (6) Throat (Grīva), (7) Fearless (Abhaya), (8) Compassion (Karuṇa), (9) Love (Maitri), (10) Consoled with Loving Kindness (*Kṛpa[tarpaka]), (11) Insight (Prajñā), (12) Lightrays (Raśmi), (13) Heroic-minded (*Cetana[vīra]), (14) Stainless Lightrays (*Nirmala[prabha]), and (15) Monk’s Clothes (*[C]īvara). Thus, [Śākyamuni became seated with] these and other infinite and limitless Kings of Vidyās, emanating from the cranial protuberance (uṣṇīṣa) of the Tathāgata. The spoken mantras of the Tathāgata are as follows: (1) Tathāgatha’s Begging Bowl (Tathāgatapatra), (2) Wheel of Dharma (Dharmacakra), (3) Tathāgata’s Sleeping Place (*Tathāgataśayan[āsana]), (4) Tathāgata’s vehicle (*Tathāgatāyana), (5) Tathāgata’s Diffusing Light (Tathāgatāvabhāsa), (6) Tathāgata’s Speech (Tathāgatavacana), (7) Tathāgata’s Lip (Tathāgata[m]oṣṭha), (8) Tathāgata’s Gait (Tathāgatagati), (9) Stainless Tathāgata (Tathāgatāmala), (10) Tathāgata’s Victory Banner (Tathāgatadhvaja), (11) Tathāgata’s Banner (Tathāgataketu), and (12) Tathāgata’s Marks (Tathāgatacihnaḥ).

Thus, the [Tathāgata Śākyamuni was seated] with these and other spoken mantras of the Tathāgata, as well as with vidyā kings and queens (vidyārājas and vidyārājñīs), male and female servants (kiṇkara, ceta, and cetī), male and female messengers (dūta and dūtī), male and female nature spirits (yakṣa and yakṣiṇī) and [other] sentient and non-sentient beings, completely surrounded by many hundreds of thousands of millions of [beings], who streamed forth302 from the distinguished samādhi called “Flashing Forth from a Cloud of Dharma303 of the Distinctively Noble Arrayed Ornament.” These Vidyārājas were prompting to action all multitudes of vidyās in greater and greater numbers. They were also situated in a good lineage in the sphere of activities of the Tathāgata.304

The Kings of Vidyās (vidyārāja) [in the Lotus family]305 are as follows: (1) Twelve-armed Tathāgata (*[Tathāgata] Dvādaśa-bhujaḥ), (2) Six-armed One (Ṣaḍbhujaḥ), (3) Four-armed One (Caturbhujaḥ), (4) Hālahālaḥ, (5) Unerring Noose (Amogha-pāśaḥ), (6) Horse-necked (*Hayagrīvaḥ), (7) Infinite Neck (Anantagrīvaḥ), (8) Blue-throated (Nīlagrīvaḥ), (9) Good-necked (Sugrīvaḥ), (10) Good-throated (*Suka[ṇṭh]aḥ), (11) White Throat (*Śvetaka[ṇṭh]aḥ), (12) Blue Throat (Nilakaṇṭhaḥ), (13) Neck of the World (Lokakaṇṭhaḥ), (14) Lord Who Is Seen (*Vilokit[eśvaraḥ]), (15) Homage with One Thousand Light Rays (*[Raśmi]sahasra[namaḥ]), (16) Mind of Fame (Vikhyāta-manasaḥ), (17) Lotus (Kamalaḥ), (18) Lotus in Hand (Kamala-pāṇiḥ), (19) Chariot of the Mind (Manorathaḥ), (20) Bestowing Speech (*Vacanadaḥ), (21) Well-Explained (Prahasitaḥ), (22) Good Hair (Sukeśaḥ), (23) Infinite Hair (Keśāntaḥ), (24) Lunar Mansion (Nakṣatraḥ), (25) King of Lunar Mansions (Nakṣatrarājaḥ), (26) Moon’s Son (*Saumya[putraḥ]), (27) Fortunate (*Subhagaḥ), (28) Victor of the Three Worlds (*Trailokyavijayaḥ), (29) Infinite Victory (*Anantavijayaḥ), (30) Divine Victory (*Devavijayaḥ), (31) Perfecting Desires (*Kamasampannakariḥ), (32) Well-Disciplined (*Sudamanaḥ), (33) Tamer (Dama[n]aḥ), and (34) Lotus Uṣṇīṣa (Abhoṣṇīṣaḥ). [Śākyamuni was seated] with these and other Vidyā Kings, [headed by]306 Lotus Uṣṇīṣa, etc., who issued from the Concentration called “Infinite Productions Streaming Forth from the Cloud of Dharma.” [They] were completely surrounded by many hundreds of thousands of millions of vidyās.

[And Śākyamuni became seated with] many Queens of the Vidyādharas,307 emanating from the concentration of the embodiment of Lokeśvara,308 as follows: (1) Tārā,309 (2) Wish-[Fulfilling] Tārā (*[Citta]tārā), (3) Dancer (Naṭī), (4) She with Wrinkled Brows (Bhṛkuṭī), (5) Invincible One (Anuttāṭī), (6) Lautvi [Lokaṭī], (7) Obtaining the Earth (*Bhūmiprāpa[ka]), (8) Stainless One (Vimalā), (9) Pure White One (Sītā), (10) White One (Śvetā), (11) Great White One (Mahāśvetā), (12) Clothed in White (Pāṇḍaravāsinī), (13) She Is Clothed in the World (Lokavāsinī), (14) Stainless-clothed (Vimalavāsinī), (15) Clothed in the Ancillaries of Enlightenment (*[Bodhyaṅga]vāsinī), (16) Clothed in Lotuses (Abjavāsinī), (17) Clothed with Ten Strengths (Daśabalavāsinī), (18) Possessing Fame (Yaśovatī), (19) Endowed with Enjoyment (Bhogavatī), (20) Endowed with Great Enjoyment (Mahābhogavatī), (21) Urṇtukā [Ulūkā], (22) Saluka, (23) Making Totally Stainless (Amalāntakarī), (24) Making Totally Stainless (*[Nirmalā]ntakarī), (25) Making Whole (Samantāntakarī), (26) Ending Suffering (Duḥkhāntakarī), (27) Making Manifest (Bhūtāntakarī), (28) Glorious One (Śriyā), (29) One of Great Glory (Mahāśriyā), (30) Infinitely Glorious (Anantāśriyā), (31) Glory of Praise (*[Stotra]śriyā), (32) World’s Glory (Lokaśriyā), (33) Famed Glory (Vikhyātaśriyā), (34) World’s Mother (Lokamātā), (35) Mother of All (Samantamātā), (36) Buddhas’ Mother (Buddhamātā), (37) Sister (Bhaginī), (38) Chariot of Fortune (Bhāgīrathī), (39) Good Chariot (Surathi), (40) Possessing a Chariot (Rathavatī), (41) Subduing the Nāgas (*Nāga[damanī]), (42) She Who Subdues (Damanī), (43) Manifesting (Bhūtavatī), (44) Immeasurable One (Amitā), (45) Wreath (*Mālatī), (46) Power of Enjoyment (*Bhoga[vati]balī), (47) She Who Summons (Ākarṣaṇī), (48) Amazingly Rayed (Raśmyadbhutā), (49) She Who Has Good Nectar (Surasā), (50) Endowed with Wine (Suravatī), (51) Very Joyful One (Pramodā), (52) Worshipful (*[Pūja]vatī), (53) Bank (Tatī), (54) Shore All Around (Samantataṭī), (55) Starlight (*Jyotsnā-[prabhā]), (56) Moon (Somā), (57) Moonlike (Somāvatī), (58) Peacock (Māyūrī), (59) Peacock (*Barhinī or *Mahāmāyūrī), (60) Bestower of Wealth (*Dhana[dā]), (61) Endowed with Wine (Suravatī), (62) World-Endowed (Lokavatī), (63) Endowed with Emanating Light (Arciśmatī), (64) Possessing a Staff (Bṛhannalā), (65) Endowed with Greatness (Bṛhantā), (66) Extensive Origin (*Suvistarodbhutā), (67) One of Auspicious Bliss (Sunandā), (68) Giver of Precious Stones (Vasudā), (69) Glorious One (Lakṣmī), (70) Endowed with Speech (*Vāgminī), (71) One Who Ends Illness (Rogāntikā), (72) She Who Heals All Disease (Sarvavyādhy-adhicikitsanī), (73) Goddess of Health (*[Aroga]devī), (74) Making Famous (Khyātikarī), (75) She Who Subjugates (*Vaś[i]karī), (76) Speedy Actress (Kṣiprakarī), (77) She Who Bestows Happiness (Kṣemadā), (78) Auspicious One (Maṅgalā), (79) Beloved Auspicious Healer (*Maṅgala-[prāpakānandā]), (80) Moon (Candrā), (81) Auspicious Moon (Sucandrā), and (82) She Who Possesses the Moon (Candrāvatī).

[Śākyamuni was seated] with these and other Queens of Vidyā (Vidyārājñī), [headed by]310 She Who [Wears] Mountain Leaves (Parṇāśabarī), She Who Neutralizes Poison (Jāṅgulī), and She Who Is Mind Born (Mānasī) etc., all of whom are mentally produced and empowered by the magical manifestations associated with all the practices and infinite productions of the Sphere of Reality (dharmadhātu) having the nature of space. Those who engage in the pledges and practice the mantras of the Lotus family311 include the male and female messengers (dūta and dūtī), male and female slaves (dāsa and cetikā), male and female servants (kiṇkara and kiṇkarī), male and female nature spirits (yakṣa and yakṣiṇi), male and female cannibal demons (rākṣasa and rākṣasī), and male and female flesh eaters (piśāca and piśācī). They were situated at the place where the Pure Sentient Being of the great assembly resides. And they abided, possessed of the mental striving to perform the rituals that worship312 their own Lord Śākyamuni.

Abiding next to the Bhagavān Śākyamuni was Bodhisattva Vajrapāṇi who called out to his own multitude of vidyās, “You who are assembled here — Wrathful kings surrounded by a multitude of vidyās including Kings of vidyās, Queens of vidyās, and great Female Messengers — including all the groups of vidyās assembled in their entirety through mental recitation (smareṇa) are as follows: (1) Supreme Knowledge (Vidyottamaḥ), (2) Good Knowledge (Suvidya), (3) Well-accomplished (*Su[s]iddhi), (4) Good-shouldered (Subahu), (5) Good Portion (Suṣena), (6) Making Boundary of the Gods (Surāntaka) (7) Good-toothed (*Sudanta), (8) Well-filled (Supūrna) (9) Diamond Portion (Vajrasena), (10) Diamond Border (*Vajrānta), (11) Diamond Hand (Vajrahasta), (12) Diamond Arm (Vajrabāhu), (13) Diamond Victory Banner (Vajradhvaja), (14) Diamond Standard (Vajrapatāka), (15) Diamond Realm (*Vajraviṣaya), (16) Upholding Diamond Head (*Vajraśikha[dhara]), (17) Diamond Fang (Vajradanṣṭṛ), (18) Pure Diamond (Suddhavajra), (19) Diamond Hair (Vajraroma), (20) Diamond Worship (*Vajrapūjana), (21) Many Diamonds (Vajrānana), (22) Diamond Armor (Vajrakavaca), (23) Diamond Throat (Vajragrīva), (24) Diamond Speaker (*Vajrākhya), (25) Diamond Navel (Vajranābhi), (26) Diamond Border (Vajrānta), (27) Diamond Tent (Vajrapañjara), (28) Diamond Fence (Vajraprākāra), (29) Diamond Sword (*Vajraśūla), (30) Diamond Bow (Vajradhanuḥ), (31) Diamond Arrow (Vajraśaraḥ), (32) Diamond-iron Arrow (Vajranaraca), (33) Diamond Mark (*Vajracihna), (34) Diamond Cheer (*Vajratuṣṭi), (35) Diamond Earth (Vajrapātāla), (36) Terrifying Diamond Eye (Vajrabhairavanetra), (37) Rich Border of Diamond (*Vajradhanānta), (38) Diamond Wrath (Vajra-krodha), (39) Pleasant Sound of Water (*Jala[manorama]-svara), (40) Pleasant Voice of Creatures (*Bhūta[manorama]-svara), (41) Pleasant Voice of Great Wrath (*Mahākrodha-[manorama]svara), (42) Pleasant Voice of the Great Lord (*Maheśvara[manorama]svara), (43) Pleasant Voice of Lord of Giving’s Son (*Dānaputrendra[manorama]svara), (44) Entirely Pleasant Voice of Knowledge (*Sarvavidyām-anoramasvara), (45) Fierce One (Ghoraḥ), (46) Very Fierce One (Sughoraḥ), (47) Throw (Kṣepaḥ), (48) Throw Near (Upakṣepaḥ), (49) Continually Throwing (*[S]adākṣepaḥ), (50) Cast Limit of Discipline (Vināyakāntakṣepaḥ), (51) Cast Array (*S[u]vinyāsakṣepaḥ), (52) Throw into Disorder (Utkṛṣṭakṣepa), (53) Strength (Bala), (54) Great Strength (Mahābala), (55) Thoroughly Killing the Spirits (*[Subhūta]māra), (56) Bee (Bhṛṇgiriṭi), (57) Wrath (Krodha), (58) Great Wrath (Mahākrodha), (59) Entirely Wrathful (Sarvakrodha), (60) Unaging (Ajara), (61) Awake (Ajagara), (62) Song of Longing (Jvara), (63) Serpent Border (Nāgānta), (64) Water Staff (*Daṇḍa[jala]), (65) Blue Staff (Nīladaṇḍa), (66) Body Gift (Aṅgada), (67) Red Body (Raktāṅga), (68) Diamond Staff (Vajradaṇḍa), (69) Cloud (Meghya), (70) Great Cloud (Mahāmeghya), (71) Black (Kāla), (72) Black Storey (Kālakūta), (73) Various Diseases (*Viśvaro[ga]), (74) Thrower of All (*Sarva[kṣepaka]), (75) Spear (Śūla), (76) Great Spear (Mahāśūla), (77) Attained (Arti), (78) Greatly Attained (Mahārti), (79) Son of the Sun (Vaivasvati), (80) Ending Time (Yugāntakara), (81) Black Tree Spirit (*Kṛṣṇa[y]akṣa), (82) Fierce (Ghora), (83) Terrifying Form (Ghorarūpi), (84) Three-pronged (*[Triśūla]paṭṭisa), (85) Javelin (Tomara), (86) Destructive Staff (Gadapramathana), (87) Food-gathering Protector (*Bhojasaṃgrahapāla), (88) Day at the End of Time (*[Ahan]yugāntaka), (89) Life-depriving (Prāṇahara), (90) Conquering Voice (*Ghoṣamathana), (91) Releasing Anger (Dveṣāgrahana), (92) Twist (Kuṇḍali), (93) Untwisted (*[A]kuṇḍali), (94) Elixir Vessel (Amṛtakuṇḍali), (95) Infinite Vessel (Anantakuṇḍali), (96) Vessel of Blood, (Raktakuṇḍali), (97) Shoulder (Bahu), (98) Great Shoulder (Mahābahu), (99) Great Poisonous Illness (*[Duṣṭa]mahāroga), (100) Erysipelas (dry skin) (*V[i]sarpa), (101) Entirely Overcoming Leprosy (*Kuṣṭha[sarvatasjaya]), (102) Escape (Palāyati), (103) Escaper (Vipalāyati), (104) Thus Escaped (Tathāvipalāyati), and (105) Unsatisfied Wish (*Atṛpt[eṣaṇa]).

[Śākyamuni was seated] with these and other vidyārājas and Extremely Wrathful Ones, surrounded by hundreds of thousands of millions of Queens of Vidyā (vidyārāja), who discipline the entire mass of sentient beings, who expel, pulverize, obstruct, kill, annihilate, and bestow food, who apply rituals of appeasing, prosperity, and destructive magic, and who venerate their own vidyārāja and Protector of the Vajra family313 [Vajrapāṇi], whose mind was fixed on the Bhagavān Śākyamuni and the Bodhisattva Mahāsattva Avalokiteśvara. Having received permission, [the vidyārājas] remained in the place [designated] for their own family and became seated in their own respective seats.

There were also the great Female Messengers (mahādūṭī), dispatched by Lord Vajrapāṇi, who were completely surrounded by trillions of vidyārājñīs. Having held as a meditative object their own sphere of reality (dharmadhātu), which is non-elaborating314 and has the nature of space, they became assembled in that place as follows: (1) Glass Beaded Girdle (Mekhalā), (2) Good Girdled (Sumekhalā), (3) Lamb Leash (*Meṣatantrā), (4) Diamond Light (*Vajrabhāsā), (5) Diamond Tongue (Vajrajihvā), (6) Diamond Eyebrow (Vajrabhrū), (7) Diamond Eye (Vajralocanā), (8) Diamond Navel (*Vajranābhī), (9) Diamond Frown (*Vajra Bhṛkuṭī), (10) Diamond Glory (Vajraśravanā), (11) Diamond Painting (Vajralekhā), (12) Diamond Needle (Vajrasūcī), (13) Diamond Fist (Vajramustī), (14) Diamond Iron Hook (Vajrāṅkuśī), (15) Diamond Dagger (*Vajrakhaḍgā), (16) Diamond Lightning (*Vajrāsanī), (17) Diamond Iron Chain (Vajraśṛṇkhalā), (18) Possessing Sala Tree (Sālavatī), (19) *Sālāviraṭi[mā] (20) Superior Performance (*Uttamakarā), (21) Possessing Purpose (*Arthavatī), (22) Diamond Desire (Vajrakāminī), (23) Diamond of Desire (Kāmavajriṇī), (24) She Who Sees (Paśyikā), (25) Possessing Vision (Paśyinī), (26) Great Vision (Mahāpaśyinī), (27) Upper Garment (Śikharavāsinī), (28) Cave Captive (*Guhagrahanā), (29) Possessed of a Cave (*Guhavatī), (30) Cave Dweller (*Guhavāsinī), (31) Door Dweller (Dvaravāsinī), (32) Diamond Desire (Kāmavajrinī), (33) Swift-minded (Manojavā), (34) Invincible Speed (*Ajitajavā), (35) Speedy (Śīghrajavā), (36) Good-eyed (*Sulocanā), (37) Beer Dwelling (Surasavatī), (38) Bee (Bhrāmarī), (39) Born from a Bee (*Bhrāmariy[udbhavā]), (40) Successful Fire Sacrifice (*Yajñasiddhā), (41) Wind (Anilā), (42) Fully Clothed (*Pūrṇ[āmbarā]), (43) Good Hair (Sukeśinī), (44) Wanderer (Hiṇḍinī), (45) She Who Threatens (*Tarj[a]nī), (46) Female Messenger (Dūtī), (47) Good Female Messenger (Sudūtī), (48) Greedy One (Māmakī), (49) Left-handed (Vāmanī), (50) Beautiful (Rūpiṇī), (51) Possessed of Beauty (Rūpavatī), (52) She Who Conquers (Jayā), (53) She the Victorious One (Vijayā), (54) She Who Is Not Overcome by Others (Aparājitā), (55) Virtuous (Śreyasī), (56) She Who Laughs (*Hāsavatī), (57) Diamond Laughter (Hāsavajriṇī), (58) Worldly (Lokavatī), (59) Famous (Yaśavatī), (60) Possessed of Diamonds (*Vajravatī), (61) Undisciplined (Adāntā), (62) Ruling over the Three Worlds (Trailokyavaśaṅkarī), (63) Staff (Daṇḍā), (64) Great Staff (Mahādaṇḍā), (65) Possessing Beloved Speech (Priyavādinī), (66) Possessing Good Fortune (Saubhāgyavatī), (67) Possessing a Goal (Arthavatī), (68) Possessing Great Purpose (Mahārthavatī), (69) Partridge (*Kapiñjalā), (70) White One (*Sītā), (71) Good Emanation (Sunirmitā), (72) Very Immaculate (Sunirmalā), (73) Bell (Ghaṇṭā), (74) Sword (Khaḍgā), (75) Trident (*[Tri]paṭṭisā), (76) Fox (*Mṛṇmayā), (77) Conqueror (Jayatī), (78) She with Clothes (*A[mb]arā), (79) Salutations (*Vandamī), (80) Name (*Namikā), (81) Secret (Guhyakī), (82) Exhaling (*Aśvastā), (83) Wooden Pestle (Musalā), and (84) Ruling All Messengers (*Sarva[dūtī]vaśamkarī). These and other great Female Messengers, surrounded by a multitude of many Messengers, were assembled in that same great assembly.

The many magical formulas (dhāraṇī)315 that are born from a meditatively cultivated mind penetrated by continual streams of profound meditation and that convict and imprison malicious sentient beings are as follows: (1) Delusion-causing Diamond Fire Magical Formula (Vajranālapramohanī-dhāraṇī), (2) Upper Storey of Sumeru’s Summit Magical Formula (*[Su]meruśikhara-kūtāgara-dhāraṇī), (3) Jeweled Upper Storey Peak Magical Formula (Ratnaśikharakūtāgara-dhāraṇī), (4) Earth Holder (*Ghāndhārā) (5) Well-storied (Sukūṭā), (6) Many-storied (Bahukūṭā), (7) Flower-storied (Puṣpakūṭā), (8) Cutting Magical Formula (Daṇḍa-dhāraṇī), (9) Annihilating Magical Formula (Nigraha-dhāraṇī), (10) Summoning Magical Formula (Ākarṣaṇa-dhāraṇī), (11) Bracelet (Keyūrā), (12) Possessed of a Bracelet (Keyūrāvatī), (13) Ring atop the Victory Banner (Dhvajagrakeyūrā), (14) Jeweled Peak Bracelet (Ratnāgra-keyūrā), (15) World’s Peak Bracelet (Lokagrakeyūrā), (16) Peak Standard Bracelet (Patāgrakeyūrā), (17) Three Coils (*Trivartā), (18) World Swirl (Lokāvartā), (19) One Thousand Twirls (Sahasrāvarta), (20) Twisting Suns’ Son (*V[a]ivasvā[ti]vartā), (21) Coiling All Elements (Sarvabhūtāvartā), (22) Possessing Flag (Ketuvatī), (23) Possessing Jewels (Ratnavatī), (24) Precious Jeweled Crown (Maṇicūdā), (25) Possessing Power of the Ancillaries of Enlightenment (Bodhyaṅgabalavatī), (26) Infinite Banners (Anantaketu), (27) Banners Everywhere (Samantaketu), (28) Jeweled Banner (Ratnaketu), (29) Famous Banner (Vikhyātaketu), (30) Banner of All Elements (Sarvabhūtaketu), (31) Possessing the Invincible (*Aji[t]avatī), (32) Immaculately Clothed (*A[mb]arasunirmalā) (33) Six-faced (Ṣaṇmukhā), (34) Stainless (Vimalā), and (35) World Reknown (Lokākhyā). These and others, surrounded by many trillions of magical formulas (dhāraṇī), became assembled in that same great circle of retinue.

Then there were also Lord Pratyekabuddhas who were deprived of the empowerments of the infinite Buddhas and the bodhisattva’s concentrations (samādhi), and who were abandoned by the Buddhas in other Buddha fields. Those [Prateyekabuddhas] who are [as solitary as] the single horn of the rhinoceros (khaḍgaviṣāṇa)316 and those who dwell in groups (vargacārin)317 act on behalf of sentient beings as they reveal the way of the Dharma while residing in a silent manner.318 Their minds are continually afflicted when conforming to saṃsāra319 and their mental continuum is devoid of great compassion.320 They are propelled by the propensity of thoughts that are singly directed.321 They are neither concerned with the first, second, and third through eighth Bodhisattva stages nor with the foremost intention to generate the Thought of Enlightenment.322 Those whose minds are disgusted with and fear the hazards of saṃsāra323 became seated in that great assembly as follows: (1) Intoxicating Fragrance (Gandha-mādanaḥ), (2) Complete Sense Bases (*Samantāyatana), (3) Light All Around (Samantaprabha), (4) Sandalwood (Candana), (5) Time (Kāla), (6) Circumference (Nemi), (7) Near the Circumference (Upanemi), (8) Foreboding of Death (*[A]riṣṭa), (9) Near Foreboding of Death (Upariṣṭa), (10) Good Side (Supārśva), (11) Great Drum (Dundubhi), (12) Great Drum (Upadundubhi), (13) World Renowned (Lokākhya), (14) World Light (Lokaprabha), (15) Conqueror (Jayanta), (16) Dustless (Arenu), (17) Dust (Reṇu), (18) Dustless (Areṇu), (19) Close Dust (Upareṇu), (20) Share (Aṅśa), (21) Share (Upāṅśa), (22) Mark (Cihna), (23) Good Mark (Sucihna), (24) Day Maker (Dinakara), (25) Possessing Useful Light (Sukaraprabhāvānta), (26) Possessing Light and Making Light (Prabhākara-bhāvānta), (27) Light Maker (Prabhākara), (28) World Creator (Lokakara), (29) Hearing Part (Viśruta), (30) Well-heard (Suśruta), (31) Very Charming (Sukānta), (32) Well-held Limit (Sudhānta), (33) Beautiful Discipline (*Sudamana), (34) Infinite Limit (*A[n]antānta), (35) Limit of Existence (Bhavānta), (36) White Banner (Sitaketu), (37) Marked Banner (*[C]ihnaketu), (38) Banner (Ketu), (39) Banner (Upaketu), (40) Victory (*Jaya), (41) Lotus Master (Padma[guru]), (42) Lotusborn (Padmasaṃbhava), (43) Self-originated (Svayaṃbhu), (44) Born (Udbhuta), (45) Pleasant (Manoj[ñ]a), (46) Mind-born (*Mano[bhava]), (47) Great Indra (Mahendra), (48) Famous Storey (Kūtākhya), (49) Flask (Kumbha), (50) All Eyes (*Sakala[locana]), (51) Making Happy (*Sukhakara), (52) Benefactor (Upakara), (53) Peace (Śānta), (54) Peaceful Mind (Santamānasa), (55) *[Dh]arma, (56) *Upa[dh]arma, (57) Maker of Light (Vairocana) (58) Flower (Kusuma), (59) Fully Blue (Sunīla), (60) Possessing Glory (Śreyasa), (61) Distant Relation (*Dūrkuṭumbakara), (62) Difficult to Endure (Duḥprasaha), (63) Gold (Kanaka), (64) Stainless Banner (Vimalaketu), (65) Moon (Soma), (66) Good Moon (Susoma), (67) Good Portion (Suṣena), (68) Well-cleansed (Sucīrṇa), (69) One Hundred Gifts (*Śa[ta]kratu), (70) Sensual Desire (Iṣṭa), (71) Powerful One (Upendra), and (72) God of Wealth (*Vasu[devaḥ]).

The Bhagavān Śākyamuni resided with these and trillions of other Pratyekabuddhas who were separated from desire and aversion, who pointed out the Middle Way, and who were engaged in the sphere of reality (dharmadhātu), which is uncompounded and non-elaborating, has the nature of space, and is inconceivable, immeasurable, and uncontainable.

The community of Śrāvakas, surrounded by many trillions of Śrāvakas, are as follows: (1) Mahākāśyapa, (2) Kāśyapa of the River (Nadīkāśyapa), (3) Kāśyapa of Gayā (Gayakāśyapa), (4) Kāśyapa of Uruvilvā (*[Uruvilvā]kāśyapa), (5) Alms of Bharadhvaja (Bharadhvājapiṇḍola), (6) Bearing Strength (*Bharadhvāja), (7) Descended from Mudgala (Maudgalyāyana), (8) Great Descendent of Mudgala (Mahāmaudgalyāyana), (9) Son of Śāri (Śāriputra), (10) Great Son of Śāri (Mahāśāriputra), (11) Varied Beauty (*Nanasundara), (12) Excellent Fortune (Subhūti), (13) Superb Fortune (Mahāsubhūti), (14) Master of Cows (Gavāṇpati), (15) Descendant of Kāti (Kātyāyana), (16) Great Descendant of Kāti (Mahākātyāyana), (17) Retinue (Upāli), (18) Good One (Bhadrika), (19) [King] Kapphiṇa, (20) Bliss (Nanda), (21) Great Bliss (Ananda), (22) Beautiful Bliss (Sundarananda), (23) Serpent King (*Upananda), (24) Hill of Ten Million Ears (*Karṇakoṭīgiriko), (25) World Born (Lokabhūta), (26) Infinitely Born (Anantabhūta), (27) Pleasant (*Manojña), (28) Pleasant (*Upamanojña), (29) Blissful (Nandika), (30) Blissful (Upanandika), (31) Not Ceasing (Aniruddha), (32) Complete Roots (*Supūrṇa[mūla]), (33) Complete (Upapūrṇa), (34) Conquer (Tiṣya), (35) Wealth (Punarvasu), (36) Deer (Rūha), (37) Fearful One’s son (Raudra), (38) Deerhide (Raurava), (39) Kuru [City], (40) Five Dice (Pañcika), (41) Five Dice (Upapañcika), (42) Time (Kāla), (43) Same Time (*[Sama]kāla), (44) Divine Agreement (Devala), (45) Fetter (Rāhula),324 (46) Blue-green (Harita), (47) Blue-green (Upaharita), (48) Contemplator (Dhyāyika), (49) Contemplating Bliss (Dhyāyinandi), (50) Rising Sun (*Udāyi), (51) Nearly Rising Sun (*Upaudāyi), (52) Possessing Glory (Śreyasaka), (53) Kadru’s Son (*Kadruputra), (54) Athlete’s Son (Mallaputra), (55) Possessing Possessions (Upadravyavati), (56) Fraction (Khaṇḍaḥ), (57) Victorious (Tiṣya), (58) Nearly Victorious (*Upatiṣya), (59) Extremely Victorious (Mahātiṣya), (60) Always Victorious (Samantatiṣya), (61) Inviting (Āhvayana), (62) Bestowing Fame (Yaśoda), (63) Possessing Fame (Ya[ś]ika), (64) Wealth (Dhanika), (65) Ocean of Riches (*Dhanasāgara), (66) Possessing Riches (Upadhanika), (67) Pilinda’s son Pipalaka (*Pilinda[putra]-pipalaka), (68) Result (Kimphala), (69) Near Result (Upaphala), (70) Infinite Results (Anantaphala), (71) With Results (Saphala), (72) Youth (Kumāra), (73) Kāśyapa the Youth (Kumārakāśyapa), (74) Bestowing Greatness (Mahoda), (75) Causing to Rejoice in the Sixteen Sects (Ṣoḍasavartikānanda), (76) Causing to Rejoice (Upananda), (77) Crooked Distortion (Jihvajihna), (78) Victorious Noose (Jitapāśa), (79) Great Exhalation (Maheśvāsa), (80) Calf (Vātsīka), (81) Kurukulla, (82) Upakurukulla, (83) Hill of Ten Million Ears and Avaṇā Nakṣatra (*[Śroṇa]koṭīkarṇa[giri]), (84) Bloody Frontier (*[Śonita]-parāntaka), (85) Son of Ganga (Gāṅgeyaka), (86) Ear Mountain (Girikarṇika), (87) *Upetaḥ, (88) Summer (Vārṣika), (89) Illuminate (*Jyotis), (90) Beautifully Illuminated (*Sujyotis), (91) Secret Glory (Śrīgupta), (92) Secret World (Lokagupta), (93) Secret Teacher (Gurugupta), (94) Rejoice in Brightness (Dyotīrasa), (95) Pacify (*Śāntikara), (96) Childish (Ḍimbhaka), (97) Childish (Upaḍimbhaka), (98) 200 Million (Bisakoṭika), (99) Bestow to the Unprotected (Anāthada), (100) Engage (Upavartana), (101) Divert (Vivartana), (102) Drive Insane (Unmattaka), (103) Light All Around (Samantadyota), (104) Good Lake (*Bhadrasamudra), (105–6) Excellent Awakening (Suprabuddha), (107) Welcome (Svāgata), (108) Approach Closely (Upāgata), (109) Move Closely (*Upāgata), (110) Moving World (*Lo[k]āgata), (111) Ending Suffering (Duḥkhānta), (112) Auspicious Aeon (Bhadrakalpika), (113) Tremendous Goodness (Mahābhadrika), (114) Benefactor (Arthacara), (115) Great Father (Mahāpita), (116) Endowed with Movement (Gatikavati), (117) Victorious Protector (*Jayapāla), (118) Victory (*Jaya), (119) Endowed with Clarity (*Kāśika), (120) Possessing Clarity (Upakāśika), (121) Great Healer (Mahauṣadha), (122) Greatly Radiant (*Mahaujaska), (123) Great Radiance (*Mahauja[s]), (124) Divinelike (Anuradha), (125) Accomplisher (*Siddhakara), (126) Possessing Multitudes (*Ganin), (127) Good Brahma (Subrahmā), (128) Good and Handsome (Suśobhana), (129) Good World (Suloka), (130) Evenly [Moving] (Samāgama), and (131) Thoroughly Weighed (*[Sam]mitaḥ).

[The Lord Śākyamuni became seated] with these and other [Śrāvakas] who relish the taste of liberation of the infinite Sphere of Reality (dharmadhātu), who are equipoised in the triple vehicle,325 who have attained the path of the Lesser vehicle (Hīnayāna),326 who have fled from saṃsāra, who are engrossed in meditation on the three paths of liberation, who are equipoised in the deportment of the four supreme states (brahma-vihāra),327 and who are well-concentrated and well-ordained. The Bhagavān Śākyamuni remained in the abode of the Three Jewels and was not cut off from the Ten [Bodhisattva] Stages. He sat together with those in that great assembly who were well-versed in the non-elaborating sameness (samatā), which pervades the nirvāṇā realm that is well-situated in the good method.

[Śākyamuni also became seated] with many great Śrāvikās whose aim is the nirvāṇā realm and who were entering it,328 whose support is the vehicle of the unconstructed path,329 who are pure, free from attachment, radiant, thoroughly cleansed [of defilements], endowed with the virtues of the religious sphere worthy of sacred offering, and who eclipse the retinue of Māra. They are the most excellent female leaders of the world, whose field of merit is worshipped by gods [and humans]330 They are the most excellent female leaders among all sentient beings who are two-footed, four-footed, many-footed, and footless, as follows: (1) Holder of Fame (Yaśodharā), (2) Bestowing Fame (Yaśodā), (3) Great Leader of All Creatures (Mahāprajapatī), (4) Well-born Leader of All Creatures (Prajāpati-sujātā), (5) Bliss (Nandā), (6) Extensive Bliss (Stūlanandā), (7) Beautiful Bliss (Sunandā), (8) Mindful (Dhāyinī), (9) Beautiful (Sundarī), (10) Infinite (Anantā), (11) 16th Lunar Mansion (Viśākhā) (12) Chariot of the Mind (Manorathā), (13) Victorious (Jayavatī), (14) Glory (Vīrā), (15) Glory (Upavīrā), (16) Goddess (Devatā), (17) Excellent Goddess (Sudevatā), (18) Excellent Glory (*Suśriyā), (19) Glory (Śriyā), (20) Well-practiced (*Pra[c]arā), (21) Bliss (Pramuditā), (22) Pleasantly Spoken (Priyaṃvadā), (23) Rohiṇi (24) Provincial Protectress (Dhṛtarāṣṭrā) (25) Protectress (*Rākṣasī), (26) Mastress (Svāmikā), (27) Perfection (Saṃpadā), (28) Sentient Being (Vapuṣā), (29) Faith (Śuddhā), (30) Endearing (Premā), (31) She with Locks (Jaṭā), (32) She with Locks (Upajaṭā), (33) She with Locks All Around (Samantajaṭā), (34) Arise (Bhavāntikā), (35) Brilliant One (Bhāvatī), (36) Speedy-minded (Manojavā), (37) Hairy (Kesavā), (38) Obtaining the All-pervading One (Viṣṇulā), (39) Possessing the All-pervading One (Viṣṇuvatī), (40) Good Minded (Sumanā), (41) Multi-minded (*Bahuma[nas]ā), (42) Possessing Glory (Śreyasī), (43) End of Suffering (Duḥkhāntā), (44) Bestowing Rituals (Karmadā), (45) Result of One’s Actions (*Karmaphalā), (46) Victorious (*Vijayavatī), (47) Victorious (*Jayavatī), (48) Blessed One of Wealth (*Dhanapatī), (49) Bestowing Riches (Vasudā), (50) Bestowing Dharma (Dharmadā), (51) Well-bestowed (*Sudattā), (52) Excellent Food (*Subhojanā), (53) Mango Tree (Āmrā), (54) Becoming Famous (Kīrtivatī), (55) Mindful (Manovatī), (56) Supreme Laughter (Prahasitā), (57) Ending the Three Existences (Tribhavāntā), (58)Ending the Three Worlds (*Trima[ṇḍa]lāntā), (59) Suffering (*Duḥkhāntā), (60) Mind-born (*Manobhavā), (61) Three Leaves (Triparṇā), (62) Lotus Leaves (Padmavarṇā), (63) Possessing a Lotus (Padmāvatī), (64) Radiance of a Lotus (Padmaprabhā), (65) Gait Difficult to Divert (*Durgapadavarā), (66) Possessing a Gait Difficult to Divert (*Durgapadacaravatī), (67) Three Feathers (Triparṇī), (68) Seven Feathers (Saptaparṇī), and (69) Color of Utpala (Utpalavarṇā).

These and other great Female Elders (sthāvirī) and Great Female Auditors (śrāvikā) came before the feet of the Bhagavān in order to venerate him. They became assembled and seated in the circle of retinue, wishing to see the great Bodhisattva’s power of magical transformation (vikurvāṇa), willing to strive to accomplish the aims of mantra practices, and for the purpose of hearing the Dharma.

Then, Blessed Śākyamuni beheld the entire circle of the assembly. Having recognized that [Great Being] — who has pure aspiration embodying the nature of sky and who has transcended the three paths and the entire realm of sentient beings (sattvadhātu) embodying the nature of non-substantiality — [Śākyamuni] then addressed that Great Being.

“O Great Being, promise [to teach] these practices for the benefit of sentient beings! [You] who possess faith in the results of actions aimed toward delighting [others] according to their hopes,331 should intensely contemplate: (1) the words of Dharma called “Obtaining the Aims of the Mantra Practices,” (2) the words of the rituals, (3) the words of appeasing, (4) the words of liberation, (5) the successful performance of the [rituals in this] ritual treatise, (6) the acquisition of the sameness [knowledge] of non-discursive thought, (7) the strength of all ten Tathāgata powers, and (8) the Bodhisattva concentration (samādhi) called “Eclipsing the Complete Force of Māra’s Powers.”

No sooner did the Blessed One speak than the Bodhisattva Great Being Avalokiteśvara entered equipoise. No sooner had Avalokiteśvara entered equipoise than the atomic particles of the myriads of world realms in this billion world galaxy shook the entire billion world galaxy,332 and became illuminated with a magnificent radiance. In just this way did [Avalokiteśvara] display the product of his own miraculous powers333 and also declare the words of his own mantra. Although the mantras of [this] ritual text [are] many, there is not a single common one that could surpass [a mantra] of this magnitude. Thus,334

Namaḥ samanta buddhānāṃ abhāvasvabhāva samudgatānāṃ

Namaḥ pratyekabuddha ārya śrāvakānāṃ /

Namo bodhisattvānāṃ daśabhūmi-pratiṣṭhiteśvarānāṃ bodhisattvānāṃ mahāsattvānāṃ / tadyathā /

Oṃ kha kha / khāhi khāhi / duṣṭasattva damaka /

asi musala paraśu pāśa hasti335 /

[caturbhuja]336 / caturmukha / ṣaṭcaraṇa /

gaccha gaccha [sarva]mahāvighnaghātaka / vikṛtānana /

sarvabhūtabhayaṃkara / aṭṭaṭṭahasanādine /

vyāghracarmanivāsana / kuru kuru sarvakarmāṇāṃ /

cchinda cchinda [sarvamantrān] /

bhinda bhinda [paramudrān] /

ākarṣaya ākarṣaya [sarva]bhūtān /

nirmatha [nirmatha] sarvaduṣṭān /

praveśaya [praveśaya] maṇḍalamadhye

vaivasvatajīvitāntakara kuru kuru mama kāryam /

daha daha / paca paca / mā vilamba [mā vilamba] samayamanusmara / Hūṃ Hūṃ Phaṭ Phaṭ /

sphoṭaya sphoṭaya / sarvāśāparipūraka / he he bhagavān /

kiñcirāyasi / mama sarvārthasādhaya / svāhā //

Homage to Buddhas everywhere who have come forth from the nature of non-substantiality!

Homage to Pratyekabuddhas and Noble Śrāvakas!

Homage to the Bodhisattva Great Beings and the Bodhisattvas who are Lords stationed on the tenth [bodhisattva] stage! As follows:

Oṃ! “Eat! Eat! Do eat! Do eat!”

Tame malevolent sentient beings!

You hold a mace, axe, and noose in hand,

[Four-armed], four-faced, six-footed,

Go! Go! Destroying [all] great obstacles!

Ugly-faced! Frightening all ghosts with roaring, loud, and boisterous laughter!

Don a tiger’s skin! Perform! perform all rituals!

Interrupt! Interrupt all mantras!

Break up! Break up other hand gestures!

Summon! Summon all spirits!

Crush! Crush all inimical ones!

Enter! Enter the center of the maṇḍala!

He who ends the life of the Lord of Death (Vaivasvata)!

Perform! Perform my duties! Scorch! Scorch! Roast! Roast!

Don’t delay! [Don’t delay!] Remember the vow!

Hūṃ! Hūṃ! Phaṭ! Phaṭ! Make manifest! Make manifest!

Completely fulfill all hopes!

O Blessed One! Will you delay?

Accomplish all my aims! Hail!

This is [the vidyā of] Blessed Noble Tārā’s Great Wrathful [King] called “Captivated by Tārā,” which will summon and obtain whatever one desires! It will even summon and subjugate Indra and King Yama. What needs to be said about [its summoning and subjugating] other sentient beings? No sooner did the Great Wrathful King speak, when all sentient beings — who had become oppressed, imperiled, and terrified, whose minds were sorrowful and whose hearts were broken, who had no other refuge, no other shelter, and no other last resort except the Lord Buddha and the Bodhisattva Great Being — became assembled before the Bhagavān.

Then, those who roam about the earth, [who swim in the water,]337 and who fly in the sky, who are animate and inanimate — including numerous sentient beings who are womb-born, egg-born, heat- and moisture-born, and miraculously born, and who are hidden at this very moment, abiding in limitless and infinite world realms in the cardinal and intermediate directions, above, below, and straight to the ends of the horizon — were all summoned here instantly by the Great Wrathful King. This [vidyā of] the Wrathful King that is to be invoked should not be recited in the presence of those who have not become free from desire. Why is that? Because such a [person] will die or become emaciated. Having been empowered, one should recite the vow in front of a Buddha image, or a reliquary mound (stūpa) together with its relics, or a volume of the illustrious Dharma, or in the presence of Avalokiteśvara. [This vow] is not to be read for the purpose of other rituals, whenever or whatever they may be. Why? Because there will be very bad omens, great suffering, and self-destruction.

Only the Buddha Lords and the Bodhisattva Great Beings — who possess supreme compassion — engage in and perfect the practices of omniscient wisdom, discipline all sentient beings and engage them in the Way of Dharma,338 impel the entire realm of sentient beings to attain nirvāṇā, instruct the uninstructed, fully apply themselves to the triple path, are not cut off from the continuous lineage of the Three Jewels, clarify mantra practices, mentally eclipse the powers of Māra as a result of the inherent forces of their great compassion, destroy great hindering demons, reverse [the effects of] the most virulent of poisons, increase one’s own power and obstruct the power of others, transfix, strike down, destroy, punish, desiccate, delight in and clarify one’s own mantra practices, prolong the lifespan, improve health, increase one’s own sovereignty, accomplish duties quickly, possess great love, great compassion, great bliss, and great equanimity, control their senses, and speak with a mind free from doubt and imperfect representation339 regarding the aspects (nimitta)340 and the causes of these.

In addition, there were (1) serpents (nāga), great serpents, nature spirits (yakṣa), great nature spirits, cannibal demons (rākṣasa), great cannibal demons, flesh eaters (piśāca), great flesh eaters, ogres (pūtana), (10) great ogres, putrid-bodied ones (kaṭapūtana), great putrid-bodied ones, mothers (mātṛikā), great mothers, vampires (kūṣmāṇḍaka), great vampires, beasts (vyāla), great beasts, corpse-inhabiting spirits (vetāla) great corpse-inhabiting spirits, (20) Kamboja, great Kamboja, sisters (bhaginī), great sisters, sky-goers (ḍākinī), great sky-goers, suckers (cūṣaka), great suckers, those who subdue (utsāraka), (30) those who greatly subdue, childish ones (ḍimphika), great childish ones, servants (kiṃpaka), great servants, diseases (roga), great diseases, memory-interceptor (apasmāra), great memory-interceptor, disease-causing spirits (graha), (40) great disease-causing spirits, sky-mothers (ākāśamātaraḥ), great sky-mothers, beautiful women (rūpiṇī), extremely beautiful women, ugly women (krandanā), extremely ugly women, Raurava hell-beings, great Raurava hell-beings, shadows (chāya), (50) great shadows, summoned ones (preṣakā), great summoned ones, servants (kiṇkara), great servants, female nature spirits (yakṣiṇi), great female nature spirits, female flesh eaters (piśācī), great female flesh eaters, plagues (jvara), (60) great plagues, four-day plagues (caturthaka), great four-day plagues, eternal plagues (nityajvara), intolerable plagues (viṣamajvara), perpetual plagues (satatika), moments (mauhurtika), transformed from wind (vātika), transformed from bile (paittika), transformed from phlegm (śleṣmika), (70) the assembled (sāmnipātika), chronic diseases, great chronic diseases (rājayakṣma), accomplished ones (siddha), great accomplished ones, yogīs, great yogis, inspired seers (ṛṣi), greatly inspired seers, centaurs (*kin[n]ara), (80) great centaurs, pythons (mahoraga), great pythons, fragrance eaters (gandharva), great fragrance eaters, gods (deva), great gods, men (manuṣya), great men, populous (janapada) (90) great populous, oceans (sāgara), great oceans, rivers (nadī), great rivers, mountains (parvata), great mountains, treasures (nidhī), great treasures, earths (pṛthivī), great earths, (100) trees (vṛkṣa), great trees, birds (pakṣiṇi), great birds, kings (rajñā), great kings, Indras (Śakra), Great Indras, Wealthy Sons (Vāsava), King of Lanka (Rāvana), Lord of Spirits (*bhūta[pati]), (110) Lord [Śiva] (Īśāna), King of the Dead (Yama), Lord of Creation (Brahmā), Great Lord of Creation, Son of Sun (Vaivasvata), the four Great Kings: Giver of Wealth (Dhanada), Lord of the Province (Dhṛtarāṣṭra), Guardian King of the South (Virūḍhaka), Guardian King of the World (Virūpakṣa), (120) God of Wealth (Kubera), Fully Good (Pūrnabhadra), Good Jewels (Maṇibhadra), Play with Five [Dice] (Pañcika), Chief of the Waters (Jambhala), Bearer of Ecstacy (Sambhala), Pumpkin-bearer (Kūṣmala), Greenish-blue (Hārīti), Green-blue Hair (Harikeśa), (130) Greenish-blue (Harihārīti), Making Joyful (Priyaṇkara), Making Rich (Arthakara), Lord of Water (Jālendra), Lord of the World (Lokendra), Lord (Upendra), Secret One (Guhyaka), Very Secret One, Moving (Cala), Moving (Calakara), (140) Those Living in Water (Jalacara), Eternal Mountain (Sātata Giri), Snow Mountain (Hemagiri), Great Mountain (Mahāgiri), Axis of the Peak (Kūṭākṣa), and Three-headed One (Triyasira).

These and other great nature-spirit generals (yakṣasenapati) were surrounded by many trillions of nature spirits. By means of the Bodhisattva’s empowerment and generation of miraculous power, the nature spirits convened and became seated in this same great circle of the assembly in order to hear the Dharma.

Moreover, great cannibal demon kings (mahārākṣasarāja), surrounded by many trillions of cannibal demons, summoned by the Great Wrathful King were as follows: (1) Having Fled (*Palāyita),341 (2) Making Flee (*Palāyitakara), (3) Make Digest (*Vipacaka), (4) Ear of Nail (Śaṅkukarna), (5) Ear of Flask (Kumbhakarṅa), (6) Complete Ear (Samantakarṅa), (7) Lord of Dead (Yama), (8) Make Terrified (*[V]ibhīṣaṇa), (9) Fearful One (*Bhīma), (10) Fearsome (Ghora), (11) Very Terrifying (Sughora), (12) Unbearable (*Akṣaya), (13) Possessing Transgression (Ghaṇṭa), (14) Powerful King (Indrajit), (15) Dispute (Yodhanaḥ), (16) Well-disputed (Suyodhanaḥ), (17) Lance (Śūla), (18) Trident (Triśūla), (19) Three-headed (Triśiraḥ), and (20) One of Infinite Heads (Ananataśiraḥ). These were also assembled in order to the hear the Dharma.

There were also those who were flesh-eaters (piśāca) and great flesh eaters, surrounded by many trillions of great flesh eaters, are as follows: (1) Pīlu, (2) Upapīlu, (3) Supīlu, (4) Anantapīlu, (5) Chariot of the Mind (Manoratha), (6) Excellent Chariot of the Mind (*Sumanoratha), (7) Excellently Guided (*Sunāyika), (8) Feeder (Grasana), (9) Good Protector (Sutāya), (10) Terrifying (Ghora), and (11) Terrifying Form (Ghorarūpi). These were gathered in order to hear the Dharma.

Those great serpent kings (mahānāgarāja), surrounded by many trillions of serpents, who were summoned by terrifying Wrathful Kings and by the generation of the bodhisattva’s miraculous power, are as follows: (1) Blissful One (Nanda), (2) Blissful One (Upananda), (3) Moon (*Candra), (4) Moon (*Upacandra), (5) Son of Extensive Wealth (Vāsuki), (6) Infinite One (Ananta), (7) Takṣaka, (8) Lotus (Padma), (9) Great Lotus (Mahāpadma), (10) Lord of Conches (Śaṇkhapāla), (11) Conch (Śaṇkha), (12) Shell-protectress (Śaṇkhapālā), (13) Motive of Strength (Karkoṭaka), (14) Possessing a Lineage (Kulika), (15) Collected Falsehoods (*Mrsacaya), (16) Bestowing Flask (Kalaśoda), (17) Possessed of Diamond (*Vajrin), (18) Cāmpeya Tree, (19) Mind-possessing Serpent (*Mānavatināga), (20) Shattered Pride (Mānabhañja), (21) Ḍaṃkura, (22) Upaḍaṃkura, (23) Lakuṭā, (24) Mahālakuṭā, (25) White (Śveta), (26) Good and White (Śvetabhadra), (27) Blue (Nīla), (28) Bestowing Blue Water (Nīlāmbuda), (29) Milky Water (Kṣāroda), (30) Strawless (Apalāla), (31) Ocean (Sāgara), and (32) Ocean (Upasāgara). These and others, surrounded by many hundreds of thousands of great serpent kings, were assembled and seated in that great circle of the assembly in order to hear the Dharma.

Those inspired sages (ṛṣi) who were great seers are as follows: (1) Ātreya, (2) *Va[s]iṣṭhaḥ, (3) Gautama, (4) Bhagīrathaḥ, (5) Jahnu,342 (6) Aṅgirasaḥ, (7) Amasti,343 (8) Pulastiḥ,344 (9) *Agastya, (10) Vyāsa, (11) Kṛṣṇa, (12) Kṛṣṇa-Gautama, (13) Agni, (14) *Agnidhārā, (15) Traḥṃgirasa,345 (16) Jamadagni, (17) Āstīka, (18) Muniḥ, (19) Munivaraḥ, (20) Vaiśaṃpāyana, (21) Parāśaraḥ, (22) Paraśuḥ, (23) Yogeśvaraḥ, (24) Pippalaḥ, (25) Pippalāda, (26) Vālmīkaḥ, and (27) Mārkāṇḍaḥ. These and other great seers, who were surrounded by many hundreds of thousands of great seers, joined that great circle of the assembly, venerated Lord Śākyamuni, and became seated, desirous of hearing and rejoicing in the meaning of mantra practices and the collection of Bodhisattva teachings (bodhisattvapiṭaka).

Those who were great python kings (mahoragarāja) entered and became seated in that circle of the assembly, as follows: (1) Bheruṇḍa, (2) Bharuṇḍa, (3) Maruṇḍa, (4) Ray of Light (Dīpa), and (5) Blazing Ray of Light (Pradīpaḥ).

Those great garuḍa bird kings (mahāgaruḍarāja)346 who were surrounded by many hundreds of thousands of garuḍa birds, became assembled in that circle of the assembly, as follows: (1) Fine-plumed (Suparṇa), (2) White-plumed (Śvetaparṇa), (3) Serpent (Pannaga), (4) Flapping Feathers (Parṇaga), (5) Born with Good Feathers (Sujātapakṣa), (6) Swift as Thought (Manojava), (7) Serpent Destroyer (Pannaganāśana), (8) Vainateya, (9) Bearing Strength (Bharadvāja), (10) Virtuous Marks (Śakuna), (11) Great Virtuous Marks (Mahāśakuna), and (12) King of Birds (Pakṣirāja). Those were also assembled in that great circle of retinue.

Those who were the most excellent of centaur kings (kinnara-rāja),347 surrounded by many hundreds of thousands of centaurs, are as follows: (1) Tree of Paradise (Druma), (2) Indra’s Paradise (Upadruma), (3) Excellent Paradise (Sudruma), (4) Infinite Paradise (Anantadruma), (5) Worldly Paradise (Lokadruma), (6) Bright Paradise (*Āloka), (7) Wide-chested (Ghanoraska), (8) Vast-chested (Mahoraska), (9) Mental Radiance (Mahojaska), (10) Great Radiance (Mahoja), (11) Great Magical Transformation (Maharddhika), (12) Proclaim (Viruta), (13) Good Voice (Susvara), (14) Pleasant (Manojña), (15) Making Mind Born (*Cittot[pada]kara), (16) Making Insane (Unnata), (17) Fruit-yielding Medicinal Drug (*Dandhata), (18) Equanimity (Upekṣa), (19) Compassion (Karuṇa), and (20) Compassionless (*A[ka]ruṇa). These and other centaur kings, surrounded by many hundreds of thousands of centaurs, became assembled in order to hear the Dharma.

In the same way, there were [the Heavenly Realms of] (1) the Creator, Lord of the World Realm of Tribulations (Brahmā Sahāṃpatiḥ), (2) Great Creator Lord (MahāBrahmā), (3) Completely Clarifying Light (Ābhāsvaraḥ), (4) Well-clarifying Light (Prabhāsvaraḥ), (5) Pure Light (Śuddhābhaḥ), (6) Meritorious Light (Punyābhaḥ), (7) Great Man (*A[v]ṛha), (8) Cool (Atapāḥ), (9) Eastern Paradise (Akaniṣṭha), (10) Well Below (Sukaniṣṭha), (11) World Limit (Lokaniṣṭha), (12) Sense Bases of Nothing at All (*Ākiṃcan Āyatana), (13) Nothing (Ākiṃcan), (14) Infinite Sky (Ākāśānanta), (15) Sky Which Is Not Infinite (Naivākāśānanta), (16) Good to Look at (Sudṛśa), (17) Good Vision (Sudarśana), (18) Well-emanated (Sunirmita), (19) Fully Emanated (Paranirmita), (20) Pure Abode (Śuddhāvāsa), (21) Blissful Heaven (Tuṣita), (22) Heaven Free from Strife (Yāma), (23) Heaven of the Thirty-three [Gods] (*Trayatriṃśa), (24) Heaven of the Four Great Kings (*Caturmahārājakāyika), (25) Continually Intoxicated (Sadāmatta), (26) Upheld Garland (Mālādhāra), (27) Upheld Trough (Karoṭapānayaḥ), (28) Three Guitars (Vīṇatṛtīyakaḥ), (29) Abiding on a Mountain (Parvata-vāsinaḥ), (30) Abiding in a Storied-house (Kūṭavāsinaḥ), (31) Dwelling on a Peak (Śikharavāsinaḥ), (32) Dwelling in Kubera’s Abode (Alakavāsinaḥ) (33) Dwelling in a Village (Puravāsinaḥ), (34) Dwelling in a Celestial Mansion (Vimānavāsinaḥ), (35) Dwelling Inside (*Antarvāsinaḥ), (36) Ranging in the Mid-Space (Antarikṣacaraḥ), (37) Dwelling on the Earth (Bhūmivāsinaḥ), (38) Dwelling in a Tree (Vṛkṣavāsinaḥ), and (39) Dwelling in a House (Gṛhavāsinaḥ).

In the same way, there were the Mighty Ones (Indra) among the demi-gods (Dānavas), headed by (1) Exceedingly Satisfied (Prahlāda), (2) Possessing Strength (Bali), (3) Colorful Loom (*Vemacit[r]a), (4) Well-variegated (*Sucit[r]a), (5) Excellent Virtue (*Kṣemacit[r]a), (6) Rāhu, and (7) Bāhu, etc., surrounded by many hundred of thousands of millions of Dānavas. Those demi-gods (asuras) who possessed varied gaits and various possessions and were at war with the [Vedic] gods (devas), also became assembled in that circle of the assembly, desirous of seeing, paying homage, and performing religious service to the Buddha’s empowerment and the Bodhisattva’s magical transformations.

Those planets and great planets that were moving for the benefit of the world and roaming in the midspace are as follows: (1) Sun (Āditya), (2) Moon (Soma), (3) Mars (Aṅgāraka), (4) Mercury (Bahu), (5) Jupiter (Bṛhaspati), (6) Venus (Śukra), (7) Saturn (Śaniscara), (8) Node of the Dragon’s Head (Rāhu), (9) Earthquake (Kampa), (10) Node of the Dragon’s Tail (Ketu), (11) Thunder (Aśaninirghāta), (12) Star (Tārā), (13) Victory Banner (Dhvaja), (14) Fierce One (Ghora), (15) Possessing Smoke (Dhūmavati), (16) Smoke (Dhūma), (17) Thunderbolt (Vajra), (18) Sage (Ṛṣi), (19) Rain (Vṛṣṭi), (20) Rain Nearby (Upavṛṣṭi), (21) Injurious Purpose (*Naṣṭār[th]a), (22) Injure (Nirnaṣṭa), (23) End of Laughter (Haśānta), (24) Maṣṭi, (25) Ṛṣṭi, (26) Endearing (Tuṣṭi), (27) World Limit (Lokānta), (28) Universal Destruction (Kṣaya), (29) Making Fall (Vinipāta), (30) Not Falling (Āpāta), (31) Peak (Tarka), (32) Medicinal Herb (*M[u]sta), (33) End of Time (Yugānta), (34) Cemetary (Śmaśāna), (35) Piśita, (36) Fierce (Raudra), (37) White (Śveta), (38) Abhijit (39) *Abhij[i]ta, (40) Love (Maitra), (41) Ritual Dagger (Śaṅku), (42) Triple Dagger (Triśaṅku), (43) Greedy (*Lū[bh]a), (44) Fierce One (Raudraka), (45) Steadfast (Kratu), (46) To Diminish (Nāśana), (47) Possessing Strength (Balavān), (48) Fierce (Ghora), (49) Dawn (Aruṇa), (50) Laughter (Vihasita), (51) Not a Death Omen (Mārṣṭi), (52) Thirst-causing (Skanda), (53) Portion (Sanat), (54) Class (Upasanat), (55) Youth (Kumāra), (56) Make Play (Krīḍana), (57) Make Laugh (Hasana), (58) Make Laugh (Prahasana), (59) Causing to Think (*Cintāyakara), (60) Lame (Khaja), and (61) Ugly (Virūpaḥ). By means of the Buddha’s empowerment, those great planets together with a retinue of many hundreds of thousands also became assembled and seated in that circle of the assembly in that pure abode.

After that, there were the constellations (nakṣatra),348 coursing through the sky and surrounded by many hundreds of thousands of followers. They are as follows: (1) Horse’s Head (Aśvinī), (2) Bharanī, (3) Pleiades (Kṛttikā), (4) Cart (Rohiṇī), (5) Antelope’s Head (*[Mṛga]śirā), (6) Gem/Saw (Ārdrā), (7) House Beam (Punarvasu), (8) Arrow (Puṣya), (9) Serpent Hood’s Circle (Asleṣā), (10) Stream (Maghā), (11) Hanging Fruit (Ubhephalgunī), (12) Pendant (Uttaraphalgunī), (13) Hand (Hastā), (14) Center of Lotus (Citrā), (15) Gem (Svātī), (16) Two-horned Head (Viśākhā), (17) String of Pearls (Anurādhā), (18) Acute Angle (Jyeṣṭhā), (19) Animal with Bristling Hair (Mūlā), (20) Cow Pen (Ubhau āṣādhau), (21) Elephant’s Step (Uttarāṣādha), (22) Ear (Śravaṇā), (23) Bird (Dhaniṣṭhā), (24) Flower Bouquet (Śatabhiṣā), (25) Ornament (Ubhau bhadra-padau), (26) Ornament (*Uttarabhadrapadā), (27) Forehead Mark (Revatī), (28) Goddess (Devatī), (29) Victorious (*Abhijit), (30) Formerly Arisen (*Punar[bhāvā]), (31) Starlight (Jyotī), (32) Aṅgirasā, (33) Lunar Mansion (Nakṣatrikā), (34) Beautiful (Ubhau), (35) Neck (Phalguvatī), (36) Worldly Excellence (Lokapravarā), (37) Possessed of Excellence (Pravarāṇikā), (38) Possessed of Glory (Śreyasī), (39) World Protector (*Loka[nāthā]), (40) Possessing Beer (*Madavatī), (41) Obtaining Victory (*Jetalabdhā), (42) Wealthy (*Arthavatī), and (43) Divine Wealth (Devārtha). Accordingly, the best among the constellations (nakṣatra) were surrounded by many hundreds of thousands of constellations. Being empowered by the Buddha, they became assembled and seated in that great circle of retinue in the pure abode.

As for the thirty-six zodiacal houses (rāśi), there are the following: (1) Ram (Meṣa), (2) Bull (Vṛṣbha), (3) Twins (Mithuna), (4) Crab (Karkaṭaka), (5) Lion (Siṃha), (6) Virgin (Kanya), (7) Scales (Tula), (8) Scorpion (Vṛścika), (9) Bow/Archer (Dhanu), (10) Water Demon (Makara), (11) Water-bearer (Kumbha), (12) Fish (Mīna), (13) Monkey (Vānara), (14) Vessel (Upakumbha), (15) Golden Pot (Bhṛñjara), (16) Sword (Khaḍga), (17) Elephant (Kuñjara), (18) Buffalo (Mahiṣa), (19) Deity (Deva), (20) Man (Manuṣya), (21) Virtuous Mark (Śakuna), (22) Fragrance Eater (Gandharva), (23) World’s Hopes (*Lokā[śaya]), (24) Best of Victors (*Agra[jina]), (25) Radiance (Jyotsna), (26) Sky (*Ākāśa), (27) Shadow (Chāya), (28) Earth (Pṛthivī), (29) Obscuration (Tamas), (30) Atoms (Rajas), (31) Atoms (Uparajas), (32) Suffering (Duḥkha), (33) Happiness (Sukha), (34) Liberative Enlightenment (Mokṣabodhi), (35) Self-enlightenment (Pratyeka), (36) Auditor (Śrāvaka), (37) Hell Bearer (*Naraka-[dhara]), (38) Great Radiance (Mahojaska), (39) Possessing Great Radiance (*Mahojaskavati), (40) Beasts (Tiryak), (41) Hungry Ghosts (Preta), (42) Demi-gods (Asura), (43) Flesh (Piśita), (44) Flesh Eaters (Piśāca), (45) Nature Spirit (yakṣa), (46) Cannibal Demon (Rākṣasa), (47) All Spirits (Sarvabhūta), (48) Serpent of the Direction (*[Din]nāga), (49) Moving Above (Ūrdhvaga), (50) Moving All Around (Sarvaga), (51) Analysis (*Vibhaga), (52) Moving Yogi (Yogaga), (53) Abiding Well (*Supratiṣṭha), (54) Excellent (Uttama), (55) Middling (Madhyama), and (56) Inferior (Adhama). These great zodiacal houses, surrounded by many hundreds of thousands of zodiacal houses, came there, where that great circle of the assembly was gathered. Having made salutations to the feet of the Bhagavān, they became seated in their own respective seats.

Those great female nature spirits (mahāyakṣiṇī), who were surrounded by trillions of female nature spirits, are as follows: (1) Good Eyes (Sulocanā), (2) Good Eyebrows (Subhrū), (3) Good Hair (Sukeśā), (4) Pleasant Voice (Susvarā), (5) Good Intellect (Sumatī), (6) Possessing Precious Stones (Vasumatī), (7) Variegated Eyes (Citrākṣī), (8) Perfected Aspirations (Purāṃśā), (9) Secretive (Guhyakā), (10) Belt (Mekhalā), (11) Good-Belted (Sumekhalā), (12) Season of Lotuses (*Padma[rtū]), (13) Fearless (Abhayā), (14) Bestowing Fearlessness (*Abhayadanā), (15) Victorious (Jayā), (16) Very Victorious (Vijayā), (17) Revatikā, (18) Possessing Hair (Keśinī), (19) Border of Hair (Keśāntā), (20) Wind (Anilā), (21) Charming (Manoharā), (22) Mindful (Manovatī), (23) Possessing Flowers (Kusumāvatī), (24) Dwelling in a Village of Flowers (Kusumapuravāsinī), (25) Yellow (Piṅgalā), (26) Captivate (Hārītī), (27) Endowed with Heroism (Vīramatī), (28) Heroine (Vīrā), (29) Good Heroine (Suvīrā), (30) Good Portion (Sughorā), (31) Possessing a Portion (Ghoravatī), (32) Divine Beauty (Surasundarī), (33) Good Taste (Surasā), (34) Excellent Aspiration (*Āśayauttamarī), (35) Abiding in Expression (*Ukta[vāsinī]), (36) Lacking Suffering (Aśoka), (37) Dark Beauty (Andhārasundarī), (38) Luminous Beauty (Alokasundarī), (39) Possessing Light (Prabhāvatī), (40) Possessing Accomplishment (Atiśayavatī), (41) Beautiful (Rūpavatī), (42) Charming Form (Surūpā), (43) Not White (Asitā), (44) Peaceful (Saumyā), (45) Subtle (Kāṇā), (46) Division (Menā), (47) Making Blissful (Nandinī), (48) Making Blissful (Upanandinikā), and (49) Passing beyond the World (*Lokottarā). These great female nature spirits, who were completely surrounded by many hundreds of thousands of female nature spirits, were also in that great circle of the assembly. Having made salutations to the Lord Śākyamuni, they became seated.

Those female flesh eaters (piśācī), who were surrounded by many hundreds of thousands of female flesh eaters, made salutations to the Lord Śākyamuni and became seated, as follows: (1) Ornament (Maṇḍitikā), (2) Flesh Eater of Dust (Pāṃsupiśācī), (3) Fierce Flesh Eater (*Ghorapiśācī), (4) Flesh Eater of Meteors (Ulkāpiśācī), (5) Flesh Eatress Blazing All Around (Jvālapiśācī), (6) Dust Eater (*Bhasma[bhuktā]), (7) Eating Flesh (*Piśita[pisacī]), (8) Difficult to Grasp (Durdharā), (9) Making Errors (Bhrāmarī), (10) Causing Delusion (Mohanī), (11) Proclaim (Tarjanī), (12) She Who Generates (Rohiṇikā), (13) Dwelling at the World’s Limit (Lokāntikā), (14) Fireplace (Bhasmāntikā), (15) Possessing the Pīlu Tree (Pīluvatī), (16) Plenty (Bahulavatī), (17) Difficult to Discipline (Durdāntā), (18) Elamo, (19) Mark (Cihnitikā), (20) Fireplace (Dhumāntikā), (21) Smoke (Dhūmā), and (22) Good Smoke (Sudhūmā). These great female flesh eaters, completely surrounded by many hundreds of thousands of female flesh eaters, also entered that great circle of assembled retinue.

[And the last beings to assemble — ] those spirits called “Mothers” (mātarāḥ) and “Great Mothers” who were wandering throughout the world, harassing sentient beings and bestowing food offerings and garlands, are as follows: (1) Creator (Brahmāṇī), (2) Great Blessed One (Maheśvarī), (3) All-pervading (Vaiśṇavī), (4) Youth (Kaumārī), (5) Elder Countenance (Cāmuṇḍā), (6) Sow (Vārāhī), (7) Powerful (Aindrī), (8) Lord of Death’s Sister (Yāmī), (9) Firey (Āgneyā), (10) Daughter of the Sun (Vaivasvatī), (11) Middle World (Lokāntarī), (12) Water Goddess (Vāruṇī), (13) Possessing Power (Aiśānī), (14) Wind Goddess (Vāyavyā), (15) Seizing Another’s Life (Paraprāṇaharā), (16) Adorned Face (Sukhamaṇḍitikā), (17) Virtuous Marks (Śakunī), (18) Great Virtuous Marks (Mahāśakunī), (19) Putrid Spirit (Pūtanā), (20) Decayed Corpse (Kaṭapūtanā), and (21) Causing Thirst (Skandā). These great Mothers, surrounded by many hundreds of thousands of Mothers in that great assembly, proclaimed the words “Salutations to the Buddha!” and became seated.

In this way, many hundreds of thousands of human and non-human beings, and as many sentient and non-sentient beings, from the great hell of unceasing torment (Avīci) up to the peak of existence (Akaniṣṭha), in this very instant, became visible at the horizon. Not a single living creature in this entire multitude of sentient beings acted inimically. By means of the Buddha’s empowerment and the Bodhisattva’s miraculous ornament, the Lord Buddha and Avalokiteśvara were seen seated on the heads of all sentient beings.

After that, Lord Śākyamuni surveyed the entire assembly with his Buddha eye and addressed that Great Being. “O Pure Being! If you know that the time has arrived, then please explain the extensive chapter on the Concentration (samādhi), which Clarifies the Aims of Mantra Practices, which is a Collection of Bodhisattva Teachings (Bodhisattvapiṭaka).”

Then, the Bodhisattva Great Being Avalokiteśvara, having been granted permission by the Lord Śākyamuni, entered equipoise in the samādhi called “The Arrayed Ornamental Expanse of Firm and Compact Diamonds” — which is the arrayed ornament having the nature of space. No sooner did the Great Being enter equipoise, than the great circle of retinue became absolutely absorbed in the nature of diamond (vajra) extending for many hundreds of thousands of miles in every direction. There, by means of the Bodhisattva’s empowerment, those mountain spirits (yakṣa), cannibal demons (rākṣasa), fragrance eaters (gandharva), wind gods (vāyudeva), flesh eaters (piśāca) — and, in brief, the entire realm of sentient beings — became situated in a celestial palace that resembled a precious diamond jewel and became seated without injuring each other.

Then, that Great Being, having realized that the great retinue was assembled, called out to the wrathful king “Captivated by Tārā,” (*Tārāvikranta) “Oh! O very wrathful one! May you protect all assembled Buddhas and Bodhisattvas! Protect all sentient beings of this great assembled circle of retinue! Subjugate! Tame malicious ones! Awaken peaceful ones! Make the unfaithful have faith! And, to the extent that I shall explain the procedure for complying with my practices of vidyā-mantras and secret mantras, the maṇḍala ritual of the practices of vidyā-mantras and secret mantras belonging to this same Extensive Collection of Bodhisattva Teachings (Bodhisattva-piṭaka-mahā-vaipulya), please protect those who have gone outside.”

Having been spoken to in this way, the incredibly wrathful king obeyed these commands and carefully pondered the form of terrific wrath for the purpose of protecting and instructing all sentient beings. Thus, the incredibly Wrathful King “Captivated by Tārā,” completely surrounded by many hundreds of thousands of wrathful ones, stood in the circle of the assembly with its great array on all sides and expelled a frightful roar in the four directions, as well as above, below, and straight to the ends of the horizon.

After that, all those sentient beings became calm and cheerful and did not violate the injunctions that came down to them. In the same way, they also listened to these words: “The heads of those who violate this vow will shatter into a hundred pieces, just like [the seeds in] a pod of cotton. The same goes for the Bodhisattva’s empowerment!”

Then, that Great Being announced these Dharma words to benefit the performance of his own vidyās and mantras. “The [practices] of secret mantra will be successful for the bodhisattva great being who is endowed with one nature (dharma).” With which one? “Complete observation of all phenomena (dharma) in a non-elaborating manner.”

“The [practices] of secret mantra will be successful for the bodhisattva great being endowed with two natures.”349 With which two? “Not forsaking the Thought of Enlightenment (bodhicitta) and [viewing] all sentient beings with sameness [knowledge].”350

“The aims of the practices of secret mantra will be successful [for the bodhisattva great being] endowed with three natures, in which they have been instructed, and will be completely fulfilled.” With which three? “Not forsaking any sentient beings, protecting the vow of bodhisattva morality, and not neglecting one’s own mantra.”351

“For the bodhisattva endowed with four natures, who initially generates the Thought [of Enlightenment], the vidyās and mantras will be successful.” With which four? “Not neglecting to practice one’s own vidyās, not interrupting the mantras of others, dwelling with loving thoughts toward all sentient beings, and having the mental volition to cultivate great compassion. With these four natures, the [vidyās and] mantras will succeed for the Bodhisattva who initially generates the Thought [of Enlightenment].”

“The [bodhisattva endowed with] five natures will unify the bodhisattva community352 and make the mantra practices successful.” What are the five? “1) Serving in various places, (2) serving a monastery in the outskirts of a town, (3) not showing any hostility toward other sentient beings, (4) not paying attention to mantras used for worldly aims,353 and (5) strengthening [sentient beings] in morality, learning [listening to scriptures], and good conduct. These five natures will fulfill the aims of mantra practices.”

“[A bodhisattva endowed with] the six natures will fulfill the aims of the mantra practices.” What are the six? “1) not interrupting faith in the Three Jewels, (2) not interrupting faith in the Bodhisattva, (3) delighting in mundane and supramundane mantras, (4) perceiving354 the non-elaborating sphere of reality (niṣprapañca-dharmadhātu), (5) not rejecting the Mahāyāna scriptural passages that have profound meaning, and (6) given a mind that is not wearied, thoroughly searching out the aims of mantra practices and not abandoning the side of virtue. These six natures are for the acquisition and success of the vidyās and mantras.”

“These seven natures are the conditions for engaging in mantra practices and the opportune methods for evoking the [deity of the] vidyās.” What are the seven? “They are the Profound Course — the Cultivation of the Perfection of Wisdom (prajñāpāramitā) — consisting of (1) a conviction355 in the bodhisattva practices such as reading, listening, reciting from memory, and writing; unimpeded instruction in the three times, unimpeded vows, reciting, burnt offerings, silence and asceticism, and patient acceptance of intelligence, mindfulness, insight, and steadfastness; (2) complete engagement in the bodhisattva’s collections [of merit and knowledge]356 and the Way of the profound Mahāyāna Dharma; (3) skillfulness in the acts of one’s own mantra, attracting [the deity of] the mantra, and the rituals of protection and evocation (sādhana); (4) thoroughly cultivating great compassion, great love, great sympathetic joy, and great impartiality;357 (5) unifying the sentiency realm with the ‘Thusness’358 of the non-elaborating sphere of reality; thoroughly searching out omniscient knowledge characterized by its non-dual nature,359 and (7) neither abandoning any sentient beings nor being attracted to the Lesser Vehicle (Hīnayāna). These seven natures will make the vidyās and mantras successful.”

“The eight natures are for fully engaging in and accomplishing the aims of practicing vidyās and mantras. What are the eight? They are (1) a desire to know the “wonderful” through faith in results that are seen and unseen,360 (2) not having any doubt about the magical talents and magical manifestations361 that result from the Bodhisattva’s faith, (3) devotion to the guru by adhering to a mantra that is not wayward, (4) a thorough abandonment of all possessions and a non-deceptive adherence to the performance of one’s own mantras and tantras taught by the Buddhas and Bodhisattvas, (5) skillfulness in revealing dream imagery about what is possible and impossible in the domain of the perfected religious adepts (siddhas), (6) offering oneself up to all Buddhas and Bodhisattvas in a constant enterprise of striving that is entirely free from jealousy, laziness, and indolence; (7) in short, having clad the armor thirsting without pause for the roots of virtue and wishing to dispel all hindering demons, one respectively desires an exalted embodiment, great enjoyment (bhoga), and to mount the [seat]362 of enlightenment;363 and (8) to meet with distinguished people, not be separated from a virtuous friend, and to meet with the great Bodhisattva [Avalokiteśvara]. These eight natures (dharmas) will fully manifest successful results of the aims of secret mantra practices.”364 “O Worthy Ones! In brief, one who has supreme devotion to the Three Jewels and is not separated from the Thought of Enlightenment, whose mind lacks sorrow and immoral tendencies, and who continually strives, will achieve the mind-born results of the infinite and amazing bodhisattva activities and will succeed in the extensive chapter of my mantra. Otherwise, nothing shall be realized. Having achieved a state of mind free from constructive thought, one will succeed in the motive of verifying [the Dharma].”

Those empowered by the Buddhas, Bodhisattvas, Pratyekabuddhas, and Noble Śrāvakas belonging to this entire assembly proclaimed these words accordingly.

“O Son of the Conqueror! Excellent, excellent is this well-instructed Dharma teaching that guides one to the entrance of the Way of Dharma and executes the aims of various mantra practices for the benefit of all sentient beings! O Great Bodhisattva! Well-expressed are these virtuous mantra practices that comply with Dharma expositions of various kinds! O Great King, in regard to anyone who reads this Chapter of the Assembly, bears it in mind, and reflects upon it, or even places it atop a huge elephant at the forefront of a battle, or worships it with various kinds of flowers, incense, perfumes, and ointments; may this [Dharma teaching] cause that [one] to justly put us to the test! May it cause that one to overpower external dangers and enemies! May it cause that one to destroy and ward off his opponent’s armies! And may this [Dharma teaching] provide excellent protection, supreme enjoyment, long life, health, and even continually increasing enjoyment for any son of the family or daughter of the family, great king or great queen, monk or nun, or layman or laywoman who records it in a volume and places it in his or her own home.”

Having spoken in this way, that entire assembly became silent.

This [completes] the first chapter of “The Assembly” from the Fundamental Ritual Text of the Bhagavatī Ārya Tārā [ascribed to] “The Teachings and Practices of Vidyā Mantras and Secret Mantras of the Great Vehicle,” “The Extensive Chapter of the Magical Manifestations of the Bodhisattva Great Being,” [and] “Ūrdhvajaṭā’s Distinguished Ritual Text.”

_______________

217. The reading for “Tārā’s boat” is sgrol ma’i gru [TP, MA 128b-7; D, TSA 205a-2; P, ZA]. The word ‘on’ la is missing.]

218. Skt. Śuddhavāsakāyika. The Pure Abodes are the five uppermost levels of the seventeen levels of the form realm (rūpadhātu), which is situated between the desire realm (kāmadhātu) and formless realm (arūpadhātu) within Buddhist cosmology. These abodes constitute the fourth stage of the four meditative stages (dhyāna) in the form realm.

219. Avalokiteśvara means “the Lord who Looks Down [upon humanity, with compassion for all sentient beings].” As an enlightened being (bodhisattva), he has vowed to postpone his own entry to nirvāṇā for three incalculable aeons in order to help suffering sentient beings onto the path toward enlightenment. As a Great Being (mahāsattva), he is characterized as “one who can accomplish great works without regressing in bravery, who feels great compassion and great love for innumerable beings, and who preaches the Dharma to destroy false views, passion, desire, pride and attachment to self,” etc. See Nāgārjuna Siddha (1976), pp. 309–15.

220. A maṇḍala depicts enlightened beings that are the focus of the practitioner’s meditation and evocation. The geometric and stylized imagery of a two-dimensional maṇḍala is generally made of colorful powdered sand or rice. Scriptures from the early centuries of the common era record that pulverized precious jewels were also used. In the maṇḍala, enlightened beings are represented in bodily form, syllabic form as seed syllables, and symbolic form (mudrā) as hand-held objects with associated powers.

221. Lessing and Wayman (1983, p. 116, fn. 18) note: “A charm (vidyā) is an utterance associated with a female form [of divinity]” (rig sngags zhes pa ni mo’i gzugs dang tshul ’dzin pas gsungs pa’i tshig ste).

222. Lessing and Wayman (ibid.) note: “An incantation (mantra) is an utterance associated with a male form [of divinity].”

223. Manoratha means “chariot of the mind.” It is used to suggest all of one’s wishes, desires, or imaginings. (Personal communication: Lozang Jamspal.)

224. In Buddhist literature, Māra employs the magical power of illusion to create situations that are intended to lure sentient beings away from the path toward enlightenment. The meaning of the name “Māra,” derived from the verb root √mṛ (“to die”), is associated with his ability to trap sentient beings in the continuous cycle of life and death (saṃsāra).

225. These are the so-called “good destinies,” however, one can only attain enlightenment in human form.

226. The Buddha eye is discussed among the five different types of eyes (faculties of normal and supernormal vision) in Wayman (1984, pp. 155–57). Wayman quotes Sthiramati’s commentary on the Mahāyānasūtrālaṃkāra, which states that “the eye of a Buddha understands all dharmas, whether with or without flux, whether constructed or unconstructed; and realizes directly every knowable field; understands the state of Arhat ensuing from the ‘diamond-like samādhi’ and the freedom from fluxes of the Tathāgatas.”

227. The Sanskrit term samādhi refers to a mind focused one-pointedly upon a single object of thought. Many “named” concentrations appear in the TMK.

228. Skt. ūrṇakośa, literally, “treasury of wool,” is a circle of hair between the eyebrows, one of the most important among the 32 physical characteristics of a Great Being. According to Wayman (1977, p. 151), “the light of the Mind of Enlightenment (bodhicitta) shines through the ūrṇakośa.”

229. See the MMK (Tib. 110b-1) for the word “came” (phyung), which is missing from the TMK (129b-6). The Sanskrit MMK has a hiatus for a large part of this passage.

230. Here there appears to be an inconsistency in the text. The TMK (129b-5) reads me tog lta bu’i byang chub sems dpa’ rnams kun tu skul bar byed pa, parallelling the reading from the MMK (Skt. p. 1, line 19): Saṅkusumita-bodhisattva-saṃcodanī, in which the word “Saṅkusumita” seems to be an abbreviated reference to Saṅkusumitarājendra and [the bodhisattvas who dwell in] his buddha field. In the MMK, the light ray emanating from Śākyamuni’s ūrṇakośa ultimately reaches the world realm Kusumāvati, where Mañjuśrī is dwelling with Bhagavān Saṅkusumitarājendra. In the TMK, the parallel passage should therefore read “the [Ray] which Admonishes the Bodhisattvas of Amitābha’s [buddha field],” since it greets Amitābha and Avalokiteśvara in the world realm of Sukhāvati, and the translation has been accordingly emended to reflect this. See MacDonald (1962, pp. 21–22) and Appendix IV: “(2) Inconsistencies in the TMK.”

231. Skt. trisāhasramahāsāhasralokadhātu. de La Vallée Poussin (1971, Tome 2, p. 170, Abhidharmakośa, Ch. 3, verses 73–74) explains this term as follows: “A thousand of the four continents, moons, suns, Mt. Merus, abodes of the Gods of the desire realm, and worlds of Brahma, is known as the ‘small chiliocosm’ [sāhasra cūḍika lokadhātu]. One thousand small chiliocosms [i.e., one million world realms] is the, ‘dichiliocosm, the middle universe’ [dvisāhasro madhyamo lokadhātu]. One thousand dichiliocosms [i.e., one billion world realms] is the ‘trichiliocosm’ [trisāhasramahāsāhasro lokadhātuḥ].” Thus, trisāhasra-mahāsāhasra-loka-dhātuḥ represents 1,000 × 1,000 × 1,000 world realms, or one billion world systems. See Kloetzli (1983, pp. 51–72) for further discussion.

232. Skt. Sukhāvatī, also referred to as the Western Paradise, is situated in the buddha-field of Amitābha, the Buddha of Infinite Light, who is also referred to as Amitāyus, the Buddha of Immeasurably Long Life. For an alternative perspective regarding the role of Sukhāvati in Buddhist literature, see Schopen, Gregory, 1977, pp. 177–210.

233. Avalokiteśvara’s previous aspiration is equal to his accumulation of merit, which serves as the primary, if remote, cause (hetu) for his incarnation in “Amitāyus” world realm. The immediate cause or condition (pratyaya) for his journey is the light ray.

234. That is, the Lord, Thus Gone, Worthy, and Rightly Enlightened one.

235. Skt. Sahālokadhātu. According to Bu-ston (1987, pp. 100–101), this world realm acquires its name according to the Kāruṇa-puṇḍarīka because “living beings therein are enduring (hardship caused by) desire, hatred, [delusion], and by all the bonds of the passions . . .” And according to the Mañjuśrī-buddha-kṣetra-guṇa-vyūha, it is claimed that “followers of the Bodhisattva Path, through devotion, worship, and the development of the roots of virtue and faith, have been able to endure the harsh abuse of other living beings and still not fall prey to lust, hatred, and (delusion).” For a further discussion of the sahāloka, see Lamotte, Étienne, 1976, Pali Text Society, pp. 277–78.

236. In Lessing and Wayman (1983, p. 270, fn. 1), the term maṇḍala, according to Saraha, is defined as “enclosing the essence,” because a central deity or “Lord of the Family” is placed in the center of a large retinue of subsidiary deities; or because the entire group of deities is enclosed by a circle of wisdom-knowledge.

237. Skt. vidyā-abhiṣekha. Here, the MMK’s parallel reading (Skt. p. 1, line 30) adds the words “essence-incantations of all Tathāgatas” (Skt. hṛdaya, Tib. snying po) and “secret hand gestures” (Skt. mudrā, Tib. phyag rgya).

238. This is a bodhisattva’s means of politely greeting a Buddha. It is found in various manuscript versions of the Lotus sutra. See Saddharmapundarīka-sūtram: Wogihara (1958, p. 213 lines 12–16, vs. 11.7); discussed by Toda, Hirofumi 1977b, p. 24, 239a-2 to 7; and transliterated by Toda, 1977a (Farhād-Beg manuscript), p. 22, 5b-7 to 6a-2; also see Scripture of the lotus blossom of the fine dharma, Hurvitz, 1976, p. 187.

239. In the TMK, the name Amitābha, “One of Infinite Light,” is used interchangeably with Amitāyus, “One of Infinite Life.”

240. The TMK (TP 131a-5) reading gsuns pa la ’ang (will also be declared) is clarified by the MMK (Skt. p. 2, line 9) reading bhāṣiṣyante ca mayāpyetarhi, “will now be declared by me.”

241. See the MMK (Skt. p. 2, line 7) reading: “time of disappearance” (antardhana-kala). The TMK (TP, Ma:131a-3) reads “inner time” (nang gi dus), leaving out the Tibetan translation of the Sanskrit dhana in the word antardhana.

242. Skt. mūla-vidyā. The root vidyā is the longest vidyā in the TMK used to propitiate Tārā. It includes utterances associated with the rituals for appeasing, prosperity, domineering, and destructive magic.

243. See the Derge TMK (vol. Tsa, 207b-1) for niryāte. The Stog Palace TMK (Ma, 131b-1) reads nityate.

244. See Derge edition, vol. Tsa, 207b-1,2 for appropriate reading. The Stog Palace Kanjur reads jambāni, stambāni.

245. The bracketed readings are modeled after the edited version of this same vidyā found in the TMK’s second chapter (TPTMK, Ma:160b-1ff.).

246. The TMK (TP, MA 131b-4), Derge (Tsa, 207b-3) and Peking (Za, 4a-5) editions have the same reading: dri rgyas pas rnam par phye ba, “distinguished by extensive fragrance.” This clause, which also leaves out the verb “to teach” (ston pa), appears to be a corruption of the MMK reading. The MMK (Tib. Da:113a-3 to 4) reads: “Having gone to the Sahā world realm, you shall teach [this mantra] in detail, part by part. Even the one called Tathāgata Śākyamuni shall permit [you to teach] that [mantra] that performs all rituals,” (khyod kyang mi mjed kyi ’jig rten gyi khams su song nas dbye ba dang rnam par dbye ba rgya cher ston par ’gyur te / de bzhin gshegs pa shākya thub pa zhes bya bas kyang las thams cad byed pa ’di rjes su gnang bar ’gyur ro). See the MMK (Skt. p. 2, line 15) for the reading vistara-vibhāgaśaḥ, meaning “in detail, part by part.”

247. Skt. hṛdaya is translated in Lessing and Wayman (1983, pp. 116–18) as “essence-incantation”; we likewise use that translation here. This is a short mantra and may be used to invoke (wrathful) deities in the retinue of a leading deity.

248. Skt. upahṛdaya. This is defined in Lessing and Wayman (1983, pp. 116–18) as “near essence incantation.” It is a short mantra and may be used to invoke the male and female messengers and servants in the retinue of the leading deity.

249. The term rgyu ’thun pa (Skt. niṣyanda), translated here as “final culmination,” is defined in the Great Chinese-Tibetan Dictionary, 1984, Vol. 1, p. 564, as: “The result having the same aspect as the cause.” There are two types of rgyu ’thun pa: (1) resultant action (agreeing with the cause) whereby one who has performed virtuous actions in past lives, wishes to perform virtuous action in one’s present life, {from virtue arises virtue} and (2) resulting experience (agreeing with the cause) whereby, by practicing giving, etc. in one’s present life, one may incur wealth in a future life {as a plant is the product of its seed}.

250. This statement implies that one must reach the eleventh stage of complete Buddhahood in order to perform this equipoise.

251. The verb is missing from the TMK reading (TP, Ma:132a-4). See the MMK (Skt. p. 2, line 24) for the verb saṃmantrya.

252. Skt. parama-hṛdaya. The Sanskrit word parama generally means “primary,” “supreme” or “best,” but in this case it is the most concise of Tārā’s vidyās.

253. Here, as above, the TMK (TP, MA 133a-6) reads kun nas me tog can lta bu nas, paralleling the MMK reading (Skt. p. 3, line 11), saṃkusumite buddhakṣetre saṃkusumitarājasya, “in the Saṃkusumita (“Entirely Flowering”) [world realm] in Saṃkusumitarāja’s buddha field,” which appears to be another inconsistency in the TMK text. The translation has been emended accordingly. See Appendix IV: “(2) Inconsistencies in the TMK.”

254. Compare with MMK (Skt. p. 3, line 16) for the reading namaste muktāyājanya.

255. The “Thusness of all dharmas without elaboration (niṣprapañca)” is equivalent to the Sphere of Reality (dharmadhātu), devoid of any permanent, intrinsic natures.

256. See MMK (Skt. p. 3, line 29): namaste sarvajñāya sarvajñeyavastu-saṃskṛtāsaṃskṛta . . . and MMK (Tib. 114a5–6).

257. The three vehicles are the Śrāvakayāna, Pratyekyāna, Bodhisattvayāna.

258. Here, The TMK (TP, Ma:134a-2) reading kun nas me tog ldan zhes bya ba’i sangs rgyas kyi zhing, reflects the MMK (Skt. p. 3, line 31) reading of saṅkusumitaṃ-nāma-buddhakṣetra. See Appendix IV: “(2) Inconsistencies in the TMK,” and fns 230 and 253, above.

259. This is a bodhisattva’s means of politely greeting a Buddha. See fn. 238.

260. The MMK (Skt. p. 4, line 9) specifies that this is a period of five types of degeneracy, (pañca-kaṣāya), when the Buddhas do not appear. Translator Louis de La Vallée Poussin (1971, Tome 2, p. 193, Abhidharmakośa, Ch. 3, 94a-b) comments upon these five types of degeneracy as follows: (1) lifespan (ayus) and (2) time (kalpa), which deteriorate one’s vitality and subsistence; (3) vision (dṛṣṭi), when asceticism exhausts the body; (4) defilement (kleśa), which spoils one who follows a life of ease and luxury; and (5) goodness (sattva), which deteriorates one’s physical and mental characteristics — i.e., one’s health, strength, intelligence, memory, energy, and resoluteness.

261. Skt. anugantavyam, Tib. rjes su rtogs par bya ba.

262. These are the so-called “good destinies.” Bu-ston (1987, vol. 1, pp. 91–94) discusses how Buddha [Śākyamuni] makes 500 vows to guide all beings living in the “impure world of suffering” onto the path of liberation.

263. Śrāvakayāna (Path of Hearers), Pratyekayāna (Path of the self-taught) and Bodhisattvayāna (Path of enlightenment beings).

264. Bu-ston (1987, p. 94), recounts the story of Buddha Śākyamuni’s vow to help other living beings: “. . . full of commiseration, he looked upon the impure world of suffering and the living beings therein harsh and cruel, living in the ten vices, committing the five inexpiable sins and hard to convert, and made 500 great vows, that he would lead them to the Path of Salvation.”

265. The MMK (Skt. p. 4, line 11) incorrectly reads samudyāta, “lifted up,” instead of samudghāta, “destruction.”

266. The Desire, Form, and Formless realms. On the destruction of the triple realm (tribhāva) through the practice of the Dharma, see Wayman, 1984, pp. 340, 351.

267. According to Lessing and Wayman (1983, 222n17 and 223), a tenth-stage Bodhisattva has omniscient wisdom and “Sphere of Reality Wisdom” (dharmadhātu-jñāna); whereas, a complete Buddha possesses five wisdoms: (1) Sameness, (2) Discriminative, (3) Mirror-like, (4) Procedure of duty, and (5) Sphere of Reality Wisdom.

268. Skt. asaṃskṛta-dharma. Whereas “constructed dharmas” (saṃskṛta-dharma) represent that which is devoid of permanent, or intrinsic natures, only nirvāṇā and space (ākāśa) are considered by early Buddhist sects to be “unconstructed” (asaṃskṛta). See Lamotte (1988, pp. 609–11).

269. Skt. dṛṣṭi. See Lessing and Wayman (1983, p. 16, fn. 3). On the Path of Vision, gross defilements are eliminated by realizing voidness and seeing the true nature of reality. The Five Paths to Enlightenment include:

(1) tshogs lam: Path of the Accumulation of Merit and Knowledge

(2) sbyor lam: Path of Purification. Philosophical insights prepare one to realize the nature of reality.

(3) mthon lam: Path of Vision. Gross defilements are eliminated by realizing voidness and seeing the true nature of reality.

(4) sgom lam: Path of Meditation. Subtle defilements require more time and effort to be eliminated.

(5) mi slob lam: Path beyond Training. One has attained Buddhahood.

In Sanskrit, the paths are: (1) sambhāra-mārga, (2) prayoga-mārga, (3) darśana-mārga, (4) bhāvanā-mārga, and (5) aśaikṣa-mārga.

270. The text reminds the reader, in resume fashion, that Avalokiteśvara had journeyed from Amitābha’s “Happy world realm” (Sukhāvati) to see Śākyamuni in the Sahā world realm.

271. This passage (TPTMK, Ma:135a-4 to 7) contains omissions and corruptions of transliterated Sanskrit words. See the MMK (Skt. p. 4, lines 19–22) and the “64 elegancies of Buddha’s voice” in Csoma de Kőrös (1980, pp. 87–88).

272. One realizes voidness when the distinctions between subject and object disappear. Such is likened to a non-dual state (advaya), literally “non-two.”

273. According to A. MacDonell, (1974, p. 164) the piśāca form a class of creatures described in the Vedas as hostile, eaters of raw flesh or corpses (kravyad) [AV, 5, 29–9], creatures “shining in water” [AV, 4, 20–29], and “those who infest human dwellings and villages,” [AV, 4, 36–38]. On the other hand, the Vedic peoples may have simply “demonized” an indigenous population group with different religious beliefs and practices.

274. The Sanskrit is sthiti-sthapakah, to restore oneself to a former condition.

275. Manoratha, which is literally “chariot of the mind,” represents the idea that, through affording the mind mobility, one has access to fulfilling one’s desires.

276. Śāntika (appeasing magic) is sometimes employed to attain supernormal powers (siddhis). As one of the four kinds of magical acts, it “protects all sentient beings . . . appeases (illnesses, etc.), makes life prosper, or paralyzes and confuses all (evil) sentient beings.” See Lessing and Wayman, 1983, p. 136, fn. 32, which quotes the vajra-vidārana-dhāranī.

277. Pauṣṭika, or “prosperity magic,” (1) Fulfills the previously unfulfilled, (2) Averts cessation of the previously fulfilled, (3) Yields everything desired.” Ibid.

278. For the word “fierce rituals” (abhicāruka) see the MMK (Skt. p. 4, line 26) and (Tib. Da:116a-3): its absence in this sentence from the TMK (135b-7) appears to be a corruption since the same “fierce rituals” are included among Avalokiteśvara’s accomplishments in the preceding passage (135b-5). Abhicāraka, or “destructive magic,” refers to two of the four magical acts used to obtain supernormal powers (siddhi). These acts are: (1) Domineering magic [that] (a) summons and overcomes all the elementary spirits (bhūta), and (b) effectuates all the magical acts of the dhāranīs of the vidyās; and (2) Destructive magic . . . [that] (a) threatens and expels all sentient beings, (b) destroys and stays all (opposing) dhāranīs of vidyās, (c) destroys all (evil) magical acts, (d) nullifies all magical acts of others, (e) decimates all the inimical spirits, (f) frees from all (possession by) inimical spirits. See Lessing and Wayman, 1983, p. 136, fn. 32.

279. Bodhisattva-piṭaka is the Sanskrit term for a “basket” or collection of bodhisattva teachings. It accompanies Avataṃsaka, the name of the Sanskrit collection of Mahāyāna texts. See “The TMK’s References to the Bodhisattvapiṭaka Avataṃsaka-mahāvipūlya-sūtra” in the Introduction (p. 32ff.) and Appendix III.

280. That is, Avalokiteśvara.

281. I have relied upon the MMK (Tib. Da:116a-7 to 116b-1) reading for the verb “pervaded” (khyab par byas te), which is missing from all TMK editions. The Sanskrit MMK is also missing much of this passage.

282. The six destinies are those of the gods, demi-gods, humans, animals, hungry ghosts, and hell beings.

283. In Avīci (Tib. mnar med), the lowest of eight Buddhist hells, living beings undergo the most excruciating and unceasing torments. See CD, p. 755.

284. This passage provides an example of cause and condition. Avalokiteśvara’s purity provides the condition (pratyaya) by which the illuminating ray travels and pacifies the sufferings of other sentient beings in the universe, whereas the light rays provide the cause (hetu) for the pacification of suffering, etc.

285. La Vallée Poussin, Louis de (1971, p. 138; Abhidharmakośa, Tome 2, Ch. 3, v. 45) provides a definition of the “circle of wind” (vāyu-maṇḍala) [translated from the French translation]: “Below, born by the power of the acts of beings, is the circle of wind, which rests on space. It is wide as 600,000 yojanas. It is immeasurable in circumference. It is solid. A great athlete (mahānagna) could hurl his vajra there, yet the vajra would be shattered without the circle of wind being penetrated.” The Abhidharmakośa text (La Vallée Poussin, Louis de, 1971, pp. 185–86; Abhidharmakośa Ch. 3, v.90c-d) explains how the vāyu-maṇḍala forms over a period of forty aeons and serves as the base of the ‘receptacle world’ of water, golden earth, the palaces of Brahmā, Yama, etc.

286. This and subsequent lists of Sanskrit names have been reconstructed with the aid of the MMK’s Sanskrit edition and Lokesh Chandra’s Tibetan-Sanskrit Dictionary, 1982. (1) All names for which the MMK provided equivalent Sanskrit readings appear unmarked. (2) All names or parts of names placed in square brackets, which were reconstructed with the aid of Lokesh Chandra’s dictionary, have been marked with an asterisk (*). In general, reconstructions of single letters are corrections of various corruptions in the MMK’s Sanskrit manuscript; reconstructions of entire words are generally variant readings. A comparison of two lists of names from both texts is found in Sinberg, Susan, 1995, pp. 160–65. Similar lists of names also appear in the initial chapters of other major Mahāyāna works, for example, the first chapter of the Buddhavataṃsaka-sūtra entitled “The Wonderful Adornments of the leaders of the Worlds,” Thomas Cleary, Vol. 1, pp. 55–149; and the Scripture of the lotus blossom of the fine dharma, Leon Hurvitz, tr., 1976, pp. 1–3.

287. The verb is missing from all editions of the TMK (TP, Ma:136b-3 to 6). See the MMK (Skt. p. 5, lines 14–15) and (Tib. Da:116b-7) for the verb saṃnipateyuḥ and ’dus pa dag, respectively; meaning “to come together, assemble, convene.”

288. Such a miraculous image evokes awe in the reader, who envisions a gigantic boat housing a grove of trees with innumerable beings assembled beneath to hear the teachings. This image reflects a similar description in the first sentence of this text (128b-7) where “the Bhagavān was seated on Tārā’s boat beneath the heavens above.” All of the TMK’s versions for the latter passage contain the word “boat” [sgrol ma’i gru’i tshal na gnas pa: TP, MA 136b-6; D, Tsa 211b-3; P, Za 9a-1], as do the versions of the former passage (see footnote 1 of this chapter.)

289. The TMK indicates that each Buddha realm has an underworld. On Māra, see Wayman, Alex, 1959; and Wayman, Alex, 1981, p. 155: wherein the lower levels of Borobodur are shown to represent the passions and its superstructure the Buddhas’ realm.

290. The TMK (TP, 139b-5) reads gzhi here for the Sanskrit pada, “word,” which is the reading found in the MMK (Skt. p. 6, line 21). Tshig, word, also appears in the Tibetan MMK (119b-1 to 2).

291. According to Nebesky-Wojkowitz (1975, pp. 198–202), “sman is a term for a group of goddesses, ‘the consorts of the gods’ (lha), and means both ‘woman’ and ‘medicine’. In many Tibetan texts, the word sman (also, sman mo, sman ma) represents a group of aboriginal Tibetan deities associated with medicine, due to the kind of butter sculptures (gtor ma) offered to them: sman gtor {consisting of various medicines} and sman rag gtor ma {medicines mixed with blood}. Sman goddesses are known to form ‘sisterhoods’, and are categorized according to their residence: gnam sman dwell in the sky, mtsho sman dwell in lakes, and sa sman dwell in the earth or on its surface. One prominent ‘sky-dwelling sman’ is Manene, the mother of legendary king Gesar of Ling.”

292. According to MacDonell (1974, pp. 162–63), the term rākṣasa in Vedic times was most frequently used to refer to a “terrestrial demon” or “enemy of mankind.” They assumed the form of dogs and birds of prey such as owls and vultures and were known to have an insatiable desire for flesh and blood, thus explaining why they are so often depicted ambushing human beings in literature.

293. See the MMK (Skt. p. 6, line 23) for the word “form” (rūpa), which is missing from the TMK. The grammar in this Tibetan passage is more intelligible when compared with the MMK’s reading (Skt. p. 6, paragraph 3).

294. The three jewels are the Buddha, Dharma, and Saṃgha (the Enlightened One, his Teachings, and the Buddhist Community).

295. See the MMK (Tib. Da:119b-5) for the inclusion of the word “families” (rigs), which is omitted in all TMK editions (TP, Ma:140a-1) and the MMK (Skt. p. 6, line 24), where kula is missing. The Tathāgata, Padma, and Vajra families are the supramundane families of the Kriyā tantra. The Padma and Vajra families also include the mundane families called Pañcaka-kula, Mani-kula, and Laukika-kula. See Lessing and Wayman, 1983, pp. 102–3.

296. The word “realized” is missing from all TMK editions (TP, Ma:140a-1); however, the MMK (Skt. p. 6, line 23) and (Tib. Da:119b-4) readings provide the word avabodha and rtogs pa, respectively.

297. Jean Pryzluski (1923, pp. 301–18) discusses the role of the Vidyārāja in Buddhist texts, and compares it with the vidyādhara (magicians) of Brahmanical literature. He defines the “vidyārāja” as “a personified incantation (mantra) in one syllable which is superior to all incantations, because it contains them all; and is thus called the King of incantations.” He also proposes that those who are converted to Buddhism by the Bodhisattvas embrace the doctrine of the Vidyārājas and enter into one of three families: the Tathāgata, Padma, or Vajra families. Pryzluski further observes that vidyārājas of the Vajra Family share the most traits with the vidyādhara of Brahmanical literature: both can travel in air, carry marvelous weapons, are associated with female personages, populate plateau areas, and have a two-sided nature. He suggests that the only two innovations that the Buddhists gave vidyārājas were to make Vajrapāṇi their leader and to substitute as their weapon a thunderbolt (vajra) for the staff (nandana) of the vidyādharas.

298. According to Jean Pryzluski (1923, p. 308), the Uṣṇīṣa kings (uṣṇīṣarāja) are Vidyārājas and Vidyārājñīs that issue from the Buddha’s uṣṇīṣa, i.e., his cranial protuberance, and considered to be a superior type of personified vidyā.

299. The sphere of reality (dharmadhātu) is defined as “the place where there is no diversity because it is explained by the single taste (ekarasa) in voidness (śūnyatā).” Translated from Ratnākaraśānti’s Śrī-guhyasamāja-maṇḍala-vidhi-tīkā (Tanjur vol. NI, 68a-4ff.) by Alex Wayman (1971, p. 353, fn. 2).

300. See Ārya Mahābala-nāma-Mahāyāna-sūtra, trans. by F.A. Bischoff (1956), for vidyārāja Mahābala’s ability to overpower others.

301. The MMK lists vidyārājñīs here whereas the TMK lists vidyārājas.

302. Tib. rgyu ’thun-pa. That is, they became externalized entities.

303. The “Cloud of Dharma” (dharmamegha) is the name of the tenth Bodhisattva stage and is called so because “it possesses a distinguished knowledge that contains all concentrations as a cloud that contains pure water; because it pushes aside passions and obstacles to knowledge as a cloud conceals space, and finally because it emits innumerable [good] qualities as a cloud that rains clear water.” From the Mahāyāna-saṃgraha quoted by Étienne Lamotte (1960, p. 12). The TMK’s image of “personified vidyās issuing from a Cloud of Dharma” may be alluding to “sentences of doctrine” in the abbreviated form of vidyās, which pervade space.

304. In Lessing and Wayman, 1983, p. 102, fn. 4, the Tathāgata Family is explained as “knowing the intrinsic nature of all the natures in the same way as it is, and coming in the same way as the former Buddhas have come . . .”

305. See MMK (Skt. p. 7, line 8) for the reading “in the lotus family” (abjakule), which is missing from the TMK (141a-2).

306. Bracketed words were omitted from the TMK. See MMK (Skt. p. 7, line 13), which reads abjoṣṇīṣapramukhair.

307. The TMK (141a-7) reads “Queen of vidyā-bearers” or “Queen of tantric practitioners” (rig-pa ’dzin-pa’i rgyal-mo), (Skt. vidyādhara-rājñī), whereas the MMK (Skt. p. 7, line 14; Tib. 121a-3 to 4) reads “vidyā queens” (vidyārājñī). According to Jean Przyluski (1923, pp. 301–12), the terms vidyārāja and vidyārājñī are personages adapted to the Buddhist pantheon from the Brahmanical pantheon’s mythical vidyādhara, “magician.”

308. Lokeśvara is an epithet of Avalokiteśvara.

309. As noted in the introduction to this study, throughout the TMK, Tārā is referred to as a Vidyārājñī. This term has been translated as a “Queen of Vidyās.”

310. See the MMK (Skt. p. 7, line 24) for pramukhair, which should be in the feminine gender, pramukhabhiḥ.

311. The master of the Padma or Lotus Family is “Ārya-Avalokiteśvara who sees the sentient beings in the six times of day and night with the eye of compassion undefiled by corruption. [He] is accompanied by a retinue including Tārā, the vidyā blessed by the (Family) to rescue the world.” Quoted from Lessing and Wayman, 1983, pp. 102–3, fn. 4, which quotes the Ārya-subāhuparipṛccha-nāmatantra-piṇḍārthavṛtti.

312. These rituals may refer to the four kinds of magical acts: pacifying, prosperity, domineering, and destructive magic, which are generally overseen by the messengers of the family. On the role of messengers, see Wayman, Alex, 1990, pp. 305–22.

313. Vajrapāṇi is the master of the Vajra Family, which is described as having “the purpose of protecting the Teaching and overcoming inimical elements,” according to Ferdinand Lessing and A. Wayman (1983, p. 102, fn. 4, p. 129).

314. According to Lozang Jamspal (personal communication) niṣprapañca suggests the idea that once one realizes emptiness, one’s mind (and therefore, one’s reality) is devoid of the superimpositions of conceptual or discursive thoughts. Thus, the “non-elaborating” nature of mind.

315. In the sGra sbyur bam po gnyis pa (Angdu, 1973, p. 84), the word dhāraṇī is defined as “the mental power of recollection and mindfulness by which one can hold the words and meanings of Dharma.”

316. “The single horn of the rhinoceros” is a metaphor for Pratyekabuddhas who live a completely solitary life and reach the state of enlightenment, without the direction of an enlightened teacher.

317. A second kind of Pratyekabuddhas “dwell in groups.”

318. They teach with their minds and with gestures, not with speech. (A. Wayman, personal communication.) They are also called sages (ṛṣi); see Lessing and Wayman, 1983, p. 41, where the place called Ṛṣipatana, the Falling of the Ṛṣis, is named after a group of Pratyekabuddhas who, upon hearing of the approaching manifestation of Buddha Kāśyapa, soared up to the sky through their magical power, equipoised themselves in the element of fire, burnt their material bodies, and fell back to the earth.

319. The Pratyekabuddha has a total aversion to saṃsāra.

320. The Pratyekabuddhas have compassion, but not the “great compassion” of the Bodhisattva. For example, the pratyekabuddha does not postpone his own entry into nirvāṇā as does a bodhisattva, who remains in saṃsāra to guide all sentient beings onto the path toward enlightenment. See Wayman, 1991, p. 43.

321. That is, their thoughts are singly directed toward their own personal enlightenment. The adjective used is ma ’dres pa, or “unmixed,” thus, by extension, “singly directed.” For an example of the terms “mixed” and “unmixed,” see Wayman, 1984, pp. 359–60.

322. At the eighth bodhisattva stage, the bodhisattva realizes that the sphere of reality (dharmadhātu) is devoid of permanence, meaning that he or she now has the means to enter nirvāṇā. However, due to the bodhisattva’s voluntary acceptance of the vow to help all sentient beings become liberated from the bonds of phenomenal life, the bodhisattva remains in saṃsāra and generates the “thought of enlightenment” (bodhicitta). In comparison, the pratyekabuddha who is disgusted with saṃsāra attains this realization of the void nature of the dharmadhātu and strives to reach nirvāṇā.

323. The description of the Pratyekbuddha in the The Lion’s Roar of Queen Śrīmālā is similar in nature to that in the TMK. See Wayman, Alex, and Hideko Wayman, 1974, pp. 22, 25, 80, 91, 100–101.

324. Buddha’s abandoned son.

325. The phrase “equipoised in the three vehicles” follows the example of the Lotus Sūtra, which explores the reasons for employing three vehicles within the larger context of a belief in one vehicle . . . the Buddha vehicle. From the standpoint of Prajñāpāramitā literature, there is only one vehicle.

326. The Sanskrit MMK (p. 10, line 4) reads karaṇīyasa, which appears to be a corruption of hīnayāna, which is the reading for the Tibetan MMK and the TMK.

327. The four supreme states, (also called “immeasurables” or pure abodes), are love (maitrī), compassion (karuṇā), sympathetic joy (muditā), and impartiality (upekṣa).

328. There are two kinds of nirvāṇā: with material remainder (upādhiśeṣa) and without material remainder (nirupādhiśeṣa). In Wayman and Wayman (1974, p. 92, fn. 71), the nirvāṇā with material remainder is defined in relation to those who have achieved “the cessation of all defilements (kleśa) while the personality aggregates (skanda) remain. According to Asaṅga’s Yogācārabhūmi, this nirvāṇā is free from all sufferings that would be due to one’s own evolving perceptions but is not free from sufferings due to being alive, such as those that result from hunger and thirst or that are inflicted by hostile creatures.” The nirvāṇā without remainder refers to “freedom from all phenomenal taints, and even from the subtle forces of sublime meditation itself” (ibid., p. 39), which is attained by the Arhat and is associated with an enlightened passing away that leaves no material residue (skanda) behind.

329. The “unconstructed” (asaṃskṛta) should be understood as the opposite of the “constructed” (saṃskṛta), which is recognized as having birth, continuation, and destruction. Paraphrased from ibid., pp. 40–41.

330. The MMK (Skt. p. 10, line 10) provides the phrase “gods and men” (deva-manuṣya), which are the “good” destinies. The TMK (147b-1) has omitted the word for “humans.”

331. See the MMK (Tib. Da:128a-3) for an alternate reading: the first two compounds are connected by the particle la, indicating the first compound’s accusative relationship to the second compound: bsam pa ji lta ba bzhin du mngon par dga’ ba’i ’dod pa’i las kyi ’bras by la dad pa dang ldan pa la sngags kyi spyod pa’i don yang dag par thob pa zhes bya ba’i chos kyi tshig . . . “[Contemplate] the words of Dharma called ‘Obtaining the aims of mantra practice for one possessing faith in the results of actions aimed toward delighting [others] according to their hopes.’”

332. See Kloetzli (1983, pp. 51–72) for a detailed exposition of the “billion world galaxy,” often literally translated as “the great thousand of the three thousand world systems (trisāhasra-mahāsāhasra-lokadhātu).” See fn. 231 above for a definition of this “galaxy” from the Abhidharmakośa.

333. The MMK (Skt. p. 10, line 30) reads śuddhibala (power of purity) instead of ṛddhibala (miraculous power), which is found in the MMK (Tib. Da:128b-1) and TPTMK (Ma: 148b-5).

334. This final sentence of the paragraph is not found in the MMK. The TMK reads rtog pa’i sngags rnams kyang sngags du ma / thun mong ba gcig gis rim pa las ma ’das par ’byung ba ni //

335. Peking Kanjur, vol. ZA, 18b-5.

336. This bracketed word and the seven subsequent ones in the translation of this mantra are either missing from or incorrectly spelled in the TMK and have been “informed” by the MMK reading (Skt. p. 10, line 31 to p. 11, line 7).

337. The phrase “those who swim in the waters” (MMK, Skt. p. 11, line 12: jalecarāḥ) was omitted from all TMK editions (TP, Ma:149a-6).

338. The MMK (Skt. p. 11, line 19) contains a hiatus for the last three phrases.

339. On doubt (tarka) and imperfect representation (vitarka), see Tsong-kha-pa (Wayman, 1978, pp. 46–51) wherein vitarka constitutes the development of discursive thought.

340. See Tsong-kha-pa (Wayman 1978, 48), where the aspects (naimittika) are believed to refer to varieties of “designation” (prajñapti).

341. The MMK (Skt. p. 12, line 13) reads Rāvana here.

342. The TMK (151b-6) reads Jahūṃnu, which appears to be a corrupt form of Jahnu. See MMK (Skt. p. 12, line 26) and Sivaramamurti, 1981, pp. 29, 52, 152, 224, 246.

343. This appears to be corrupt. The MMK (Skt. p. 12, line 27) reads Agasti.

344. The TMK (151b-6) reads Sulasti, which appears to be a corrupt form of Pulastya. The MMK (ibid.) reads Pulastiḥ.

345. TPTMK; alternately: Triḥgirasa (D), Triṃḥgirasa (N,Q), and Taṃḥgirasa (H).

346. In the Mahābhārata (van Buitenen, 1973, vol. 1, pp. 71–72, 76–91), Garuḍa frees his mother from slavery by stealing Soma, the elixir of immortality, from the gods.

347. The word kinnara means literally “What, a man?”

348. The reason constellations (nakṣatras) are referred to as “lunar mansions” is that they are the constellations that temporarily “house” the moon as it journeys through space.

349. A similar reading occurs in Mahā-Prajñāpāramitāśāstra, Tome IV, chapters XLII–XLVIII (Nagarjuna, Siddha, 1976, v. 12, pp. 1803–1804). “Doué de ces deux choses et tout en saissant le Vrai caractère (bhūtalakṣana) des dharma, il utilise sa grande compassion (mahākaruṇā) et n’abandonne pas les êtres . . . il possède aussi deux attributs: (1) la haute résolution dirigée vers le Nirvāṇa; (2) l’activité qui ne néglige pas le monde.” [Endowed with these two things and totally aware of the true character of the dharmas, he uses his great compassion and does not abandon living beings . . . he also possesses two attributes: (1) high resolve directed toward nirvāṇā; (2) action that doesn’t neglect the world.”]

350. Samatā or “equality” knowledge, is defined (Lessing and Wayman, 1983, p. 222, fn. 17) as “the higher cognition that makes no distinction between self and other” (mnyam pa nyid kyi ye shes ni snang la rang bzhin med par rtogs pa’o).

351. That is, the mantra your guru gave you. The TMK’s second chapter (182a-1 to 6) contains the flower wreath initiation, in which a blindfolded initiate throws a flower into the maṇḍala and the guru bestows upon the initiate a vidyā or mantra associated with the divinity in the maṇḍala upon which the flower has fallen.

352. The MMK (Skt. p. 15, line 29) reads: bodhisattvasya piṭaka-samava-śaraṇatā . . . gaccheyuḥ: Regarding the meaning of the word piṭaka in the sense of “community,” see Tsong-kha-pa (Wayman, 1991, pp. 4–6), where the Ajātaśatru-sūtra is quoted. The MMK places samavaśaraṇatā in the nominative case; however, the MMK’s Tibetan text and subsequent Sanskrit passages place it in the accusative case.

353. That is, mantras used with an aim toward amassing wealth, power, etc. See Lessing and Wayman, 1983, pp. 219–221 for common or mundane siddhis.

354. The MMK (Skt. p. 16, line 1) reads dambhanatā, but should read darśanatā, according to both Tibetan readings: lta ba nyid.

355. The Sanskrit MMK (p. 16, line 5) reads avimukti, but should read adhimukti.

356. The bodhisattva’s two collections of merit and knowledge are discussed in the Mahā-Prajñāpāramitā-śāstra. Translated from the French translation, they are as follows: “Cultivating patience toward beings (sattva), one experiences love and compassion for all beings, thereby destroying sins committed during innumerable aeons and gaining immense merit. Cultivating patience toward phenomena (dharma), one destroys ignorance related to phenomena and obtains immense wisdom (prajñā).”

357. See Appendix V (under section 3, “Perfection of Insight”) for the Tibetan prayer-commentary on the practice of the “Four Immeasurables.”

358. In the Saptaśataka-Prajñāpāramitā, published in the Mahāyānasūtra-saṃgraha (1961, pt. 1, Ch. 21, p. 341, lines 4–5), thusness is defined as follows: “Mañjuśrī spoke, I see the Tathāgata with the aspect of Thusness. That is, I see the Tathāgata with the aspect of non-discursiveness (avikalpa), with the method of not having an object of consciousness (anupalambha), with the aspect of non-arising (anutpāda), . . . and with the aspect of no mode (abhāva). And thusness does not go anywhere. Thus do I see the Tathāgata.”

359. The MMK (Skt. p. 16, line 8) reading dvayākāra is corrupt. It should read advayākāra.

360. “Seen results” indicate those that bear fruit in the present life, while “unseen results” refer to those that occur in future lives. See Tsong-kha-pa (Wayman, 1978, pp. 68, 442, fn. 30), where “seen phenomena” (dṛṣṭa-dharma) are defined as “present life” occurrences.

361. Skt. ṛddhi. The TMK (157b-5) and MMK (Tib. 138a-5) reading is “magical power” (Tib. rdzu ‘phrul). The MMK (Skt. p. 16, line 11) reads “purity” (śuddhi), which appears to be a corruption of ṛddhi.

362. The MMK (Skt. p. 16, line 15) reading: “seat of enlightenment” (bodhi-maṇḍa) appears correct. The TMK’s reading (158a-2) “tantra / continuum of enlightenment” (byang chub kyi rgyud) seems to be corrupt.

363. These three aims may be remotely related to the three bodies of the Buddha: the Dharmakāya, the Sambhogakāya, and the Nirmāṇakāya.

364. For a different way of classifying multiple groups of dharmas, see Lamotte, 1976, v. 2, pp. 1101–4.
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Chapter A.2: The Extensive Ritual of the Maṇḍala

Then, the Bodhisattva Mahāsattva Avalokiteśvara beheld the entire assembly and became equipoised in the concentration called “Beholding and Engaging in the Pledge365 for All Sentient Beings.” No sooner did Bodhisattva Avalokiteśvara enter the state of equipoise, than a ray of light, surrounded by many trillions of light rays, issued forth from his navel region.366 Having completely illuminated the entire realm of sentient beings as well as the great circle of the assembled retinue, as before, he became seated.

Then, the Bodhisattva Great Being Vajrapāṇi addressed the pure being Avalokiteśvara. “You sir! Please tell us how to implement the practices in the extensive chapter on the maṇḍala367 called ‘Engaging in the Pledge of the Great Being’368 that is shared by all sentient beings and has your group of mantras. Sentient beings who have engaged [in this pledge] shall attain mundane and supramundane powers.”

Having been addressed by the yakṣa leader and Lord of the Secret Ones, the Bodhisattva Great Being Avalokiteśvara spoke about the tantric treatise of the profoundly secret maṇḍala. Having lifted his right hand to instruct the circle of the assembly with his fingertip, he demonstrated the miraculous manifestation called “Exhorting All Vidyās,”369 [whereby] many hundreds of thousands of millions of kings of vidyā (vidyārāja) issued forth from that fingertip. Having issued forth and completely illuminated the entire circle of the assembly with great radiance, they became seated.

After that, the Bodhisattva Great Being Avalokiteśvara employed a mantra from his own tantric lineage and bestowed the essence-incantation of the Wrathful King “Captivated by Tārā,”370 the pre-eminent hero for all rituals. It is fit for invoking and dismissing [the deities], [for rituals of] appeasing, prosperity, domineering, and destructive magic, and [for the occult attainments of]371 invisibility, flying, passing through earthen barriers, speedy travel by foot, summoning, agitating, and subjugating, and for all perfume, garland, and lamp [rituals]. In short, to the extent that one applies oneself [to the practice of this mantra], in the same manner, one will attain results. This is the Great Wrathful King called “The Three Syllables,” which accomplishes all aims by means of great effort. What is it? “OṂ AḤ HŪṂ!” This is the essence-incantation of that Great Wrathful One, performing all rituals. It is instructed by the Bodhisattva Great Being for all maṇḍala [rituals] and for the practice of all mantras. It destroys all demonic hindrances.

After that, the Bodhisattva Great Being Avalokiteśvara lifted his right hand, placed it on the head of the Wrathful One, and said, “Homage to all Buddhas! May the Blessed Buddhas, please listen! May the bodhisattvas who abide in the world realms of the ten directions and possess infinite and limitless miraculous powers make their pledge firm.” Having spoken in this way, and having turned the Wrathful King around, [Avalokiteśvara] dismissed [the king].

No sooner did the Great Wrathful One depart, than he went throughout the entire world realm in an instant, punishing wicked sentient beings and summoning sentient beings endowed with miraculous powers (mahāṛddhi). He had them all join the Pure Sentient Being [Avalokiteśvara] in the great circle of the assembly, as he settled them in their appropriate places, became encircled in a blazing garland, and stood on the heads of the wicked sentient beings.

Then, the Bodhisattva Great Being Avalokiteśvara beheld the circle of the assembly, as before, and said, “O sentient beings! Please listen, all of you! Whoever violates my pledge will be punished by the Wrathful King! For whatever reason, the Blessed Buddha’s pledge is not to be violated! The bodhisattvas endowed with miraculous power shall explain this brief instruction372 according to the very secret words that are the aims of the vidyās and mantras. Listen well! Be attentive! I shall explain.”

Namo ratna trayāya /

Namo Amitābhāya Tathāgatāya Arhate Samyaksaṃbuddhāya/

Nama Ārya Avalokiteśvarāya Bodhisattvāya Mahāsattvāya /

Namo Bhagavatyai Ārya Tārāyai

Bodhisattvāya Mahāsattvāyai / tadyathā /

ṛjukadharmaniryāte / Tāre tuttāre / śānta-

dharmaniryāte / Tāre anabhilāpyadharmaniryāte tuttāre

ture hini / trāsani / vitrāsani / ohani / mohani / jambhani/

stambhani / prabhe / candraprabhe hili hili / vile vile /

vegagāmini / kuṇḍi mahākuṇḍi / dhara dhara dhanapati /

Tāre huru huru / kuru kuru / Ahaṃ yām yām373

cintāyami374 / cintitaṃ375 me kuru svāhā //

Homage to the three jewels!

Homage to Amitābha,

The Thus-Gone Arhat Rightly Enlightened One!

Homage to Noble Avalokiteśvara,

the Enlightened Being and Great Being!

Homage to Blessed Noble Tārā, the Enlightened Being and

Great Being, as follows:

[O Tārā], who issues the true Dharma!

O Tārā, who rescues from pain,

and who issues the peaceful Dharma!

O Tārā, who issues the inexpressible Dharma!

O quick one! O quick one who rescues from pain!

Impel! Frighten! Terrify! Delude!

Bewilder! Crush! Paralyze!

O radiant one! Radiant as the moon!

Sport! Sport! Conceal! Conceal!

She who moves speedily! O vessel, great vessel!

Support! Support! O generous sovereign!

O Tārā! Subdue! Subdue! Perform! Perform!

Whatever I imagine, carry out that thought for me! Hail!

O worthy ones! This is the root vidyā of the Blessed Noble Tārā. It performs all rituals, severs one from the phenomena of the three worlds, and removes all bad destinies. Here is also the hand gesture (mudrā), which is applied to that famous root vidyā.

Here is the best essence-incantation,376 performing all rituals, making one attain the bliss of nirvāṇā, and pacifying everything. My friends, for the purpose of benefiting all sentient beings, the bodhisattva himself remains facing the Buddha, established in the essence of the very secret vidyā, which completely fulfills all hopes, brings all rituals to completion merely by the thought itself, and clears away the great dangers. What more needs to be said about reciting it? What is it?

Namo ratna trayāya /

Nama Ārya Avalokiteśvarāya bodhisattvāya mahāsattvāya /

Tāre tuttāre svāhā //

Homage to the Three Jewels,

Homage to Noble Avalokiteśvara, Bodhisattva, Great Being,

O Tārā, who liberates from suffering, Hail!

Here is also the well-known hand gesture called “Blue Lotus” (utpala), increasing all pleasures.

Here is the near-essence incantation,377 the great and supremely glorious purifier:

Namo ratna trayāya /

Namaḥ sarvabuddhabodhisattvānāṃ

Oṃ Kurukulle, Svāhā! //

Homage to the three Jewels!

Homage to all Buddhas and Bodhisattvas,

Oṃ! Kurukullā, Hail!

Here also is the well-known hand gesture called “lotus garland.” It subjugates all sentient beings.378

Here is the most concise essence-incantation:379

Namaḥ sarvabuddhānāṃ / Oṃ Gīḥ //

Homage to all Buddhas! Oṃ Praise!380

This is the most-concise essence-incantation. In short, it develops magnificent qualities for all tasks. One is unable to fully express the magnitude of these excellent qualities even in many hundreds of thousands of millions of aeons. Here is also the celebrated hand gesture called “Great Striving” (mahāvīryā). It completely fulfills all hopes.

Here is the invitation vidyā:

Namaḥ sarvabuddhānāṃ / Oṃ he he bhagavati

viśvarūpiṇi sarvabalabhāṣitaprabodhani381 āyāni /

bhagavati / krīḍa utpaladh[ār]iṇi382 / mama śuddhāya /

tiṣṭha tiṣṭha / samayam anusmara / apratihata / śāsana

hūṃ / mā vilamba / kuru kuru phaṭ svāhā //

Homage to all Buddhas

Oṃ! O Blessed [Tārā], endowed with all forms!

She whose all-powerful speech awakens!

Approach! O playful Blessed One who holds the lotus!

Remain! Remain to purify me! Remember the pledge!

She whose teachings are unimpeded, Hūṃ!

Don’t delay! Perform! Perform! Phaṭ! Hail!

This is the vidyā that invokes Blessed [Tārā]. It is also for [evoking] all Buddhas, all Bodhisattvas, all Pratyekabuddhas, Noble Śrāvakas, Gods, serpents (nāga), nature spirits (yakṣa), fragrance eaters (gandharva), demi-gods (asura), garuḍa birds, centaurs (kiṃnara), great pythons (mahoraga), flesh eaters (piśāca), cannibal demons (rākṣasa), and all spirits (bhūta). Having recited it seven times over water, one should sprinkle [the water] in the four directions, as well as above, below, and in all directions toward the horizon. This is also a mantra for all Buddhas, Bodhisattvas, the Blessed Tārā, and all that is mundane and supramundane. All groups of spirits and all sentient beings should also come.

Namaḥ sarvabuddhānāṃ / apratihata śāsanānāṃ /

Oṃ dhuru dhuru / dhūpavāsini dhupārciṣi383

hūṃ tiṣṭha samayam anusmara svāhā

Homage to all Buddhas whose teachings are unimpeded!

Oṃ! Kindle! Kindle! Abiding with smoke!

I praise [the Buddhas] with smoke! Hūṃ!

Remain! Remember the pledge! Hail!

This is the “incense vidyā.”384 Having mixed together sandalwood, saffron, and camphor, one should offer the incense. After that, the Tathāgatas and all Bodhisattvas who’ve drawn near will be attracted, having become satisfied with the burning incense. Here is also the celebrated hand gesture called “Lotus Garland,” which summons and pacifies all sentient beings. This very same auspicious “Lotus Garland” hand gesture is also [to be used with] the “invitation-vidyā.”385 Valuable offerings should be presented to all Buddhas, all bodhisattvas, and all sentient beings who’ve arrived.

Having blended camphor, sandalwood, and saffron with water, and having gathered together jasmine flowers, fresh mālika, summer flowers, punnāga, bakula, and piṇḍitagara together with flowers that are suitable, in season, or fragrant, one should bestow an offering386 with this mantra:

Namaḥ sarvabuddhānāṃ / apratihata śāsanānāṃ /

tadyathā / he he mahākāruṇikā387 / viśvarūpadhāraṇi

arghyaṃ pratīccha samayam anusmara / tiṣṭha tiṣṭha

devatādhiṣṭhāna[maṇḍala]388 madhye praveśaya /

praveśaya / sarvabuddhānukampaka389 /

gṛhṇa gṛhṇa hūṃ / ambaravicāriṇi390 svāhā //

Homage to all Buddhas,

whose teachings are unimpeded!

O [Tārā] who embodies great compassion

and bears all forms! Honor the offering!

Remember the pledge! Remain! Remain!

Enter! Enter the center [of the maṇḍala]

for the deity’s empowerment!

O Compassion of all the Buddhas!

Accept! Accept! Hūṃ!

O she who roams the skies! Hail!

This is the celebrated hand gesture called “Making Full,” which is the firmness and compliance of all Buddhas.

This is the perfume-vidyā391:

Namaḥ sarvabuddhānāṃ / namaḥ samantagandha-avabhāṣita-śriye392

tathāgatāya / tadyathā / gandhe gandhe hlāde gandhamanorame pratīccha

pratīcchedaṃ gandhaṃ samatānucāriṇi svāhā //

Homage to all Buddhas! Homage to the entirely fragrant, shining, and glorious Tathāgata! As follows:

I rejoice in the pleasing perfumes!

Honor! Honor this perfume!

O she who serves with impartiality! Hail!

This is the hand gesture called “Loma,” completely fulfilling all hopes.

This is the flower-vidyā:393

Namaḥ sarvabuddhabodhisattvānāṃ / apratihata śāsanānāṃ /

Namah Saṅkusumitrājñasya Tathāgatasya / tadyathā /

kusume kusume / kusumādhyo kusumāpūravāsini394 /

kusumāvati svāhā //

Homage to all Buddhas and bodhisattvas, whose teachings are unimpeded!

Homage to the Tathāgata King of Flowers, as follows:

He who is rich in flowers, flowers, flowers,

who is dressed in a heap of flowers, [whose residence] is endowed with flowers! Hail!

Using the same incense mantra, one should fumigate with the incense previously explained.

Having made salutations to all the Buddhas

whose forms are inconceivably wonderful,

I shall explain the vidyā for food offerings395

spoken by the rightly perfected Buddhas.396     [1]

Namaḥ sarvabuddhabodhisattvānāṃ / apratihata śāsanānāṃ /

he he bhagavati397 mahāsattve sarvabuddhāvalokite /

mā vilamba idaṃ baliṃ grhṇāpaya grhṇāpaya

hūṃ hūṃ hūṃ sarva ra ra phaṭ phaṭ svāhā //

Homage to all Buddhas and bodhisattvas,

whose teachings are unimpeded!

O Blessed [Tārā], O Great Being,

who beholds all Buddhas [with compassion]!

Don’t delay! Make them accept this food offering!

Hūṃ! Hūṃ! Hūṃ! Cry out! Cry out! Phaṭ! Phaṭ! Hail!

One should also bestow a food offering with this [vidyā]. It is the food offering for all spirits. Here is also the “staff” hand gesture. It nullifies all poison.

Namaḥ sarvabuddhabodhisattvānāṃ / apratihata

śāsanānāṃ / sarva tamo ’ndhakāravidhvaṃsānāṃ398 /

namaḥ samantajyotigandhāvabhāsaśriyāya399 tathāgatāya / tadyathā / he he bhagavān jyotiraśmisatasahasra-400

pratimaṇḍitaśarīra / vikurva vikurva mahābodhisattva

samantajvāloddyotitamūrti401 / khurda khurda402 /

avalokaya avalokaya / maṇḍalam sarvasattvānāṃ svāhā //

Homage to all Buddhas and bodhisattvas whose teachings are unimpeded and who disperse and completely destroy all darkness!

Homage to the Tathāgata who is the Entirely Glorious Manifestation of Fragrance and Light! As follows:

O Blessed One, whose body is adorned with a hundred thousand rays of light!

Transform! Transform! O Great Bodhisattva whose embodiment is entirely ablaze with light!

Sport! Sport! Behold!

Behold the maṇḍala for all sentient beings! Hail!

This is the lamp-vidyā.403 With this, one should make a lamp offering. The hand gesture, called “shining forth,” shines upon all sentient beings.

Namaḥ samantabuddhānāṃ / apratihata śāsanānāṃ /

tadyathā / jvala jvala / jvalaya jvalaya404 hūṃ vibodhaka harikṛṣṇapiṅgala svāhā //

Homage to all Buddhas whose teachings are unimpeded! as follows:

Burn brightly! Burn brightly! Kindle! Kindle! Hūṃ!

O Awakener, who is green, blue, and yellow, hail!

This is the vidyā for igniting fire. Here is the hand gesture:

Renowned in the world as “joined-hands” (saṃputā),

Illuminating all sentient beings with light,

It was formerly proclaimed by the excellent ascetic [Śākyamuni],

And the learned bodhisattvas.     [2]

Then, you should know, the Bodhisattva Great Being Avalokiteśvara addressed the Bodhisattva Vajrapāṇi. “O Lord of the Secret Ones! These words of the mantra are a great secret, the most excellent secret!”

This very [mantra] among all mantras —

To be accomplished by skillful experts,

Will benefit you, son,

Renowned in the family of unbearable wrath.     [3]

Celebrated as “the head ornament.”

Of the vajra and lotus families.

This vidyā is to be expressed

For the purpose of destruction.405     [4]

Namaḥ sarvabuddhabodhisattvānāṃ / apratihataśāsanānāṃ / oṃ kara kara / kuru kuru mama kāryaṃ / jambha jambha sarva-[vighnān]406 / daha daha / sarva-vajra-vināśaka407 / mūrdhaḍaka-jīvitāntakara-mahāvikṛtarūpine408 paca paca sarva duṣṭāṃ mahāgaṇapati jīvitāntakara409 / bandha bandha sarva grahāṃ / ṣaṇ mukha ṣaḍ bhuja ṣaṭ caraṇa / rudramānaya410 / viṣṇumānaya411 / brahmādyān devānānaya412 mā vilamba mā vilamba bhūṣa hṛīḥ413 maṇḍala madhye praveśaya samayam anusmara hūṃ hūṃ hūṃ hūṃ hūṃ hūṃ414 phaṭ phaṭ phaṭ svāhā //

Homage to all Buddhas and bodhisattvas

whose teachings are unimpeded!

Perform! Perform! Carry out! Carry out my aims!

Destroy! Destroy all demonic hindrances!

Scorch! Scorch! O destroyer of all weapons!

The chief messenger whose loathsome form

brings life to an end! Cook! Cook all enemies!

O great lord of creatures, bringing life to an end!

Bind! Bind all [demons who] seize [others]!

O six-faced, six-armed, and six-footed one!

Bring Rudra! Bring Viṣṇu!

Bring the gods headed by Brahmā!415

Don’t delay! Don’t delay!

Enter the maṇḍala’s center ornamented with a “hṛīḥ”!

Remember the pledge!

Hūṃ! Hūṃ! Hūṃ! Hūṃ! Hūṃ! Hūṃ!

Phaṭ! Phaṭ! Phaṭ! Svāhā!

O Lord of the Secret Ones! This [root vidyā of the] great wrathful king called “The Most Secret and Heroic Six-faced Tārā” destroys all [demonic obstacles].416 Merely reading it makes Lords stationed on the tenth bodhisattva stage flee. Therefore, what more needs to be said about [its ability to drive away] wicked hindering demons? Merely by reading this, one will have implemented great protection. Here is also the well-known “great [spear]” hand gesture.417 It will destroy all obstacles.

The essence-incantation of this same Wrathful King is:

Oṃ hṛīḥ strīḥ vikṛtānana hūṃ

sarvaśatrūṇ418 stambhaya phaṭ phaṭ svāhā!

Oṃ hṛīḥ! O ugly-faced woman!

Paralyze all enemies! Phaṭ! Phaṭ! Hail!

With this mantra, one overpowers all enemies with acutely painful diseases or four-day fevers. As long as one neither finds pleasure in constant recitation, nor practices loving kindness, one will not attain compassionate thoughts, and, up until the termination of recitation, it is said that one may not be liberated and [one may die].419 [This vidyā] is not to be used for anything other than a desire to pacify: it is not [to be used] for harming the Three Jewels. The great spear hand gesture should also be applied [with this vidyā].

Here is the near-essence incantation:

Oṃ hṛīḥ kālarūpaṃ420 hūṃ khaṃ svāhā //

Oṃ hṛīḥ! Whose form is black! hūṃ! kham! Hail!

The great spear hand gesture is to be applied as before. Whatever one desires regarding the wicked shall be executed.

The best essence-incantation called the “Single Letter Empowered by All Buddhas” is “HŪṂ!” It performs all rituals. The great spear hand gesture should also be applied. It will prevent all that is profitless. It will subjugate all spirits. In brief, this Wrathful King should be used for all rituals. Having recited it in the center of the maṇḍala, upon accomplishing [the ritual], one will become distinguished.

Here is the mantra requesting [the deities] to depart:



Namaḥ sarvabuddhānāṃ / apratihataśāsanānāṃ / tadyathā / jaya jaya / sujaya / mahākāruṇika viśvarūpiṇi / gaccha gaccha [kha]bhavanaṃ421 / sarva buddhāṃśca422 visarjaya / saparivārāṃ423 [kha]bhavanaṃ ca anupraveśaya samayam anusmara / sarvārthā[ṃ]śca424 me siddhyantu / vidyāpadā425

manorathaṃ ca me pūrayantu svāhā //

Homage to all Buddhas whose teachings are unimpeded!

As follows: Conquer! Conquer! Conquer well!

She who has great compassion and appears in many forms!

Go! Go to the palace [in the sky!]

Dismiss all Buddhas with their retinues!

Remember the pledge!

Let [the Buddhas] make all my aims successful!

Let them fulfill my desires and the words of the vidyās. Hail!

This is the mantra for departure. It should be used for all rituals. With the renowned hand gesture “splendid throne,” one should offer a seat [to the deities]. Having mentally recited [the vidyā] seven times, one entreats all [deities] to depart. The occult power of this mantra is to be applied in the pledges, recitations, rituals,426 and vows for all mundane and supramundane maṇḍalas and mantras.

After that, the Bodhisattva looked around at the Sons of the Gods of the Pure Abode, as before, and announced to the great circle of the assembly the extensive chapter on his own group of vidyās and mantras.

Namaḥ sarvabuddhānāṃ / apratihatagatīnāṃ /

Oṃ niṭi svāhā //

Homage to all Buddhas whose movement is unimpeded!

Oṃ niṭi Hail!

This is the vidyā called “Noble Tārā’s Beautiful-haired Attendant” (anucari keśinī) for all rituals. Apply the essence-incantation and the Great Symbolic Seal427 for all rituals of poison.

Namaḥ samantabuddhānāṃ / apratihata śāsanānāṃ /

Oṃ niṭi //

Homage to the Buddhas everywhere

Whose teachings are unimpeded! Oṃ niṭi!

This vidyā called “the Beautiful-haired Attendant” (upacari keśinī)428 is for all rituals. It should be used with the hand gesture called “blossoming” for all planetary rituals.429

Namaḥ samantabuddhānāṃ / apratihata śāsanānāṃ /

Oṃ ni(ḥ) //

Homage to the Buddhas everywhere

Whose teachings are unimpeded! Oṃ nih!

This vidyā called “possessing a staff” (balinī)

Performs all rituals of virtuous practices.

It is used with the “splendid throne” hand gesture

To summon female nature spirits.     [5]

Namaḥ samantabuddhānāṃ / acintyadbhūtarūpiṇāṃ /

Oṃ ṣṭṛai430 svāhā //

Homage to the Buddhas everywhere

Who have inconceivably wonderful forms!

Oṃ ṣṭṛai, hail!

The vidyā called “adorned with skulls” (kāpālinī),431

Explained by the bodhisattva,

Is used with the “drinking vessel” hand gesture432

For vanquishing all female sky-goers (ḍākinīs).     [6]

Divine in form and praised as

The very lotus of all the Buddhas.     [7ab]

Namaḥ samantabuddhānāṃ / apratahatagaticārināṃ433 / tadyathā / Oṃ varade svāhā //

Homage to the Buddhas everywhere

Whose movement and path is unimpeded, as follows:

Oṃ! O she who bestows boons! Hail!

Apply the [vidyā] of superior character once more

To the same “utpala”434 hand gesture.435     [7cd]

The goddess bearing many forms

Quickly accomplishes the objects of enjoyment.     [8ab]

Namaḥ samantabuddhānāṃ / acintyadbhūtarūpiṇāṃ /

Oṃ suri436 svāhā //

Homage to the Buddhas everywhere

Who possess inconceivably wonderful forms!

Oṃ! The shining one! Hail!

Apply [this vidyā with] the “spear” hand gesture.

It destroys all fevers. [8cd]

Namaḥ samantabuddhānāṃ / acintyadbhutarūpiṇāṃ /

Oṃ ture437 svāhā //

Homage to the Buddhas everywhere

Who have inconceivably wonderful forms!

Oṃ! The Quick One!438 Hail!

[The vidyā] called “Hopeful Tārā”439

Is praised for all rituals.

When applied with the “staff” hand gesture,

It destroys all demonic hindrances.     [9]

Namaḥ samantabuddhānāṃ / acintyadbhutarūpiṇāṃ /

tadyathā / Oṃ vilokini svāhā //

Homage to the Buddhas everywhere

Who have inconceivably wonderful forms!

Oṃ! She who beholds [beings with compassion]! Hail!

The vidyā called “possessing brilliance”

Subjugates all worlds

And bestows all comforts.

It should be used with the “lotus” hand gesture.440     [10]

Namaḥ samantabuddhānāṃ / acintyadbhutarūpiṇāṃ /

tadyathā / Oṃ viśve / viśvasaṃbhave viśvarūpiṇi441 kaha kaha āviśa āviśa samayam anusmara ru ru tiṣṭha svāhā //

Homage to the Buddhas everywhere,

Who have inconceivably wonderful forms, as follows:

Oṃ! She who has various births and appears in various forms!

Approach! Approach! Remember the pledge!

Cry out! Cry out! Remain! Hail!

This vidyā is a great heroine (mahāvīryā)

Instructed by the world’s guides.

When combined with the “heart” hand gesture,442

It virtuously guides all sentient beings,

And bestows auspicious boons to all spirits.

It is renowned as “The Universal One.”     [11]

Namaḥ samantabuddhānāṃ / acintyadbhūtarūpiṇāṃ /

tadyathā / Oṃ śvete śrī vasu443 svāhā!

Homage to the Buddhas everywhere

Who are inconceivably wonderful in form! As follows:

Oṃ! O white one who is radiant and beneficent! Hail!

When established in the lotus posture,

[This vidyā] performs all rituals.

[Renowned as “the Great White One” (mahāśvetā),

This vidyā has an inconceivably wonderful form,

Influencing men and women in the world,

To bring about good fortune.]     [12]

[This vidyā is a Mahāvidyā

Called “Yoginī.”

When used with the “triple-faced” mudrā,

It tames all wicked beings.]444     [13]


Namaḥ samantabuddhānāṃ /

apratihatagati pracārināṃ445 /

tadyathā / Oṃ śrīḥ //

Homage to the Buddhas everywhere

Whose movements are unimpeded!

As follows: Oṃ! O glorious one!

This vidyā [called] “She of Great Fortune” (mahālakṣmī),

Has been instructed by the world’s leaders.

When united with the “joined hands” hand gesture,446

It bestows great sovereignty.     [14]

Namaḥ samantabuddhānāṃ / sarvasattvābhaya-

pradāyināṃ447 / tadyathā / Oṃ ajite kumārarūpiṇi448 /

ehi āgaccha449 mama kāryaṃ kuru svāhā //

Homage to the Buddhas everywhere

Who grant fearlessness to all sentient beings, as follows:

Oṃ! O she the invincible one of youthful form!

Come! Come! Perform my duties! Hail!

[This] famous [vidyā] called “Invincible one” (ajitā),

Is a youthful maiden born from immortal nectar.

When united with the “completed” hand gesture,

It wards off all enemies.     [15]

Namaḥ samantabuddhānāṃ / acintyadbhūtarūpiṇāṃ /

tadyathā / Oṃ jaye450 svāhā / vijaye svāhā /

ajite [svāhā / aparājite]451 svāhā //

Homage to the Buddhas everywhere

who have inconceivably wonderful forms! as follows:

Oṃ! O Victorious One, hail!

O Triumphant One! Hail!

O Invincible One! Hail!

[O Unrivaled One! Hail!]

These famous ones called the “Four Sisters”

are the Bodhisattva’s attendants.

They roam throughout the entire earth

Showing favor to all sentient beings.     [16]

The famous one called “Brother Tumburu,”

Who is their attendant,

Climbs aboard [their] ship

Set down in the ocean.

When [this vidyā] is used with the “fist” mudrā,

It completely fulfills all hopes.     [17]

Namaḥ samantabuddhānāṃ / lokāgrādhipatīnām /

tadyathā / Oṃ kumāri mahākumāri krīḍa krīḍa /

mahārākṣasi bodhisattvānujñātamayūrāsane /

pāsaparaśupāṇi452 raktāṅgi raktagandhānulepanapriye-

priye453 / kha kha khāhi khāhi hūṃ nṛtya

raktapuṣpārcitamūrti454 samayam anusmara / bhrama

bhrama bhramaya bhramaya / hulu hulu mā vilamba /

sarvakarmāṇi me kuru kuru / vicitrarūpadhāriṇi /

tiṣṭha tiṣṭha / hūṃ hūṃ / sarvabuddhānujñāte svāhā //

Homage to all Buddhas, pre-eminent lords of the world!

Oṃ! Youthful maiden! O great youth! Sport! Sport!

O great protectress455 permitted by the bodhisattva!

O you whose seat is a peacock,

Whose hands hold a noose and axe,

And whose limbs are red!

The beloved who is anointed with crimson fragrance!

kha kha khāhi khāhi hūṃ! Dancing!

O you whose embodiment is worshipped with red flowers!

Remember the vow! Wander! Wander! Delude! Delude!

Conceal! Conceal! Don’t delay!

O you who bears various forms, perform all my rituals!

Remain! Remain! Hūṃ! Hūṃ!

O she who is permitted by all the Buddhas! Hail!

When [this vidyā] was explained by the bodhisattva

Who shows favor to sentient beings,456

The entire Earth

Quaked thoroughly in six ways.     [18]

Benefiting all sentient beings,

Opposing wicked beings.

My vidyā is forever famous,

And known to eternally protect.457     [19]

Distinguished by the worldly signs

Of that same serpent protector,458

The bodhisattva spoke accordingly,

His mind drenched with compassion.     [20]

In order to benefit young people,

The bodhisattva, the magnanimous one,

Has proclaimed the proper conduct of sentient beings

So that all living beings behave accordingly.     [21]

When the Great Being

Applies the “axe-pole” hand gesture

And summons the Creator God Brahmā, etc.

What need one say about its effect upon human beings?     [22]

In brief, this entire ritual,

Which is for youthful-minded ones,

and this vidyā, celebrated among the Protectors,

Shall be explained. [23]

Wishing to assist sentient beings

The bodhisattva shall explain it accordingly.

This vidyā shall now be thoroughly explained

As the essence-incantation “The three letters.”     [24]

It is excellent for attracting objects of pleasure

In order to benefit all sentient beings

It is entrusted for all rituals

with the “axle-pole” hand gesture.     [25]

“Oṃ Hūṃ Jaḥ!”

In brief, this vidyā

Brings about rewards for humanity.     [26ab]

Namaḥ samantabuddhānāṃ / samantodyotitamūrtīnāṃ /

Oṃ vikṛtagrahā459 hūṃ phaṭ svāhā //

Homage to Buddhas everywhere

Who are entirely luminous in form!

Oṃ! She who overcomes [obstacles] with her ugliness!

Hūṃ! Phaṭ! Svāhā!

When the near-essence incantation

Is applied with the “axe” hand gesture,

It summons all living creatures accordingly,

As well as planets and mother spirits.     [26cdef]

When applied to all mudrās impressed460

[This vidyā] shall be fruitful.

It terrifies all creatures

And liberates those possessed by malicious [spirits].     [27]

Merely reciting this [vidyā], which is Blessed Noble Tārā’s attendant461 called “the great female messenger Ekajaṭī,” performs all rituals.462 It frightens, summons, and subjugates463 all spirits, and fulfills whatever the practitioner desires.464

Namaḥ samantabuddhānāṃ / apratihataśāsanānāṃ /

tadyathā / Oṃ Brahmā subrahmā Brahmā /

varcase śāntiṃ kuru svāhā //

Salutations to the Buddhas everywhere,

Whose teachings are unimpeded!

Oṃ Brahmā! Excellent Brahmā! O Brahmā!

Pacify for [maintaining] energy! Hail!

The bodhisattva has explained

This mantra [called] “Great Brahmā.”

It makes spirits tranquil465

And instantly calm.

When [this vidyā] is used with the lotus hand gesture,

One quickly attains well-being (svasti).     [28]

The Atharva Veda is desired466

For all rituals of domineering and destructive magic.

This is expressed in brief, and

Its ritual is explained in brief.     [29]

Namaḥ samantabuddhānāṃ / apratihataśāsanānāṃ /

tadyathā / Oṃ garuḍavahana cakrapāṇi467 caturbhuja

hūṃ hūṃ / samayam anusmara /

bodhisattva ājñāpayati svāhā //

Homage to the Buddhas everywhere

Whose teachings are unimpeded, as follows:

Oṃ! O you whose vehicle is Garuḍa!

The four-armed one whose hand holds a discus!468

Hūṃ! Hūṃ! Remember the vow!

Hail the bodhisattva who gives permission!

The aim of pacifying,

Commanded by the bodhisattva,

Endowed with Viṣṇu’s bodily form.

Is quickly performed, scattering all spirits.

When used with the “circle” hand gesture469

[This vidyā] quickly performs the aim of paralyzing.     [30]

The rituals extensively explained

In this Vaiṣṇava tantra

Succeed for all sentient beings.

Such is explained by the bodhisattva.     [31]

Namaḥ samantabuddhānāṃ / apratihataśāsanānāṃ /

tadyathā / Oṃ mahāmaheśvara bhūtādhipativṛṣabha470 /

dhvajapralamba jaṭāmukuṭadhāriṇī /

sitabhasma dhūsaritamūrti [hūṃ]471 phaṭ phaṭ /

bodhisattva ājñāpayati svāhā //

Homage to the Buddhas everywhere

Whose teachings are unimpeded, as follows:

Oṃ! O Great Lord! O bull among Lords of Creatures,

Whose banner hangs down, who bears a crown of locks,

And whose grayish form [is smeared with] white ashes!

Hūṃ! Phaṭ! Phaṭ! The bodhisattva gives permission. Hail!472

Desiring to benefit sentient beings,

I have proclaimed this mantra.

When used with the “spear” hand gesture,

It destroys all spirits.     [32]

This ritual, which was formerly explained [by me]473

To sentient beings inhabiting the earth,

Was previously explained in the Śaiva Tantra.

The Śaiva tantra expresses

Its extensive variety of qualities.     [33]

Namaḥ samantabuddhānāṃ / apratihataśāsanānāṃ /

tadyathā / Oṃ śakuna mahāśakuna padmavitatapakṣa

sarvapannaganāśaka474 / kha kha khāhi khāhi samayam anusmara hūṃ tiṣṭha bodhisattva ājñāpayati svāhā //

Homage to the Buddhas everywhere whose teachings are unimpeded!

As follows: Oṃ! O Śakuna bird, great Śakuna bird,

Whose wings are outstretched like a lotus,

Who destroys all serpents, . . .

Sky serpent! Sky serpent! Remember the vow! Hūṃ!

Remain! The bodhisattva gives permission! Hail!

This mantra, the heroic

And famous “Garuḍa,”475

Supreme Disciplinarian of those difficult to tame,

Destroys the poisons of hooded snakes.     [34]

When applied with the “Great Seal,”476

It destroys that which is useless and unbearable,

And undoubtedly heals the [effects of] poisons

From animate and inanimate [sources.]     [35]

The bodhisattva’s precepts are for

sentient beings disciplined by loving kindness.

The majestic king of birds

roams in Garuḍa’s form.     [36]

As long as these extensive rituals

Are taught in the Garuḍa Tantra,

I will also express them

In order to benefit all sentient beings.     [37]

Garuḍa is mentioned in the tantra

When the wrathful king is not shown.

He roams in a bird’s form

In order to destroy cobra poison.     [38]

As long as worldly mantras

Are expressed in [this] ritual text,

I shall wander to the same extent,

In order to discipline sentient beings.     [39]

The mantras, which belong to the Tathāgata,

As well as the Vajra and Lotus families,

have been previously expressed

In those extensive rituals.     [40]

Just as many mothers exert great effort

to protect their children, in the same way,

I wander in the form of a vidyā-mantra,

to [protect] childish-minded ones.477     [41]

The majestic one has spoken, having comprehended

The entire meaning of the mantras and tantras

Formerly spoken by [the Buddhas]

Possessing Ten Powers, and now explained by me.     [42]

That which has been recited by the excellent Conquerors and

The [spiritual] sons of the [Buddhas] Possessing Ten Powers,

Has also been proclaimed by Avalokiteśvara

Whose form is inconceivably wonderful.     [43]

Then, you should know, the Bodhisattva Great Being Avalokiteśvara surveyed that great assembly and the entire world realm, and entered equipoise in the concentration called “Completely Admonishing All Pledges.” There, while he remained in deep concentration, all sentient beings became rooted in the understanding of the practices that succeed for all sentient beings. No sooner did the Bodhisattva Great Being enter equipoise, than the entire area of the assembly became478 a maṇḍala of arrayed ornaments the essence of colorful, precious jewels479 — an inconceivable and amazing [bodhisattva]480 manifestation. All Pratyekabuddhas, noble Śrāvakas, Bodhisattvas engaged in the career of conduct, and masterful ones481 established on the tenth [bodhisattva] stage are unable to draw or even begin to draw that maṇḍala. What needs to be said of [its being drawn] by sentient beings who are ordinary people?

Having seen the great bodhisattva482 abiding in that condition, carrying out the pledge of that excellent, noble maṇḍala, all Buddha Lords, Prayekabuddhas, Noble Śrāvakas, and Bodhisattvas dwelling on the tenth stage who obtained the pledge483 and initiation as a crowned prince and engaged in [its] practice, plus all sentient beings, both with and without fluxes (āsrava) — due to having been empowered by Avalokiteśvara, all became fully aware of their own entrance into the maṇḍala that is the result of the inconceivable career of the Buddhas and Bodhisattvas and is mind-born from [Avalokiteśvara’s] distinguished meditative concentration. Even ordinary people cannot perceive it. What needs to be said about drawing it or having it drawn?484

After that, the Bodhisattva Great Being Avalokiteśvara addressed those sentient beings engaged in the pledge of the great maṇḍala, “O friends! Please listen! This pledge is not to be violated even by Tathāgatas and Bodhisattvas, what more needs to be said about [its being violated by] sentient beings and other noble ones?”485

Then, the Great Being also addressed Vajrapāṇi, the Lord of the Secret Ones, “You Sir, Son of the Conqueror, this mind-born [maṇḍala] pledge486 is not to be violated, as indicated. Now I shall explain the [maṇḍala]487 to humanity. After the Tathāgatas had gone beyond suffering [to parinirvāṇa], sentient beings who have entered the place where [the maṇḍala is] shall achieve all the attainments (siddhi) of the mundane and supramundane vidyās and mantras.”

In return, Vajrapāṇi, Lord of the Secret Ones, addressed the Bodhisattva Great Being Avalokiteśvara, “O Son of the Conqueror, if you think that the time has come, please speak! Please speak!”

After the world’s protector and Lion of the Śākya clan

Passed beyond suffering,

Sentient beings [made]488 your maṇḍala on this earth

[To attain] supreme buddhahood among men.     [44]

By merely seeing [the maṇḍala] in this world,

the mantras’ attainments (siddhi) will spring forth.

If the ritual is unknowingly impaired,

And you don’t master the pledge,

The vidyās and mantras will not succeed,

Even for the great-souled Brahmā.     [45]

If one does not strive [to practice] that mantra489

And does not observe the pledge, as indicated,

Even if one makes great effort,

The vidyās will not be successful.     [46]

When one observes the pledge imperfectly,

though using Śakra’s excellent efforts,

The vidyās won’t be successful.

What need one say about [the efforts of] human beings on the Earth?     [47]

Knowing the essence of pledges and scriptures

when performing the rituals of practice,490

The worldly and noble mantras will be successful

Merely by reading them.     [48]

Having entered and performed all rituals

in the bodhisattva’s maṇḍala,

the success of its vidyās is guaranteed,

as [stated] in the bodhisattva’s teachings.     [49]

After that, Vajrapāṇi, Lord of the Secret Ones, requested of that Great Being, “O Great Being, please speak briefly about the ritual of the maṇḍala in order to benefit sentient beings.”

Having been implored in this way by the Lord of the Secret Ones, the Bodhisattva Great Being Avalokiteśvara spoke about the ritual of the maṇḍala to benefit sentient beings.491

In the beginning, when an auspicious planet is observed on an auspicious day in the first half of the month of miracles [February/March], or the waxing moon of Caitra [March/April] or Vaiśakha [April–May], or during a full or new moon associated with an auspicious lunar asterism492 or at another time, except for the [rainy] summer months, at dawn, a spot of earth is to be consecrated. [That spot of earth is] where a solitary maṇḍala hierophant, who has recourse to a great city, has gone to seek shelter — either the edge of the sea, a great river, or in the vicinity of the ocean shoreline, neither too close nor too far from the great city, to its northeast. There, he should dwell in solitude, fasting for seven days or half a month.493

In those places where the earth has been made completely clean — free from rocks, gravel, ashes, charcoal, chaff, and bones — one should sanctify a clean spot of earth by sprinkling it with vermin-free water, either mixed with the five cow products494 or with sandalwood, camphor, and saffron. [That water] should also be consecrated with 8,000 repetitions of the vidyā of the Wrathful King “Captivated by Tārā,” and with the application of Blessed [Tārā’s] Great Seal.495 Then, one should scatter the water] all over that spot of earth: in the four cardinal directions, and the intermediate directions, as well as above, below, and straight to the horizon.

Then make a square of sixteen cubits, twelve cubits, or eight cubits on that spot of earth: the largest [square] is sixteen cubits, the medium is twelve cubits, and the smallest is eight cubits.

These are the three kinds of maṇḍalas

Spoken about by the All-Seeing One.496

The large one is for the purpose of desiring a kingdom.

The middle-sized one is for increasing enjoyment.

The small one [which protects]497 the mantra’s pledge,

Is for performing all rites that pacify.     [50]

In that place, one should draw the maṇḍala appropriately, as the mind desires. In that place, having excavated about two cubits of earth from that spot of earth, if one should see rocks, charcoal, ashes, bones, hair, or various species of vermin, etc., one should excavate another site. Any living beings who inhabit that place should not be harmed. Additionally, that place should be free from danger.498 With great effort, having carefully examined [a mound of sand from]499 a mountain peak, or the bank of a stream or a large river flowing into the ocean, and having made it clean and free from insects, one should mark it off.

Moreover, that spot of earth is to be filled with fragrant, fresh, and sacred earth from a riverbank, mixed with the five [ritually purifying] substances of a cow and vermin-free water or with earth from an anthill where no life remains. Having filled [that spot] to the brim [with good soil] and having beat it down well and made its surface even, one should make the three types of maṇḍalas according to one’s desires.500

One should plant four ritual daggers of khadira wood that have been consecrated seven times with the mantra of the Wrathful King. One should completely outline the border of the square-shaped maṇḍala with five-colored thread that has been consecrated seven times with the recitation of the wrathful [king’s] essence-incantation. In the same way, one should make the interior central space square-shaped. The hierophant sitting in the center [of the maṇḍala] should recite the root vidyā or the root essence-incantation eight thousand times.501

Having bound one’s headdress [while forming] the Great Seal [hand gesture] and [reciting] the root mantra, one will have protected one’s companions and oneself with the wrathful [king’s] root mantra.502 While reciting the mantra, the hierophant goes outside [the maṇḍala], circumambulates it in a clock-wise manner, faces east, and sits down on a bundle of kuśa grass. Having called to mind all the Buddhas and bodhisattvas, [the hierophant] should enclose the four sides of the maṇḍala with kuśa grass503 and should remain fasting for a day on the outside of that [maṇḍala].504

There, the maṇḍala hierophant,505 whose preliminary duties have been performed, who is a learned man skilled in his own vidyās, mantras, and tantric teachings, who is exceedingly devoted to the Great Vehicle for the benefit of all sentient beings, who has fasted for a day and a night, who has good friends, and whose actions are prescribed by the various scriptures, should cleanse the very fine five-colored sand that has been consecrated with the essence-incantation and the mantra of the root vidyā and place that sand in the center of the maṇḍala.

That spot of earth on the outside [of the maṇḍala] should be adorned with four archways, hoisted victory banners and pendants, and full bunches of hanging fruits. It should be planted with heaps of fruit-laden banana trees and should resonate with the sounds of the great drum, the kettledrum, and conch shell.

One should hear words of Dharma favorably extolled on all four sides [of the maṇḍala]. Books of the Mahāyāna scriptures should be read in the four directions. One should read The Blessed Perfection of Wisdom [scripture]506 in the southern direction, The Noble Moonlight Concentration [scripture]507 in the western direction, The Noble Profound Array [scripture]508 in the northern direction, and The Noble Illustrious Golden Light Scripture509 in the eastern direction. If there are no readers of books present, a Dharma reciter who is a person that has comprehended these four scriptures exceedingly well should be earnestly requested [to recite these scriptures]510 in order that the Dharma be heard.

Then, the [maṇḍala] hierophant should stand up, recite the root vidyā over sweet-smelling white flowers mixed with sandalwood, camphor, and saffron, scatter [the flowers] all over the maṇḍala and go outside. [The maṇḍala hierophant] should accept two or three skillful painters,511 either friends or disciples, who have been sustained by desirable food for up to seven days, who have generated the mind of enlightenment, who are accustomed to fasting, and who adhere to the doctrine, and he should install them [in the maṇḍala].

Wealthy Dharma kings who have tied the headdress [while reciting] the same root vidyā and have held the fine powders made respectively of gold, silver, different varieties of precious jewels, and copper of luminous beauty, are to commission512 the depiction [of the maṇḍala].

If the goal of enlightenment is certain

By merely looking at the maṇḍala,

What needs to be said about [becoming enlightened]

While practicing mantras?     [51]

Once the Excellent Person of the Śākyas has passed beyond suffering,

This ritual should be shown

To sentient beings of little merit

So they may enjoy seeing [a maṇḍala] such as this.     [52]

The resplendent bodhisattva

Who sees a destitute person

Should briefly extol the maṇḍala

In a concise and small way.     [53]

The maṇḍala hierophant should then take the finely powdered rice and barley grains dyed513 five brilliant colors: white, gold, red, black, and green, which had been previously placed [in the maṇḍala], tie the Great Seal hand gesture of the Blessed [Tārā], recite the root vidyā, and impress the powdered [grains] with the seal.514 The maṇḍala hierophant who succeeds in appeasing others515 and has observed the methods for conducting the ritual, should make a ritual hearth in the southeast direction outside the maṇḍala. It should be two cubits [wide] and about a full cubit deep. Its circumference should have the shape of a lotus blossom, and be lotus-shaped on the outside. Having ignited a fire using kindling of the palāśa tree, smear curds, honey, and butter on moist sticks of the wood apple tree that measure a full span. Then, he should invite the fire deity, using the root essence-incantation or the root vidyā and hand gesture. After having invited [the fire deity], he should perform a burnt offering 800 times using the same single-syllable vidyā previously expressed or the essence-incantation of the root vidyā. Then, having bound the headdress and performed the necessary requirements, the maṇḍala hierophant himself should have the great painter[s]516 who are skillful [professionals] or disciples perform [the burnt offerings].517

Then, the maṇḍala hierophant calls to mind the Buddhas and Bodhisattvas and burns incense [while reciting] the incense vidyā mentioned earlier. Having folded his palms in prayer, [bowed] to all the Buddhas and Bodhisattvas, made salutations to the Bodhisattva Great Being Avalokiteśvara, and taken the sand, [the maṇḍala hierophant] should make an outline of a body and the skillful painter[s]518 should complete it.

Using these rituals, first draw the Buddha Lord Śākyamuni, endowed with the best of all aspects, seated on a jeweled lion throne, and situated in the pure abode as if teaching the Dharma.

Once that has been depicted by the maṇḍala hierophant, the assistant should perform the ritual for self protection, [pronounce] the vidyā, offer sacrificial cakes (gtor ma) to all spirits, and scatter [the cakes] outside the maṇḍala in the four directions, as well as above and below.

Then, after having bathed, approached the hearth, donned clean clothes, and performed the ritual of purity and protection, they should perform the burnt offerings eight thousand times with an oblation of clarified butter mixed with saffron [while reciting] the root vidyā.

Then, having sat down on a bundle of kuśa grass, they should remain, reciting [the vidyā]. Having recited [the vidyā] of the Wrathful King “Captivated by Tārā” eight hundred times over white mustard, upon finishing, [the mustard] is to be placed in a lidded vessel. If one should see many types of loathsome and demonic forms, plus terrifying, howling winds and rain, and any other calamities, the ritual of burnt offering should be performed seven times with [the vidyā of] the wrathful [king] and an oblation of white mustard. After that, the demonic hindrances will be destroyed.519

If there is a hindering person, one should perform the ritual of burnt offerings five times, and that person will undoubtedly become paralyzed, disabled, dead, or possessed by a non-human spirit that very instant. If Indra520 dies quickly [from this ritual], what needs to be said about [its effect upon] evil-minded human beings or other ordinary obstacles? [The hindering demons],521 fearful of the Wrathful One “Captivated by Tārā,” will flee hither and thither and will certainly disappear. Thus, the attendant should remain seated there, on that kuśa grass mat, and should continue reciting the [vidyā of the] Wrathful King “Captivated by Tārā.”

Next, to the right of Lord Śākyamuni’s body, the maṇḍala expert should make two Pratyekabuddhas sitting cross-legged on lotus seats. Below them, he should make two great Śrāvakas, listening to the Dharma.

To their right is the Blessed Noble Avalokiteśvara, adorned with all ornaments and white as the color of autumn clouds. Sitting on a lotus seat, he holds a lotus with the left hand and displays a boon-granting gesture (varadā) with the right.

To his right is the Blessed Pāṇḍaravāsinī,522 holding a lotus in her [left] hand and sitting on a lotus seat. With her right hand, she appears as if paying homage to Lord Śākyamuni. She bears a crown of locks, wears clothes of white silk, an upper silk garment, and has three marks made of sacred black ash. In the same way, also make *Dṛdh[ā]523 and Bhṛkuṭī seated nearby, abiding on their own respective seats and in their own respective deportments. [Above]524 and to their right make Prajñāpāramitā, Tathāgata Locanā, and Uṣṇīṣarājñī.

Make the sixteen Bodhisattvas accordingly, as follows: Samantabhadra, Kṣitigarbha, Gaganagañja, Sarvanīvaraṇaviṣkambhin Apāyajaha, Maitreya with yak tail in hand as if gazing at the Blessed Buddha, Vimalagati, Vimalaketu, Sudhana, Candraprabha, Vimalakīrti, Sarvavyādhicikitsaka, Sarva-dharmeśvararāja, Lokagati, Mahāmati, Abhidhara. Depict these sixteen great bodhisattvas as embodiments of tranquility, and adorned with all ornaments.

The principle vidyārāja and vidyārājñī and the [remaining]525 corporeal forms and symbolic seals of the Lotus family are to be drawn in their proper places according to the explanation in the ancient scriptures. Also, put down square shapes along the border and fill them with well-made lotus blossoms and whichever deities of the vidyās one recalls [that have been thus-far omitted].526

In the same way, to the right of Lord Śākyamuni are two pratyekabuddhas called Ākāśa and Parivāsa. Similarly, one should make the entrance doors of all maṇḍalas, making the front in the east.

On the left side of Lord Śākyamuni, one should draw two other Pratyekabuddhas called Candana and Siddha. Below them draw the two great Śrāvakas called Mahākāśyapa and Kātyāyana.

To their left is Noble Vajrapāṇi, [whose complexion] is blue as the utpala lotus and whose serene form is adorned with all ornaments. His right hand bears a yak tail fan and his left is placed on [his] wrathful head. Vajramuṣṭī, Vajrāṅkuśī, Vajrasṛṅkhalā, Subahu, and Vajrasena subdue demonic hindrances according to their guises and insignia.527 One should depict their corporeal forms and hand gestures, etc., together with all the vidyā kings (vidyārāja) and vidyā queens (vidyārājñī) [of the vajra family] that one recalls.

On their left, depict a double vajra seal inside a square. Having depicted that, one should proclaim, “Whichever groups of vidyās have been omitted, please let them sit here!”528

Above them, draw the six Perfection goddesses (pāramitās) and Blessed Māmakī adorned with all ornaments and possessing serene forms.

Also above them, are the eight uṣṇīṣarājas, shimmering with a blazing garland, and firm hand gestures. Depict each of them in the guise of a great emperor (mahācakravartin) with a golden complexion, well-controlled senses, adorned with all ornaments, and glancing obliquely at the body of the Tathāgata. They are as follows: Cakravartī-uṣṇīṣa, Abhyudgatoṣṇīṣa, Uṣṇīṣa-sitatāpatra, Jayoṣṇīṣa, Kamaloṣṇīṣa, Vijayoṣṇīṣa, Tejo-rāśi-uṣṇīṣa, and Uṣṇīṣāgra. Draw these eight Uṣṇīṣa[rājas] in this way.529

Make two bodhisattvas flanking the entrance door. On the [entrance’s] right side is He Who Goes Beyond the World (Lokātikrāntagāmi), serene in form, bearing a crown of locks, holding a rosary and displaying a boon-granting gesture with the right hand, and holding a ritual water pot in the left. He should be drawn with a slightly wrathful expression, facing the door. On the left side of the entrance, draw the great bodhisattva He Who Conquers the Invincible (Ajitaṃjaya), serene in form, bearing a crown of locks, holding a staff and ritual water pot in the left hand, and with the right he holds meditation beads and bestows an offering of excellent gifts. He should be drawn with a slightly wrathful expression, facing the entrance door. Below the lion throne is a wheel of Dharma, shimmering with a blazing garland.

Below that [Dharma Wheel] is the Blessed One, the Queen of Mahāvidyās (Bhagavatī Mahāvidyārājñī) dwelling in that jeweled celestial palace. Her body is neither too thin, nor too fat, but serene and beautiful, and [her face] has a faint smile. She holds a blue utpala in her left hand and a myrobalan fruit530 in her right. Adorned with all the ornaments of a youth, she bears a crown of jewels and a sacred thread531 made of a string of pearls, wears an upper and lower garment of silk, and shimmers with a garland of blazing light. Seated on a lotus throne, she looks at the wrathful King “Captivated by Tārā” and faces the entry door of the maṇḍala. Depict her pleasant to look at in every way, bearing the form of a Protectress with a Single Lock of Hair (Rākṣasī Ekajaṭī).532

Below the lotus, to the right, depict the Wrathful King “Captivated by Tārā” (*Tārā-vikranta) whose loathsome form shimmers with a blazing garland. Draw him looking at the great Bodhisattva, as if receiving a command.

Below the lotus and to the left, one should depict five bodhisattvas in the form of [the sons of]533 the gods from the heaven of the Pure Abodes. [These five called] Stainless, Disciplined, Pure, Dispelling Darkness, and All Illuminating534 abide in the place of the Pure Abodes, which is beautifully depicted, scattered with multi-colored flowers that shine brightly like a stone floor made of many shimmering, precious jewels.

Make four square-shaped archways in the four directions along the circumference outside the inner maṇḍala and bind [the entire circumference] with five different brightly colored straight lines.535

In the eastern direction, above Lord Śākyamuni, in the center of the drawing, depict the Mighty Flower King (Saṅkusumitarājendra) seated on a lotus. He should be made in the miniature form of the Tathāgata, shimmering with a blazing halo of light, bestowing a boon-granting hand gesture, and seated on the headcrest of [Śākyamuni’s] image.536 To his right, draw the seal of Uṣṇīṣa-cakravartin. On the left, draw the seal of Tejorāśi. Above the Tathāgata Locanā, draw the seal of Prajñāpāramitā.

Above the Noble Lord Avalokiteśvara, to the right [of the seal]537 of Prajñāpāramitā, draw Lord Amitābha in the form of a Tathāgata, bestowing the boon-granting gesture, sitting on a lotus seat, and shimmering with a blazing halo of light. To his right, make the seal of an alms bowl and a monk’s religious garment. In the same way, in proper order, make the seal of a lotus in the entrance [to the maṇḍala].

To the left of the Tathāgata Lord Saṅkusumitarāja, depict the seal of Uṣṇīṣatejorāśi, shimmering with a blazing halo. To the left of that, depict the body of Tathāgata Ratnaketu as if teaching the Dharma, seated upon a jeweled mountain, and emitting the colorful, shimmering light of blue lapis lazuli, emeralds, and rubies. Draw him encircled with brilliant light. To his left, draw the seal of Jayoṣṇīṣa, shimmering with a blazing halo. To the left of that, depict the seal of a Dharma wheel, with a blazing halo. To the left of that, depict the seal of a mendicant’s staff and a cylindrical water pot, meditation beads, and a good seat. In the [maṇḍala’s] doorway, depict two three-pronged vajras blazing all around.

Below Lord Avalokiteśvara, depict two blazing seals: one of a blue lotus and another called “Great Seal and Staff,”538 which do not touch each other.

An outer maṇḍala should be drawn in the shape of [the inner] maṇḍala. It should be pleasant to behold: shining brilliantly with five different colors and beautifully square-shaped with four archways in the four directions.

One should draw great Brahmā in the eastern direction, about two cubits outside of the inner maṇḍala. He is four-faced and wears white clothes, a white upper garment, and a white sacred thread. He has a golden complexion, bears a crown of locks, and holds a staff and pitcher in the left [hand] and a vajra in [his right] hand.

To his right, make the Sons of the Gods of the heaven of Clear Light (Ābhāsvara). Their forms [are golden-colored and introspective in meditation.]539 They are clothed in silk, as they also bear an upper silk garment, a serene face, a crown of locks, and a white sacred thread. They sit cross-legged and their right hands display a boon-granting gesture.

To their right, make the Sons of the Gods of the Akaniṣṭha heaven.540 They are adorned with all ornaments, serene in form, and have their thoughts fixed in meditation. They wear clothes of silk, an upper silk garment, and a white sacred thread. They sit cross-legged and display the boon-granting gesture with their right hands.

One should also depict the Sons of the Gods of the heavens of “The Happy Land” (Tuṣita),541 “Those Who Enjoy Magical Creations,” (nirmāṇarati), “Those Who Overpower Others with Magical Creations,” (paranirmitavaśavartin), Yama,542 and Śakra,543 etc., in due order, guise, and proportion.

Below Śakra, draw the heaven of the four great kings, [the heavens of] the gods called Always Intoxicated (sadāmatta), Garland Bearers (mālādhāraḥ), Bowl Bearers (karoṭapāṇis), and Lute Bearers (vīṇādvitīyaka), plus the [heavens of] Sons of the Gods of the mid-space. They are to be drawn exactly according to order and guise. In the same way, in the southern direction, draw the Sons of the Gods of [the form realm heavens called] Avṛha, Atapa, Sudṛśa, Sudarśana, Parīttasubha, Puṇyaprasava, etc. Draw them according to their proper guise and proportion.

The same is for the western direction, and also the northern direction. Below those in the western direction, depict [those] who are seated in two rows.

Outside of the second maṇḍala is a third maṇḍala. The four Great Kings should be drawn in the four directions according to arrangement.

In the north, to the right side of the entrance is Dhanada,544 standing near a treasury. He is adorned with all ornaments, his crown somewhat tattered, and has the form of a yakṣa spirit. To his right, draw the yakṣa generals Manibhadra and Pūrṇabhadra. Similarly, in order, depict Hārītī the great female yakṣiṇī, Priyaṃkara the youth, sitting on her lap and reflecting upon the maṇḍala, and the [yakṣa called] Pañcika who is maroon in color and frightful. Draw the seals of the yakṣas nearby them.

Accordingly in the western direction, depict the water god Varuṇa bearing a noose in hand and the eight great serpent545 kings headed by Ananda, Upananda, Takṣaka, and Vāsuki. In the same way, depict all the principally famous and pre-eminent cannibal demons, fragrance eaters, centaurs, great snakes, sages, tantric ascetics, hungry ghosts, flesh eaters, garuḍa birds, humans, and non-humans, etc., plus rocks that make the most precious medicines and jewels, mountains, rivers, and islands, arranged in two rows accordingly.

In the southern direction, depict Yama together with a retinue of seven mother spirits (matṛka). In the southeast is [the fire god] Agni, shimmering with a blazing halo of light, holding a staff, water pot, and meditation beads in hand, bearing a crown of locks, dressed in white clothes, possessing an upper garment of silk, a white sacred thread, a golden complexion, and distinguished by three marks made of sacred ash. [The seven mother spirits] should be drawn seated in two rows endowed with various types of ornaments, weapons, guises, shapes, and colors.546

Surrounding the entry outside the great maṇḍala are Umāpati547 who rides a bull and holds a trident in hand, Goddess Umā548 who is [golden-complexioned and]549 adorned with all ornaments, and Kārtikeya550 who is mounted on a peacock, bears a spear in hand, is youthful in form, six-faced, and red-complexioned, wears yellow clothes and a yellow upper garment, and holds a bell in the left hand and a red banner [in the right].

Bhṛṇgiriti,551 who is very emaciated, Mahāgaṇapati,552 Nandikeśvara,553 Mahākāla, and the seven mother spirits should be depicted in succession with the proper ornaments, guise, and proportions. Also depict the eight gods of wealth (vasavas), the seven sages (ṛṣi), and the four-armed Viṣṇu mounted upon a garuḍa bird, holding a discus, conch, club, and sword, and adorned with all ornaments.

[On the outside of the maṇḍala’s entrance,] one should also depict the eight planets, the twenty-seven lunar asterisms (nakṣatra), and the eight minor heavenly bodies ranging in a circle above the earth. In brief, established in the form of seals in two successive rows according to arrangement are the fifteen days of [the month] for both waxing and waning moons, the twelve [zodiacal] houses, the six seasons,554 the twelve months, the course of a year, plus the four sisters and a fifth brother riding in a boat placed in the water.

In brief, three interconnected maṇḍalas should be drawn in a square-shaped maṇḍala triad. Briefly, [this is what should be placed in the three square-shaped maṇḍalas:]555 the Lord Buddha, leader of all sentient beings, should surely be depicted. On his right, Noble Avalokiteśvara of the lotus family should surely be depicted. On [Buddha’s] left, Noble Vajrapāṇi of the vajra family should surely be depicted. One should also depict the chief bodhisattva Noble Samantabhadra. Mañjuśrī the youth556 should surely be depicted. Whatever ones remain should be depicted [in the form of] seals, according to arrangement. This is the inner maṇḍala.

In the middle maṇḍala, in the east, one should depict Brahmā, the chief of the world realm that endures [suffering], the Sahāloka. In the same way, in the southern part of the maṇḍala are the gods of [the form realm heavens] Ābhāsvara and Akaniṣṭha, and the gods of the formless realm. There are no gods that belong to the imperceptible level of “Neither Consciousness nor Non-consciousness.”557

In the north, Śakra, the King of the Gods, and the Sons of the Gods of [the heavens of] Suyāma, Tuṣita, Sunirmitta, Paranirmita, Parittābha, Prabhṛtaya, etc., should be depicted one by one. Any remaining ones are to be drawn in [the form of] seals, according to sequence.

Similarly, in the northern direction of the third maṇḍala, Īṣāna,558 the Lord of Creatures, should be depicted together with Umā. Kārtikeya should be depicted near the second door, seated on a peacock, holding a small spear in [his left] hand, red-complexioned, possessing the form of a prince, clothed in an upper garment of yellow cloth, and holding a bell and red banner in his right hand.

In the eastern direction, depict the sage Mārkaṇḍa in the form of Vainateya, a winged Garuḍa bird. The remaining ones should be established in [the form of] seals, according to arrangement.

In the southeast, depict the four young sisters559 together with their young brother, riding in a boat, traveling in the great ocean. Also, one should surely depict [Agni] the king of the fire deities.560

In the southern direction, one should accordingly depict Vibhīṣana, the rākṣasa Lord of Lanka city,561 leaning on the picumarda tree and bodhisattva Jambhalajalendra in the form of a yakṣa spirit. Similarly, according to arrangement, depict Yama, King of the Dead, as a hungry ghost endowed with magical powers. Also, depict the piśāca king Vikṣipanti. The remaining ones are to be drawn in [the form of] seals.

In the southwestern direction the chiefs among snakes, Nanda and Upananda, should be depicted. Also, depict the sun, the foremost among the planets.

In the west is the best of sages called Kapilamuni and the excellent “bull” among naked heretics, Nigranthatīrthakaraṛṣbha, who is naked. [The remaining ones]562 should be established in [the form of] seals.

In the northwestern direction, Dhanada, king of the yakṣas, Pañcaśikha, king of gandharvas, and Druma, king of the kinnaras should be depicted. The rest should be depicted in [the form of] seals, according to dimension, placement, and arrangement.

Draw the fourth maṇḍala in a square shape, bound by five [different colored] bands on the outside, decorated with a garland of seals, endowed with four archways, and adorned with the four great kings.563 The following seals are to be placed in order and arranged accordingly: A blue utpala lotus is to be drawn in the entrance [to the maṇḍala]. To its right and left, the entire circumference [of the maṇḍala] should be covered with a square garland made of the seals of various kinds of excellent weapons, as follows: a red lotus, vajra, axe, [sword],564 [lance],565 trident, club, wheel, symbol of auspiciousness, flask, fish, conch, bracelet, pitcher, victory banner, flag, noose, bell, knife, hammer, bow, and iron arrow. [178b-3]

Then, four great seals should be placed in the four cardinal directions outside [the maṇḍala]. In the north, make a square-shaped maṇḍala, endowed with two three-pronged vajras blazing all around. In the east, make a triangular-shaped maṇḍala with a red lotus blazing all around. In the south, make a crescent-shaped maṇḍala marked with a blazing alms bowl. In the west, make a solar-[shaped] maṇḍala marked with the petals and branches of a blue lotus, which are blazing all around.

There are also four seals in the intermediate directions. In the northwest, make a circular-shaped maṇḍala with a blazing noose. In the southwest, make a crescent-shaped maṇḍala with a blazing staff. In the southeast, make a triangular-shaped maṇḍala with a blazing axe. In the northeast direction, place a blazing sword.566

Having drawn [seals] in all [cardinal and intermediate] directions, as well as above, below, and straight to the horizon, one should use the same powdered [colors] to depict three seals near the door outside the maṇḍala. A garment of clothes, a fan, and a shoe which is entirely ablaze should be depicted.

These rituals567 of the maṇḍala

Are explained here in brief

By the intelligent bodhisattva

Wishing to benefit sentient beings.     [54]

Then, in the first place, the maṇḍala hierophant should acquire disciples who are [from the occupational groups of the] priests, nobility, common folk, or servants,568 whose limbs are beautiful, whose faculties are not impaired, who generate the mind of enlightenment as travelers of the great vehicle and are not inclined toward longing for the Lesser Vehicle, who are heroic-minded, faithful, and possessed of the virtuous Dharma, who desire great sovereignty, disparage inferior pleasures,569 and are endowed with a desire for great enjoyment, who are good-natured, disciplined, and moral, who are monks, nuns, laymen and laywomen abiding in their vows and maintaining their fasting vows, who are not inimical toward the great Bodhisattva, who are beneficial, of a good family,570 and who practice Dharma naturally.

[Candidates for initiation] are those who have fasted for a day and a night, donned clean clothes, made their hair fragrant, taken three baths, observed silence, made themselves fragrant with continual applications of the perfumes of camphor, saffron, and Malaya mountain sandalwood,571 performed their protection rituals seated on kuśa grass mats, practiced celibacy, observed truthfulness, and reflected upon the Conqueror [Buddha]. [The maṇḍala hierophant] should situate [these candidates] neither too close nor too far outside the maṇḍala.

[Candidates for initiation] who have maintained clean and pure [living habits] should number from one to eight, and no more. They are mutually acquainted nobles (kṣatriya) and great kings whose heads have been consecrated and whose offspring are boys and girls unfamiliar with the customs of rural culture. The Lord Bodhisattva Mañjuśrī, who is youthful in form and awakens young people, makes youthful people rejoice!572 [179b-4] Therefore, such [young people] who do not know the customs of rural culture, should initially be installed [in the maṇḍala] in order to augment [the prosperity of] great kings, for long life, health, lordliness, and enjoyment, and especially for insuring the occult attainments (siddhi) of the vidyās for moral people.573

Having settled these matters in the same way, as before, the hierophant who possesses good companions should burn camphor incense and go outside [the maṇḍala] without turning his back [to it]. Having gone outside, he should clean a strip of cloth with water of the proper season,574 bathe with water that lacks vermin, has been consecrated with the root vidyā eight hundred times, and impressed with the Great Seal, and rinse his mouth. Having become ritually pure and donned clean clothes, he should approach the fire hearth.

Then, [the maṇḍala hierophant] should sit on a kuśa grass mat facing northeast and perform burnt offerings 8,000 times with an ablution of butter mixed with camphor, saffron, and sandalwood. Using the ritual previously expressed, he should invite the [wisdom being]575 and request it to depart. Furthermore, [the candidates] should be installed in the maṇḍala.

Having entered, one should offer eight full vessels filled with gold, silver, precious jewels, fruit, and grain, shrouded in clean cloth, and decorated with the leafy and fruit-laden branches of sahakāra wood. Offer the first [vessel] to Lord Śākyamuni, the second to all Buddhas, the third to all communities of noble Śrāvakas and Pratyekabuddhas, the fourth to all Bodhisattvas, the fifth to the great Bodhisattva Noble Avalokiteśvara, the sixth to all deities, and as for the seventh and eighth, which are to be placed in the entry porch of the second maṇḍala, the first is for all spirits and the second is consigned to all ordinary [spirits]576 and to all sentient beings.

After that, using the same ritual previously expressed, having burned incense and tied the blue lotus seal, one should perform the invocation again. All Buddhas, all Pratyekabuddhas, noble Śrāvakas, great Bodhisattvas, all sentient beings, all spirits, and Avalokiteśvara as well should be invoked with the same ritual previously expressed.

In this way, having made offerings with flowers, incense, perfume, lamps, and offering cakes (gtor ma), using the activities previously expressed, every [ritual activity] should be carried out orderly. With the same lamps mentioned, one should offer butter lamps. Saying “an offering cake for all noble and non-noble ones” means that one should offer the Tathāgatas rich cake cooked in butter, prepared with excellent rice pudding made with thickly cooked rice, yogurt, and honey.577 One should also offer sweet-smelling flowers and cooked foods, such as rice pudding full of clarified butter,578 sandalwood gum, honey, and milk to all Pratyekabuddhas, Noble Śrāvakas, Great Bodhisattvas, and noble deities. Using a ritual with mantras, one should offer sweet pastry and such foods mentioned above to all the gods, groups of spirits, and all sentient beings.

Similarly, offer the fragrant flowers formerly designated, such as jasmine, nāgara, and punnāga, etc., to the Buddhas, pratyekabuddhas, noble śrāvakas, great bodhisattvas, and all noble and ignoble deities. In particular, use jasmine flowers for the Tathāgata family, red lotuses for the Lotus family, blue lotuses for Vajrapāṇi’s family, and ordinary579 [flowers] to the other [deities of the] mantras.

One should know that camphor incense is for the Tathāgata family, sandalwood is for the lotus family, and similarly, a black resin580 is for [the family of] Vajrapāṇi, Lord of the secret ones. One should offer ordinary incense to all other [deities of the]581 mantras.

One should offer butter lamps582

To all noble ones (ārya),

Engage in offering fragrant sesame oil

To the [gods]583 of the non-nobles (anārya).     [55]

According to the stages of the ritual,

There is an incense with a perceived cause.

Only use that fragrance that has been designated

at all times and for all mantras.     [56]

Whatever has been expressed for the Tathāgata,584

And whatever has been expressed for Vajrapāṇi

Are in their own respective tantras.585     [57]

In order to practice the mantras,

The practitioner should observe and

Fully comply with the ritual in this [text].     [58]

After that, the maṇḍala expert who has previously seen the ritual should perform the following activities: the invocation, worship, burning of incense, and the presentation of food offerings to the gods. Then, the supremely skillful and swift assistant, having resounded the harmonious tones of the pataha drum and conch, [should take] the meatless sacrificial food offerings for all living beings, which are decorated with incense, flowers, lamps, and garlands, circumambulate the outside of the maṇḍala, and scatter the sacrificial cakes for all living beings widely in the four cardinal directions, the intermediate directions, above, below, and straight to the horizon.

Having bathed, one should perform the burnt offering ritual once again 8,000 times with thick rice mixed with yogurt, honey, and butter, while employing the root vidyā or essence-incantation. Having performed the burnt offerings for the great [beings] installed in the maṇḍala previously established, those who’ve been accepted for instruction by the maṇḍala hierophant will be freed from all transgressions by merely looking at the maṇḍala. [There will be freedom from all transgressions] for those whose protection rituals have been performed, who have generated the thought of enlightenment, who have performed a fasting reparation, who have offered their own bodies to all Buddhas and bodhisattvas for the sake of success, who share enjoyment with all sentient beings, and for virtuous ones who mount the seat of unsurpassable enlightenment and desire to attain omniscient Buddha knowledge. Even for those people who have committed [any of the five] sins of immediate retribution,586 there will be instantaneous liberation.

Then, the maṇḍala hierophant who has veiled the faces of those desiring to enter the maṇḍala with a flawless silk cloth that has just been woven by a weaver, is free from hair, consecrated seven times with the root vidyā, and anointed with sweet-smelling sandalwood and saffron, should initially install [the candidates who are] practitioners of the Blessed [Tārā]. He should install either a king’s son whose head has been consecrated, or the son of the warrior class, or moreover, one who desires a great kingdom of great delight. Having covered the faces of those situated in the second maṇḍala and having given [each of] them a fragrant flower mixed with sandalwood and saffron, the maṇḍala hierophant should have them scatter their flowers with two clean hands. On the place where one’s flower has fallen [in the maṇḍala], that [wisdom being’s] vidyā should be given [to the initiation candidate].587 [This is declared as one’s own mantra.]588 From life to life, one is bound to that [wisdom being]. That [wisdom being] is one’s virtuous friend, causing one to mount the seat of enlightenment, to accomplish the aim of bringing to fulfillment the omniscient wisdom of great enlightenment, and to bring about [one’s] great enjoyment, great sovereignty, and association with distinguished people. Due to one’s high resolve for full success in this very life, one shall accomplish all the rituals.

Thus, in due order, there should be up to eight [candidates accepted for initiation] and no more. For the others who have a desire for occult attainments (siddhi),589 according to their desires, it is said that there is a pledge just for the purpose of destroying sins.590

When the maṇḍala hierophant bestows initiation, first of all, that spot of earth in the northeast direction, neither too far nor too close outside the maṇḍala should be purified with a mantra and empowered with the root mantra.591 Then, up to five [candidates] should be initiated who imagine themselves to be taking part in a royal initiation,592 who possess great enthusiasm and absolutely sincere faith in the Buddha, Dharma, and the Sangha, who are not separated from the thought of Enlightenment, who have entered into the Great Vehicle, who revere the Three Jewels, who have unimpaired and faultless senses, who desire to accomplish mantras and vidyās in this very life, who possess good intentions and enthusiasm toward the practice of mantras, who naturally desire virtuous marks, who lack false views about the aim of the vidyās and the cause of awakening, and whose minds are fixed on that. The remaining [candidates] are excluded. Apart from those who are distinguished in insight and unerring practice, others are not to be served.

After that, having collected all the necessities for the initiation of all kings, the skillful hierophant should be satisfied [with the candidates]. Having spread out the canopy hung with victory banners, pendants, and a white umbrella at the top, [the candidates] should circumambulate [the maṇḍala]593 while waving a white yak tail and praising it respectfully with the joyfully sounding tones of the conch, great drum, and kettle drum, with words of victory,594 with auspicious verses, and with verses of praise and blessing spoken by the Conquerors. Having blessed that [maṇḍala], made salutations to all the Buddhas and bodhisattvas [and bowed down to one’s teacher,]595 one should say the following, in brief. “O hierophant, I am enthusiastic to engage in the successful performance of all the Buddhas’ and bodhisattvas’ mantra practices, to enter into the maṇḍala of very secret liberation transcending the mundane [world], and wish that all dharmic kingdoms realize Buddhahood. In short, [I am enthusiastic] to become enlightened.”596

Then, having become seated on a kuśa grass mat, facing east, [the candidate] who views the maṇḍala and comprehends it, should first be given the vidyā initiation, and then be made to [tie]597 the Great Seal and recite the root vidyā.

Then, using yellow pigment, one should write one’s own designated vidyā and mantra on a white birch bark leaf. Having written it and rubbed both hands and the lidded vessel with sandalwood and saffron, one should place the white birch bark leaf inside the lidded vessel and set it down inside the maṇḍala before the feet of the Bodhisattva Great Being Avalokiteśvara. Having become seated near that place, the mantra of the root vidyā should be recited eight hundred times as before. Then, while sitting on the kuśa grass mat, one is to be initiated.

Outside the maṇḍala, having taken the full vessel for ordinary [spirits] and all [sentient beings],598 which was previously placed near the [maṇḍala’s] entrance, the hierophant is to initiate [the candidate’s] head [with the water in this vessel], and recite the root vidyā. The heads of the [remaining]599 disciples are to be initiated with whatever water is desired. Then, the lidded clay vessel is to be given to that [disciple] for that purpose [of initiation]. [The disciple] should be made to read [the vidyā written on birch bark] by the lamplight. If that [disciple] comprehends600 the vidyā or mantra from the Bhagavān merely by reading it, the ritual is performed. If, on the other hand, [one does not immediately comprehend it,] gradually, through effort one will succeed. Others will succeed merely by reciting the mantra and then will fully comprehend it. By saying, “one will be successful with only the first application [of the vidyā,]” means that this is because [the student] has no thought constructions. That which was formerly written by the hierophant601 will surely succeed with three applications, even without effort.602 In this way, one should initially bestow the vidyā initiation.

As for the initiation into the second maṇḍala, using the same ritual as before, one whose head has been consecrated with the full vessel dedicated to all deities603 in the second maṇḍala will be liberated from all sins604 and granted permission by all the Buddhas. One will also be instructed in the practice of all mundane and supramundane pledges, maṇḍalas, mantras, and seals. One [should imagine that] the hierophant’s initiation is given by all [higher] bodhisattvas.605

In the third maṇḍala, one’s head should be initiated with the full vessel offered to all Śrāvakas and Pratyekabuddhas, using the same ritual. [The hierophant] should say, “May all Buddhas and bodhisattvas who possess supernormal powers permit you to teach all the mundane and supramundane vidyās and mantras, the rules for drawing the maṇḍala, tantric seals, and tantric practices, and to teach your own rituals. Whether in this lifetime, in the next life, or in whatever other subsequent birth, may you surely attain Buddhahood!”

In the same way, using the same ritual previously demonstrated in the two “Victory” initiations,606 one should be initiated only with the [water in] the flask formerly consigned to the Bhagavān [Śākyamuni] and the [water in] the full flask offered to the Bodhisattvas.

Similarly, [the hierophant] should say, “May you be permitted by the Buddha Lords, the Great Bodhisattvas, and Śrāvakas, [may you be] protected from assault by spirits, [may you be] invincible and victorious over all living beings, and may you accomplish whatever you wish with every mantra.”

Then, the maṇḍala hierophant should respectively bestow five initiations to the five sentient beings, as they wish. After they have been sequentially introduced into the maṇḍala, have made an offering to the Buddha and all bodhisattvas, and circumambulated the maṇḍala three times, they should be excused. On another day, gradually, they are to be instructed in the practices of the vidyās and mantras and practice them.

In that instant, having come and made a firm offering, [the hierophant] should take the full flask of water previously offered to the great Bodhisattva [Avalokiteśvara], and have those [disciples] who have entered the maṇḍala drink three handfuls of water [from the flask] while facing the eastern direction. Then he should address them accordingly: “Whoever violates the great bodhisattva’s secret pledge will generate numerous unmeritorious [results].”607

Those from a lower family who have come to that maṇḍala, or any maṇḍala, should generate the thought of great compassion along with the maṇḍala hierophant. The pure white cloth in the assistant’s hand should be bound on their heads or they should be covered by another with the cloth. Having tied the designated seal of the established pledge, those from the lower families should scatter flowers. Those assistants and all sentient beings who’ve entered [the maṇḍala] should bathe. Even they will obtain the vow. Their practices will also be successful.

When one has come to the place for making a fire, as was done previously, use kuśa grass with unbroken tips [for the following rituals]. Here, the three types of hearths for pacifying, prosperity, and fierce [rituals] shall be enumerated. The lotus-type [hearth] is for pacifying [the deity]. Make a crescent-shaped hearth to subjugate. The triangular [hearth] is for fierce rituals.

In that [hearth], spread kuśa grass for all fire-making rituals. Having made salutations to all Buddhas, one should have a fire made in the eastern point [of the hearth]. In the southern point, behind the Bodhisattva Great Being, make salutations to the makers of the fire [ritual]. Having made salutations to all bodhisattvas, make an offering in the northern point. In this way, those duties [are to be performed] by the good-natured assistant, using kuśa grass to make a fire.

At the beginning [of the ritual], use the root vidyā. Twenty-one burnt offerings of parched rice, mixed with yogurt, honey, and butter should be presented. Use the essence-incantation and butter for appeasing [rituals]. A burnt offering of three apāmārga sticks is used for the purpose of prosperity [rituals]. Straw (kaṭake)608 is used for fierce [rituals]. This fire-making ritual also occurs in ordinary evocation rituals and in the practices of all maṇḍalas.

After that, the maṇḍala hierophant should comment upon the chief deities from the Pure Abodes, perform the ritual of the fire ritual, and express these words, “Those who’ve entered into all the maṇḍalas and have recited the root vidyā, should make an offering. May the Buddha Lords, bodhisattvas, and moreover, the distinguished ones among the gods endowed with supernormal powers and Lord [Śākyamuni’s] Śrāvakas, please listen! It is [not]609 proper that anyone violate the ritual of the pledge in this maṇḍala! Be respectful! Moreover, may those who have minor handicaps,610 by means of this root of virtue, remain in all maṇḍalas, and attain inseparability from the sphere of activity of all Tathāgatas and the sphere of activity of all bodhisattvas. May they also quickly possess happiness.”

And he should also say to all sentient beings who’ve entered into the maṇḍala, “In brief, do not become separated from the thought of enlightenment! One should be fond of giving, abide in love, etc.,611 worship all the Buddha and bodhisattvas, and, in brief, observe the precepts, vidyās, and mantras that are spoken by the Buddhas and bodhisattvas. Do not become separated from the thought of enlightenment.”

Then the maṇḍala hierophant who has consigned an offering of fragrant flowers to all the bodhisattvas, etc., or has consigned a mental offering, should also recite the root vidyā, look in the four directions while merely reciting “gaccha, gaccha” and “svāhā,” tie the basic seal of the Blessed [Tārā], look up, and entreat [the wisdom beings] to depart.

This completes the second chapter of the Extensive Ritual of the Maṇḍala from the Bodhisattvapiṭaka and The Fundamental Ritual [Text] of the Bhagavatī Ārya Tārā Ūrdhvajaṭā.

_______________

365. The word “pledge” (samaya, dam sthig) may refer to the deity itself or the act of coalescing with the deity in meditation.

366. Skt. nābhi-cakra.

367. For a definition of the term maṇḍala, see pp. 47–48, fns. 164–65, and p. 80, fn. 220

368. The TMK’s reading (159a-5) “Engaging in the Pledge of the Great Being” (i.e., Avalokiteśvara), may be corrupt based upon two factors. First, the previous sentence refers to Avalokiteśvara’s concentration called “Beholding and Engaging in the Pledge for All Sentient Beings,” which is also related to the activities that follow. Second, the MMK (Skt. p. 25, lines 8–9) and Tib. (Da:139b-4 & 5) reads “Engaging in the Pledge for All Sentient Beings.”

369. Skt. Sarva-vidyā-saṃcodanaṃ.

370. TMK (159b-3) reads khro bo’i rgyal po sgrol mas non pa’i snying po. The tentative Sanskrit reconstruction of this wrathful king’s name is *Tārā-vikrānta krodharāja.

371. Lessing, Ferdinand and A. Wayman (1983, p. 201) discuss the acquisition of occult attainments (siddhi) that are divided into superior, middling, and lower achievements.

372. I have relied upon the MMK (Skt. p. 17, line 29): samāsa-nirdeśataḥ and (Tib. Da: 140b-7): mdor bstan pa. The TMK reading (160b-1): ting nge ’dzin nges par bstan pa (i.e., samādhi-nirdeśaḥ) appears corrupt.

373. Compare ahaṃ yām yām with chapter 1’s reading ahaṃyaya belonging to the same “root vidyā.”

374. DTMK (Tsa:231a-3) and PTMK (Za:29a-1) read cintayāmi. TPTMK (Ma:160b-4) reads cintalāmi.

375. DTMK (Tsa:231a-3) and PTMK (Za:29a-1) read cintitaṃ. TPTMK (Ma:160b-4) reads cittitaṃ.

376. The essence-incantation (Skt. hṛdyaya, Tib. snying po) is defined in the translation of chapter 1, “The Assembly,” fn. 247.

377. Skt. upahṛdyaya, Tib. nye ba’i snying po; cf. p. 86, fn. 248.

378. This mudrā for “subjugating,” associated with the previous mantra evoking Kurukullā, provides evidence for the evolution of a wrathful aspect of Tārā, who would be invoked during fierce rituals.

379. Skt. parama-hṛdaya; Tib. mchog gi snying po.

380. Regarding the syllable “Gīḥ,” cf. p. 67, fn. 193.

381. Following DTMK (Tsa:231b-3) that reads prabodhani; TPTMK reads prabodhina.

382. All TMK editions read utpaladhini, which is probably a corruption of utpaladhārinī, “she who holds the utpala.” The MMK (Skt. p. 18, lines 12–13) reads utpaladhāriṇe, in the dative masculine singular, invites Mañjuśrī.

383. The TMK reading, dhūma-vāsini mamārciṣa, is corrupt. For this phrase, I have relied on the MMK (Skt. p. 18, lines 18–19), which reads dhūpavāsini dhupārciṣi. The verb form arciṣi is the 1st person atmanepada of the aorist iṣ-form of the verb √ṛc, “to praise.”

384. Skt. dhūpa-vidyā.

385. Skt. avāhana-vidyā.

386. According to Lessing and Wayman, 1983, p. 179: “The offering materials are presented after driving away their obstructive demons, purifying, and glorifying them.” Such offering materials include perfume, flowers, incense, food, and butter-lamps.

387. The DTMK (Tsa:232a-5) and PTMK (Za:30a-3) read mahākāruṇikā. The TPTMK (Ma:162a-4) reads mahākaruṇikā.

388. See MMK (Skt. p. 18, line 27) and (Tib. Da: 142b-1) for the word maṇḍala, which does not appear in the TMK reading.

389. All TMK editions read anukaṃpaka (following the MMK); if this phrase modifies a feminine being, as it does in a previous phrase, it should be in the feminine, vocative, singular as anukaṃpake. The MMK (p. 18, line 27) provides the alternate reading: sarvabhūtānukampaka (compassion for all creatures).

390. All editions of the TMK read ambari, rather than ambara, for which I have relied on the MMK (Skt. p. 18, line 27) reading. For vicāriṇi, see TPTMK (Ma:162a-5). The PTMK (Za:30a-4) reads vicāriṇa.

391. Skt. gandha-vidyā.

392. PTMK (Za:30a-5) reads śriye, dative, masculine, singular.

393. Skt. puṣpa-vidyā.

394. I have relied on the MMK (Tib. Da:142b-4) reading kusumāpūravāsini. The TPTMK (Ma:162b-1) reads kusumāsūravāsini; DTMK (Ca:232b-1) and PTMK (Za:30a-7) read kusumāsūravāsi.

395. Skt. bali-vidyā.

396. The MMK (Skt. p. 19, lines 1–2) clarifies which words are in compound form and the verb form as being in the first person: sarvabuddhān namaskṛtya acintyādbhutarūpiṇāṃ / balimantraṃ pravakṣyāmi samyaksaṃbuddha-bhāṣitam //

397. PTMK (Za:30a-7) reads bhagavati; TPTMK (Ma:162b-2) gabhagavatī.

398. All readings are corrupt. The MMK (Skt. p. 19, line 6) and (Tib. Da:143a-1) read: sarvatamondhakāra; all TMK editions read sarvatamo andhakāra-vityaṃ-sitānāṃ.

399. All TMK editions read -priyāya; I have relied upon the MMK (Skt. p. 19, line 7), which reads śriyāya.

400. All TMK editions read -jyoteraśmi; I have relied upon the MMK (Skt. p. 19, line 7), which reads -jyotiraśmi.

401. All TMK editions of this compound read mantrajvalodyota- plus a corruption of the word -mūrti; I have relied upon the MMK (Skt. p. 19, line 8) and (Tib. Da:143a-2), which read samantajvālodyotita-mūrti.

402. All TMK versions read khurha; I have relied upon the MMK (Skt. p. 19, line 8), which reads khurda.

403. Skt. dīpa-vidyā.

404. TPTMK (Ma:162b-7) and PTMK (Za:30b-4) read jvalaya; DTMK (Tsa:232b-6) reads jvālaya jvālaya. According to MW, p. 428, col. 2, both readings are acceptable for the causative stem of the imperative form.

405. Compare the TPTMK reading (163a-3) with the MMK (Skt. p. 19, lines 15–18): tvadiyaṃ kula vikhyātaḥ sutaṃ ghoraṃ sadāruṇaṃ / ya eva sarva-mantrānāṃ sādhyamānānāṃ vicakṣaṇaiḥ // mūrdhūṭaka iti vikhyāta . . . jakulayor api / tasya nirnāśanārthāya vidyeyaṃ saṃpravakṣyate //

406. See MMK (Skt. p. 19, line 20) and (Tib. Da:143b-1) for the word vighnām, “demon,” which is missing from all TMK editions. Its edited form in the accusative plural has been recorded above.

407. See DTMK (Tsa:233a-2) and PTMK (Za:31a-1) for vināśāka. TPTMK (Ma:163a-5) reads vināśaka.

408. See MMK (Skt. p. 19, line 20) for jīvitāntakara; all editions of the TMK read jīvantāṅtakara.

409. See MMK (Skt. p. 19, line 21) for jīvitāntakara; all editions of the TMK read jīvantāṅtakara.

410. See DTMK (Tsa:233a-3) and TPTMK (Ma:163a-6) for rudramānaya.

411. See MMK (Skt. p. 19, line 22) for viṣṇumānaya.

412. All readings are corrupt.

413. See TPTMK (Ma:163a-6) for bhūṣa hṛīḥ.

414. See DTMK (Tsa:233a-4), which has six “hūṃs.”

415. Rudra [i.e., Śiva], Viṣṇu, and Brahmā are the three great Hindu gods, comprising the trimūrti. This vidyā’s ability to summon them attests to the immense power of the vidyā’s deity — the wrathful, heroic, six-faced Tārā.

416. See MMK (Skt. p. 19, line 25; Tib. Da:143b-3) for the word “demonic obstacle” (vighna), which is missing from the TMK.

417. The TMK’s reading rigs chen po (Skt. mahākula) appears to be a corruption of the MMK (Skt. p. 19, lines 26–27) reading mahāśūla, the name of a hand gesture that appears repeatedly in subsequent paragraphs in both texts.

418. All TMK readings are corrupt: TPTMK (Ma:163b-2): śatrūṃ; DTMK (Tsa:233a-5, 6) and PTMK (Za: 31a-3) read śatruṃ.

419. All editions of the TMK read ching bar mi ’gyur, meaning “one will not be captured,” which appears to be a corruption of the MMK (Tib. Da:143b-7) reading chi bar ’gyur, “one will die.”

420. See DTMK (Tsa:233b-1) and PTMK (Za:31a-7) for kālarūpaṃ. The MMK (Skt. p. 19, line 32) incorrectly reads kākarūpa.

421. All TMK editions read gaccha gaccha svabhāvanāṃ; the MMK (Skt. p. 20, line 5) reads khabhavanaṃ, “palace in the sky.”

422. All TMK editions read buddhāṃsva. See MMK (Skt. p. 20, line 5) for buddhāṃśca.

423. See MMK (Skt. p. 20, line 6) for saparivārāṃ.

424. All readings for sarvārthāṃśca are corrupt.

425. All TMK editions read vidhyasadā, which appears to be a corruption of vidyāpadā after the MMK’s reading mantrapadāḥ.

426. I have assumed that the word for “time” in this passage (Skt. kālā, Tib. ’dus) is a corruption of the word for “ritual” (kalpa). The MMK (Skt. p. 20, lines 8–9) reading for this sentence is the most coherent: sarvebhyaḥ laukikalokottarebhyo maṇḍalebhyaḥ mantrebhyaścaiva mantrasiddhiḥ samayajapakāla-niyameṣu ca prayoktavyeti.

427. Skt. mahāsamayamudrā. This seal is mentioned in Lessing and Wayman, 1983, p. 179, as that which “provides a great protection against injuries done by destructive demons and who pursue from without.”

428. The MMK (Skt. p. 20, line 14) reads upakeśinī.

429. Tib. gza’i las thams cad, Skt. sarvagrahakarmeṣu. Such rituals are performed when planets are in an auspicious relationship with other heavenly bodies.

430. TPTMK (Ma:164b-2) and MMK (Tib. Da:144b-6) read ṣṭṛai; DTMK (Tsa:234a-2) and PTMK (Za:32a-1) read ṣṭai; MMK (Skt. p. 20, line 20) reads jñaiḥ and is missing the first line of this vidyā.

431. The MMK (Skt. p. 20, line 21) misreads kāpatalinī.

432. Tib. sbubs can, Skt. kośa, “drinking vessel,” or srota, “spout of a jar.”

433. See MMK (Skt. p. 20, line 23) for the reading apratihatagatipracārināṃ. The TMK has the corrupt reading apratihatagaticāranaṃ.

434. The MMK (Skt. p. 20, line 25) reads triśikha-mudrā.

435. TMK (164b-4) reads dpal gyi bdag nyid spyan la sbyar, where spyan appears to be a corruption of slar, a Tibetan translation of the Sanskrit prefix pra in the sense of punaḥ (“again”). Such an interpretation follows the reading in the MMK, p. 20, line 25: eva prayajayet śreyasātmakaḥ. See reference works for Lahuli (1985, p. 14).

436. The MMK (Skt. p. 20, line 28) reads bhūri, meaning “abundant.”

437. The MMK (Skt. p. 21, line 1) reads oṃ nu re instead of oṃ ture.

438. “The Quick One” is an epithet of Tārā. It occurs in her basic evocation vidyā: Tāre tuttāre ture svāhā.

439. Tib. bsam pa’i sgrol ma ldan pa. The MMK (Skt. p. 21, line 2) reads Tārāvatī; and (Tib. Da:145a-3) reads pārāvata, a corruption of Tārāvatī.

440. The TMK (164b-7) reads padma’i phyag rgyas; in comparison, the MMK (Skt. p. 21, line 7) reads vajra-mudrā.

441. See MMK (Skt. p. 21, line 9) for rūpiṇi. The TPTMK (Ma:164b-7) and DTMK (Tsa:234a-7) read rūpiṇāṃ; the PTMK (Za:32a-6) reads rūpinaṃ.

442. Skt. hṛdaya-mudrā; Tib. snying po phyag rgya. The MMK (Skt. p. 21, line 12) reads daṃṣṭṛa-mudrā.

443. See MMK (Tib. Da:145a-7) for the reading sri vasu. All TMK editions read prāvasu, whereas the MMK (Skt. p. 21, line 15) reads śveta śrī vapuḥ.

444. The last four lines of verse #12, the next vidyā, and verse #13, are missing from the TMK. See the MMK (Skt. p. 21, lines 17–22) mahāśveteti vikhyāta acintyādbhutarūpiṇī saubhāgya-karanaṃ loke naranārīvaśaṅkarī.

Namaḥ samantabuddhānāṃ / acintyādbhutarūpināṃ /

tadyathā / Oṃ khi khiri khiri bhaṅguri sarvaśatruṃ stambhaya

jambhaya mohaya vaśamānaya svāhā //

Homage to the Buddhas everywhere, whose forms are inconceivably wonderful!

as follows: Oṃ khi khiri khiri! O fragile one!

Paralyze, crush, delude, and subjugate all enemies! Hail!

eshā vidyā mahāvidyā yohinīti prakathyate /

yojitā vktṛamudrena duṣṭasattvaprasādini // [13]

This vidyā is a mahāvidyā called “Yoginī.” When used with the “triple-faced” mudrā, it tames all wicked beings.

445. See MMK (Skt. p. 21, line 23): -pracārināṃ; the TPTMK (Ma:165a-4) reads -prāhiriṇāṃ; the DTMK (Tsa:234b-2) reads -prātiriṇāṃ.

446. Skt. saṃpuṭa-mudrā, Tib. phyag rgya kha sbyor ldan pa.

447. All TMK texts read pradāyikā. See MMK (Skt. p. 21, line 27) for -pradāyināṃ.

448. All TMK editions read kumararūpiṇī in the nominative, feminine singular. See MMK (Skt. p. 21, line 28) for kumārarūpiṇi in vocative form.

449. See TPTMK (Ma:165a-5) for āgaccha.

450. See DTMK (Tsa:234b-4 to 5) and PTMK (Za:32b-3) for correct reading. The TPTMK (165a-6) reads jayai.

451. The name of the fourth sister, Aparājitā, is missing from the TMK (the Derge edition, in fact, has an omission/elision symbol where the word should occur). The MMK (Skt. p. 22, line 1) includes the word aparājite.

452. See DTMK (Tsa:234b-7) for correct reading. The TPTMK (Ma:165b-2) reads sāśaraśūsāni. The MMK (Skt. p. 22, lines 8–9) reads saṃghodyatapāṇi.

453. See DTMK (Tsa:234b-7) and PTMK (Za:32b-6) for correct reading. TPTMK (Ma:165b-2) reads -priyipriye.

454. See DTMK (Tsa:234b-7) and PTMK (Za:32b-6) for the correct reading. The TPTMK (Ma:165b-2) reads rakṣapuśpa.

455. Following verse #28 below, the text clarifies (on 166a-4 to 5) that this vidyā invokes Protectress Ekajaṭī, “Blessed Noble Tārā’s great female messenger and attendant.”

456. The MMK (Skt. p. 22, line 12) reads “When [this vidyā] was explained by the Bodhisattva and protector Mañjughoṣa . . .” (bhāṣitā bodhisattvena mañjughoṣeṇa tāyinā).

457. The MMK (Skt. p. 22, line 15) reads “Maheśvara’s fierce son [Skanda] comes here to discipline others” (maheśvarasya suto ghoro vaineyārthamihāgataḥ).

458. Tib. srung ba ltos ’gro. The MMK (Skt. p. 22, line 16) reads “Skanda, well-marked with planetary signs and charcoal” (skandamaṅgārakañcaiva grahacihnaiḥ sucihnitaḥ).

459. I have relied upon the MMK (Tib. Da:146b-2) reading: Oṃ vikṛtagrahā. The TMK readings are corrupt: DTMK (Tsa:245a-6): A vikṛtagraha; PTMK (Za:33a-5) and TPTMK (Ma:166a-3) read aṃ vikṛtagraha.

460. TMK (166a-4) reads: thams cad phyag rgyas rgyas btab pa / bkod na ’bras bu bcas par ’gyur // The MMK (Skt. p. 23, line 1) reads sarvamudritamudreṣu vinyastā saphala bhavet.

461. Skt. anucarī. In this passage, “attendant” and “messenger” are closely related in meaning. Wayman notes that “in the Lotus family, the term ‘servant’ or ‘attendant’ also intends the function of ‘messenger’ ” (Lessing and Wayman, 1983, pp. 123–29). Also, Wayman (1990), pp. 305–22.

462. The grammar in the TMK’s passage (TPTMK, Ma:166a-4 to 5) is clarified by the MMK (Skt. p. 23, line 3) reading: eṣa mañjuśrīyasya kumārabhūtasya kārtikeyamañjuśrīr nāma kumāraḥ anucaraḥ sarvakarmikaḥ //

463. The MMK (Skt. p. 22, line 4) also includes the functions of “desiccating and destroying” for this vidyā.

464. Skt. vidyādhara, Tib. rig pa ’dzin pa, translated as “tantric practitioner.” It literally means “holder of the vidyā,” or “bearer of knowledge.”

465. See PTMK (Za:33b-1) and DTMK (Tsa:235b-3) reading: zhi ba, “pacify.” The TPTMK (Ma:166a-7) reading zhes pa, “thus,” is corrupt.

466. The MMK (Skt. p. 23, line 11) reads atharvā ceda paṭhyate, where ceda is a corruption of veda. This passage also substitutes the word “read” (pathyate) for “desired” (’dod pa) found in the TMK and MMK (Tib. Da:147a-1).

467. See TPTMK (Ma:166b-2) for correct reading of cakrapāṇi.

468. This vidyā invokes the Hindu God Viṣṇu who holds a discus in hand and travels mounted upon the garuḍa bird.

469. The MMK (Skt. p. 23, line 18) reads triśikha hand gesture.

470. See MMK (Skt. p. 23, line 22) for bhūtādhipati. All TMK editions read bhutādhipati.

471. I have relied on the MMK (Skt. p. 23, line 23) reading sita-bhasmadhūsarita-mūrti hūṃ. All TMK editions read sita-bhasmadhusarata-mūrti sa am.

472. This mantra invokes the Hindu God Śiva.

473. See MMK, p. 23, line 26 for the word “by me” (mayā).

474. All editions of the TMK are corrupt. See MMK (Skt. p. 23, line 30) for padmavitatapakṣa sarvapannaganāśaka.

475. The MMK provides Garuḍa’s Sanskrit epithet “Vainateya” here.

476. Skt. mahāmudrā; Tib. phyag rgya che.

477. Tib. byis pa’i blo can.

478. MMK (Tib. 148a-5) provides the verb “became” (gyur te), which is missing in all editions of the TMK.

479. The TPTMK (Ma:167b-3 to 4), DTMK (Tsa:246b-3), PTMK (Za:34b-2) misread phyag na (pāṇi or “hand”). See the MMK (Skt. p. 24, line 24), which reads “jewel” (maṇi).

480. All TMK editions lack the word “bodhisattva,” which modifies the word “manifestation” (vikurvaṇa). See the MMK (Skt. p. 24, line 25) for the correct reading.

481. Skt. iśvara, Tib. dbang phyug ba.

482. I have relied on the MMK (Skt. p. 24, line 27) reading, which places “the bodhisattva” in the accusative case (mañjuśrīyaṃ kumārabhūtaṃ dṛṣtvā) being observed by the Buddha Lords, etc., who are in the nominative plural case. All TMK editions and the MMK (Tib. 148a-7) place the “great bodhisattva” [Avalokiteśvara] in the nominative case (byang chub sems dpa’ chen pos).

483. The MMK (Skt. p. 24, line 28) is missing the word “pledge” (samaya), which is found in the TMK (TP, 167b-7).

484. A maṇḍala formed by meditation is defined in Lessing and Wayman, 1983, pp. 271–73.

485. The MMK (Skt. p. 25, line 3) reads “sentient beings who are noble and ignoble ones, (ārya and anārya).”

486. The TMK and MMK (Skt. p. 25, line 4) read “pledge” (dam tshig, samaya), whereas the MMK (Tib. 148b-7) reads “holy maṇḍala” (dkyil ’khor dam pa). Since the previous paragraphs concern the “mind-born maṇḍala” and the “pledge of the great maṇḍala,” it is possible that the text originally read “maṇḍala pledge” (dkyil ’khor dam tshig).

487. See the MMK (Tib. Da:148b-7) reading, which includes the word dkyil ’khor (Skt. maṇḍala). All TMK editions and the MMK (Skt. p. 25, lines 4–5) are missing this word.

488. The MMK (Tib. Da:149a-3) verse includes the verb byed (“made”). There are slight variations in the various editions of this verse section. Compare TPTMK (Ma:168b-1 to 6), MMK (Skt. p. 25, lines 9–21), and MMK (Tib. Da:149a-2 to 7).

489. The MMK (Skt. p. 25, line 14) reads tantra here. The MMK (Tib. Da:149a-4) reads “If lacking faith in the mantra . . .”

490. Notice that this is a locative absolute phrase in the MMK (Skt. p. 25, line 18): samayaśāstratattvajñe caryākarmasu sādhane / paṭhitamātrā hi sidhyante mantrā ārya calaukikāḥ //

491. MacDonald (1962) includes a translation of the latter half of the MMK’s second chapter, beginning with the above passage on the construction of the maṇḍala.

492. Skt. nakṣatra, meaning the visual coincidence of the moon and a specific constellation in the sky.

493. The MMK (Tib. Da: 149b-5 to 6) reads “He should abide alone from seven days to a half month in a hut made of leaves” (lo ma’i spyil bu byas pa la).

494. Skt. pañca gavya, Tib. ba’i rnam lnga. These include milk, curds, butter, urine, and dung. See MacDonell, A., 1924 [1979], p. 149. Since the cow is considered a semi-divine being in India, even its most impure substances are considered ritually purer than the purest of human features.

495. Tib. phyag rgya chen po, Skt. mahāmudrā. Wayman (1985, 101, fn. to verse K, 9) states that “the station of mindfulness of consciousness (citta) [is] . . . identical with the ‘great seal’ (mahāmudrā).”

496. Skt. Sarvadarśin. This is an epithet of the Buddha.

497. The MMK (Tib. Da:150a-4) includes the word “protect” (yang dag srung). The TMK (169b-3) reads “The small one is for the pledge of the mantra” (chung ngu sngags kyi dam tshig ni).

498. According to Lozang Jamspal, one should not harm other sentient beings on the place where the maṇḍala is to be constructed, nor should the practitioner be in any danger.

499. The phrase “mound of sand” (-sikatādicayaṃ) found in the MMK (Skt. p. 26, line 8), but its Tibetan equivalent is missing from the TMK.

500. These paragraphs illustrate the methods of investigating and clearing the site for the maṇḍala ritual. See Lessing and Wayman (1983), pp. 279–81.

501. This appears to be an example of “seizing the site.” Ibid., p. 283.

502. This illustrates the procedure of “protecting and blessing the site.” Ibid.

503. See MMK (Tib. Da:150b-5) for the word kuśa, missing from the TMK.

504. See the DTMK (Tsa:248b-3) and PTMK (Za: 36b-4) for the best readings: di nyid kyi phyi rol tu zhag gcig smyung / bsnyung bar gnas pas rab tu gnas par bya’o / The TPTMK (Ma:170a-5) reads: de nyid kyi phyi rol du ba rnams zhag gcig smyung bar gnas pas rab tu gnas par bya’o.

505. This paragraph lists the characteristics of the maṇḍala teacher (ācārya) who confers initiation. Also see Lessing and Wayman (1983), pp. 272–79.

506. Skt. Bhagavatī Prajñāpāramitā. The TPTMK (Ma:170b-3) reads bcom ldan ’das instead of bcom ldan ’das ma. The DTMK (Tsa:248b-7) and PTMK (Za:37a-1) are missing the word bhagavatī.

507. Skt. Ārya Candrapradīpasamādhi.

508. Skt. Ārya Gaṇḍavyūha.

509. Skt. Ārya Suvarṇaprabhāsottama-sūtra.

510. All TMK editions read gsol ba gdab par bya’o, “should be asked.” The MMK (Skt. p. 26, line 27) reads adhyeṣayet, “should be asked for instruction.”

511. The MMK (Tib. Da: 151a-7) reading is clearest: ri mo mkhan gynis sam gsum; the MMK (Skt. p. 26, lines 29–30) contains corruptions, but aids the interpretation of the TMK’s passage, which follows the exact word order as the Sanskrit: . . . dvau trayo vā utpāditabodhicittam uposadha-upavāsocitam citrakarā nipunatarāṃ praveśayet. The TPTMK (Ma:170b-6 to 7) reads . . . gnyis sam gsum byang chub kyi sems bskyed pa / gso sbyong nye bar gnas pa bstan pa la gnas pa’i ri mo mkhan mkhas pa de . . . rab tu gzhug par bya’o / “Two or three painters” is supported by two subsequent passages in the MMK (Skt. p. 27, lines 14,17) where the word for “painter” appears in the plural: citrakarāṇśca, citrakaraiśca. The TMK and Tibetan MMK lack plural endings for the word “painter” in the corresponding passages.

512. The verb likhāpanīyam, ’drir gzhug par bya, literally means “to have it drawn,” yet is translated here as “commission” since these wealthy Buddhist kings are the ones who would donate the precious jewels and metals for the maṇḍala’s construction in return for the great merit of their generosity with the intent of spreading the Dharma.

513. All TMK versions read kha dog tu kha bsgyur, where the “kha” of “kha bsgyur” may be a corruption. Confer the MMK (Skt. p. 27, line 7) reading varṇair varṇayet.

514. See the PTMK (Za:37b-2) and DTMK (Tsa:239b-1): phye ma la phyag rgya cing ngo. The TPTMK (Ma: 171a-5) reads phye ma la phyag byas gdab par bya’o.

515. See DTMK (Tsa:239b-1) and PTMK (Za:37b-2) for best readings: gzhan zhi ba sgrub pa’i slob dpon gyis. The TPTMK (Ma:170a-6) reads: gzhan zhi ba sgrub pa po’i slob dpon gyis.

516. See MMK (Skt. p. 27, lines 14–15) for the accusative plural rendering of the words for “skillful artists” (citrakarāṃśca nipunatarān) and the third-person singular causative verb form, kārayet.

517. The MMK (Tib. 152a-3) provides the word for “burnt offering” (sbyin sreg), which is missing from the TMK.

518. See MMK (Skt. p. 27, line 17) where “painters” is in the instrumental plural case: rūpaṃ citrakaraiśca pūrayitavyam.

519. Mustard crackles in the fire, scaring away demons.

520. Indra is the king of Vedic gods personified in the Vedas as a mighty warrior with a superior weapon, the vajra. For example, see RV 1.32.

521. See MMK (Tib. 152b-6) for the word “hindering demons” (bgegs rnams), which is missing from the TMK reading.

522. “She who is dressed in white.”

523. Tib. brtan ma, “The Firm One.” The TMK’s reading (brtan pa) may be a corruption of brtan ma. According to the MMK, Avalokiteśvara is flanked by two female companions: Tārā and Bhṛkuṭī.

524. The TMK is missing the word “above” but includes a subsequent passage (TPTMK: Ma:172b-4), where Prajñāpāramitā is positioned “above and to the right of Avalokiteśvara.” See the MMK (Skt. p. 28, line 5; Tib. 153a-1), which reads “above them” for the present passage.

525. See MMK (Skt. p. 28, line 11) for the adjective “remaining” (śeṣa), which is missing from the TMK.

526. For an alternate reading of this passage, see Przyluski, Jean (1923, p. 314). He used the Peking MMK and Sastri’s Sanskrit edition of the MMK (p. 40), which reads “remembered,” but renders the verb in French as omis, “omitted” or “forgotten,” modeled after a similar, subsequent passage for the Vajra family. The MMK (Tib. Da:153b-3) and (Skt. p. 28, line 12) and the TPTMK (Ma:173a-3), PTMK (Za:39a-2 to 3), and DTMK (Tsa:240b-7) all read “remembered” (Tib. dran pa, Skt. smaritā) for this passage related to the lotus family vidyās, and “forgotten” or “omitted” (Tib. ma dran pa, Skt. na smaritā) for the subsequent passage on the vajra family vidyās.

527. In addition, the MMK (Tib. 154a-1) reads that they each “remain seated upon a demon” (bgegs kyi gdan la gnas).

528. Przyluski (1923, p. 315) has pointed out that the vidyārājas emanating from the Tathāgata (as seen in chapter 1 of the MMK and TMK) have been forgotten since the two other classes of vidyārājas (from the lotus and vajra families) occupy popular imagination.

529. “. . . to the left of the two Pratyekabuddhas.” Cf. MMK (Skt. p. 28, line 28).

530. Skt. śrī phala. The special qualities of the myrobalan fruit are delineated by Wayman (1954–55, 63–77).

531. The symbolism of the sacred thread, one of the Bodhisattva’s six perfections and six ornaments, is discussed in Wayman (1973, pp. 118–22).

532. Tārā’s aspect as Ekajaṭī is the major figure of devotion in this maṇḍala ritual. Her identity as a protectress, Tib. srin mo ral pa gcig pa, ends with the masculine ending “pa” instead of “ma.” Lozang Jamspal (personal communication) notes that feminine personages commonly retain masculine endings (pa) rather than feminine endings (ma). According to legend, Tārā became the mother of the Tibetan people in the form of a protectress (srin mo). See CD (p. 1290), which cites the Mani Kambum, and Janet Gyatso (1989, pp. 33–51) for further discussion of the term srin mo as “demoness.”

533. All TMK editions are missing the word for “son” (Tib. bu). See the MMK (Skt. p. 29, line 11) for putra and (Tib. Da:174b-1) for the word bu.

534. Skt. sunirmalaḥ, sudāntaḥ, saṃsuddhaḥ, tamoddhātanaḥ, samantāvalokaḥ.

535. All TMK editions have corruptions: (1) they are missing the verb “to bind”: (2) the DTMK (Tsa:242a-4) and PTMK (Za:40a-8) are missing the word for “line,” and the TPTMK (Ma:174b-3) reads ri me instead of ri mo for “line”; (3) the TPTMK and PTMK have one word for “straight” and another for “bending” dma’ ba; the DTMK has two words for “straight” shin tu drang ba’i mi dma’ ba. See MMK (Tib. 155a-5 to 6) for ri mo and MMK (Skt. p. 29, lines 15–16) for supraguṇa-rekhāvanaddha, “bound with straight lines . . .” For a visual depiction, see Lauf, Detlef, 1973, p. 136, illus. no. 55.

536. Tib. sku’i gtsug tor la bzhugs pa’o. The MMK (Skt. p. 29, line 18; Tib. Da:155a-7) reads “seated cross-legged,” paryaṅkopani-ṣaṇṇah, skyil mo krung gis bzhugs pa.

537. The TMK is missing the word for “seal” (phyag rgya), which is found in the MMK (Skt. p. 29, line 20; Tib. Da:155b-1).

538. TMK (175a-5) phyag rgya chen po dbyug pa can, Skt. mahāmudrā-daṇḍavat. The MMK (Skt. p. 29, line 30; Tib. 156a-2) reads mahāmudrā-pañcaśikhā.

539. This phrase is missing from the TMK. See MMK (p. 30, line 5): kanakavarṇaḥ dhyānānantaragatamūrti.

540. Akaniṣṭha means “Nothing higher,” i.e., it is situated at the very top of the form realm. It is known as “the eastern paradise” presided over by Akṣobhya Buddha. See Étienne Lamotte (1988, pp. 32–33) for a vertical arrangement of the heavens in the three realms (dhātu).

541. Tuṣita is the name of Maitreya’s western paradise.

542. Yama is the King of the Dead. The Tibetan name for his heaven means “free from strife.”

543. Śakra stands for śatakratu, “one hundred sacrifices.” It is an epithet of Indra, ruler of the Vedic gods and the heaven of the thirty-three [gods] (trayatriṃśa), which is positioned atop Mt. Sumeru in the desire realm. Indra has a role of lesser importance in Buddhist cosmology compared to his premier role in the Vedas.

544. Dhanada is an epithet of Kubera, the god of wealth. See Apte, 1986, p. 852.

545. The TMK (176a-6) is missing the word for “serpent,” Tib. klu. See the MMK (Tib. 157a-1) for klu’i rgyal po and (Skt. p, 30, line 25) for nāgarāja. For the mythological background of the serpent king, confer the Mahābhārata, vol. 1, Van Buitenen, tr. (1973, pp. 63–123, Book of Aṣṭika).

546. See the MMK (Skt. p. 30, lines 30–32 and p. 31, line 1) for the gender and number at the end of those compounds that modify Agni and the mothers, respectively. These grammatical markers are not found in the TMK reading.

547. An epithet of Śiva, meaning “Umā’s husband.”

548. An epithet of Pārvatī, Śiva’s wife.

549. See MMK (Skt. p. 31, line 2).

550. Śiva’s son, also called Skanda.

551. An attendant of Śiva.

552. “Lord of the People,” an epithet of Ganeṣa.

553. An attendant of Śiva.

554. According to MW (p. 224, col. 1), the six seasons are “spring, hot, rainy, autumn, winter, and cool, . . . frequently personified, addressed in mantras, and worshipped by oblations.”

555. Missing from the TMK; for the bracketed reading, see the MMK (Skt. 0.31, 1.11–12).

556. Mañjuśrī was not mentioned in the previous full-length description of the maṇḍala. His mention here appears to be an oversight of the TMK’s author who forgot to “replace” Mañjuśrī [of the MMK] with Ekajaṭī [of the TMK]. See Appendix IV for further discussion.

557. Skt. naivasaṃjñānāsaṃjñāyatana, the place of “neither consciousness nor non-consciousness,” is the topmost level of the formless realm.

558. This is an aspect of Śiva from the Sadāśiva group.

559. According to Lozang Jamspal, the word for “maiden” (gzhon nu ma, kumari) may also be interpreted as “sister.” The symbolism of passage is discussed in the introduction, “The Four Sisters and Brother Tumburu” (pp. 67–68).

560. The MMK (Skt. p. 31, line 26) reads devarāṭ instead of devarāja.

561. Rākṣasas appear in Indian literature as a kind of “cannibal demon.” In the Rāmayana, Vibhīṣana, “the frightful one,” is the most righteous (dharmic) of Rāvana’s rākṣasa brothers who eventually helps Rāma triumph over Rāvana, a powerful rākṣasa. See Narayan (1993) and Goldman (1994).

562. The TMK is missing the word for “remaining ones” (lhag ma). See MMK (Tib. Da:158b-2).

563. See Edgerton, Franklin, 1985, p. 425. The four great kings (mahārāja) are the world guardians of the cardinal directions. They are Vaiśravana (N), Dhṛtarāṣṭra (E), Virūḍhaka (S), and Virūpākṣa (W).

564. See MMK (Skt. p. 32, line 6) for “sword” (khadga), which is missing from the TMK.

565. Since the TMK lists the word for conch (dung) twice in this sequence, it appears that its first occurrence is a corruption of mdung, or “lance,” which appears in the MMK (Tib. Da:158b-7). The second occurrence of the word for “conch” in the TMK matches the MMK’s reading.

566. It appears that both the TMK and MMK have omitted the words for a “square-shaped maṇḍala in the northeast direction.”

567. The TMK reading [TPTMK, Ma:179a-2 to 3] for “these rituals” (cho ga ’di rnams kyis) is in the nominative case as the subject of a transitive verb. Compare with the MMK reading (Tib. Da:159b-2).

568. Skt. brāḥmaṇa, kṣatriya, vaiśya, and śūdra are the four occupational groups (varṇa) which form a superstructure for organizing the Indian castes (jatis) or birth groups.

569. Lozang Jamspal (personal communication) notes this implies Hinayāna.

570. That is, the Mahāyāna.

571. The Malaya mountains are known for their sandalwood trees according to Apte, 1986, p. 1244.

572. The MMK (Tib. 160a-5; Skt. p. 32, line 31) has an alternate reading: “Lord Bodhisattva Mañjuśrī, who is youthful in form, gladdens young people and rejoices in the sport of youth. Therefore, one should initially install a youth inside [the maṇḍala].”

573. In the MMK (Skt. p. 33, line 2; Tib. 160a-7), “youths” (bālānāṃ) shall acquire the siddhis of the vidyās; whereas in the TMK (TPTMK, Ma:179b-6) “moral people” (tshul khrims dan ldan pa) are said to acquire them.

574. The TMK is missing the word for “season” (dus). See MMK (Tib. 150b-1 to 2; Skt. p. 33, line 4) dus dang ji ltar mthun pa’i chu.

575. Lozang Jamspal (personal communication).

576. See MMK (Skt. p. 33, lines 9–10) for the word “spirit” (bhūta), which is missing from the TMK (180a-6).

577. The end of this phrase, which I have left out, appears corrupt in both the TMK (TP, 180b-3 to 4) (mya ngan med pa ’khyil ba dang khanda la sogs pa thams cad and the MMK (Skt. p. 33, lines 18–19) (aśokavartīkhaṇḍa khādyakādyāṃ).

578. TMK (180b-4) reads phyi rol gang ba. It should read mar gyi gang ba. See MMK (161a-4).

579. Compare readings in brackets with bracketed readings in following paragraph. See the DTMK (Tsa:247a-3) and TPTMK (Ma:181a-1) for reading: tha ma la ba’i sngags kyis so / The MMK (Skt. p. 33, line 24) appears corrupt: kuvalayaṃ kuliśpāṇi anyamanyebhyo itaramiti //

580. Guggula, a fragrant gum resin whose smell drives away evil spirits.

581. The MMK (Tib. Da:161b-3) provides the word for deity (lha), which is missing from the TMK (181a-2).

582. See the DTMK (Tsa:247a-4) for correct reading. The TPTMK (Ma:181a-3) reads mar med instead of mar me for “butter lamp.”

583. I have relied upon the MMK (Tib. Da:161b-4) reading: “gods of the non-nobles” (’phags min lha ni thams cad la) rather than the TMK (181a-3) reading: “mantras of the non-nobles” (’phags pa min pa’i sngags rnams la).

584. The MMK (Skt. p. 33, line 29) mentions Avalokiteśvara here instead of the Tathāgata.

585. See DTMK (Tsa:247a-5 to 6) for correct reading: de bzhin gzhegs la gang brjod dang / phyag na rdo rjer gang brjod pa / rang rang gi ni rgyud rnams su /

586. Skt. ānantarya, Tib. mtshams-med lnga. Upon death in the present life, those who have committed any of these five sins goes straight to hell. They are: (1) matricide, (2) patricide, (3) killing a Buddhist saint, (4) causing a Tathāgata to bleed, and (5) causing dissention among the Buddhist community (saṅgha). See CD, p. 1039.

587. This passage indicates that one should recite the mantra or vidyā of the “deity” or wisdom being in the maṇḍala upon which the flower has fallen. Mkhas grub rje (Lessing and Wayman, 1983, p. 315) states that “the initiation of the Flower Wreath . . . is required for the following reason: the guru makes the disciple understand that by relying on the direction of the deity on whom the [thrown] flower falls, he or she will reach complete enlightenment in the family of that Tathāgata.”

588. See the MMK (Skt. p. 34, lines 17–18) for this reading (svamantreti kīrtyate), which is missing from the TMK.

589. The MMK (Skt. p. 34, lines 21–22; Tib. Da:162b-7 to 163a-1) has a variant reading: “There are to be from one to eight [candidates] with a desire for siddhi and no more. As for the others, according to their desire, there is a pledge just for the purpose of destroying sins” (evamanupūrvataḥ ekam prati tāvadyāvadaṣṭānāṃ nānyesamiti siddhikāmaiḥ / anyeṣāṃ yathepsataḥ pāpakṣapaṇārthaṃ samayamātraṃ syāditi . . .)

590. Lessing and Wayman, 1983, pp. 145–55, discusses “worthy receptacles for initiation” as those who are able to keep the common and uncommon vows. For someone who is installed in the maṇḍala but not to be conferred initiation, “. . . what would be the advantage? If one takes the refuge vow and beholds the maṇḍala with faith, there is the advantage that he becomes purified from sins accumulated for many aeons and plants in his stream of consciousness (samtāna) the disposition (vāsana) of becoming in future times a receptacle fit for entering the profound mantra path (i.e., the Vajrayāna)” (p. 149).

591. It appears that this was an oversight of the TMK’s author (182b-1), since the text should read “root vidyā” (mūla-vidyā) instead of “root mantra” (rtsa ba’i sngags).

592. His Holiness the Dalai Lama states, “Some Bodhisattvas’ motivation is described as like that of a king, for they see themselves as first becoming enlightened and then helping others . . . in Tibetan traditions . . . there is no state superior to Buddhahood for accomplishing others’ welfare” (Gyatso, 1985).

593. See MMK (Tib. 163b-2) for the word dkyil ’khor.

594. That is, “Jaya! Jaya!” (Victory! Victory!)

595. See the MMK (Skt. p. 34, line 32) for the passage ācāryaṃ śirasā praṇamya, which is missing from the TMK.

596. See Lessing and Wayman, 1983, pp. 140–55, on prophecy, encouragement, and permission in Kriyā tantra.

597. See the MMK (Skt. p. 35, line 5) for the verb baddhāpayitavya, which is missing from all TMK editions. The formation of hand gestures. referred to as “tying the mudrā,” promotes the practitioner’s ability to focus one-pointedly upon an object of meditation.

598. See TPTMK (Ma:183a-7) and MMK (Skt. p. 35, line 9; Tib. 164a-1 to 2).

599. See MMK (Skt. p. 35, lines 10–11) śeṣaḥ yatheṣṭam udakeneti.

600. See DTMK (Tsa:249a-2 to 3) and PTMK (Za:48a-1 to 2) for correct reading: bzang ba nyid yin par gyur na; the TPTMK (Ma:183b-3) is corrupt: bzang ba nyid yin par gyu na)

601. The TMK places the word “master” in the genitive case. See the MMK (Skt. p. 35, line 15) for ācāryena in the instrumental case.

602. See DTMK (Tsa:249a-4) and PTMK (Za:48a03) for correct reading: ’bad pa med par ro “effortlessly.” The TPTMK (183b-5) incorrectly reads ’dab pa med par ro “without leaves.”

603. The TMK (TP Ma: 183b-6) appears to have a redundant clause here, which reads dkyil ’khor thams cad la dang, “to all maṇḍalas” [in the second maṇḍala.]

604. See Lessing and Wayman, 1983, pp. 236–67, fn. 37–38, on initiation and empowerment.

605. Ibid., pp. 141–45, fn. 2, on hierophant’s initiation.

606. Skt. jaya and vijaya.

607. The TMK’s reading completely diverges from the MMK’s reading starting here: the end of chapter 2 (TPTMK, Ma:184b-4) through the beginning of chapter 4, “The First Paṭa Ritual” (TPTMK 187b-7). Compare with the MMK readings: (Skt. p. 36, line 6 to p. 39, line 1; Tib. Da:165a-4 to 169a-4).

608. One meaning for kaṭakaḥ in MW (p. 243, col. 3) is “straw or straw mat.”

609. The text is missing the word “not,” since violations of the pledge have been repeatedly censured in this chapter!

610. The TMK defines the characteristics of candidates for initiation, above (182b-1ff.) as those “who have unimpaired and faultless senses,” implying that those of impaired faculties are generally not bestowed initiation into the maṇḍala. Furthermore, the “First Paṭa Ritual” designates the characteristics of the weaver (189a-1ff.) as one “who does not lack any limbs, etc.”

611. This is the first of the four immeasurables, which are love, compassion, sympathetic joy, and indifference.
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Chapter A.3: The Extensive Ritual of the Maṇḍala and the Ritual of Sādhana

Then, that Great Being beheld the entire circle of the assembly, and spoke to all the Sons of the Gods, “Please listen!” [The essence incantation] of Noble Tārā, Queen of Mahāvidyās, makes all great rituals succeed. It is supremely successful! It is the best secret! It performs all activities of the vidyās and the rituals of all sādhanas! It performs the beneficial rituals of the vidyās, promotes greatness and tremendous welfare, reverses all that is profitless, accomplishes all that is purposeful, and [makes] all that is very inauspicious wholly auspicious! [This vidyā, which] has been spoken by all the Buddhas, has become my most secret essence incantation. It should even be used for all minor rituals. What is it?

Namo ratna trayāya /

Nama Ārya Avalokiteśvarāya bodhisattvāya

mahāsattvāya mahākāruṇikāya / tadyathā /

tāre tuttāre ture svāhā /

Homage to the Three Jewels!

Homage to Noble Avalokiteśvara, the Bodhisattva,

Great Being, and Supremely Compassionate one!

O Tārā, who rescues from pain, the quick one, hail!

O friends, this vidyā performs all of Noble Tārā’s612 great rituals! Reading it accomplishes all minor rituals! It is a supreme secret! It is very secret, supremely successful, and it destroys all rituals performed by others. It is even for the sādhanas and rituals of the second maṇḍala. In brief, it is to be used for all of Noble Tārā’s great rituals as well as all minor rituals, and [can even be used] for the rituals and sādhanas of all maṇḍalas.

For a full day and night, wherever is appropriate, one should depict [the maṇḍala] in a ritually pure place. At first, the faultless, solitary maṇḍala hierophant himself [should make] a square with four doors measuring four cubits and [place] a lotus seal in the center of that. On its right, place a seal of a blue utpala, a staff, and the seal of a round pitcher. On its left, place the seal of a three-pronged vajra and the seals of Pāṇḍaravāsinī, Hayagrīva, and Mahāśrī [Tārā]. [Place] a lotus in the eastern doorway, a blue lotus in the north, a vajra in the south, and in the west, beyond the steps to the entrance, [place] the seal of a bound noose.

After having ignited a fire on the outside [of the maṇḍala] and worshipped [the maṇḍala], etc., with the ritual previously expressed, one should then enter the maṇḍala.

As for [where one performs] that [ritual]: one who desires a kingdom [should perform the ritual] near hatsya trees; one who desires material wealth — [should perform it] in one’s own home; one who desires horses [should perform it] in a horse’s stall; one who desires elephants — [should perform it] in an elephant’s stall; one who desires a son — [should perform it] near the bode-rtsi tree;613 for one possessed by a Brahmā rākṣasa — in [the place] protected by Brahman; for one seized by a serpent (nāga) — near the serpent tree; for one possessed by a ḍākinī — near the crossroads; for one possessed by a yakṣa — near the pata tree; for one possessed by an evil pūtana spirit — near a well. Wherever others perform this ritual] according to their desires, no harm will result.

O friends, in brief, this vidyā should be applied to all rituals with maṇḍalas and all rituals with evocations (sādhanas). It should be applied together with this Great Secret.614 This maṇḍala exists as a result of wishing to benefit sentient beings. The vidyā of Tārā’s maṇḍala increases all pleasures and in order to benefit practitioners, it increases all fortunes. In short, it is renowned as the spiritual guide for all future embodied beings.

Then, those who have profited from what is in the great maṇḍala — who have seen and heard that such a maṇḍala subdues and pacifies the undignified, eliminates disease and enmity, and causes all sentient beings to achieve radiance and strength — and who therefore have complete faith in the ritual, shall undoubtedly be instructed by me in the enlightenment of all the Buddhas. Moreover, the future Buddha shall appear and the world leaders shall also rejoice.

[Tārā’s] maṇḍala spoken about on this earth

Performs all rituals that pacify (śāntika),

And [helps] the poor attain profit.     [1]

Suffering sentient beings who are protectorless

Should thoroughly prepare the maṇḍala.

Depict the maṇḍala perfectly

With pulverized sapphires, etc.     [2]

If there are no sapphires, etc.,

Then depict it with powdered rice.

If there is no powdered rice,

Depict it with powdered brick.

If there is no powdered brick,

Depict it perfectly with sand.     [3]

In this way, Tārā’s marvelous maṇḍala

Is a collection of all [good] qualities.

The perfect command of the World Protector [Buddha]

Has been spoken by the Bodhisattva.     [4]

This completes the third chapter, “The Extensive Ritual of the Maṇḍala and the Ritual of Sādhana,” from the Bodhisattvapiṭaka-mahāyāna-sūtra and the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

_______________

612. I have relied upon the reading in the PTMK (Za, 6; 50a-8): where the vidyā is the subject performing “Noble Tārā’s great rituals” (’phags ma sgrol ma las chen po). The TPTMK (Ma:186b-1): ’phags ma sgrol mas las chen po may be translated as “. . . the rituals with Noble Tārā.”

613. The bo de rsti tree’s fruit is used to make rosary beads, according to Das (p. 1010).

614. For an explanation of the “Great Secret,” see p. 10ff.
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Chapter B.1 : The First Extensive Ritual of the Painted Image

Then, the Great Being beheld that great maṇḍala once more, reflected upon it as the surpassing nature of non-substantiality, and spoke about the Blessed One, Queen of Mahāvidyās615 and [her] ritual of the painted cloth, a ritual of supreme success, spoken about and rejoiced in by all the Tathāgatas.

First of all, on an auspicious day, [the practitioner] who has accepted the raw cotton fiber purchased with a generous price should have it prepared by the hands of a brahman’s616 daughter. Then, that cotton fiber should be consecrated. Having accepted the skein of cotton that was purchased with a fabulous price and [consecrated with] the root vidyā, [the practitioner] should say these words,617 “All Buddhas, Bodhisattvas, Śrāvakas, and Pratyekabuddhas, please consecrate [these cotton threads for me.618] May the Bhagavān and the great Bodhisattvas please make my birth fruitful, my life happy, and may they empower the occult attainments (siddhi) of the mantras.619”

At that time, if [the practitioner] hears the sounds of the paṭaha drum, the great drum, the conch, the guitar, the reed pipe, the gong, and the muraja drum, or hears kṣatriya men and women, or (other) men and women, or boys or girls620 adventitiously utter the propitious words, “Be victorious! Be successful! Give! Be given! Obtain success! Be glorious! Be fruitful! [Prevail over Śakra!]621 Multiply!” and other [such words]; and if one hears bells resound or any other delightful sounds, then the tantric practitioner should know that “These [words and sounds] have been empowered by the Blessed Buddhas and Bodhisattvas and the attainments will not be anything else but fruitful.”

However, if inauspicious words are uttered at that time such as “Seize! Consume! Induce seizure! Degenerate! Fully destroy! Alas! It’s far off! There’s nothing!” etc., and if the sounds of [the monkey],622 the buffalo, the wolf, the donkey, the cat, and [other] two and four-legged animals are uttered, regarding that, the tantric practitioner should know, “I won’t have any occult attainments (siddhi),” and should be ever diligent in this very life.

[The practitioner] should begin by performing [service]623 again, as before, performing it seven times in the same way. With the seventh ritual preparation, even one who has committed the five sins of immediate retribution will succeed.

After that, the practitioner who has performed a protection [ritual] for that young girl should seat her upon a bundle of kuśa grass. Having faced her toward the east or north, the practitioner then eats an agreeable feast and has that young girl eat the (same) agreeable feast.624 Using the same ritual, seated upon a bundle of kuśa grass that was formerly arranged, she should then be put to the task of spinning the cotton. The formerly empowered625 girl who has assembled the skein [of cotton thread] in a smooth and compact manner, should be paid a measure of karṣa coins, from one to three, five, eight, or sixteen [coins].

Regarding her [craftsmanship],

She makes sixteen (karṣa) for superior work,

Eight for works of middling quality, and

Five or at least one for trifling performances.     [1]

The mantra knower should perform

All mantras according to his or her ability.

Having begun [recitation], [the karmic effects of] minor

Non-virtuous actions, previously performed,

Are immediately destroyed,

By contemplating that skein.     [2]

Having accepted this skein,

Place it in a pure vessel.

Having placed it as directed,

Fumigate it with camphor incense.     [3]

Hoping that vermin do not appear [to infest the thread],

Anoint [the skein] with saffron and sandalwood, etc.,

Or fragrant flowers

Like magnolia and jasmine.     [4]

Having placed [the skein] in a pure place

And performed the protection ritual,

The knower of vidyās, mantras, and all the rituals,

Should recite one-pointedly.     [5]

Then, having gone to a weaver,

Pay him as he wishes.

He should neither lack limbs, nor be too thin,

And always rejoice in virtuous natures.626     [6]

He should neither be afflicted by disease, nor too old,

Be free from phlegm and asthma; and

Neither a eunuch, a hermaphrodite,627

Nor dishonorable.     [7]

Having abandoned transgressions

And entirely possessed of auspicious marks,

He should be praiseworthy, pleasant to look at,

And possess virtuous mental conduct.     [8]

He should correctly observe the ways of the world

And have a desire for success (siddhi)

While weaving the excellent cloth.628     [9]

The intelligent, expert craftsperson,

Praiseworthy and endowed with the strength of virtue,

Produces the most superbly woven cloth

Of the finest quality.     [10]

The best [weaver] produces the best [cloth].

The middling [weaver] produces middling products.

The inferior [weaver] makes insignificant works,

That are entirely inferior.     [11]

The craftsman should be paid629

The exact amount he requests.

Once the craftsman’s first words

Are spoken, the tantric practitioner     [12]

Quickly pays him that price.

This is called the “heroic trade.”

One exchanges a cash payment

For an entity of the same value.     [13]

This cloth of matchless excellence

Quickly produces successful results,

[Performs all] rituals,630 and deserves the highest praise.

“This [cloth] is the joy of humanity and gods,

And the glory of all creatures!”

The Rightly Perfected Buddha has proclaimed.     [14]

After that, the tantric practitioner arranges a [one-day] fasting reparation for the weaver, after he has seen an auspicious planet or an auspicious star associated with a very auspicious lunar asterism [in the sky] or during the [waxing] half of the month of miracles,631 or any other waxing moon in springtime, when the buds and flowers of the fragrant mango tree (sahakāra) emerge and branches [of other] trees are laden with flowers. In this most excellent [spring] season, when the early morning sun has risen, the weaver whose natural outcome632 is as previously indicated should eat an enjoyable feast and don white garments. Having tied his well-washed [hair] into a crest on the top of his head and thoroughly anointed it with whatever white sandalwood and saffron is available, he should also anoint his body and rub633 fragrance of camphor around his mouth. With his mind satisfied, [and his body] freed from hunger and thirst, he should ritually cleanse all instruments of the loom, its strings, etc., with earth and cow dung, and also wash the new [instruments] again with the five products of the cow.634 Then he should wash them with vermin-free water and sprinkle them with white sandalwood and saffron.

On that clean spot of earth that is free from noise and country folk, under a canopy in a place of solitude, [the practitioner] should secretly worship with flowers and incense, etc. Then, having consecrated white mustard635 one hundred and eight times with the same purifying mantra, the tantric practitioner should scatter the mustard in the four cardinal directions, above, below, and in the intermediate directions. Then, having struck the weaver with the mustard, tied the five-pointed Great Seal,636 and bound the headdress, [the practitioner] will have performed [the ritual of] great protection.

If the raw cotton is superior, the weaver should make [the cloth] four cubits wide,637 up to eight cubits long, [and very thick.638] If it is of middling quality, it should be one cubit wide and five cubits long. The width of an inferior [cloth] measures a full span639 of the Sugata640 and its length641 is exactly a full cubit of the Buddha.

Here, what is proclaimed as the “span of the Sugata” is a full span of the Blessed Buddha [equal to] the one cubit measurement of a person from the central region of Madhyadeśa.642

“Using this measurement, [all] measurements are explained.”643

This [superior cloth] is for the supernormal power of flying.644

The Excellent Person645 has explained.

After Śākyamuni left the world,646     [15]

Those with middling [results] desire sovereignty;

[Whereas] people who strive to procure sublime pleasure

Are said to achieve the inferior [accomplishments]

Belonging to the gods, demi-gods, and nāgas.     [16]

Middling [goals achieve] middling results.

The middling cloth always

Achieves rituals647 for all sentient beings.

When minor rituals are to be accomplished,

The inferior cloth always

Accomplishes all rituals.     [17]

All materials [for the three cloths]

Always accomplish all rituals.

The results indicated by the three painted cloths

Belong to persons of superior striving.648     [18]

If the ritual is impaired, it won’t succeed even for Śakra, Śacī’s Lord, etc.649

If the ritual is perfect, then,

Even for ordinary human beings,650

All rituals will quickly succeed by means of effort.     [19]

These procedures, which are thoroughly explained

By the Conquerors and the excellent Sons of the Conquerors,651

Are the glory of all sentient beings who are poor,

Protectorless, and scorched by suffering.     [20]

That which is on the path to enlightenment

Has been revealed by those who discern reality.652

The Mantra Path teaches this Dharma

As the cause of enlightenment.     [21]

The maṇḍalas [rituals] that have been rightly demonstrated

Shall succeed for all worldly maṇḍalas

And even for the supramundane maṇḍalas.

The mantras shall succeed effortlessly.     [22]

It is said that those who desire the cause of enlightenment,

Will always have successful results (siddhi);

Others who never benefit living beings

Will never have successful results.     [23]

It is said, “All painted cloth [rituals] will succeed for all who work toward enlightenment.”653

“After quickly accomplishing one’s goals,

Especially this pledge of Avalokiteśvara,

One attains everything here [in this world]!”     [24]

Thus, the Blessed one proclaims.

Then, in stages, the craftsman

Should weave the cloth with effort.     [25]

The weaving of the cloth is completed

Within five to eight days,

Or sixteen days; or two to four days,

When weaving quickly day and night.     [26]

The supremely successful craftsman

Is virtuous day and night,

Purifying practices perfected,

And always empowered as a craftsman.     [27]

Having gone to a distant place,

Attended to the calls of nature,654

And returned to bathe and dress,

Then one should don other clothes.     [28]

Wearing white garments with a garland,

The body should be rubbed again and again and

Anointed with white sandalwood, and

The craftsman’s hands should be clean.     [29]

[With hands] well-washed and always gentle,

One should weave with effort, as before

Using those preparations, etc., [or others]655

As proclaimed by the Conqueror.     [30]

With effort and discrimination,

The entire cloth should be woven.

The cloth weaving, completed and

Well-crafted with the former ritual,

Possesses flawless measurements.     [31]

On an auspicious work-day, [the craftsman]

Gains equipoise in the stream of consciousness656

Under the beauty of the waxing moon,

And refines the cloth.     [32]

Beautifying the edges with knotted fringes,

[Fastening it]657 on a bamboo rod four cubits long,

And paid an ample sum of money [for his work],

The weaver is made very happy.     [33]

Having accepted the cloth, and then departing,

The well-behaved mantra practitioner who

Observes vows well, goes wherever he wants,

And worships [the cloth] with fragrant flowers.     [34]

Having laid it out in a pure place,

[The practitioner] performs the protection ritual,

Using the same mantra [used] for

The cotton fiber that was formerly

And repeatedly purified in many ways.     [35]

Both oneself and the cloth

Should be protected with this [mantra].     [36]

Mantra recitation has been spoken about

By the Bodhisattva, great hero,

By many [former]658 Buddhas,

And is now proclaimed again by me.659     [37]

The practitioner who penetrates the essence

Of every secret mantra,

Who has great striving and great radiance,

That one [achieves] all the mantra’s aims.660     [38]

The various causes of protection

Shall execute diverse effects.

Sentient beings living in this world,661

Whose mental behavior is entirely confounded,     [39]

Who lack faith, have deviant views,

Indulge in deviant activities, and

Who do not successfully practice mantras,

For these reasons, it is said, once more,

They wander in the dark prison of cyclic existence.     [40]

But those whose minds are always pure and

Faithful during auspicious festivities,

Who are noble and desire success (siddhi)

While continually practicing all mantras,     [41]

Who are enthusiastic and radiant,

While holding and embracing [all mantras],662

Will rightly and effortlessly accomplish

The mantras spoken by the Conquerors.     [42]

Virtuous natures663 do not develop

In living beings who lack faith;

It is like a seed planted in salty soil:

There will be neither buds nor fruit.     [43]

[The Buddhas who] “See Every Aim” state,

“Faith is always the basis of Dharma!”664

The success of the mantras are always proclaimed

For those who’ve embodied the aims of Dharma.665     [44]

Then, the practitioner, who is

A capable,666 skillful painter himself,

Or a craftsman who is a painter,

Holds the unmixed, brightly colored paint,

And colorful pigments.     [45]

Using the same ritual

Formerly used for the weaver,

Perform it in its entirety,

Just as before, for the painter

Possessing excellent characteristics.     [46]

With the same ritual used for the weaver,

Just as before, either that [craftsman]

Should depict the drawing on cloth,

Or [the practitioner] himself should draw the image.     [47]

Camphor, saffron, and sandalwood, etc.,667

Should be applied to the paint.

Burn incense, and with the same mantra,

Recite one hundred and eight times.     [48]

One scatters onto that cloth

Flowers, etc such as jasmine,

Nāgakesara, punnāga,

Bakula,668 and magnolia,

Vārṣika, and dhānuṣkāri,669     [49]

[The painter] whose mind is clear,

Seated on a bundle of kuśa grass facing east,

Reflecting upon all the Buddhas and Bodhisattvas,

And grasping this fine [paint brush670] in hand,

With an untroubled mind,

Draws the image on the cloth.     [50]

First of all, one should draw Tathāgata Śākyamuni, possessing the best of all aspects and seated on a jeweled lotus. His body is marked with the thirty-two major characteristics of a Great Person and beautified with the eighty minor marks. His form is beautified by a full fathom of light blazing all around. He appears as if teaching the Dharma and his very translucent body possesses the best of all aspects. The lotus [upon which he sits] is situated in the center [of the painting] and has a lapis lazuli stem.

Below are the [two]671 serpent kings, Nanda and Upananda, who should be drawn holding up that lotus stalk that forms a great, firm seat [for Śākyamuni]. They are looking at the Tathāgata and saluting him with their right hand. Their [serpent] bodies are half-human, white, and adorned with all ornaments.

A lotus lake should be drawn entirely arrayed in a beautiful and colorful manner, full of birds and fish, etc. and with its circumference lined with lotus leaves and flowers, both budding and in full bloom. Many lotus flowers rise successively [from branches]672 issuing forth from the same lotus leaves and stalk that forms a base for the Blessed One.

To the left side [of Śākyamuni] are eight lotus flowers. The corporeal forms of eight great bodhisattvas should be drawn seated on those lotuses. First is Noble Avalokiteśvara,673 whose complexion is the color of gold or saffron, or the light-yellow color of a lotus stamen. The crown of his head is adorned with Amitābha Buddha. He holds a blue utpala lotus in the [left] hand and is saluting the Tathāgata with his right hand. His body is handsome and calm as he gazes at the Tathāgata. With a faintly smiling face, he is enveloped by a circle of blazing light.

On another lotus, Noble Chandraprabha Kumārabhūta should be drawn in the same way. On the third [lotus] is Sudhana. On the fourth is Sarvanīvaraṇaviṣkambhin. On the fifth is Gaganagañja. On the sixth is Kṣitigarbha. On the seventh is Mañjuśrī.674 On the eighth is Sulocana. All these have the features of a youth and should be drawn adorned with the ornaments of a youth.

On the right side of the Blessed one are [also] eight great Bodhisattvas. Except for Maitreya, they are adorned with all ornaments. Noble Maitreya is near the Blessed one and bears the features of a celibate student.675 He has a crown of locks tied on his head, a golden complexion, and wears saffron and red [garments], plus an upper garment of red silk. He is marked with three spots [of ash],676 is handsome in form, and holds a staff and water pot in the left hand. On the left shoulder, he wears the hide of the spotted antelope.677 Holding a string of beads with the right hand, he pays homage to the Tathāgata. With his view fixed on [the Tathāgata], he has the mental practice of being absorbed in meditation.

On the second lotus is Samantabhadra. His complexion is green as the priyaṅgu plant.678 His body is adorned with all ornaments, his left hand holds the precious wish-fulfilling jewel,679 and his right hand holds the myrobalan fruit while bestowing the boon-granting gesture. He should be depicted accordingly, handsome in form.

On the third [lotus] is Noble Avalokiteśvara,680 white as autumn clouds, adorned with golden ornaments, bearing a crown of [matted] locks, and possessing a white sacred thread. The omniscient one, the noble Amitābha Daśabala, has been put on his head, seated inside his locks of hair. Handsome in form, he holds a lotus in the left hand and confers a boon-granting gesture with his right hand. He has the mental practice of one absorbed in meditation. His body is very luminous.

On the fourth [lotus] is Vajrapāṇi. He holds a vajra in his left hand whereas his right hand displays a boon-granting gesture and holds [an Indian fig].681 His complexion is golden, he is adorned with all ornaments, and has a handsome and peaceful appearance. His body is covered with full and half-sized [pearl] necklaces. He has a sacred thread made of pearl necklaces. His crown is inlaid with blazing jewels. His lower garment is of very fine silk and his upper garment is made of white silk. The lower and upper garments of Noble Avalokiteśvara and Samantabhadra are similar to his and the form of his body is just like that explained above.

On the fifth lotus [to the right side] of the Tathāgata is the great Noble Mahāmati. On the sixth is Śāntimati. On the seventh is Vairocanagarbha. On the eighth is Apāyajahaḥ. These [four Bodhisattvas] should be drawn holding a fruit and a book in their hands, wearing flowing garments with an upper mantle of silk, adorned with all ornaments, and appearing entirely handsome.

Above them, the eight Pratyekabuddhas should be drawn [as follows: Gandhamādana, Candana, Upariṣṭa, Śveta, Sitaketu, Indra, Nemi, and Sumeni.]682 One should draw them bearing the features of a monk, their bodies endowed with the [thirty-two] characteristics of a Great Person, dressed in saffron and red, sitting cross-legged on bejeweled stone slabs, appearing peaceful, shimmering with a blazing garland, and showered with fragrant flowers [similar to] those being scattered onto the cotton cloth, including mālati, vārṣikā, dhānuṣkāri, punnāga, and nāgakesara, etc.

On the left side of Lord Śākyamuni, above Noble Avalokiteśvara,683 one should draw an immeasurable, timeless orb (dkyil ’khor), studded with many precious jewels, similar in nature to a mountain covered with jeweled stone slabs as beautiful as the most excellent of mountains (Śailarāja). Dwelling in that [sphere], one should draw eight precious Buddhas, as follows.

[First,] one should draw the Tathāgata Ratnaśikhin excellent in every respect, encircled in a full fathom of light, emitting the jeweled radiance of lapis lazuli, and fully ablaze with exquisite precious jewels such as rubies, sapphires, emeralds, and [semi-precious] jewels such as lapis lazuli, etc. His complexion is the color of a barely rising sun. The Tathāgata’s body is dressed in an upper mantle of pale yellow religious robes and a pale yellow lower garment. He sits cross-legged and appears as if explaining the Dharma. His body bears the armor of the [thirty-two] characteristics of a Great Being adorned with the eighty minor marks. His posture and appearance are very tranquil.

Second, one should depict the Tathāgata Saṅkusumita-rājendra,684 with a golden complexion, showered with exceedingly fine flowers such as nāgakesara and bakula, gazing at Noble Mañjuśrī, and entirely radiant, bordered with a halo of jeweled radiance. Third, one should draw Tathāgata Śālendrarāja, whose complexion is the color of lotus filament, and who appears as though teaching the Dharma. Fourth, one should draw Tathāgata Sunetra. Fifth, Tathāgata Duḥprasaha. Sixth, Tathāgata Vairocanajina. Seventh, Bhaiṣajya-guru-vaidūryaprabharāja. And eighth, Tathāgata Sarvaduḥkhapraśamanarājendra. All have a golden complexion, assume the form of a Tathāgata, and confer the hand-gesture of fearlessness.

Above the [eight] Tathāgatas, two Sons of the Gods of the Pure Abode should be drawn in both corners of the painted image, situated in the midst of clouds, hovering in the air, casting down a rain of flowers, and making salutations to all the Buddhas, Bodhisattvas, Pratyekabuddhas, and noble Śrāvakas.

Above the Pratyekabuddhas, avoiding the place above the heads of the Bodhisattvas, the eight great, noble Śrāvakas should be drawn as follows: the Elder Śāriputra, Mahāmaudgalyāyana, Mahākāśyapa, Subhūti, Rāhula, Nanda, Bhadrika, and Kaphiṇa.685 All are very beautiful, have a calm demeanor, a peaceful nature, and are self-disciplined.686 With their palms joined, the great Śrāvakas gaze steadfastly at the Buddha Lord Śākyamuni.

Also along the upper edge [of the painting] are two other Sons of the Gods nearby the gods of the Pure Abodes. The two Sons of the Gods should be depicted dressed in divine clothes and garlands, and holding up a very long and beautiful silk canopy above all the Buddhas, Bodhisattvas, Pratyekabuddhas, and noble monks. Around the head above the Lord Śākyamuni one should draw the well-disposed silk canopy on which are bundles of jeweled threads strung with rubies and sapphires, etc. Pearl necklaces are beautifully hung all along its borders.

[On the left side] below the lotus throne of the Buddha Lord, aside the serpent king Upananda, and nearby the great Bodhisattva, a great jeweled mountain rises above a lake of lotuses, surrounded with jeweled sprouting plants, caves, mountain ravines, coral creeping plants, and jeweled trees. The mountain is worshipped and served by a great seer.

Atop the mountain is a Wrathful King “Captivated by Tārā.”687 He possesses a very fierce form and holds a noose with his left hand and a staff with his right. His face has knitted brows and he beholds the great Bodhisattva as though receiving precepts from him. His belly hangs down and his hair stands on end, resembling clouds that are black as eye ointment.688 He has a yellow beard, long hair, long nails, and red eyes. The area around his neck is ornamented with serpents and he wears a lower garment of tiger skin. He is an exceedingly ruthless Wrathful King, entirely ablaze, who thoroughly destroys all obstacles. One should only draw this particular Wrathful King, “Captivated by Tārā.”

At the mountain’s base, one should draw a [practitioner]689 possessing matted locks, seated upon a rock, his knees bent upon the earth, his hands upholding an incense vessel, made exactly according to guise and form, compliance and behavior, and beholding Noble Avalokiteśvara.690

On the right side, below Lord Śākyamuni, near the mighty king of serpents, Nanda, one should draw the Powerful King of Jeweled Mountains691 rising above a lake of lotuses, situated in the same way as the other [mountain] described, except bereft of the Wrathful King “Captivated by Tārā” and showered with divine flowers. One should draw that mountain below Avalokiteśvara, making it elevated and lofty, endowed with slabs of ruby stones, sprouting ruby plants, and a peak made of vaiḍūrya.692

The Goddess who inhabits that [mountain] is Noble Tārā, the Compassion of Avalokiteśvara. Her body is adorned with all ornaments. She has an upper garment of red silk and a lower garment of multi-colored silk. She is fully adorned with all the ornaments of a woman. She holds a blue utpala in her left hand, has a golden complexion, and is neither too thin, too fat, nor too old. Her mind is absorbed in meditation. She appears as if receiving precepts and willingly bestows [the gesture of granting] boons with her right hand. Her body is seated crossed-legged and slightly bowed [for respect]. Enveloped in a blazing garland, she glances obliquely at Noble Avalokiteśvara. Furthermore, on that jeweled vaidūrya peak, Tārā is entirely surrounded by punnāga trees whose flowers are budding and in full bloom on every branch. Sheltered by those same stooping branches, one should paint Goddess Tārā’s face entirely radiant, with blazing paint that has the luminous color of extremely beautiful, tiny coral shoots.

The Goddess is the destroyer of all obstacles,

And superior in expelling danger.

In order to protect the practitioner,

One should depict the virtuous one

With a boon-granting hand gesture.     [51]

The Goddess who bears the form of a woman,

The compassionate one, the daughter of Daśabala,693

Is the welfare of all creatures.694

She who bestows boons should be drawn.     [52]

In order to destroy all obstacles,

The tantric practitioner always pays homage to

The Goddess who performs great activities

[And to] the illustrious Bodhisattva.695     [53]

Renowned for the role of

The welfare and protection of kings,

The powerful Wrathful King

Has a desirable place on the mountain’s summit,

In order to destroy all obstacles,

The Sons of the Excellent Conqueror have declared.     [54]

[The Wrathful King] is extremely wrathful,

Diligent, fierce, and radiant.

He is chosen for restraining

Sentient beings who are hostile toward the teachings.     [55]

In order to protect the practitioner

And dispel all obstacles,

Summon the gods of the mantra,

Who have the nature of unbearable wrath.     [56]

Extremely fierce and wrathful in form,

Merciless and prohibiting,

[The mantra gods] subjugate invincible ones

Who commit savage crimes,     [57]

They destroy all malicious types

Who operate throughout the sky,

The earth, and the underworld,

To oppose Śākyamuni’s teachings.     [58]

One should paint the cloth

A perfect square with four corners.

Along the lower borders of the cloth,

Make a wide river abode.     [59]

[It is inhabited by] a hooded serpent

Who is completely solitary,

Born with a body half-human in form,

Whose limbs are fine and white,     [60]

With palms always joined

And placed above his head.

Possessing seven hoods,

Great prowess, and great power,     [61]

That serpent is named “Ananta.”

Draw him gazing at the Tathāgata,

Beautified with precious jewels,

Very handsome in form,     [62]

Adorned with jeweled ornaments, and

A halo of luminous light.

He is renowned as the Great Lord of Serpents.     [63]

Striving to benefit the entire world that is

Fully engaged in Śākyamuni’s teachings.

In order to vanquish all hindering demons,

One should draw this one residing in the river.     [64]

This ritual of the painted cloth mentioned above

Has been discussed in brief by the Victor,

And extensively explained by the Tathāgatas

In a previous narration.     [65]

The wise one who executes this drawing,

Obtains infinite merit for oneself.

Yet, one who has committed

Unbearable crimes for ten million aeons,

Expiates himself [of these crimes] in a moment or two

Merely by looking at this drawn image on the earth.     [66]

This painted cloth should not be concealed from

[Living beings] who’ve committed the five sins of immediate retribution,

Who are immoral and abhorrent,

Who engage in every crime,

Who wander in saṃsāra, and

Who are born into inferior states.     [67]

“Those who merely look at this painted cloth

Will have positive results!” said the Powerful Sage.

Merely by looking at [the painted cloth],

One’s sins abate instantly.     [68]

What needs to be said about the results of people

Who have faultless conduct,

Who continually recite and

Who constantly strive to listen to mantras?     [69]

The amount of merit gained by worshipping

All the Buddhas for ten million aeons

Will be achieved by the tantric practitioner

Who draws [this] painted cloth on the earth.     [70]

The result achieved from

Bestowing a feast offering many times over

In this world for the Buddhas,

Conquerors’ sons, Pratyekabuddhas,     [71]

And Śrāvakas, numbering as many as

The famous measurement

Of the Ganges river sands,

Is equal to [the results] of the mantra practitioner who depicts this painted cloth,

Who views it, reads its ritual,

And rejoices in it.     [72]

The mantras’ success is assured for the one

Who has performed all the rituals in a superior manner.

The mundane mantras,

As well as all mantras spoken by     [73]

The Victor of Excellent Birth,

His disciples, Pratyekabuddhas, deities,

And the great Bodhisattvas themselves,

Will succeed [when recited] in the presence of this painted cloth.     [74]

This completes the First Extensive [Ritual] of the Painted Image from the Bodhisattvapiṭaka Avataṃsaka Mahāyāna-Sūtra and the Fundamental Ritual Text of the Bhagavatī Ārya Tārā Ūrdhvajaṭā.

_______________

615. Tārā’s epithet Bhagavatī mahāvidyārājñī is written in the masculine form: rgyal po chen po, (Skt. vidyārāja), [TMK 187b-5]. Lozang Jamspal (personal communication) noted that the names of female deities are sometimes given masculine endings. Otherwise, this may be a corruption.

616. The word brahman refers to one of the four occupational groups (varṇa) in the Indian caste system. Those from the brāhmaṇa varṇa have traditionally been considered ritually purest. Thus, they are hired to conduct or take part in ritual activities for other members of Indian society, as is seen in the above passage.

617. The TMK (187b-7) and MMK (Skt. p. 39, line 3; Tib. 169a-4) resume parallel readings here, after diverging at the end of chapter 2: TMK (184b-4) and MMK (Skt. p. 38, line 1) and (Tib. 168b-3). The MMK adds ritual instructions at the beginning of this chapter that are not part of the TMK’s text.

618. Bracketed words are missing from the TMK (187b-7 to 188a-1). See the MMK (Skt. p. 39, line 3) for: me tatpaṭasūtraṃ and (Tib. 169a-4): bdag gi ras skud.

619. The MMK (Skt. p. 39, line 4) reads avandhyā me mantrasiddhiḥ, “and may the powers of my mantras not be fruitless.”

620. The MMK (Skt. p. 39, line 5) has a hiatus. The MMK Tibetan reading differs.

621. See the MMK (Skt. p. 39, line 6) for the reading “Prevail over Śakra!” (śakraprabhūta). The TMK reading (188a-4) “wheel of rituals” (las kyi ’khor lo) appears to be a corruption.

622. The TMK reading “men” (mi) (Skt. nara) appears to be a corruption of the Skt. vānara, “monkey,” which is found in the MMK (Skt. p. 39, line 10).

623. The word for “service” is missing from the TMK (188b-1). Cf. MMK (Skt. p. 39, line 12) for the reading sevāṃ kṛtvā.

624. The word for “agreeable” appears to be the Sanskrit word caru transliterated into Tibetan here as tsāru. In comparison, the MMK (Skt. p. 39, line 15) provides the word “sacrificial food” (haviṣyāhāraḥ).

625. See the TPTMK (Ma:188b-3) and DTMK (Tsa:253a-1) for the reading “formerly empowered” (sngar brlabs pa). The PTMK (Za:52a-5) reads bslabs pa, “formerly instructed.”

626. The Śikṣāsamuccaya delineates the four white natures (dharmas) as “(1) never speaking an untruth, (2) altruism toward others and no cheating, (3) regarding all Bodhisattvas as one’s teacher, and (4) inspiring sentient beings to the goal of Enlightenment.” It also mentions the four black natures (dharmas): “(1) misleading the teacher, (2) lack of conscience toward others, (3) disparaging those who have set forth in the Great Vehicle (mahāyāna), and (4) cheating another person.” See Śāntideva (Bendall and Rouse, tr., 1922 [1971], p. 53).

627. The MMK (Skt. p. 40, line 1) reading adds that the weaver should “neither be hunchbacked nor lame.”

628. This verse has only three lines.

629. The TMK (189a-5) is corrupt, reading gru, “boat” instead of gla, “wages.” The added particle sa on de las also appears to be an error.

630. MMK, Skt. p. 40, line 13, reads sarvakarmakaraḥ, “performing all rituals.” The TMK (189a-7) has the word for “rituals” but is missing the verb (√kṛ).

631. cho ’phrul is the name of the first month of the Buddhist calendar year (usually in March), when the Buddha defeated the non-Buddhist ascetics using the power of miracles. Festivals are still currently held at this time of year in Lhasa and Ladakh.

632. DTMK (Tsa:253b-4) and PTMK (Za:53a-2) reading rgyu mthun dang bcas pas [Skt. nisyanda] appears correct. The TPTMK reading (Ma:189b-3) rgyu spun dang bcas pas appears corrupt.

633. The verb “to anoint” (bsgos pa) is incorrectly spelled bsgros pa in the TPTMK (189b-4). See the MMK (Tib. 171a-1) for the correct spelling.

634. Skt. pañca gavya, Tib. ba’i rnam lnga. The five products are milk, curds, butter, urine, and dung. See MacDonell 1924 [1979], p. 149. Since cows are considered semi-divine in India, even their most impure bodily discharges are considered more ritually purifying than the purest of human features.

635. Scattering white mustard seed chases demons away (Lessing and Wayman, 1983, p. 179).

636. Skt. pañcaśikha-mahāmudrā. The image of “five top knots” is the sign of an ascetic; see Das, Sarat Chandra, pp. 831, 1002.

637. A cubit equals approximately one and a half feet or the average distance from the fingertips to the elbow.

638. In the TPTMK (190a-2) reading, the cloth should be “moistened by the weaver” (tha ga pas bran par bya’o), which may be a corruption of the word “thick.” See the MMK (Skt. p. 40, line 27) reading upacitaṃ.

639. A span equals the distance from the tip of the thumb to the tip of the middle finger.

640. This epithet of the Buddha means “Well-gone One.”

641. See the PTMK (Za:53b-1) reading: mchur, “length.” The TPTMK (190a-2) reading chur appears corrupt.

642. Madhyadeśa is the name of a geographical region during the time of the Buddha where his birthplace Kapilavastu once existed.

643. The proportions of the Buddha’s body are used as a standard of measurement.

644. See Lessing and Wayman, 1983, pp. 63–67. While deep in meditation, the arhat Kubjita did not hear the gong signaling the second Buddhist council in Vaiśālī. Upon emerging from meditation, a deva told him that the second council had begun. Kubjita used his magical power of flight, and reached Vaiśālī in moments.

645. Tib. skyes bu mchog, an epithet of the Buddha.

646. That is, after his parinirvāṇa. The verb is literally translated as “disappeared.”

647. This line is missing from the MMK (Skt. p. 41, lines 3–2). See Lessing and Wayman, 1983, p. 201. The three categories of rituals (appeasing, prosperity, and fierce), and the powers resulting from the performance of these rituals, are classified according to their natures. Superior powers include “upholder of wisdom” (vidyādhāra), supernormal faculties (abhijñā) and perfect comprehension of the Buddhist treatises (śāstra), middling powers include invisibility, vigor, and fast walking. Inferior powers subject others to one’s will — killing and frightening.

648. Compare TMK (190a-6) with MMK (Skt. p. 41, lines 5–6). Despite the MMK’s corruptions, the case endings are helpful for deciphering the Tibetan: paṭatraye’pi nirdiṣṭā siddhiḥ / śreyorthināṃ nṛṇām //

649. MMK (Skt. p. 41, line 6) reads śakrasyāpi śacīpateḥ. Both are epithets of Indra as “he who performs one hundred sacrifices” and “Śacī’s husband/lord.”

650. Cf. MMK (Tib. 171b-3 to 4), which reads, “If the ritual is perfect, all rituals will quickly succeed even for persons of inferior birth.”

651. Skt. jina. The epithet “Conqueror” is used for Buddhas and Bodhisattvas, as well as spiritually accomplished beings in Jain tradition. In the Buddhist context, it refers to Śākyamuni’s “conquering of Māra,” when Māra tried to distract Śākyamuni from meditation on the eve of his enlightenment.

652. “He who Sees Reality” (Skt. tattvadarśin, Tib. de nyid gzigs pa) is an epithet of the Buddha.

653. The MMK (Skt. p. 41, line 17) reads bodhāya prasthitāṃ sattvāṃ sadā siddhirudāhṛtā (“It is said that living beings who work toward enlightenment will always be successful”).

654. Literally, “[having] expelled urine and feces” (bshang dang gci ba yongs su dor).

655. The MMK (Skt. p. 41, line 30) reading: evamādyaiḥ prayogaistu anyairvā jinabhāṣitaiḥ, clarifies the TMK (191a-1) reading: rgyal gzhan gyis gsungs pa ’am / The word “others” (gzhan) appears to be incorrectly placed in this pada. The MMK also clarifies that the instrumental case applies to all the words in the last two lines of this verse.

656. The TPTMK (Ma:191a-3), DTMK (Tsa:254b-7), and PTMK (Za:54a-8) incorrectly read rgyud dang rgyud du instead of rgyun dang rgyud du.

657. See the MMK (Skt. p. 42, line 6) for the word “fastened” (avanaddhaṃ), which is missing from the TMK reading.

658. See MMK (Skt. p. 42, line 14) for the word “former” (atītair).

659. I have relied upon the MMK reading (Tib. 172b-3) below for the case endings in all but the third line of this verse, where the TMK (191a-6) reads more accurately (sangs rgyas rnams ni mang pos dang). The MMK reading is:

dpal bo chen po ’jam dpal gyis /

sngags kyi bzlas pa gsungs pa dang /

’das pa’i sangs rgyas mang po dang /

ngas kyang da ltar gsungs pa yin //

660. The TMK (TP:191a-7) reads: de nyid gsang sngags thams cad kyis / rnam par spyod pa’i sngags kyi gzugs / brtson ’grus chen po gzi brjid che / sngags kyi don kun sgrub pa po // Compare it with the MMK readings (Skt. p. 42, line 15): sa eva sarvamantrānāṃ viceruḥ mantrarūpiṇaḥ; (Tib. DA, 172b-3 to 4): de nyid sngags ni thams cad kyi sngags kyi ngo bo rnam par spyod / brtson ’grus chen po gzi brjid che / sngags kyi don kun sgrub pa po //

661. Skt. jambudvīpa, “the island of jambu trees,” is the name used for India in Buddhist cosmological texts.

662. See the MMK (Skt. p. 42, line 23) autsuko sarvamantreṣu nityaṃ grahaṇad-hāraṇe, which clarifies the use of the locative case.

663. See fn. 626 (above) explaining “virtuous natures.”

664. Compare the TMK (191b-4): dad pa rtag tu chos kyi rtsar / with the MMK (Skt. p. 42, line 28): sraddhāmūlaṃ sadā dharme.

665. At this point, the TMK continues with verses, whereas the MMK changes to prose.

666. MMK (Skt. p. 43, line 1; Tib. 173a-3) reads “well-instructed” (suśikṣita citrakaraḥ; legs par bslabs pa’i ri mo mkhan) while TMK reads (191b-5) “capable” (rung).

667. The TMK reading (191b-6, v. 50c-d): las so phag seems to be a corruption of la sogs pa, (etc.). See the MMK reading (Tib. DA, 173a-5).

668. Bakula is the name of a flower that blossoms when “smelt by a woman who has the scent of wine in her mouth” (Das, 85).

669. The TPTMK (192a-1) reads dhānuṣka; DTMK (Tsa:255b-3) reads dhānuṣku. See the MMK (Skt. p. 43, lines 5–6) and MW, pp. 509, 515 for dhānuṣkāri.

670. The word for “paint brush” (Skt. vārtika) is missing from the TMK and the Tibetan MMK. The MMK (Skt. p. 43, line 7) has the word varti, which, although slightly corrupt, provides a clue as to the proper reading.

671. The MMK (Skt. p. 43, line 11) adds “two” (dvau nāgarājānau), which is missing from the TMK (TP, 192a-6).

672. MMK (Tib. DA, 173b-6) reads “from branches” (yal ga las), which is missing from the TMK (192a-7).

673. The MMK places Mañjuśrī here. Both bodhisattvas share all but two iconographic features: (1) Mañjuśrī wears his hair in five top knots whereas Avalokiteśvara bears Amitābha on the crown of his head, and (2) Mañjuśrī alone is mentioned bearing the features, form, and ornaments of a youth.

674. The MMK (Skt. p. 43, line 20) places anagha here.

675. Skt. brahmacāri. See Mookerji, (1989, pp. 180, 329–32) on the education of a brahmacāri and regulations regarding the hairstyle and clothes of Buddhist monks and practitioners.

676. Compare the MMK (Tib. 174a-7) reading thal ba’i thig le gsum with the TMK reading (193a-1) tshom bu gsum gyi mtshan ma byas pa.

677. The word is transliterated from the Sanskrit kṛṣṇa sāra. Such a hide is considered sacred and may be used to sit upon when meditating.

678. A medicinal plant.

679. Skt. cintāmaṇi.

680. Avalokiteśvara’s white complexion, blue lotus, and boon-granting gesture in the TMK match his description in the MMK (Skt. p. 43, lines 30–32) and the Dharmadhātu-Vāgiśvara maṇḍala from the maṇḍala compendium Niṣpannayogāvāli (1949, pp. 26, 63 and Sanskrit text, p. 58). This is Avalokiteśvara’s second occurrence in this inner maṇḍala circle. See Appendix IV: “(2) Inconsistencies in the TMK.”

681. The TMK (193a-7) reads nye bar ’gog pa, the MMK (Skt. p. 44, line 2). reads uparuddha, and the MMK (Tib. 174b-7) reads bilba, which is a name of the “wood apple tree.” Lozang Jamspal has suggested that the TMK reading may represent nyagrodha, the Indian fig tree.

682. See fn 686. This list of the Pratyekabuddha names appears later in the text as an intrusion between the names and descriptions of eight noble Śrāvakas. Since this appears to have been a scribal error, I have taken the liberty of moving the list of Pratyekabuddha names to its proper place in the translation.

683. The text reads Mañjuśrī, but in keeping with the earlier part of the text, this figure should be Avalokiteśvara. See Appendix IV: “(2) Inconsistencies in the TMK.”

684. This figure should be Amitabha. See Appendix IV: “(2) Inconsistencies in the TMK.”

685. According to Edgerton, Franklin, 1985, p. 426, among the different lists of great Śrāvakas, this list agrees with that of the Ārya-mañjuśrī-mūla-kalpa (Skt. p. 44, lines 30–31).

686. The list of names of the eight pratyekabuddhas appears as an intrusion at the beginning of this sentence. Their names were moved to the previous paragraph, following their description.

687. Tib. sgrol mas non pa, reconstructed in Sanskrit as Tārā-vikrānta.

688. Tib. (TP, 195b-2) reads mig sman nag po dang sprin; the MMK (Skt. p. 45, line 11) reads bhinnāñjana, meaning. “black,” “collyrium,” or “antimony.”

689. See MMK (Skt. p. 45, line 15) for the word “practitioner” (sādhakam), which is missing from the TMK (TP, 195b-4).

690. The text gives Mañjuśrī here. These references to Mañjuśrī (194a-1 & 195b-4) are another inconsistency. See Appendix IV: “(2) Inconsistencies in the TMK.”

691. Skt. Mahāratnaśailendrarāja. Marcelle Lalou maintains (1930, pp. 36–37) that there was only one mountain and that these two descriptions refer to different sides of the same mountain.

692. Lozang Jamspal (1991, p. 86, fn. 36) points out that “The vaidūrya that occurs in Buddhist literature is a transparent gem, either blue, white, or yellow, and has eight qualities: inner purity, outer purity, stainlessness, luminosity, magnificence, glory, splendor, and excellent shape.” He quotes the Bhaiṣajyaguru-vaiḍūrya-prabhāsa-pūrvarpranidhāna- viśeṣa-vistāra, found in the Stog Palace Kanjur, Rgyud Tha, fol. 269bff.

693. Daśabala is an epithet of the Buddha meaning “Possessing Ten Powers.” The word sras in the TMK (196a-7) reading stobs bcu ldan pa’i sras is usually translated as “son.” Nevertheless, comparing sras with the parallel reading ātmajā in the MMK (Skt. p. 45, line 29) confirms that sras refers to “daughter” in this passage, not a “son.”

694. MMK (Skt. p. 45, line 30) reads śreyasaḥ.

695. The MMK (Skt. p. 45, line 31) reading kumārasyeha mātā devī mañjughoṣasya mahādyuteḥ / (“The goddess is the mother of the resplendent youth, Mañjughoṣa”) differs from the TMK’s (196a-7). The latter omits Tārā’s identity as the Bodhisattva’s “mother,” and focuses upon her ability to perform great activities associated with a Bodhisattva, possibly Avalokiteśvara: lha mo las chen byed mo / byang chub sems dpa’ ’od chen po /
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Chapter B.3: The Third Extensive Ritual of the Middling Painted Cloth

After that, having beheld the entire retinue, Blessed Śākyamuni spoke to the Bodhisattva Great Being Avalokiteśvara, “O Great Being, furthermore, you have a middling ritual of the painted cloth. I shall explain it. Please listen thoroughly and comprehend it well as I explain.”

First of all, one should depict the subsequent painted cloth exactly as the first, except for its shape and measurement.696 One should use the spun threads formerly indicated, the same ritual previously expressed with the craftsman who was formerly chosen, and the very pure cotton cloth of the same medium dimensions — which is smooth, well-washed, fringed, purely colored, and free from hair, etc.

First, [depict] an extremely beautiful place in Śuddhāvāsa,697 made of crystal and jewels, and decorated with white pearl necklaces. At its center, depict Bhagavān Śākyamuni, seated on a jeweled-lion throne, appearing as if explaining the Dharma, and possessing the most excellent of all aspects (ākāra).

On his right side is Noble Avalokiteśvara, brilliant in color as a lotus filament, saffron, or sunlight. He holds a lotus beside his left shoulder, has his hands joined, and appears as if beholding the Bhagavān Śākyamuni. His face has a faint smile. The great Bodhisattva possesses an auspicious central uṣṇīṣa698 and a white sacred thread. His head is bowed and his right knee is bent.

To Bhagavān Śākyamuni’s left side, depict Vajrapāṇi, green as the priyaṅgu plant699 and exactly as formerly explained. Moreover, he is fanning the Bhagavān.

On this [same left] side, one should successively depict the following: Noble Maitreya, Samantabhadra, Vajrapāṇi,700 Mahāmatī, Śāntimatī, Gaganagañja, and Sarvanīvaraṇa-viṣkambhin. One should depict them in the same manner as in the first [extensive ritual of the superior painted image], decorated with all ornaments.

Above them, one should depict the eight Buddha Lords. They are to be seated and their right hands [display] the “have-no-fear” hand gesture (abhaya-mudrā). They wear an upper garment of pale yellow monk’s robes and a lower maroon-colored garment. Their left hands hold the fringe of these robes. They possess the best of all aspects and are entirely luminous. Here, one should depict the Buddha Bhagavāns called Tathāgata Saṅkusumitarāja, Ratnaśikhin, Viśvabhu, Krakucchanda,701 Kanakamuni, Kāśyāpa Buddha, and Sunetra.

On the Bhagavān’s right side, near Noble Avalokiteśvara, one should depict the great circle of retinue. One should depict the eight great Śrāvakas and the eight Pratyekabuddhas exactly as formerly explained. Moreover, one should draw Noble Mahāmaugalyāyana and Śāriputra sitting while fanning the Buddha Bhagavān. In the same way, one should depict the Sons of the Gods (devaputras) of the Śuddhāvāsakāyika heaven. One should also depict the Sons of the Gods of the heavens of Śakra Lord of the [Vedic] Gods, Suyāma (free from conflict), Tuṣita (Buddhist paradise of Maitreya), Nirmāṇaratiḥ (Pleasure of Miracles), Śuddha (Pure), Vimala (Stainless), Sudṛśa (Auspicious Sight), Ābhāsvara (Clear Light), Brahmā Sahāṃpati (Lord of the Sahā realm), and Akaniṣṭha (None Higher, Akṣobhya’s heaven). In the same way, one should depict the rest of the Sons of the Gods of the form realm and the desire realm in succession. Having arranged and bedecked the circle of attendants residing near Avalokiteśvara, [the practitioner] should have his own form depicted, bearing proper attire.

Below the lion throne of the Buddha Lord, along the borders of the cloth, one should depict a great jeweled mountain rising above a vast oceans. On one side of the corner, at the edge of the cloth, a practitioner should be depicted in an orderly and attired manner, with knees bent and the head bowed, bearing aloft an incense-burning vessel. On that jeweled mountain, below Avalokiteśvara, depict the wrathful king “Captivated by Tārā,” exactly as formerly explained. On the left side of the Buddha Lord, below the lion throne and close to Noble Avalokiteśvara’s feet, depict the goddess Tārā seated on that jeweled mountain. Have her depicted exactly as was formerly explained.702

Also, scatter fragments of flowers onto the circumference of the cotton cloth and line the circumference with flowers such as Magnolia, blue lotus, red lotus, saugandhika, mālatī, vārṣika, dhānuṣkārika, punnāga, and nāgakesara, etc.

In both top corners along the edges of the cloth, depict two Sons of the Gods — white in complexion and charmingly shaped — suspended inside rain clouds that are situated in the atmosphere, and scattering bunches of flowers.

This is expressed as the middling painting on cloth.

It always gives rise to auspicious effects.

It bestows middling703 occult attainments (siddhi)

To human beings on the earth.     [1]

Whoever has previously transgressed — even a little bit —

When wandering in saṃsāra,

Destroys one’s [karma] instantly,

By looking at the drawn image here [on this earth].     [2]

Deluded and ignorant sentient beings

Who wander in the five migration states,704

And merely look at the medium [sized]

Painted image of the Bodhisattva     [3]

Will have positive results,

Even for those who have transgressed,

Are immoral, or have committed [any of]

The five sins of immediate retribution.     [4]

Various kinds of spoken mantras,

Having been recited, quickly attain

Successful results (siddhi):

Sick ones will be freed from illness,

The destitute will acquire wealth, and

Women will obtain sons.     [5]

If beholding the middling painted image,

One achieves extensive merit

The moment one merely looks at it.     [6]

That person will attain the fortune and happiness

Destined for the gods and humanity.

And, in another [future] lifetime,

One will surely become enlightened.705     [7]

Read and write, worship the gods,

And engage in drawing [this image on cloth].

By merely seeing and touching [this image],

One will become liberated from all crimes.     [8]

After caring for, praying before, and

Ecstatically rejoicing in

this extremely luminous painted image,

One will quickly achieve a fruitful life.     [9]

Looking at this painted image bears as much fruit

As a person who achieves so much merit, that

[the amount] cannot be expressed in words — even within

the time span of ten million of the most excellent aeons.     [10]

This completes the third chapter from the Extensive [Ritual of the Middling Painted Image] from the Bodhisattva-piṭaka Avataṃsaka Mahāyāna-vaipulya-sūtra and the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

_______________

696. The TMK (190a-1ff.) notes the dimensions of the superior cotton cloth are 4 × 8 cubits, whereas the cotton cloth of middling quality measures 1 × 5 cubits.

697. Śuddhāvāsa is the name of a heaven in the form realm, which is one of three realms that include the desire realm, the form realm, and the formless realm.

698. Lessing and Wayman (1983, p. 18, fn. 4), note that the uṣṇīṣa, a protuberance on the crown of the head, is one of the two most important characteristics of the 32 major marks of the Great Being (mahāsattva).

699. Priyanku, or priyaṅgu, refers to a kind of fragrant medicinal plant, and a name for the panic seed or mustard seed.

700. This is Vajrapāṇi’s second occurrence, to the left of Śākyamuni, in the composition of this painted cloth (paṭa). See Appendix IV.

701. The TMK [198a-1] is missing one of the eight Buddha Lords. See the MMK reading (Skt. p. 48, line 21) for Śikhi and Bakagrīvi, which are missing from the TMK. The TMK reading includes Kanakamuni, who is missing from the MMK. Last, one may question why Tathāgata Amitābha is missing and Tathāgata Saṅkusumitarāja appears in the TMK’s list of eight Buddha Lords.

702. Here, the text is referring to the previous chapter where Goddess Tārā was described in full detail (TPTMK, 196a-1 to 7).

703. For the eight middling goals (siddhis) of the rituals, see Lessing and Wayman (1983), p. 220, fn. 13.

704. The five migrations are (1) gods and demi-gods, (2) human beings, (3) animals, (4) hungry ghosts, and (5) hell beings.

705. The parallel reading from the MMK (Skt. p. 49, lines 20–21) reads naraḥ buddhatvam niyataṃ tasya janmānte ca bhaviṣyati, “. . . and a man, at the end of his life, will surely become enlightened.”
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Chapter B.4: The Fourth Extensive Ritual of The Painted Cloth (Small Ritual)

Then, Bhagavān Śākyamuni addressed that Great Being once more. “O Great Being, You also have a third subsequent ritual called the ‘Small Ritual of the Painting on Cloth,’ which will accomplish occult attainments (siddhi) effortlessly.”

You should have the painting depicted on a square piece of cloth measuring one full span of the Sugata, using the same ritual previously shown, the [same] artists, and the [same] paint previously explained.

First one should depict the Great Bodhisattva seated cross-legged on a lion’s throne. He is youthful, appears as if explaining the Dharma as before, emanates rays of light all around, and possesses a beautiful form.

To his left is Noble Samantabhadra, situated on a jeweled stone slab, holding a yak tail in his [right] hand and a wish-fulfilling jewel in his left [hand]. His complexion is green as the priyaṅgu plant.

To his right is Noble Avalokiteśvara, situated on a jeweled stone slab, holding a yak tail in his [right] hand, and grasping a lotus in his left hand. His body is entirely luminous. Depict Noble Avalokiteśvara as before.

Below the lion throne, one should depict a golden mountain extending to the edges of the cloth. In the [lower] corner, along the border of the painted cloth, and on the right side beneath Avalokiteśvara’s lion throne, depict the wrathful king “Captivated by Tārā.”

Below him, depict the practitioner as before, holding up an incense vessel. All that is exactly according to what was previously [explained].

Then, above Noble Avalokiteśvara, one should depict Tathāgata Amitābha. He should be depicted seated inside a jeweled cave measuring sixteen inches. The elevated rocky overhang of the mountain is like a storied house.

One should depict the circumference of that painted cloth encircled with various kinds of mountains. Situated in the upper corners of the painted cloth, one should depict two Sons of the Gods of the Heaven of the Pure Abodes (śuddhāvāsakāyika) named Śuddha (“Pure One”) and Viśuddha (“Stainless One”). They are scattering all kinds of flowers and look as if they are floating within the contiguous rocky mountain overhangs. One should depict that cloth bestrewn with all kinds of flowers.

The characteristics of the third type of painted cloth

Have all been explained here.

This painted cloth, which is called the “Small One,”

Is auspicious for all minor rituals.706     [1]

One who has committed unbearably non-virtuous actions

For billions of aeons, will be liberated

Merely by looking at this painted cloth.

One will be liberated in an instant.     [2]

Having venerated the intelligent Buddhas,

For billions of aeons does not equal even

One-sixteenth the amount [of merit accumulated]

From viewing the small painted cloth.     [3]

A sage would attain as much merit

By looking at the painted cloth

As the merit gained by worshipping

All the Buddhas and the [world] protectors.

This [sage] would also perform beautiful rituals

As the causes of complete enjoyment.     [4]

To the extent that the vidyās and secret mantras

have been explained by Brahmā, Indra, and the sages (ṛṣi),

Fully explained by Garuḍa, and explained by

The water god Varuna, the sun god Sūrya, Kubera,     [5]

The god of wealth Vaiśrāvaṇa, the demonized rākṣasas,

And the all-powerful demi-gods (dānava),

The great serpents (mahoraga), Soma, the god of ecstasy,

The wind god Vāyu, Yama king of the dead,     [6]

And Viṣṇu in the form of Harisiṃha, etc.,707

All mantras that have invited [the gods] here,

In the presence of the painted cloth, shall be successful.     [7]

In this way, here, [in the presence of the painted cloth],

One shall execute all pacifying and prosperity [rituals],

Excluding the unbearable [rituals,]708

Censured by the Excellent Conquerors.     [8]

This completes the “Fourth Extensive Ritual of the Painted Cloth,” from the Bodhisattvapiṭaka Avataṃsaka Mahāyāna-vaipulya-sūtra, and the Fundamental Ritual Text of the Bhagavatī Ārya Tārā.

_______________

706. The four categories of minor rituals are pacifying, prosperity, domineering, and destructive magic. See entry for “magical acts” in the glossary.

707. The MMK (Skt. p. 50, line 32) reads harihara here.

708. Skt. abhicāruka.






[image: Image]
Chapter B.5: The Fifth Extensive Ritual of the Painted Cloth

Then again, the Bodhisattva Great Being arose from his seat, circumambulated the Bhagavān Śākyamuni three times, bowed down at the Bhagavān’s two feet, and asked this of the Bhagavān.

“This Dharma exposition spoken by the Bhagavān Tathāgata Arhat Samyaksaṃbuddha is truly excellent! For the welfare, happiness, and aims of observing all the vows of the vidyā, and out of compassion for the world, the bodhisattvas who teach a bodhisattva’s skillful means, who guide [others] to the precinct of nirvāṇā with remaining aggregates,709 who are positively and continually absorbed in enlightenment, shall make all people prosper710 with this very secret vidyā of mine. [This vidyā] is used to accomplish the aims of all the practices of the vidyās and mantras.

“In the future, when the world’s spiritual guide Tathāgata Ādityavaṃśa dies and passes beyond [the world], it will be a time when all the [Buddha]711 fields will grow dark because abandoned by all Buddhas, Bodhisattvas, Pratyekabuddhas, and noble Śrāvakas, when the receptacle world will perish, and when the sentiency realm will become dark and devoid of a noble path, all vidyās, mantras, medicine, and precious jewels, as well as deprived of holy people (sādhu). At that [future] time, those who are lazy, forgetful, unfaithful, unprotected, surrounded by non-virtuous friends, and possessed of deceptive, false, and fickle activities will become assailed by fear upon hearing this Dharma exposition. Those who delight in being lazy and idle, who lack faith, pursue desires, and do not strive [in their practice of] mantras, and who delight in false views, will also engage in much that lacks merit and shall oppose the holy Dharma.

“O Bhagavān, having realized that now is the time, in order to benefit those who are scorched by suffering and whose destinies are the most dreadful of the dreaded — pulling them down to the Avīci Hell of unceasing torment — please speak about the ritual of the painted cloth (paṭa), the vidyā used in conjunction with skillful means, and the method of bestowing fearlessness to those who have been and are being subjected to unrestrained [people].”

Having been petitioned in this way, the Bhagavān [Śākyamuni complimented Avalokiteśvara, “O Avalokiteśvara, it is excellent that you have asked the Tathāgata to grant this request. Your]712 essence-incantation is a supreme secret! It makes the vidyā’s vows and rituals succeed. It produces the desired aims of the very secret and extensive ritual of the painting on cloth (paṭa). It is the most excellent of all seventy vidyās that are repositories of great purpose, and will be successful at a time without false notions.”

Moreover, here is the vidyā that protects those who’ve entered the assembly through skillful means aimed toward disciplining sentient beings, which makes enlightenment its inevitable goal, and which has been previously spoken about by seventy-six million Buddhas:713

Namo ratna trayāya /

Namo ārya Avalokiteśvarāya

bodhisattvāya mahāsattvāya /

tārentra Tāre tuttāre ture svāhā /

Homage to the three jewels,

Homage to Noble Bodhisattva

Great Being Avalokiteśvara,

O Tārā, who rescues from pain, the quick one, Hail!

This is called the “Very Extensive Noble Tārā.”

Namo ratna trayāya /

Nama ārya Avalokiteśvarāya

bodhisattvāya mahāsattvāya /

Tāre ture ture svāhā /

Homage to the Three Jewels,

Homage to Noble Bodhisattva

Great Being Avalokiteśvara,

O Tārā, the quick one! The quick one! Hail!

This is called “Fair-faced noble Tārā.”

Namo ratna trayāya /

Nama ārya Avalokiteśvarāya

bodhisattvāya mahāsattvāya /

Tāre tuttāre ture svāhā /

Homage to the Three Jewels,

Homage to Noble Bodhisattva

Great Being Avalokiteśvara,

O Tārā, who rescues from pain, the quick one, Hail!

This is called “Praiseworthy Noble Tārā.”

Namo ratna trayāya /

Nama ārya Avalokiteśvarāya

bodhisattvāya mahāsattvāya /

Tadyathā Tāre tuttāre ture svāhā /

Homage to the Three Jewels,

Homage to Noble Bodhisattva Great Being

Avalokiteśvara, as follows:

O Tārā, who rescues from pain, the quick one, hail!

This is called “Well-practiced Noble Tārā.”

Namo ratna trayāya /

Nama ārya Avalokiteśvarāya

bodhisattvāya mahāsattvāya /

Tāre tuttāre Ture svāhā /

Homage to the Three Jewels,

Homage to Noble Bodhisattva

Great Being Avalokiteśvara,

O Tārā, who rescues from pain, the quick one, Hail!

This is called “Well-marked Noble Tārā.”


Namo ratna trayāya /

Nama ārya Avalokiteśvarāya

bodhisattvāya mahāsattvāya /

Tāre Tāre ture ture svāhā /

Homage to the Three Jewels,

Homage to Noble Bodhisattva

Great Being Avalokiteśvara,

O Tārā, O Tārā, the quick one, the quick one, hail!

This is called “Small-bellied Noble Tārā.”

Namo ratna trayāya /

Nama ārya Avalokiteśvarāya

bodhisattvāya mahāsattvāya /

Tare tuttare ture ture svāhā /

Homage to the Three Jewels,

Homage to Noble Bodhisattva

Great Being Avalokiteśvara,

O Tārā, who rescues from pain, the very quick one, hail!

This is called “Properly abiding Noble Tārā.”

Namo ratna trayāya /

Nama ārya Avalokiteśvarāya

bodhisattvāya mahāsattvāya /

Tāre tuttāre ture ture svāhā /

Homage to the Three Jewels,

Homage to Noble Bodhisattva

Great Being Avalokiteśvara,

O Tārā, who rescues from pain, the very quick one, hail!

This is called “Respectful Salutation to Noble Tārā.”

“O Bhagavān, these [vidyās] are equal in greatness to my most concise essence-incantation (parama-hṛdaya),714 which is a great vidyā. They accomplish all tasks with excellence, [help]715 all sentient beings to be born as a Buddha, are rejoiced in by all Buddhas, protect from the eight great dangers, perform all rituals, point out the path to enlightenment, are applied together with the superior, middling, and lesser vidyās of the lotus family, bestow ripened fruits of very auspicious karma, and will be successful even when the Teacher [Buddha] disappears. They will be equally applicable and successful for the purpose of protecting the path of the illustrious Dharma. Even with little application, they will accomplish the majestic aims of great sovereignty and great enjoyment. At the very time [of application], they will quickly achieve magical results (siddhi).716 These most excellent essence-incantations shall even be successful for the purpose of verifying [the Dharma]. In short, one will achieve results (siddhi) to the same extent that one applies [the vidyās].

“The abbreviated ritual of the painting on cloth [should be performed] at a time when great danger and the five impurities (pañca-kaṣaya) exist, and when there will be sentient beings of little merit, little power, a short lifespan, little enjoyment, and weak striving. For the purpose of those who will not be able to undertake the extensive ritual of the painting on cloth, etc., that very extensive [ritual] is discussed in brief.”

First, purchase a skein [of cloth] with a “heroic” price. A weaver should weave the cloth together with fringes measuring full pala717 by a half pala or a full cubit (hasta)718 in length and half a cubit in width. Then, as above, one should accept the new portion of the cotton cloth that is free from hair both above and below. Having accepted the very white cloth of two or four, or five or six, or eight or ten cubits, according to one’s wishes, the painter should begin to draw [the image].

Having prepared those pure paints dabbed with sandalwood, camphor, and saffron, and the cloth dabbed with sandalwood, saffron, and camphor, one should soak the cloth inside a new vessel stirring it in water that is not muddy nor which contains vermin. One should keep it thoroughly immersed (in this vessel) for three days.

In a pure direction, perform a protection [ritual], and purify one’s own self as well. Then, on a day during the waxing moon, sit down on a bundle of kuśa grass facing the eastern direction, near the vessel containing the cloth. One should recite this mantra ritual 8,000 times.

Tadyathā Oṃ he he Bhagavān / bahurūpadhara divyacakṣuṣ / avalokaya / avalokaya mām / samaya manusmara / kumārarūpadharaṇa / mahābodhisattve / kiñcarāyasi hūṃ phaṭ phaṭ svāhā //

After having recited this mantra accordingly, one should lie down to sleep. One will be shown in a dream whether [this ritual] will succeed or not. Upon arising, if one perceives signs of success in a dream, one should draw the painted cloth without delay. If signs of success are not perceived in one’s dream, one should take that cloth out of that vessel, and let it dry out for one day. After it dries, as before, one should thoroughly immerse [the cloth] in another new vessel, concealing it well, and perform the protection [ritual]. Then, as desired, having chosen one appropriate mantra from those excellent essence-incantations, as before, one should repeatedly recite 100,000 recitations of the syllables belonging to the six syllables.719 Then, the [ritual of the] painted cloth will rapidly succeed. First, the painter should accept that cloth on a day during the month of miracles, or another day of the waxing moon, under an auspicious constellation, at an auspicious time, and on a day of a changing planet during the waxing moon. Then, the painter who has been fasting should begin to paint that cloth at midnight, on that sublimely auspicious night with lucky omens that are very beautiful.

Then, having burned camphor incense in a pure direction, one should initially draw an image of Noble Avalokiteśvara.720 He is to be adorned with all ornaments, a topknot721 on his head, the marks of a great person722 with a golden complexion, lower garments of swaying blue silk, and an upper mantle of blue silk. He is to be seated cross-legged on a lion throne, as if teaching the Dharma. Seated upon the lion throne, [his] right foot rests upon a jeweled footstool. One should depict [Avalokiteśvara] endowed with the best of all aspects, handsome to look at, with a faint smile, looking at the practitioner (sādhaka).

On his right side, depict Noble Samantabhadra, green as the priyaṅku plant, waving a white yak tail and holding a wish-fulfilling jewel (cintāmaṇi) in his left hand. His entire body is beautiful, adorned with all ornaments, as he wears a lower cloth of billowing blue silk and a sacred thread of pearl necklaces, and [seated on a white lotus.

To the left of Noble Avalokiteśvara, depict Noble Mahāsthāmaprāpta with flowing blue clothes. His entire body is beautiful, adorned with all ornaments and a sacred thread of pearl necklaces]723 holding a white lotus with the left hand and waving a golden-handled white yak tail with the right hand, possessing a peaceful demeanor, and gazing at Avalokiteśvara in the same way as is Noble Samantabhadra. Draw those two seated upon a white lotus throne.

The lion throne and jeweled foot stool of the Great Bodhisattva Avalokiteśvara is situated on the corolla of the main lotus, at the center of the three lotuses departing from a single lotus stem. On another lotus is Samantabhadra. On the third lotus is Noble Mahāsthāmaprāpta. That lotus stalk is as beautiful as a precious emerald and has many unopened, half-blossoming, and fully blossomed lotus flowers.

The lotus stem rises out of a great lake. Its stem is held by the two nāga kings Nanda and Upananda who also emerge from the great Cool Lake (Anavatapta). Those two nāga kings are white in color, adorned with seven hoods, beautified with all ornaments, and marked with serpent hoods on their half-human, half-serpent bodies. Draw them half-immersed in the water, beautified with clothes and jewels, and reflecting upon Noble Avalokiteśvara.

The practitioner is positioned sideways in the right corner at the edge of the painted cloth, below the circumference of that great lake. He examines the retinue at the feet of Noble Avalokiteśvara, lifts up an incense vessel in his hand, and his kneeling body bows. One should draw him with the proper clothing and color.

Above Avalokiteśvara, at both corners of the cloth, one should depict two very beautiful Sons of the Gods (devaputra), holding up garlands, grasping flower garlands, suspended in the sky, and scattering large bunches of flowers. One should draw nāgagesara flowers, etc. all along the borders of the cloth.

If desired, one may [solely] depict three bodily forms situated [in the painting]: Noble Avalokiteśvara as if teaching the Dharma, with Noble Samantabhadra and Noble Vajrapāṇi holding up yak tails. One should certainly depict these three forms in a desirable manner, and one should also depict the practitioner with whatever shape and aspect is desired. One should undoubtedly depict the Bodhisattva Great Being in the middle and Vajrapāṇi and Samantabhadra at the two edges according to one’s wishes.

On a cotton cloth that is either a full span or a full cubit long, as desired, [the image] is to be drawn by an artist who is either oneself or another. Such an artist is one who has fasted or who hasn’t fasted, who is faithful or unfaithful, who is pure or impure, and who is moral or immoral. On the other hand, the practitioner should be properly prepared, faithful, and without a doubt, have generated the thought of enlightenment. The mantras shall never succeed for those who commit non-virtuous actions toward others.

The gods of the mantra are to be invoked

By one who is faithful.

The most excellent of secret mantras succeeds for

One who has faith, not for another.     [1]

Those who have faith are drawn toward

And abide by the excellent vehicle.

Virtuous Dharmas do not arise

In those people who lack faith,     [2]

Just as new green shoots [cannot] sprout

from seeds scorched by fire.

The rituals of the Buddha shall succeed

For people endowed with faith.     [3]

All the secret mantras [used to invoke]

All the gods, in particular,

Shall not succeed

If one lacks faith.     [4]

Stainless ones who express faith in

Worldly gods as well as

Those who have passed beyond the world,

Shall be successful.     [5]

Those whose minds have awakened to that [thought of] enlightenment,

Shall surely attain enlightenment.

Success is not mentioned for others

Who have turned away from this teaching.     [6]

The cotton cloth that is either inferior,

Mediocre, or distinguished has been extolled.

I have now thoroughly explained

The methods of accomplishing all the rituals.     [7]

This completes the Fifth Extensive Ritual of the Painted Cloth from the Bodhisattvapiṭaka Avataṃsaka Mahāyāna-vaipulya-sūtra and from the [Fundamental] Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

_______________

709. For the word “aggregates” (phung po), see the MMK (Tib. 183a-5) reading: phung po lhag ma dang bcas pa’i mya ngan las ’das pa’i grong khyer du ’gro bar byed pas. The Derge (124a-2) and Stog Palace recensions of the TMK (201a-7) both read chos (Dharma) instead of phung po, viz.: mya ngan las ’das pa’i grong khyer du ’gro bar byed pa’i chos lhag ma dang bcas pa. The MMK (Skt. p. 51, line 5) reads nirvāṇoparigāminī vartmopa-viśeṣa, “the concluding pathway leading up to nirvāṇa.”

710. The MMK (Tib. 183a-6) ends the sentence here with ’gyur ro. The TMK sentence (201b-1) does not contain this verb here, but rather continues for five more lines.

711. See MMK (Skt. p. 51, line 8) for reading that is missing from TMK.

712. The phrase in brackets is missing from the TMK. See the MMK (Skt. p. 51, lines 16–17) reading: śākyamuniḥ mañjuśriyaṃ kumārabhūtaṃ sādhukāramadāt sādhu sādhu mañjuśriḥ yastvaṃ tathāgatamarthaṃ paripraṣṭavyaṃ manyase / asti mañjuśriḥ tvadīyaṃ. . . .

713. MMK (Skt. p. 51, lines 23–24) & TMK (202a-4) diverge here: the MMK continues with six mantras, whereas the TMK continues with eight vidyās — symbolic of the eight great dangers from which Tārā provides protection.

714. Presumably “Oṃ Giḥ!”

715. The word arthāya is provided by the MMK (Skt. p. 51, line 26) reading: buddhamivotpannāḥ sarvasattvānāmarthāya.

716. The Derge DTMK (264a-4) is missing the next two sentences, which appear in the Stog Palace edition (TPTMK, 202b-6 to 7).

717. A “small measure”; Apte (1986), p. 997, col. 1.

718. A cubit equals roughly 18 inches.

719. Mention of a six-syllable mantra [seen in the initial phrase of the mantra on TP: 203b-1 / D: 264b-2] follows the MMK reading and may be an oversight of the TMK’s author. The description of one “who bears a youthful form (kumārarūpadharaṇa)” is typical of Mañjuśrī, not Avalokiteśvara, and Mañjuśrī’s six-syllable mantra differs from Tārā’s ten-syllable vidyā.

720. In the MMK, Mañjuśrī fills the honored, central position in this paṭa ritual.

721. In the MMK, Mañjuśrī wears a five-pointed top-knot (pañcacīrin). Here, Avalokiteśvara has a top-knot without five points (dbu zur phud can).

722. The MMK describes Mañjuśrī with “ornaments of a youth” (balālaṃkṛtam).

723. Corruptions appear in the TMK [TP: 204a-5 and 6], whose lines were written in reversed order, and in the Derge edition [Vol. Tsa, 265a-3 to 4], where these lines were missing from the text. The proper reading has been restored based upon the MMK reading (Skt. p. 52, lines 27–29) and Lalou, “Iconographie des Toffes Peintes (paṭa) dans le Mañjuśrīmūlakalpa” Buddhica, vol. 6, Paris, 1930, p. 55.
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Chapter B.6: The Fruits of Ritual Actions of the Superior Sādhana

Then, the Bhagavan Śakyamuni spoke again to the Bodhisattva Mahāsattva Avalokiteśvara, “O Great Being! For the benefit of those living beings who are instructed by you, you shall explain the extensive ritual of the painted cloth. They will accomplish it, even with very little skillful means. For the purpose of those living beings, I shall harmoniously explain that division of rituals distinguished by extensive, excellent qualities, which are the means of performing the sādhana. Listen well and keep it carefully in mind! I shall explain it for the benefit of all living beings.”

Then again, the Bodhisattva spoke to the Bhagavān, “O Bhagavān! That is excellent! These well-spoken words clarify for us the power of accomplishment, which has the virtuous activities of the mantra and supports our livelihood. O Bhagavān! Having considered that now is the time, we ask you to please speak [about these practices] out of compassion for us!”

Then, the Bhagavān Śakyamuni looked at the entire circle of the assembly and smiled. After that, from Bhagavān Śakyamuni’s mouth emerged light rays the colors of blue, yellow, white, maroon, and crystal. As soon as those light rays appeared, they illuminated the entire circle of the assembly. Having outshone all the places of Māra in the billion world galaxy, they overpowered the light of the constellations and the assembly of mountain gods. They even outshone the light of the sun and the moon with their great, miraculous power. [Those celestial bodies] did not shine, nor emit any light. They were not visible, because they were overpowered [by those light rays]. Having made lustreless all the light of jewels, mantras, medicine, and precious things, once again [those light rays] sunk back into Bhagavān Śakyamuni’s mouth.

Then, the Bodhisattva Mahāsattva Vajrapāṇi, who had been assembled and seated there in that circle of the assembly, arose from his seat in a hurry, bowed down at the Bhagavān’s two feet, and said this to the Bhagavān, “Without cause and without condition, the Tathagata does not smile! O Bhagavān! What is the cause and what is the condition of the smile?”

The Bhagavān replied to the Bodhisattva Mahāsattva Vajrapāṇi, “O Vajrapāṇi! It is like that! It is like that! Without a cause and without a condition, the Tathāgata does not smile. Therefore, there is a cause and there is a condition.

“Those who rely upon, engage in, and follow after the Cloud of Dharma, which is completely absorbed in the means of accomplishing the rituals, sādhana, and vidyā practices of this king among powerful sutras, the Bhagavatī Ārya Tārā-mūla-kalpa, and those who carry out, grasp, read, have faith in, and who have written [these teachings] down in a book, should then worship it with various kinds of sandalwood, powder, ointments, incense, wreaths, umbrellas, victory banners, silk ribbons, or cymbals of diverse kinds, or various kinds of music, or even a tabor (“small drum”), [such people] will attain joy their mental continuum, will rejoice in ecstasy, or will make their hair stand on end. Having heard the strength and power of the vidyā will give rise to joy, make you rejoice, and will accomplish the practices. I prophesize that those [beings] will attain unsurpassed, perfect enlightenment and will become Blessed Buddhas. For this reason, and none other, the Jinās smile.”

First, in the beginning, once the pledge has been observed, the preliminary practices have been performed, and abhiṣekha has been received, one should place in mind a mantra, which is either an essence incantation (hṛdaya), a near-essence incantation (upahṛdaya), or a root vidyā from this king of ritual texts — or any other [mantra] or single syllable that one desires — and go into solitude, and one should recite [that mantra] for seven years, eat fruits and food, drink water, and eat root vegetables and leaves, whereby the preliminary practices will be performed.

Then, having ascended to the summit of a mountain, arranged the pre-eminent painted cloth to face the western direction, faced oneself east, and sat down on a kuśa grass mat, from just below the painted cloth of Bhagavān Śakyamuni, Buddhas, all Bodhisattvas, and Pratyekabuddhas and Noble Śrāvakas, one should make one hundred thousand offerings with a mixture of white lotus, white sandalwood, and saffron. Burn whatever amount of camphor incense that is affordable. Make offerings to the youthful deities (devaputra) with any amount of flowers possible.

Then, on the full moon during the month of miracles, or during any other full moon, at midnight, create a lotus-shaped hearth in the presence of the painted cloth, and burn a fire with white sandalwood timber sticks. Then, having combined saffron and camphor, and having made 8,000 burnt offerings with whatever pious donation one can afford, one will be protected.

Then, light rays will appear from Bhagavān Śakyamuni, setting the areas all around the painted cloth ablaze with light. Then the tantric practitioner — having made flower offerings with white lotuses mixed together with sandalwood and saffron, and having quickly circumambulated the cloth three times, and having made salutations to all the Buddhas and Bodhisattvas, Pratyekabuddhas, and Noble Śrāvakas — should hold onto the painted cloth — without fear — from the edges of the cloth that had formerly been painted by the tantric practitioner. Then, as soon as it is grasped, it will fly. In the timespan of a finger snap, one will pass beyond this world-sytem of Brahma (brahmāloka; tshangs pa’i ’jig rten) and come to reside in the world-realm of Sukhāvati. There, where the Tathāgatha [Amitābha]724 lives, prospers, and teaches the Dharma, one will see Noble Avalokiteśvara, will listen to the Dharma, will see many thousands of Bodhisattvas, and will pay them one’s respects. For a thousand great aeons (mahākalpa), one will enjoy oneself without experiencing aging or death.

That very place where the painted image is placed will be blessed by all the Buddhas and Bodhisattvas. You will know their blessings, pass beyond one thousand fields, manifest your body one thousand times [in different ways], and cause many powerful miracles to spring forth. Noble Avalokiteśvara will become [your] spiritual friend. You will certainly engage in [the path of] enlightenment (bodhiparāyaṇa).

This completes the sixth [chapter called] the Fruits of the Ritual Methods of the Superior Sādhana, from the Extensive [Ritual of the] Drawn Image [in] the Bhagavatī Ārya Tārā Ūrdhvajaṭa-mūla-kalpa and [from] the Bodhisattva-piṭaka Avataṃsaka Mahāyāna-vailpulya-sūtra.

_______________

724. The TMK (207b-6) reads saṅkusumitarājendra, after the MMK (p. 56, lines 11–12), even though Amitābha usually inhabits the world realm Sukhāvati and is visited by Avalokiteśvara throughout the TMK. See Appendix IV, section (2).
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Chapter B.7: The Ritual Methods Accomplishing Superior Action

Then, again, the Great Being spoke to the multitudes of gods who were seated in the entire circle of the assembly.

O honorable friends, please listen! As for Noble Tārā’s vidyā together with its great rituals, which is the ritual method for performing the maṇḍala practices, which is a supreme secret, and superior essence-incantation for the purpose of protecting the tantric practitioner, and which is spoken about by all the Tathāgatas, one who recites this Queen of Mahāvidyās shall recite all mantras. O multitude of gods, this Queen of Vidyās is not to be violated! Using this vidyā, even powerful lords of the tenth bodhisattva stage will be summoned and subjugated, and will perform whatever you wish. What needs to be said about (summoning and subjugating) bodhisattvas other than that, including all that are ordinary and extraordinary? This [vidyā] destroys all [disagreeable] mantras and demonic obstacles, has intense strength, tremendous power, and is entirely heroic. This one alone among all vidyās is proclaimed as supreme among all mantras! This one alone is proclaimed as triumphant over the great dangers. What is it? It performs all great rituals, accomplishes all aims, carries out all tasks, interrupts [the effects of] all mantras, destroys [the effects of] all immoral and vicious actions, completes all mantras, and makes one virtuous. It is the most exalted of all mundane and supramundane vidyās and mantras, and the unimpeded essence of all the Tathāgatas, completely fulfilling all hopes. What is it?

Namo ratna trayāya /

Namo ārya Avalokiteśvarāya bodhisattvāya

Mahāsattvāya / mahākāruṇikāya tadyathā /

Tāre Tāre tuttāre ture svāhā //725

Homage to the three jewels,

Homage to noble Avalokiteśvara, the Bodhisattva

Great Being, and compassionate one, as follows:

O Tārā, O Tārā, who rescues from pain!

Hail the quick one!

O honorable friends! This Queen of Mahāvidyās is a supremely sacred secret performing all great rituals. It is not to be violated by a single sentient being. It cannot be overcome by a single spirit. It is blessed by all the Buddhas, accomplished by [the practice of] all vidyās and mantras, the master of all worlds, and the mightiest of all lords of vidyā. It embodies love toward all hateful ones and compassion for all living beings, and destroys all obstacles. In short, to the extent that one applies it, it shall succeed. It will even carry out rituals that were not [previously] performed.

Through reciting this vidyā, one will control whatever one touches. Having consecrated clothes with the vidyā, upon wearing them, one will have good fortune. Having consecrated toothbrush twigs with the vidyā and chewed them, it will dispel toothaches. Having consecrated white karavīra726 with the vidyā seven times, chewing them will make food will appear without seeking it. For eye disease, having consecrated powdered rock salt with the vidyā seven times, filling one’s eye with [that salt] will dispel eye disease. For ear-aches,727 when thunder strikes, cook elephant dung with mushrooms wrapped up in kabuka leaves. Having cooked it for some time over a gentle fire, prepare a medicine by mixing [the cooked substance] with rock salt in warm water. Having consecrated [that mixture] with the vidyā seven times,728 filling the ear with it will instantly pacify [the pain].

At the time when women are giving birth, and having a difficult delivery, overcome with pain, having pulverized āṭaruṣaka root in water without bugs and anointed the navel area with it, one will easily give birth.

A person who is weakened by pain or a sharp weapon that has pierced the body, should consecrate aged butter with the vidyā one hundred eight times, and anoint [the painful area] or pour [the butter] over it, and in that very instant, the pain will disappear.

For illness of indigestion, cholera (diarrhea and vomiting), and dysentery, having consecrated Gujarati black salt, Indian rock salt, or any other type of salt [seven times729] with the vidyā, upon eating it, one will be freed from that disease that very same day, and one will become healthy.

For chronic fever or whatever sudden fever, having pulverized citron tree root (mātuluṅga) and added it to a drink with water devoid of bugs, and consecrated two or seven times with the vidyā, one will be freed from that [illness] without being harmed.

A barren woman who lacks the natural ability of giving birth but who wishes to produce a child, should boil aśvagandha root in cow butter, scorch it in cow’s milk, and then consecrate it twenty-five times with the vidyā. Beginning to drink [that concoction] at the time of menstruation, after taking a bath, and giving up other men, and abandoning adultery with other householders whom she desires, she should then [go to] her spouse and she will bear a son who [has the likeness] of her lord (i.e., husband).730

Three or five years past the time when one is able to give birth, or if a fetus has not formed in the womb for many years, having become struck by another’s mantra, medicine, and another’s mudrā, and having been made unsuitable for giving birth by others, or made unable to become pregnant, or made ill, or having abandoned other applications [for becoming pregnant], or been made unable to hold the fetus due to whatever other small illness, or due to poison from that which is inanimate, animate, artificial, or natural, etc., that has entered the body, having applied the root mantra and medicine for friend and foe, and ground together old butter with the eyes of peacock feathers, mixed together with sugar (śarkara), and a small portion of the yellow myrabalam tree, consecrated twenty-seven times with the vidyā, one should eat it. One should also drink milk with sugar (śarkara) that has been boiled and repeatedly consecrated with the vidyā for up to seven days.

For brain illness, having cleansed and purified the wings of a raven by consecrating them seven times with the vidyā, one will become healthy.

For illnesses of women who have too much sexual intercourse, pulverize ālambuṣa root together with milk, and mix it with indigo root (nīlikā-mūla) consecrated one hundred and eight times with the vidyā. Then, having churned it together with rice gruel and milk, one should eat it.

In the same way, for infectious diseases that last for four days, infectious diseases that last for one day, two days, and three days, and fevers that are continual and on-going, and irregular, one should prepare rice pudding with butter, consecrated one hundred and eight times [with the vidyā]. Once one has begun to eat it, one will become healthy.

In the same way, for those possessed by the spirit of a ḍākinī, having gazed at one’s face consecrated one hundred and eight times with the vidyā, one will become healthy.

In the same way, for all people who are seized by spirits of mothers (mātara), children (bāla), putrid demons (pūtana), walking corpses (vetāla), vampire ghouls (kuṣmaṅḍaka), etc., and by vicious, ruthless beings, having consecrated one’s own hands one hundred and eight times with the vidyā, and having touched that possessed person on the head, one will live at ease.

By reciting [the vidyā] once, one will protect oneself. By reciting [the vidyā] twice, one will protect friends. By reciting [the vidyā] three [times], one protects the home. By reciting four [times], one protects the village. By reciting [the vidyā] five [times], one will protect the entire region surrounding a village. In this way, to the extent that one recites [the vidyā] up to one thousand times, one will have protected an army division. [The vidyā] will carry out these and other small insignificant rituals that were not performed.

After that, if one wishes to perform the small insignificant rituals that were not performed, having gone into solitude, and having relied upon the origin of a river leading into the ocean, or the ocean bank, or the bank of the River Ganges, or the bank of any other great river, one should make a clearing in a pure direction, make ablutions three times, change clothes three times, observe silence, eat the food of a religious mendicant (one who begs for food), eat leaves cooked with barley, milk, and fruit, and recite [the vidyā] 1,100,000 times. When one has seen a sign of accomplishment, one should then begin the practice (sādhana).

Having placed the superior paṭa there, in the [solitary place], one should perform a huge offering ceremony (pūja) before that painted cloth. One should make 100,000 lamp offerings to the painted cloth with a butter lamp vessel made of gold and silver, or copper and clay, filled to the brim with Turkish grains, or filled to the brim with sweet, tasty, and well-scented grains, or with a butter lamp vessel filled to the brim with cow butter, or with a butter lamp filled to the brim with lots of small pieces of new cotton cloth. As soon as one makes an offering with arrays of butter lamps along the border of that [cloth], light rays will emanate from the painted cloth. As soon as the light rays appear, the painted cloth will become completely surrounded with blazing light. From the mid-space and above, one will hear the sounds of a thundering tympanum and as well as the words “Excellent! Bravo!”

Then, the vidyādhara (“tantric practitioner”) should make a respectful offering in a hurried manner at the base of the painted cloth that was formerly painted by the practitioner, circumambulate it, bow down to all the Buddhas, and hold the painted cloth at its edges and corners. Then, merely by holding it, one will fly together with all those who held the butter lamps, and they will go to one hundred and one celestial palaces.

Those female vidyādharas who appear to completely fill the environment up to the horizon,731 clash divine cymbals, proclaim sweet-sounding songs, and dance as they consecrate the practitioner as a great king of vidyādharas.

Together with those holding butter lamps, he enjoys himself without growing old or dying. Dwelling for a great aeon and beautified with divine ornaments similar to the rising sun, adorned with a variety of clothes, and having been empowered, those [vidyādharas] became his servants. He roams together with them. All the divine vidyādharas attend him as his servants. He becomes a great vidyādhara king, living for a long time, and is not vulnerable to all the sorcerers. He becomes supremely fortunate and able to control all the daughters of the vidyādharas. He worships and pleases all the Buddhas and Bodhisattvas with all kinds of material substances.

Then, in an instant, he travels across the galaxy to the world realm of Brahmā (brahmāloka). If even Indra cannot enumerate [the practitioner’s abilities], what needs to be said about vidyādharas being [able] to enumerate [his abilities]? Eventually, that [Tārā practitioner] will reach Buddhahood. Even Noble Avalokiteśvara will become that one’s virtuous friend.

There are other methods for performing the rituals. Having performed intensive asceticism, one should go into solitude, dwell alone, and enter a very solitary place that lacks noise and activity and is free from the hustle and bustle of daily life. In the place where one dwells, having relied upon a solitary mountain with a large lotus lake flowing into a stream, one should ascend that mountain to its summit and offer incense and flowers, etc. with those vidyās. Then, according to one’s desires, one should drink milk, or eat cooked barley, lotus root, fruit, and dairy products, and one should recite the vidyā one million times. At the end of the recitation, using the same ritual shown earlier, one should become seated near the superior painted cloth. Having pulverized lotus flowers with white sandalwood and saffron, and ignited a fire with khadira wood, one should perform burnt offerings 36,000 times with the lotuses previously prepared. Then, at the end of the burnt offerings, light rays will emanate from the painted cloth of Bhagavān Śākyamuni. After having fully illuminated the practitioner, the [light rays] will become submerged into the [practitioner’s] head. As soon as [the rays] touch the practitioner, that one will acquire the five kinds of supernatural perception (abhijña).732 That one will also attain a bodhisattva stage. By means of divine form, that one will move wherever desired. That one will live for thirty-six aeons, traverse thirty-six Buddha fields, and thoroughly perceive the power of those [Buddhas]. Thirty-six Buddhas will be delighted with his worship (pūja) and reverence. Eventually, that one will become completely absorbed in enlightenment and will be embraced as a virtuous friend by the Great Bodhisattva as long as, and up until, one reaches the limit of passing beyond suffering to enlightenment.

This completes the seventh extensive chapter entitled “Ritual Methods Accomplishing Superior Action,” from The Bodhisattvapiṭaka Avataṃsaka Mahāyānavaipulya Sutrā and The Fundamental Ritual [text] of Bhagavatī Ārya Tārā Ūrdhvajatā.

_______________

725. The TMK has this four-lined vidyā, while the MMK (Skt. p. 57, line 11) reads only kḷlhīṃ.

726. MMK Sanskrit, p. 57, line 16, reads karavīra dantakāṣṭhaṃ.

727. Various rituals, which are parallel to those contained in the MMK, continue from 209a-5 to 212a-5, the end of the chapter.

728. The Sanskrit MMK, p. 57, line 20, reads saptābhimantritena.

729. The Sanskrit MMK, p. 57, line 24, reads saptavārānabhimantrya.

730. The Sanskrit MMK, p. 57, line 29, reads svadāramabhigacchet svapatiṃ janayate sutaṃ.

731. See Tib. MMK, DA, 193a-4, which reads rig pa ’dzin ma khor yug tu khyab pa dag gis, showing that the words “who appear to completely fill the horizon” modify the vidyādharas, i.e., “holders of the vidyā.”

732. The five kinds of supernatural perception (abhijña) are outlined in Das (pp. 365–66): (1) divine sight by which one realizes the sufferings of all living beings, (2) divine hearing by which one can understand the utterances of all living beings in their own language, (3) knowing others’ thoughts, (4) knowing former and future births, plus memory of one’s actions in one’s last life, and (5) knowledge of the destruction of the fluxes (āsravas).
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Chapter B.8: Accomplishing the Superior [Ritual of the] Painted Cloth

Then the Bhagavan Śakyamuni spoke about the superior rituals of accomplishment, as before. While mentally recalling the root vidyā-mantra in this most excellent of ritual texts, enter the River Ganges, climb aboard the vehicle of a boat in the middle of the Ganges River, consume milk and water, and recite the vidyā daily up to thirty thousand times according to one’s wishes. Then, at the end of recitation, one will see all nāgas.

After that, having begun the practice of propitiating the deity (sādhana), there, in the center of the boat, one should make a lotus-shaped fire hearth. Then, one should perform an extensive worship ceremony for the painted cloth using nāgagesara flowers. Having placed the superior painted cloth facing the western direction, one should seat oneself facing east on a bundle of kuśa grass. Having consecrated each nāgagesara flower seven times with the vidyā, and having ignited a fire with khadira wood, one should perform burnt offerings up to 10,000 times with nāgagesara flowers mixed with white sandalwood and saffron. If one has a vision of other nāgas alluring one with magical objects (siddhi-dravya) attached to them, these [materials] should not be accepted.

From there, at the end of the burnt offering ritual (homa), one will ascend, together with the vehicle of a boat. One will become king of vidyādharas. All the most powerful kings of the nāgas will follow and serve that one. One will live for thirty intermediate aeons. One will act independently, and move without delay. One will have a direct vision of Ārya Avalokiteśvara. He will touch the head of that [practitioner]. Merely by touch, one will acquire the five kinds of supernatural perception (abhijñā), and without a doubt, one will approach Buddhahood.

Moreover, as for the practice (sādhana) of the Ritual of Superior Accomplishment, as before, one should enter (avatãrya) the Ganges River. Having made a boat with a single piece of bilba wood, and having climbed aboard that very sturdy and well-constructed [vehicle], the very skillful and clever practitioner should navigate the boat with oars made of [bilba]733 wood. One should navigate [that boat] across the Ganges River without abandoning course, steering it absolutely straight, and continuously, for a long time.

Then, for a long time, having maintained the root vidyā in one’s mind stream, or remembered the essence-incantation, or the near essence incantation, or the single syllable, or [the syllable of] the wrathful one or the male [and female] messengers, or any other mantra whatsoever, one should place the superior painted cloth there, facing west and initially face oneself east. After that, [face the painting and oneself] as you like. Consume milk, food made of barley, food made of fruit, water, or lotus root and food made of fruit, and remain silent, bathe three times, and change one’s clothes three times, and always perform very virtuous actions endowed with a very virtuous mind.

First, in the presence of the painted cloth, using the ritual seen before, just as was instructed, one should recite the vidyā six million times. Then, if it is the root vidyā, at the end of reciting it 60,000 times, the boat will approach the great ocean. Then, having gathered the practitioner’s ritual implements, set them down as before, and begin accordingly. Then, when the vehicle of the boat is crossing the great ocean, have no fear and do not turn back. One will not be able734 to turn back without the practitioner’s authority.

Then, once the boat is situated in the ocean, it will traverse a thousand miles in an instant. What needs to be said about a short path? Having entered there, the practitioner should undertake the rituals on the surface of the water. Then, after igniting khadira wood in the type of fire hearth mentioned before, or an earthen vessel made by a potter, using very small or very large amounts of sacrificial offerings of the anthers of nāgagesara blossoms and flowers mixed with white sandalwood and camphor — as is suitable — one should perform six million burnt offerings with the root vidyā as before.

While the burnt offerings are performed, flesh eaters (rākṣasā) bearing various forms and dwelling in the city of Laṅka, and nāga kings bearing various forms and living in a prosperous nāga city — whether they are very peaceful or very wrathful — will stand up, and the nāgas and flesh eaters will speak in this way. “Please rise! Please rise!735 Please be our master!”736 In the same way, although all the asuras, yakṣas, devas, mahoragas, siddhas, and all non-human beings may try to lure you, do not get up! [Do not fear!]737

Then, the tantric practitioner should recite the mantra and threaten them by pointing the threatening index finger of his left hand. That will make [all those beings] retreat, flee here and there, and disappear.738 At the end of the burnt offerings, the boat carrying the practitioner will go to the Akaniṣṭha abode in an instant! It will also come and go to other world realms. [The practitioner] will apprehend the mind of a bodhisattva. [The practitioner] will be endowed with the five kinds of supernatural perception, miraculous manifestations, and great power. Furthermore, [the practitioner] will see Noble Avalokiteśvara at all times.

Then, once the practitioner brings all the nāgas, all flesh eaters, all nature spirits (yakṣa), all gods (deva), all demi-gods (asura), and all living beings under his control and makes them obedient, all the Buddhas and Bodhisattvas, and all the Pratyekabuddhas and Noble Śrāvakas, as well as those who succeeded in the mantra practice of that [practitioner] will also be loving toward that [practitioner]. They will be fond of [the practitioner] who will not be harmed by any living being.

Moreover, the means of accomplishing the most excellent methods for the rituals is as follows. Have a large ferry boat made of bilba wood,739 either out of one piece of wood or many pieces of wood combined. One should make that boat there on an island in the middle of the Ganges River, where one hundred twenty people raising lamps in their hands climbed on board the boat, donned white clothes, and performed a protection ritual. Place them in front of the superior painted cloth, which you used in the previous ritual. Then, having performed a large worship offering for the painted cloth, make thirty-six thousand burnt offerings with fire oblations of khadira wood mixed with nāgagesara blossoms, saffron, white sandalwood, and camphor. At the end of the burnt offerings, in an instant, that boat will depart and arrive at the world realm of Brahmā. It shall move according to one’s desires. One shall see Noble Avalokiteśvara directly. Merely by seeing him, one will attain the [bodhisattva] stage[s], and the five kinds of supernatural perception (abhijña). One will live for a long time and endure for a great aeon. One will become a universal monarch of all the mantra holders (vidyādhara). Even those [one hundred twenty beings] who are holding the butter lamps will become successful mantra-knowers and assistants. One will roam wherever one wishes together with them. One will roam freely. All the Buddha Lords will be pleased by means of this religious service and worship. Ultimately, one will surely become enlightened.

Moreover, the best means of accomplishing the rituals are as follows:

On a river bank or ocean shoreline,

As well as on a snow-covered mountain,

Or the best of mountains in the Vindhya range,740

There, one should perform the excellent ritual.     [1]

On the Sahya741 or Malaya742 [mountains]

Gandhamadhana743 and

The king of mountains Vulture Peak744

There, one should perform the superior ritual.     [2]

Similarly, on a rocky mountain in the great ocean

Endowed with flowers and rich with trees,

The mantras that are spoken by the Conquerors (jina),

Should be practiced in these places.     [3]

In the pure places of solitude,

In the outskirts, deprived of village noises,745

The best of secret mantras should be practiced.

Similarly, and exclusively on all

Mountains and inaccessible ravines.     [4]

In a delightful resting place in the outskirts,

Praised by the Conquerors,746 and

Free from evil living beings,

All the best of secret mantras shall be accomplished.     [5]

In a country that has a virtuous Dharma king,

A person who is engaged in pure conduct,

Devoted to his mother and father,

Rejected by twice-born families,747

Will acquire the attainments of the gods

In that place, but not in others.     [6]

On the very pleasant bank of the Bhagirathī748

Or even the very beautiful Yamuna, or

The bank749 of the powerful Sindhu and Narmada [Rivers],

During the waxing half of the moon,     [7]

On the bank of the Kāverī750 as well as the Sarasvatī,751

And Sitā752 the great river [of the gods],753

These are the fields of accomplishment — not others —

As explained by the sons of the [Buddha] Daśabala,754     [8]

The lands spoken about by the [Buddha] Daśabala,

Are the pathless mountains of the northern region

[These include] Kashmir, and remote countries [outside India],755

[Such as] Nepal and Kāpiśa,756     [9]

As well as [mountains] in China757 and Khotan.758

As a whole, these are lands of accomplishment

That rely upon the northern direction and

Whatever mountains and rivers exists.     [10]

These are explained as countries of merit,

Where living beings who eat barley and wheat,

And possess compassion,

Will have perpetual accomplishment.     [11]

In the Śrīparvata and Mahāśaila Mountains

Located in the southern region,

Are the reliquary mounds of Śrī Dhānyakaṭaka [monastery]759

Containing the Conquerors’ bodily relics upon the earth.

There, the mantras should be practiced,

Quickly, for the purpose of all the rituals.     [12]

On the adamantine seat, the great reliquary mound,

And the beautiful Wheel of Dharma.

Where the Master of Able Ones760 achieved nirvāṇa,761

There, one should look for accomplishment.     [13]

At the great miracle stūpa Saṃkāśya,762

Where the [Buddha] descended from the gods.763

In the finest City of Kapila[vastu],

Where the [Buddha] was born in the forests of Lumbini,

There, the best of mantras praised and extolled

By the Conquerors will be successful.     [14]

Even on that rocky mountain of Vulture Peak,

And the cool forests on the earth,

Similarly, in the fine Pāṭaliputra (“City of Flowers”)764

And always in Kāśī (“the City of Light”),765     [15]

In the cities of Mathura,766 Kanyakubja,

And Ujjayani on the earth,

As well as the reliquary mounds of Vaiśālī

And always in Mithila on the earth,767     [16]

And other principal villages and cities,

Which arise in relation to the Conqueror,768

One can accomplish attainments (siddhi)

In these places of praise and merit.     [17]

As for these and other regions,

Whose pre-eminent villages, cultivated valleys, mountains,769

Towns, and excellent cities,

Rely upon milk770 or waterfalls.     [18]

There, faithful female mendicants (bhikṣā) living on alms,

Are devoted to mantra recitation and burnt offerings,

While they live in open spaces

Forever devoid of a home.     [19]

Preliminary service is performed

In rituals that harmonize with the mantras,

In Madhyadeśa,771 those who are familiar with mantras

Are always preferred for mantra recitation.     [20]

Continually striving to engage in recitation,

Mantra experts who are accustomed to giving charity,

Observing morality, and are always truthful,

Delight in benefiting all creatures.     [21]

Those who have faith in mantra practices,

And who observe vows should recite772 as before,

In pure lands with people who have clean living habits,

Where barbarians773 and thieves are shunned.     [22]

Regions of the earth that lack evil beings, serpents, etc.

Should be set apart (as special),

Endowed with fruits and flowers,

And praised with pure water.     [23]

A mantra knower should propitiate mantras

That will not be proclaimed in places

Other than a temple, cemetery, or

A solitary, stationary spot,     [24]

Or near a single liṅga.774

Last, a mantra knower should propitiate the mantras.775

Having protected oneself and friends,

Endowed with a secret mantra previously prepared.     [25]

The mantra practitioner should recite the mantra,

In the wilderness, or at a great tree,

Rich in flowers and producing fruits,

On a mountain peak or a low-lying stream.     [26]

At a place containing pure water,

Or the delightful bank of an excellent waterfall,

The mantra knower should honor the mantra.

Knowing the mantra in those places, makes one truly understand.     [27]

In the east, along the beautiful banks

Of the great Lauhiti river,776

As well as the country of Kāmarupa,777

With its excellent city Vardhamana,778     [28]

Where the excellent [Brahmaputra] river of highest merit

Unites the low-land river region.

One who continually remains in that place,

Cultivating purity and wisdom,

Serving it as before. Perform all rituals there,

At the entrance to the Ganges.     [29]

As well, where the eternal Ganges

Meets the ocean,779

One should observe religious vows,

And recite pure mantras.     [30]

In these and other great cremation grounds,

Reciters should always recite.

And in rivers with stainless water

Devoid of worms.     [31]

For that reason, indeed,

The meditator performs the mantra recitation

There, where something without merit,

Belonging to worldly thought, is seen.     [32]

Moreover, for the purpose of the mantra teachings

Stay there for a short while.

Then, go elsewhere.

At the time of a lunar eclipse,     [33]

When the time comes,

Stay there for a short while, and nowhere else.

Then, the mantra knower, through own means,

Should quickly go elsewhere.     [34]

He should always dwell on the surfaces of the earth

That contain the reliquary mounds of the Sugata.

All the heretics of the world

Who have fallen into morally false views,     [35]

And other places with heretics,780

The mantra knower should always reject.

The mantra knower, an excellent, intelligent person,

Should not stay in that [place arisen from]781 bad causes.     [36]

[Places] visited by the Excellent Conquerors,

Pratyekabuddhas, [solitary] as the single-horn of a rhinoceros,

The very fortunate Bodhisattvas,782

And the Śrāvakas, the sons of the excellent Jinas,     [37]

In all places on the surface of the earth,

[Where] all those [spiritual beings] reside,

The mantra knower should serve the secret mantra,

As before, with effort and concentration.783     [38]

In that place and in those places spoken about,

One should recite [and perform]784

All the rituals spoken about

And the sādhanas for the methods of the rituals.     [39]

If one should not find these [places],

Then, in any place whatsoever,

Serve [the mantra] with purity, as before, and

Practice the rituals and excellent methods of

Propitiating the deity (sādhana) with faith and devotion.785     [40]

At first, install the superior painted image facing the western direction. [Situate] oneself facing east, grasp fresh earth from the top786 of an anthill or from the banks of the River Ganges, and mix it with the uśīra plant,787 white sandalwood, saffron, and camphor. Form it into the shape of a peacock, and place it in the presence of the painted image. [Then,] having taken uncut tips of kuśa grass from a pure place and made them into the shape of a wheel, grasp it with the left hand in the presence of the painted image, and [grasp] the peacock with the right hand. Having performed a large worship ceremony for the painted image at midnight on the day of the full moon, one should perform the recitations continually, up until dawn, while burning fragrant camphor incense.

Then, at the time of the rising sun, that [peacock made of clay]788 will become the king of peacocks. As well, the wheel [of kuśa grass] will ignite. One’s own [body],789 dressed and ornamented with divine garlands and clothes, is desirable in form just like the rising sun [in the sky].790 Having made salutations to all the Buddhas and Bodhisattvas, circumambulated the painted cloth, and grasped the painted cloth, upon sitting down on that peacock seat, one will instantly traverse beyond the world realm of Brahmā.791 One will become an emperor among vidyādhara kings, surrounded by many hundreds of thousands of millions of billions of vidyādharas. One will live for up to sixty internal [divisions of] an aeon.792 One will travel and practice wherever one desires. One will move about without any obstacles. One will become endowed with divine perfection.793 One will attain a direct vision of Noble Avalokiteśvara. He will become one’s virtuous friend. Ultimately, one will attain Buddhahood.

Thus, having made a walking staff, a cylindrical pot, a sacred thread, mineral medicine, yellow medicinal pigment,794 a sword, an iron arrow, a one-pointed weapon, an ax, various kinds of pointed weapons, and various [weapons]795 from earth; or having made two-footed [humans] and four-footed [animals], birds, different types of vehicles, lions, tigers, and yellow leopards, etc., all out of anthill earth or earth from a river, mixed with sweet fragrances; or having made a seat, vehicle, bed, white umbrella, crown, all different types of ornaments, all different types of jewels, and a garland filled with all kinds of utensils for a religious mendicant, including boots, wooden sandals, begging bowl, religious monk’s robes, needle, and knife out of royal iron; or having made a pot of necessities for living beings with whatever other small things, etc. out of royal iron, or fragrant anthill earth, or from the earth from a river; have all those things cleansed and consecrated with the five kinds [of cow products].796 And as before, consecrated one hundred and eight times with the mantra of purification, or the single letter mantra, or whatever other mantra; delighted according to one’s wishes with the vidyā, methods, and sādhana, in addition to what is spoken about in this king of ritual texts; having protected oneself and having protected friends, knowing mantra and tantra and able to keep it secret, one should establish the painted image facing west in the place previously shown, and [establish] oneself, [there] as before.

Having performed a large worship ceremony for the painted image, and having burned camphor incense for that superior [painted image] and for all those artificially created weapons, implements, and special living beings previously shown, at night during the full moon, take whatever objects are suitable, and recite throughout the night until the time of the rising sun, at which time that painted image will appear completely garlanded with light rays.

If the practitioner (sādhaka) grasps the special vehicle, and then climbs aboard, that one will go wherever one wishes. If one grasps the special ornaments or special weapons, having held them, one will become an honorable king among tantric practitioners (vidyādhara). One will go wherever one wishes, possess a divine body like the rising sun endowed with a garland of great light rays, a body bright as lightning, as a master of all vidyādharas, living a long life and dwelling for a great aeon, moving in a castle in the air made of divine precious jewels, surrounded by hundreds of thousands of millions of billions of vidyādharas. With that vehicle made of previously prepared earth, that spiritual adept (siddha) will become very powerful! That will be one’s vehicle. That will be one’s friend. The magical attainments (siddhi) of others’ mantra[s] will be averted. The magical attainments (siddhi) of one’s own mantra will be fully applied. One will embody loving kindness, wishing to benefit [others], always supportive. Whatever weapons, ornaments, jewels, seats, beds, [vehicles], and beings, etc., that belong to that [practitioner] will be protected, sheltered, concealed, and always remain intact.

That [practitioner] will inherit great strength, great effort, and a great body. That [practitioner] will have a direct vision of Avalokiteśvara, who will give one approval by saying “That is excellent!” anointing one’s head, and becoming one’s virtuous friend, so long as and up until one attains the essence of enlightenment. One will surely attain the ten strengths, and will become worthy of worship [by all sentient beings].797 One will not be outshone by sentient beings, nor be harmed by all living creatures. One will not be cut off from the continuous lineage of the sphere of reality,798 and will even attain the [ten bodhisattva] stage[s]. One will surely become focused one-pointedly on the certainty of becoming a Buddha and Bodhisattva.799 In short, one should perform all the excellent methods of the rituals, remain in the best of places, and in the presence of the most excellent painted cloth, one should take delight in the most excellent worship ceremony, as well as perform excellent rituals.

That same tantric practitioner will move in the sky, become the follower of a bodhisattva, attain the five kinds of supernatural perception and the [bodhisattva] stage[s]; and completely transverse the world realm with the same body.800 And, one should practice this king of ritual texts, seated in the presence of the superior painted cloth endowed with the extensive powers of the mantra, for the purpose of completely fulfilling the lineage of the Buddha Daśabala, for the purpose of a direct vision of Noble Mañjuśrī,801 for the purpose of the continued usefulness of the Dharma teachings, for the purpose of not cutting off the lineage of the Buddha, for the purpose of conquering and attaining omniscient wisdom, for the purpose of continually engaging in spreading802 the Cloud of Dharma, for the purpose of thoroughly pacifying [others] through the continuous rain of the nectar of immortality and the absence of affliction803 due to the defilements, for the purpose of persevering in and ensuring the benefit of the world, for the purpose of protecting the “Way” of the Tathāgata’s Dharma, for the purpose of making the Tathāgata’s speech useful,804 for the purpose of cultivating effective rituals that accomplish the mantra practices, and for the purpose of the emergence of the greatness (mahātmya)805 of all the Buddhas and Bodhisattvas, Pratyekabuddhas, and Noble Śrāvakas. [Hence, one should practice this king of ritual texts because] it is the path associated with the various results806 [spoken of] in all the tantras and the mantra rituals associated with all that is worldly and transcendant. In short, this most excellent of painted cloths shall even be a means of accomplishment with rituals spoken about in other ritual texts. Quickly, there will be magical attainments (siddhi) of those mantras, and whatever I explain will undoubtedly be successful.

This completes the eighth chapter [called] “Accomplishing the Superior [Ritual of the] Painted Cloth” from The Bodhisattvapiṭaka Avataṃsaka Mahāyāna-vaipulya-sūtra and The Fundamental Ritual Text of Blessed Noble Tārā Ūrdhvajaṭā.

_______________

733. TMK (212b-6) reads bde ba shing (happy wood); the Sanskrit MMK (p. 60, line 14) reads bilba kaṣṭha (bilba wood).

734. MMK Tibetan reads nus pa, and the Sanskrit MMK (p. 60, line 23) reads sakyante. The TMK (213a-6) appears to be corrupt, as it reads nub pa (“disappear”).

735. The Sanskrit MMK, p. 60, line 31 reads uttiṣṭhatu bhagavān, uttiṣṭhatu bhagavāniti / (“Please rise Bhagavān! Please rise Bhagavān!”)

736. The MMK Sanskrit p. 60, line 31 reads swāmī.

737. See the MMK (Skt. p. 61, line 1) for the reading na bhetavyam ca (“Do not fear!”), which is missing from the TMK (213b-4).

738. The TMK (213b-5) reads ’jigs par byed do (“Made them afraid . . .”), which appears to be a corruption of ’jig par byed do (“Made them disappear [or perish]”) reflecting the Sanskrit MMK reading naśyanti.

739. Wood apple, Apte (1986), p. 1167.

740. Apte (1986), pp. 918–919. The Vindhya mountains run from Rājputana to Behar, dividing north and south India. Vindhya means “sky piercing.”

741. The Sahya Mountains are located in the Western Ghāṭs. Apte (1986), p. 1,662.

742. Apte (1986), p. 1244. The Malaya mountain range in southern India abounds in sandalwood trees, and its fragrance is said to particularly affect people in love!

743. These mountains are renowned for their fragrant forests located east of Mt. Meru. Apte (1986), p. 230.

744. The MMK (Skt. p. 61, line 23) reads tṛkūṭe instead of Gṛdhrakūṭe. The TMK (214b-4) reads bya rgod phung po’i rgyal du.

745. The Derge Kanjur reading (Tsa, 273a-3) diverges from the Stog Palace Kanjur (214b-5), resuming concordance with the Stog Palace Kanjur (215b-6) on Derge fol. 274a-1.

746. The MMK (Skt. p. 61, line 28) reads varṇite (Tib. bsngags), which is likely a corruption of varjite, reflecting the TMK (214b-6) reading spangs pa.

747. This person was probably a śudra who practiced anuttarayoga tantra.

748. The source of the Ganges. See Apte (1986), p. 1,181 and MW, p. 744 for Bhagīratha, who is an ancient king of the solar dynasty who, through penance, brought the celestial Ganges River from heaven to Earth to purify the ashes of the 60,000 sons of Sagara. The same word in its feminine form, Bhagirathī, indicates it is referring to the source of the sacred Ganges River.

749. The MMK (Skt. p. 62, line 2) reads vakṣe (“breast”). This appears to be a corruption of vakṣaṇe (“river bank”).

750. Apte (1986), p. 568. This is the name of a river in South India.

751. Apte (1986), p. 1,654. Name of a river lost in the sands of the desert.

752. Apte (1986), p. 1,680. A name for the Ganges River.

753. MMK (Skt. p. 62, line 3) reads sitā devamahānadī.

754. Daśabala refers to the Buddha with ten powers. His sons are bodhisattvas.

755. The MMK (Skt. p. 62, line 6) reads cīnadeśe, while the TMK (215a-2) reads rgya yul. Although rgya yul could refer to either India or China, the text is clearly referring to regions outside of India.

756. The MMK (Skt. p. 62, line 6) reads kāviśe, which Sanderson (2007, p. 266) amends to *kāpiśe. If correct, this would refer to modern-day Bagram in Afghanistan.

757. MMK (Skt. p. 62, line 7) reads mahāchīna. The TMK (215a-4) reads rgya nag che.

758. The Sanskrit equivalent for the Tibetan li yul is Kaṃsadeśa. CD, p. 1,213, suggests this refers to Khotan. The MMK (Skt. p. 62, line 6) is missing this reading.

759. Lit. “Grains of Abundance Accumulate”; Tib. dpal ldan ’bras spungs (“Glorious Dre-pung”), an ancient Buddhist monastery in Orissa.

760. muniśreṣṭho (“Superior Sage,” referring here to Śākyamuni).

761. This is a reference to Kuśinagara. The TMK (215a-5) reads zhi bar gshegs, “went to peace.”

762. The TMK (Tib. 215a-6) reads sapakṣe, a corruption of Saṃkāśya.

763. Saṃkāśya stūpa is where Buddha descended from Trayatriṃśa (“The heaven of the Thirty-three [Vedic gods]”).

764. According to Apte (1986, p. 591), Kusumapuram is an epithet for Pāṭaliputra (i.e., Patna).

765. This is another name for Benares (Varanasi).

766. The Skt. MMK (p. 62, line 21) incorrectly reads madhura instead of mathura.

767. Mithila is the capital of Videha.

768. The Skt. MMK (p. 62, line 23) reads jana instead of jīna; TMK 215b-1 reads rgyal ba.

769. The MMK (Skt. p. 62, line 25) reads karvaṭā instead of parvata.

770. The MMK (Skt. p. 62, line 26) has the word puṇyā (“merit”), which appears to be a corruption of payas (“water” or “milk”). The TMK (215b-5) reads o ma (“milk”).

771. The “middle kingdom” is the area between the Himālayas and the Vindhya Mountains.

772. See the MMK (Skt. p. 63, line 1) for śrāddho mantracaryāyāṃ pūrvameva jape vratī and (Tib. 198a-4) for sdom brtson gyis ni sngags bzlas bya.

773. Tib. kla klo; Skt. mleccha. This refers to “uncivilized people.”

774. Since temples are already mentioned in the preceding line of verse, this may be a reference to a naturally occurring liṅga stone in nature.

775. MMK (Skt. 63, line 8) reads: sarve mantraṃ tu mantravit / while the TMK (215b-7) reads: . . . mtha ru / sngags rig sngags ni bsnyen pa bya //

776. According to Apte (1986), p. 1377, this is a name for the Brahmaputra river.

777. Apte (1986), p. 558, the western portion of Assam.

778. Apte (1986), p. 1395, modern Baradvāna.

779. Where the Yamuna and Ganga Rivers meet.

780. The MMK (Skt. p. 63, line 31) reads anyāni tīrthasnānāni mantravid varjayetsadā, (The mantra knower should always reject other places with heretics.) The TMK (216b-1 to 2) reads mu stegs can gzhan gnas rnams ni / sngags rig pas ni rtag tu spang // (The mantra knower should always reject places of other heretics.)

781. The MMK (Skt. p. 63, line 32) reads na vaset tatra mantrajño kuhetugatimudbhavām /; the TMK (216b-2) reads sngags shes der ni mi bsdad do // skyes mchog blo gros rgyu ngan pa //

782. The MMK (Skt. p. 64, line 3) reads Bodhisattva Mahāsattva. The TMK (216b-3) reads byang chub sems dpa’ skal ba che //

783. The MMK has a divergence from the TMK in verse 40 and a different verse for #41. It reads: vidhidṛṣṭena mantrajño japenmantraṃ punaḥ punaḥ / pāpaṃ hyaśeṣaṃ nāśayati japanomaiśca dehinām / tasmātsarvaprayatnena japenmatraṃ susamāhitam // (“By seeing this ritual, the mantra knower reciting this mantra again and again, destroys all sins with this recitation and homa sacrifice. Therefore, with great effort, one should recite this concentrated mantra.”)

784. The MMK (Skt. p. 64, line 4) reads care (“perform”), which is missing from TMK (216b-4).

785. The MMK (Skt. p. 64, line 9) reads śraddhāvimuktena (“with liberation and faith”).

786. The MMK (Skt. p. 64, line 11) reads: valmīkāgramṛttikāṃ.

787. According to CD, p. 784, the Tibetan word pu shel tse (Skt. uśīra) is the fragrant root of the plant Andropogon muricatus used to cure vomiting.

788. See the MMK (Skt. p. 64, line 15) for the reading: tanmṛnmayamayūraḥ mahāmayūrarājāṃ bhavati. The TMK is missing the words in brackets.

789. The MMK (Skt. p. 64, line 16) reads ātmanaśca divyadehī. The words for divine body are missing from the TMK reading (217a-2).

790. The MMK (Skt. p. 64, line 16) reads uditādityasaṃkāśaḥ kāmarūpī. The TMK (217a-2) reads: nyi ma ’char ka ’dra bar ’dod pa’i gzugs can du.

791. It is unclear just where he is going; the world-system is referred to as the world realm of Brahmā (brahmāloka; tshangs pa’i ’jig rten).

792. Skt. antarakalpa, Tib. bskal pa bar du. Edgerton (1953, v. 2, p. 38) notes that the term is defined as [up to 80] internal divisions of a great aeon (mahākapla), and a shorter, intermediate period of destruction.

793. Tib. phun tshogs (for: phun sum tshogs pa). The three perfections are grace, glory, and wealth.

794. gi wang is defined as bile, and a yellow medicinal substance with great healing power made from minerals and clay, as well as the entrails of animals, the best quality of which is derived from elephants.

795. The MMK (Skt. p. 64, line 23) has the word praharaṇa (“weapon”), which is missing from the TMK (217a-7).

796. MMK (Skt. p. 64, line 28) reads tān sarvān pañcagavyena praksālayitvā. The TMK (217b-4) reads: de thams cad ba’i rnam lngas bkrus nas / These five cow products include milk, curds, butter, urine, and dung.

797. The MMK (Skt. p. 65, lines 13–14) reads: pūjyaśca bhavati sarvasattvānām (“worshipped by all sentient beings”).

798. The text (TMK, 218b-2 to 3) reads yang dag pa’i mtha’, the equivalent of dharmadhātu or sphere of reality. The MMK (Skt. p. 65, line 14) reads bhūtakoṭīvaṃśa.

799. The MMK (Skt. p. 65, line 15) reads daśabalānāṃ bodhisattvaniyāmatāṃ ca samanugacchatīti //

800. Tib. (218b-5) reads lus ’di nyid kyis; MMK (Skt. p. 65, lines 17–18) reads anenaiva dehena.

801. The TMK (218b-6) reads ’phags pa byams pa. This appears to be a mistake on the part of the writer of the text, since Avalokiteśvara is consistently mentioned throughout the TMK as the object of the practitioner’s visions, and Mañjuśrī as the object of the practitioner’s visions in the MMK. See Appendix IV (2) for explanation.

802. MMK (Skt. p. 65, line 20) reads dharmamegha-visṛta-samanupraveśanatāyai. The TMK (218b-7) reads chos kyi sprin rnam par ’byor pa la rjes su ’jug pa nyid kyi phir. The MMK reading of “spreading” (visṛta) is rendered in the TMK as rnam par ’byor pa, a term also used to translate vibhava (“expand”).

803. The MMK (Tib. DA, 202a-7) reads nyon mongs pa bskam pa (“desiccation of defilements”). The TMK (218b-7) reads nyon mongs pa’i yongs su gdung ba med (“absence of torment/scorching due to the defilements”).

804. Tib. (219a-1 to 2) reads gsang don yod par byed pa nyid.

805. The MMK (Skt. p. 65, line 22) includes the word dharma (mahātmyadharmamudbhāvanatāyai), which is missing from the Tib. TMK (219a-3) and MMK (201b-3).

806. MMK (Skt. p. 65, line 24) reads vidhimārgena (“the path of ritual”), which appears to be a corruption of sarvatantreṣu vividhimārgena (“with paths of various kinds in all the tantras”). The TMK (219a-4) reads rgyud thams cad du rnam pa sna tshogs pa’i lam ste (“it is the path associated with various results in all the tantras”).
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Chapter B.9: The Extensive Ritual of the Middling Painted Cloth

Then, the Bhagavan Śakyamuni beheld the great circle of the assembly once more and spoke to the Great Bodhisattva. “O Great Being, next is the medium evocation ritual (sādhana) belonging to the ritual methods for the middling ritual of your painted cloth. That shall be explained in brief. Therefore, please listen well and keep it properly in mind. It shall be explained.”

Then, the Bodhisattva Great Being Avalokiteśvara spoke in this way to the Bhagavān. “O Bhagavān! O Teacher! Endowed with compassion for the world! Delighted to benefit all living beings! Having carefully considered the meaning of compassion for us and for future beings, and knowing that now is the time, please explain that [ritual].”

Having been asked in this way, the Bhagavān spoke in this way to the Bodhisattva Great Being Avalokiteśvara, “O Great Being! Please listen. First, for awhile, freely practice morality, asceticism and pure living habits, and, wherever one resides, [practice] restraints, chanting, burnt offerings, meditation, and rituals. The rituals of accomplishing the practices of all [mantras]807 will be fruitful and will not be unproductive! The attainments of the applications of all the mantras will be successful. If you ask, ‘What are they?’ O Great Being, please listen! I will explain that.

“At first, for a while, having accepted a vow of the vidyā and [practice of]808 morality, one should engage in the pledge instructed by the expert maṇḍala teacher.

“[A person] who has been spoken about by you in the best of ritual texts, who has previously undergone a thorough religious education, possesses intelligence, has received initiation as a teacher, who is knowledgeable about the rituals of your doctrine, is distinctly skillful, virtuous, a truth-speaker, very enthusiastic, shows gratitude, is firm, good-hearted, neither too old nor too young, unattached to gain and respect, practices pure conduct, is compassionate, and does not speak lies for the causes of attachment and enjoyment, or even for the cause of a little profit. What needs to be said about those [who speak lies for] little profit, gain, or due to delusion? [One who] is firm in promises, possesses impartial compassion for all creatures, performs giving, morality, and preliminary practices, recites your secret vidyā and mantra, has performed previous service to the vidyā, is fully engaged in your maṇḍala, knows the world, is gracious, dutiful and skillful, is fully engaged in virtue, fearless and unharmed, without attachment, heroic, firm in effort, healthy, not having vulnerability to any illness that makes one’s disposition unsuitable for performing the rituals, and is well-born in a prominent family and of noble birth. Such a [person] who is endowed with these qualities shall become a maṇḍala teacher.

“The practitioner (sādhaka) also [has qualities] similar to that or the elements of religious service (aṅga) will be deficient to a certain degree. In this way, having performed a worship ceremony for the maṇḍala teacher, a prayer should be performed for his benefit. The maṇḍala teacher, desiring to engage in the vidyā and mantra of the Bodhisatta Great Being, and the maṇḍala pledge of that Bhagavatī [Tārā], having generated compassion and the intention to benefit us, we request that the teacher please speak about that [ritual].

“Then, the maṇḍala teacher, with the ritual previously shown, having gradually examined the disciples, accordingly, should have them enter [the maṇḍala]. And, as before, having bestowed initiation, and upon bestowing the vidyā and mantra, he should gradually teach the pledge. For a long time, having thoroughly examined the Great Secret, mudrā, tantra, mantras, and the rituals, and knowledgeable about mental disposition, he should teach tantra, mantra, etc., all the rituals. This ritual has been proclaimed, and nothing else.

“Then, the disciple should respectfully offer himself and enjoyment to the maṇḍala teacher, to the best of his ability, delighting the teacher through that. Subsequently, the maṇḍala teacher should consider [the disciple] as his own son, and protect him like a child. Like a mother, [the disciple] should be provided with sensual enjoyment.

“Then, that practitioner, having held in mind whatever vidyā and mantra, as is suitable, and having gone in solitude to a place previously instructed, should prepare [the ritual] extensively, as before. Using those vidyās, etc., [the disciple] should extensively perform the rituals spoken about for the maṇḍala, including the invitation and dismissal [of the gods], butter lamps, perfume, incense, sacrificial cakes, and [divine] food offerings. Having invited [the gods], offer [them] a seat. Having taken three baths at three junctures of the day and night,809 and changed clothes three times, one should recite for each distinct [part of the] day. Then, at the time of the juncture [between day and night], having begun from the end of the night until about the time of the rising sun, this is explained as the first [juncture]. Regarding the midday noon sun, from the juncture [that begins] about the time of the end of the rising sun up until the time when the sun is a circle in the sky, the ritual-knower should know it as the juncture of the noonday [sun]. As well, one should recite during the third juncture, from the time of [the sun’s] disappearance [at sunset] up until the [beginning of] the remaining portion of the fourth watch.”

The knowledgeable, skillful teacher

Devoted to morality and vows,

Born into a noble lineage,

Whose diligence is always firm.     [1]

Absorbed in mantra and tantra,

Wise and competent in all actions,

Knowing the exact measure of subtle scholarship,

Continuously occupied with the sphere of Dharma.     [2]

Possessed of great enthusiasm and brilliance,

Unconcerned with worldly Dharma,

Possessed of faith in the excellent ascetic’s Dharma,

Rejecting all worldly things.     [3]

Recitation performed, knower of solitude,

Firm in preliminary service,

Knowing the mantras spoken by bodhisattvas;

Due to this, he sees the conditions of others.     [4]

Knowing the uses of worldly and

Secret mantras spoken by the Buddha,

Protection performed, firm in strength, and

Always delighting in conduct of moral purity,     [5]

Continually engaged in the path

Shown by the Buddha,

Always diligent in the recitation of secret mantras

Spoken about and praised by the Conqueror.     [6]

Fearful of all non-virtuous actions,

Even the most subtle [of defilements],

The results of which always ripen

In the present life and the next life.

Pure, wise, and energetic,

A sage with pleasing appearance.     [7]

One whose mantras are explained by Daśabala,810

As well as the Sons of the Conqueror,

Whose worldly mantras belong to

The Lotus and Vajra families, and

Who continually devotes effort to them,

Comprehends the meaning of scriptures and commentary.     [8]

Lacking disease, not powerless,

Shunning old age and illness,

One who is endowed with knowing,

Always quickly accomplishes the mantras.     [9]

He does not procrastinate, and likewise,

Has little pride, skillfully interpets body language,811

Observes celibacy, has great insight,

And is particularly intelligent.     [10]

[Living] alone, without hustle and bustle,

Heroic, initiation received,

Having gone to the other side of enlightenment, here,

He is diligent in pacifying rebirth.

Just so, the vidyā-mantras performed.812     [11]

Powerful and knowledgeable about the world,

Thinking about living beings and [their] destinies,

Endowed with excellent resources.

Giving and delighting in the benefit of living creatures.     [12]

Thus, prayers should always be performed

For this especially noble teacher,

For that one shall bestow the attainments of the mantra

Belonging to the painted maṇḍala.     [13]

The initiation given by that one

Will bestow abundant fruitfulness.

That one is always worshipped as a sage

By students who desire attainment.     [14]

His words should not be disregarded,

But carried out with effort by students.

Similarly, one’s own possessions and enjoyment

Should be offered to this [teacher].     [15]

[Offer] very little or a lot, as is appropriate,

Through which he will be delighted.

Just as [a child] bestows wealth813 to one’s father,

For one’s body is the main condition for life,     [16]

Similarly, a student who is a Dharma-knower,

Who offers wealth to the teacher,

Achieves the attainments of glory,814

And shall achieve health, vitality,

And a life of prosperity.     [17]

When the student worships that guru,

Through that, the mantras will be successful.

Through seeing the path and the rituals, and

From serving and propitiating.     [18]

As well as, from honoring and worshipping

All the Buddhas shall be delighted,

In the same way, the Sons of the Excellent Conqueror and

All the Gods shall be pleased.     [19]

While continuously venerating the guru,

All that shall be explained,815

By the gurus who perceive the mantras.     [20]

In the beginning, as before, the practitioner

Should engage in the pledge.

Whether [the practitioners] are inferior,

equal, or even superior,     [21]

The guru should never be disrespected

Due to [a practitioner’s] foolishness or anger.816

That [teacher] should always give

Religious instruction on that tantra.     [22]

When bestowing the mantra’s powers,

A student who was formerly instructed

Should not be stingy due to that.     [23]

One who possesses an eye

Of increasing affection for living beings —

Make that one your student.     [24]

The causes for teacher or disciple are

When they display mutual respect,

Protecting the continuity of affection,

And upholding the stream of tender love,

At that time, bestow the mantra.     [25]

When teacher views disciple,

And disciple views the guru,

While continually enthusiastic,

They help one another acquire siddhi.     [26]

The activities of the mantra and the path

Should always be shown to them.

By recognizing each other as parent and child,

The mantra will be fruitful.     [27]

Similarly, while those two attain firmness and joy,

The student who always protects the guru

With excellent effort,

Is an offspring of Great Beings (mahātma).817     [28]

The Buddhas’ Stream of Dharma shall not be interrupted.

Bestow the above-mentioned mantras

To those who are protectorless

And bereft of that [Dharma].     [29]

For all living beings, especially

Those who are impoverished and powerless,

The mantra’s practices are superior.     [30]

At all times, perform

Small, middling, and superior [practices].

For those who have received the Dharma,

[Mantras] are performed to show favor.     [31]

Impart them also to those who desire

Certainty of knowing their destiny.818

For that purpose, the disciple

Shall receive desirable mantras.     [32]

Those who desire attainment (siddhi),

When others have gone to the other side [of enlightenment],819

[Should go] by means of the path

That has been shown, not another.     [33]

Like a father, bow down [eagerly]820 and

Go [alone] according to your desire.

Then, having gone to an isolated place,821

Recite secret mantras one-pointedly.     [34]

After begging for alms,

Recite three times silently.

Just as was [previously] shown,

One should set out on the path.     [35]

At that time, engage in service in a sacred place.822

Whether an empty home, wilderness solitude,

A mountain peak,823 a pure river bank,

A cowbarn, or a great lake,     [36]

Serve in solitude, avoiding living beings.

In the [empty] home of a god,824 beneath a tree,

Beside an image of Śiva (ekaliṅga), a high boulder,

A pleasant ocean shoreline,     [37]

On a tiny river islet, or

Bigger islands of various kinds, or

Entirely pleasing lands formerly shown.

One who concentrates should recite the mantra

In these and other places.     [38]

A friend endowed with distinctive marks,

A logician of ethics and the meaning of mantras,

Knowing the true nature of various omens,

Heroic, and victorious in battle,     [39]

Possessing courage and tolerance,825

Endowed with faith and perfect morality,

In this country826 spoken about by the Victor,

Possessed of the same praiseworthy signs,     [40]

With this patient companion,

Even without effort on his or her part,

All the rituals will be successful.     [41]

Having arisen at dawn, and

Having bathed in that same water that

Lacks insects and odors and is

Produced from a waterfall or a great lake,     [42]

The mantra-knower’s body should be rubbed and

Ritually cleaned with soil, cow products, and sand.

Then, in the same odorless water

Purified with mantras,     [43]

The reciter should bathe diligently.

He should bathe neither too short nor too long.

Then, having stood up [on the shore],827

He should cleanse both hands with fresh earth.     [44]

Touch [the hands closely to the earth] seven and seven,

And again seven times, twenty-one [altogether].

Then, use a toothpick to cleanse [the teeth] thoroughly.

Having cleansed the teeth, throw it out.     [45]

After that, having solicited protection, and

Having made salutations to the world protector,


The mantra-knower makes a pleasant worship ceremony

With offerings and praises of various kinds.     [46]

Having praised thoroughly, again and again,

In this way, with fragrant flowers

Make offerings to the Teacher and Protector,

And bow down to the Buddhas.828     [47]

At that time, those who are disciples,

Expiate their sins [by repenting]

Before those World Protectors,

Having offered themselves up [to them].     [48]

Becoming seated before the painted cloth,

Sitting on a kuśa grass mat,

Both mantra-knowers became seated

According to the essence of the ritual.     [49]

There, using the same string of recitation beads,

One should recite with right effort.

Do not recite other mantras at that time.     [50]

Abandoned inferior rituals, as well as

Those that are excessively superior.

Those who observe vows should recite mantras

From the rituals of middling quality.     [51]

Abandon saying the mantra too loudly,

Or in a voice that is too quiet,

The rituals of middling quality,

Are recommended as best by the Conqueror.     [52]

Neither excessively high nor too low,

One should always recite [mantras of] middling quality.

[These] words, possessed of glory,

Have been spoken by all the former Buddhas.     [53]

Therefore, do not recite in the presence of others.

Always conceal the path from others.

Recite in the land of your own understanding [in secret].829     [54]

One should apply the mantra,

By reciting [it] in a moderate [voice].

Whoever has heard the mantra’s meaning,

And wishes for middling attainments,

Should virtuously recite the mantra.     [55]

Due to that, dwell apart from people, and

Listen well to the meaning of the mantra’s true nature.

Living free from crowds, in solitude,

The reciter should mutter the mantra.     [56]

During the fourth part of the night,

Belonging to [the last] quarter of that [stage],

At the time of the copper-red dawn,

When the circle of the sun is rising,     [57]

At daybreak, accordingly,

The Wise, Excellent Person explained.

During four units of time,

The middling [mantra] was fully proclaimed.     [58]

Then, once half the sun has set,

When it’s time to abandon mantra recitation,

At that time, the mantra reciter

Presents an offering and dismisses [the deity].     [59]

The vow holder, having abandoned other [activities],

Devotes any remaining time

To performing virtuous actions such as [reading]

The Sage’s teachings, the Prajñāpāramitā, etc.     [60]

Read the holy Dharma and

A volume of the ten [Bodhisattva] stages,

Continually worship and read.     [61]

Then, when the time arrives, make salutations to

The Mantra Lord of one’s own mantra and

The Wise, Excellent Person.

After that, go to work.     [62]

Similarly, in time, become active, eat,

and subdue the senses.

The practitioner — endowed with Dharma,

Who is diligent, and has faith in the Buddha’s Teachings —      [63]

When entering another village, such a reciter

Remains silent, delights in the practice of purity, and

Enters for alms into the homes of

People who are always religious.     [64]

Wishing for water devoid of insects

And pure, well-cooked [food],

The alms seeker should accept the alms

In a home [whose inhabitants] always

Have right views, prosperity, and

Right faith in the Buddha’s teachings.     [65]

For example, just as a diligent [warrior]

Dons armor when he enters a serious battle,

Always destroys the enemy, and

Cannot be defeated by the enemy,     [66]

In the same way, the mantra practitioner living by alms,

Upon entering a village,

Always sees sounds and forms causing attachment

That are not virtuous!     [67]

For the purpose of pacifying attachment,

That one should meditate on the virtue of ugliness.

Having seen the body of a [man or a] woman

Ornamented with the aspects of youth, therefore,     [68]

Meditate on putrid bodies soiled by urine, etc.,

Situated in a cemetery and consumed by worms,

Bodies that are impermanent and suffering,

Unclean, and exuding an unpleasant odor.     [69]

When childish people circle and

Wander in the five destinies,

Stitched together by the thread of karma,

It causes suffering for a long time.     [70]

Ignorant ones, deluded by moral defilement, and

Born blind, possess the cause of suffering.

When their minds have wrong views, due to attachment,

They will become destitute.     [71]

Due to karmic paths of various kinds,

They will become attached in many ways,

For a long time, they will live mounted on a palanquin,

Which controls their coming and going.     [72]

Perpetually attached,

Behaving with habitual grasping,

When living beings delight in non-virtue,

It makes them wander for a long time on the path.     [73]

Those born in the sea of transmigration,

Similar in form to the rim of a water mill,

Waft to and fro with the waters of suffering,

Unbearable for those beings.     [74]

Accordingly, [attachment to the opposite sex]830 is

The only root of suffering.

This has been spoken about by

the Buddhas, Bodhisattvas,

Śrāvakas, Pratyekabuddhas, and Sages.     [75]

The unassailable ocean of existence

Whose waters are difficult to desiccate,

Is where living beings are drowning,

Seduced by the thoughts of [men or] women.     [76]

They will go to the hell realm, the world realm of the animals,

The world realm of hungry ghosts and [that] of the demi-gods.

Similarly, they will go to the world realm of human beings,

And the destiny of the gods.     [77]

Continually wandering,

Seduced by attachment to [men or] women,

They will drown in a filthy swamp,

Imprisoned in the ocean of existence.     [78]

Foolish men are attached to women,

As jackals are attached to the taste [of dead bodies].

When living beings are fondly attached in a perpetual manner,

They endure unbearable suffering.     [79]

When the virtuous Dharma is declining831

Engage in the Buddha’s teachings

To ward off all suffering

In the ocean of existence.     [80]

Delighting in and striving to recite mantras,

Powerful, renowned, intelligent,

Heroic, whose foes are conquered,832

Those [people] have no suffering.     [81]

Those who respect mother and father,

Have moral restraint and knowledge of the truth of Brahmā,833

Worship the gods and the guru — 

Those three have no suffering.     [82]

Impermanent, painful, empty,

Serving the interests of others,

[Imagine] a woman’s [or a man’s] body with a ghost’s form,

Afflicted with boils.     [83]

The evil-minded, consumed by the iron hook of the aggregates,834

Does not escape saṃsāra,

Always attached to [men or] women,

That one will not have attainments (siddhi).     [84]

That one will not have a higher destiny,835

Nor a middling destiny,836

Nor even a tiny attainment,837

In the case when the reciter is immoral.     [85]

The Lord of Sages838 does not show immoral ones

The attainments of the mantra.

Lost, they lack a direction and a path

Leading to the city of nirvāṇā.     [86]

When [an immoral person] is childish and despised,

How can the mantras be successful?

In this case, an immoral person

Will not even experience happiness.     [87]

Since [immoral ones] will not reach the highest heaven,

Nor be absorbed in happiness,

What needs to be said about [their achieving] the success of the mantras

Spoken accordingly by the Conqueror?     [88]

When the top of a Palmyra tree

Is cut, again and again,

It will not become green again, and

New shoots will never reappear.     [89]

Similarly, for one who is deluded by the mantra’s attainments,

Immoral and sinful in actions,

Always fondly attached to women, and

Involved with non-virtuous friends,

How can even the best of mantras succeed?     [90]

Due to that, when the mantra reciter

Has examined the faults of women [or men],839

Rejected by the Sugata,

Their attainments are accomplished.     [91]

The attainments of others who are

Childish, infatuated with women [or men], are not discussed [in this text].

Therefore, at first, an intelligent one

Should delight in purity and quietude.840     [92]

Those of good lineage, strong, brave,

Good-hearted and attractive,

Able to discriminate righteousness from unrighteousness,

For them, attainments are not difficult to acquire.841     [93]

In this way, the mantra-knower proceeds by

Entering a village for the purpose of alms,

Having gone wherever he likes,

To places previously examined.     [94]

Having settled in a place to eat,

The wise one eats with a pure mind.

[Having placed the food in a pure place,

The pure-minded one lives on alms.]842     [95]

Having gone outside that dwelling

Bathed the feet, then [bathe] once again,

Using water without bugs,

First, [wash] the calves.     [96]

Second, with the left hand,

[Rub and wipe the calves again].843

Having performed that again with the right [hand],

Cleanse the hand with fresh earth.     [97]

Ritually purified as previously established

With seven cleanings, and

[Purified with mantras,]844

Be cleansed with pure water and food.     [98]

Having taken fresh cow dung

Produced by a light-brown cow

Combine it with water devoid of insects,

In a clean, odorless vessel.845     [99]

First, make a maṇḍala for

The Most Excellent, Capable Teacher.

It should be a full cubit in size.

The second is for the Lord of one’s own mantra, and

The third is for the goddess of the family.     [100]

Whichever the mantra,

The reciter should perform it repeatedly, as before.

The fourth [maṇḍala] is praised for the purpose of

The enjoyment of all living beings.     [101]

On the right, always make

The maṇḍala of the world protectors.

That maṇḍala has four [corners],846

For the purpose of the three jewels.     [102]

The second is for the Prateyekabuddhas.

The third is for the sons of Daśabala [Buddha].

These seven maṇḍalas

Are entirely square.     [103]

Every day, one should make them

A cubit or half a cubit, as is appropriate.

At that time, in a hidden place, the reciter

Should destroy defilements daily.     [104]

Then, the capable mantra reciter should stand up,

Diligently wash both hands, and

Sprinkle them with clean water

That is pure and devoid of living beings.     [105]

Having taken a vessel that is cleansed with effort,

Place it, stainless and clean,

In a great lake, waterfall,

Spring or river.     [106]

By hand, a pure person should scoop up

[The water] produced in a clean place.

The mantra reciter should be sprinkled again,

Two or three [times], continuously.     [107]

Then, rinse the mouth, and

Similarly, continuously sprinkle the ears,

The eyes, the nostrils, both arms,     [108]

The head, and the navel area.

With this virtuous practice, [sprinkling]847 five or seven times,

One should perform all rituals in this way.     [109]

The reciter who has practiced cleanliness perfectly,

Having become purified, and

Having taken an alms vessel,

Should go to a place with water.     [110]

Wherever one becomes situated

Whether at a lake,

A descending river, or a spring, etc.848

[Alms]849 received should always be washed.     [111]

Having risen from there, again,

Go to a monastery or a dwelling place.

One should go to whichever place

One has previously relied upon.     [112]

Having gone to that place,

The reciter should put down his begging bowl.

Then, quickly bathe, and

Pick up the begging bowl, as before.     [113]

In a begging bowl [made of] earth or leaves,

Silver or gold,

Bronze or tree bark, as is appropriate,

Give a divine food offering to the Teacher.     [114]

Having given a divine food offering to the Teacher,

Give again, to the best of one’s ability

To [the deity of] one’s own vidyā, the best of mantras,

To a guest who has arrived, and to those who suffer.     [115]

Food offerings that are

Entirely edible in every way

Should not be given in excessive amounts,

Nor should the mantra-knower’s [body]850 be deprived,

But have what is sufficient for the occasion.     [116]

Always leave a bellyful

Of cooked food for another [time].

Due to pain of hunger and thirst,

One cannot accomplish the mantra’s goal.851     [117]

If eating too much or too little,

One cannot serve the mantra’s aim.

For that very reason, the Most Powerful of Conquerors,852

Spoke to all embodied creatures about “the conditions of food for living beings.”     [118]

Whoever is living — whether humans,

Gods, asuras, and gandharvas,

Nāgas, yakṣas, and kinnaras,     [119]

Rākṣasas, pretas, and piśācas,853

Spirits, constellations, or planets —

Who does not depend on food,

Does not exist!854     [120]

[They] always have coarse food,

Known as morsel food.

Living beings [who eat] subtle food are also

Spoken about by the Tathāgata.     [121]

They are [celestial beings] who move about in the form [realm],

And always possess the food of meditation.

The gods of the formless [realm],

Also subsist on the fruits of meditation.     [122]

Living beings of the intermediate space (bar do),

Well-known as odor-eaters (gandharva),

And sentient beings of the desire realm,

Eat various kinds of food.     [123]

Gods and human beings possessing desire

Makes them eat coarse, morsel food.

For this reason, the Powerful Sage

[Said], “Living beings exist by food,”

Showing [food] as the cause of Dharma.     [124]

[This] is proclaimed among those [living beings].

The reciter who always strives

Shall know the correct amount of food [to eat].     [125]

One who serves the vidyā,

Lives on food in this way, and

Has unmistakably pure conduct,

Virtue, and self restraint;

Who knows the correct portion of food,

Will acquire attainments without difficulty.     [126]

For example, in order to haul a burden

In a chariot for a long time,

One puts oil on the axle of the chariot.     [127]

Similarly, the tantric man

And mantra knower

Uses food to live and

For the purpose of nourishing the body.     [128]

The reciter should always be nourished.

For the purpose of the aim of accomplishing mantras,

For the cause of preparing for enlightenment, and

For the reason of benefiting the mortal world.     [129]

Thus, one should continually recite the mantra.

For that very reason, the most excellent of sages

And the very diligent one855

spoke about this.     [130]

In a former time on this Earth,

There was [a Buddha] named Kāśyapa (“Protected by Light”).

His mantra is proclaimed

For the welfare of living beings

In this excellent ritual text to Tārā.     [131]

[His mantra] is spoken for the welfare of

Those [who reside in] every painful world realm,

Distressed by poverty and sorrow,

And thoroughly defiled.     [132]

For the goodness of living creatures,

Who thoroughly rely upon [this mantra],

And for the sake of food for all creatures,

This secret mantra is praised as the most precious!     [133]

Śrāvakas and all those who rely upon

The mind of enlightenment, please listen!

This secret mantra expressed by me,

Shall completely destroy disease.856     [134]

Thirsty living beings

Tormented with the disease of hunger,

Yet desirous of material treasures,

Please listen, in order to pacifying all suffering!     [135]

Kāśyapa, One of Great Light, and

Lord of Sages, spoke in this way.

The Śrāvakas, whose minds were pleased,

Made a request of the All-Pervading Lord.     [136]

“Oh Dharma King, Great Sage,

Dharma knower, and treasure chest of compassion,

Please explain the secret mantra

To living beings who are ready for the excellent pledge!”     [137]

Having been beseeched in this way, the Sage

Spoke extensively about the supreme mantra.

With the voice of the kalavinka bird,

A great drum, and thunder,     [138]

The very powerful voice of Brahmā, and

The sons of Brahmā, the foremost Conqueror,

[The Sage said,] “Whoever has come here,

[Whether] the footless,857 or the many-footed,858     [139]

The two-footed or four-footed, [including]

All groups of creatures, please listen!

In short, for the benefit of all living beings,

I shall explain the mantra that produces happiness.     [140]

To past, present, and future

Living beings, etc., who are assembled here,

I shall explain it, in brief.

Those who desire good fortune, please listen!”     [141]

Namaḥ sarvabuddhānāṃ / apratihataśāsanānāṃ /

Tadyathā / Oṃ gagane / gaganagañj[e]859 ānaya /

sarva lahu lahu / samaya manusmara / ākarṣani /

mā vilamba / yathepsitaṃ me saṃpādaya svāhā //

Homage to all Buddhas, whose teachings are unimpeded!

As follows: In the sky! In the treasury of sky!

Bring everything! Observe the pledge! Attract!

Don’t delay! Fulfill my desires! Svāhā!

Thus, the Bhagavān Kāśyapa spoke accordingly, and became silent.

On this occasion that Bhagavān Kāśyapa spoke extensively about words of the vidyā-mantra, the entire expanse of the sky appeared completely filled with a cloud of costly food. The entire surface of the sky encompassing the entire billion world galaxy appeared completely covered with a cloud of food. Whatever delicious food one wished to eat would become like falling rain for them. To the extent that desirable food is made for the purpose of pacifying the suffering of hunger, and water from river streams possessing the eight attributes860 is made into drinks for thirsty ones, [food and drinks] descended there according to the mind’s desire.

In that very instant, all thirst was cleared away and all illnesses due to hunger were pacified for every sentient being. All beings in the entire circle became consoled and amazed with wonder, rejoiced in ecstasy, and delighted in the words spoken by Bhagavān Kāśyapa. Having bowed down at the two feet of the Bhagavān, they dispersed.

The Bhagavān Kāśyapa remained in the state of a Tathāgata.861 The Bhagavān Śākyamuni also rejoiced in what was spoken at that time.

First, the reciter should practice this mantra in this most excellent of ritual texts for the purpose of benefiting all living beings, for the purpose of the aim of eliminating all hunger and thirst, and especially for the benefit of all mantra reciters. If one is not enthusiastic enough to ask for alms, having climbed to the summit of a mountain, one should recite seven hundred thousand times.862 Then, eat the three whites863 and drink milk.

On that mountain summit, having set up that medium-sized painted cloth of Ārya Tārā, as before, one should perform a large worship ceremony. Having created extensively large sacrificial cakes and divine food offerings, with that same secret mantra spoken by the completely perfected Buddha Kāśyapa, and having ignited a fire with sacrificial sticks of khadira wood, one should perform burnt offerings eight thousand times with sacrificial sticks of udumbari wood, moistened and crushed in curds, honey, and butter, or with sacrificial sticks of śrīphala wood,864 as is suitable.

Then, at midnight, a huge black cloud and a circle of wind will come. Do not be afraid, and upon standing up, do not depart. One should protect oneself with the essence incantation of Bhagavatī Ārya Tārā, bind865 the maṇḍala, and also protect friends, as before. Then, once the circle of black wind disappears, a woman ornamented with all ornaments and endowed with a garland of light fully illuminating the directions will remain in the presence of the practitioner [and say,] “O Great Being! Rise up! Be successful!”866

Then, the practitioner should offer drinking water with fragrant water mixed with jasmine flowers.867 After that, she will disappear from there. From that day on, she will bestow desirable food offerings to oneself, or twenty-five of one’s friends. She will also bestow desirable necessities.

After that, the practitioner, having made an offering of drinking water, requested [the deity] to depart. Having circumambulated the painted cloth three times, and having picked up the painted cloth, [the practitioner] that has made salutations to all the Buddhas and Bodhisattvas should go to the summit of a mountain or a place without people. There, having swept earnestly, by oneself or with friends, one should spread out [the painted cloth]. Upon spreading it out in that place, one should perform actions such as moving in the sky, etc. Then, the practitioner should seat themselves on a bundle of kuśa grass as before. Having requested [Tārā] to take up residence in the medium painted cloth as before, one should perform burnt offerings eight thousand times for twenty-one days at the three junctures of the day in a fire ignited with khadira wood using white lotus flowers crushed in curds, honey, and butter, along with the root vidyā, the essence incantation, or the near-essence incantation, for the sake of all the rituals, or for the purpose of the single syllable [most concise essence-incantation].

Then, at midnight, at the end of the burnt offerings, Bhagavatī Tārā will be seen directly, before one’s very eyes. She will grant the desired boons: moving in the sky, invisibility, the bodhisattva stage(s), the state of a Pratyekabuddha or Śrāvaka, the five kinds of supernormal perception, long life, a great kingdom, great enjoyment, becoming the beloved of the king, or following Noble Avalokiteśvara. In short, she will grant whatever desires one has in mind. Whatever one requests868 will be granted accordingly, and one will acquire all accomplished things. She will summon Great Beings and, in short, she will carry out all that accordingly. She will completely purify the defiled faults of karma. Thus, the Bhagavān Śākyamuni has spoken.

Moreover, as before, there are ritual methods for the practice (sādhana) of the medium [painted cloth]. First, in a particular place, or pure direction, river, or island, having performed everything as before, having set up the painted cloth facing west, and having situated oneself facing east, one should sit down on a kuśa grass mat, prepare extensively as mentioned above, and recite [the mantra] six hundred thousand times at the three junctures [dawn, noon, and dusk]. Once the recitation is completely perfected, mix karṇikāra flowers with white sandalwood, or mix them with saffron. Having ignited a fire as before, perform burnt offerings eight thousand times. At the end of the burnt offerings, if the painted cloth shakes, [one will attain] the state of a state minister. If the painted cloth produces an illuminating light, a kingdom will arise from the light. If the painted cloth shakes with a garland of blazing light all around, there will be a kingdom belonging to a region of four great kings.869 If the painted cloth produces fire, Indra, lord [of the heaven] of the thirty-three gods [will appear]. If the painted cloth produces a Dharma teaching, one will master the first three bodhisattva [stages].870 If the painted cloth touches one’s head, it will cause one to successively achieve the five kinds of supernormal perception, the seven [bodhisattva] stages, and to gradually attain certainty of the ten powers (i.e., Buddhahood).

Then, having accomplished the mantra that was spoken by Bhagavān Kāśyapa, with that very attainment of the aim of expelling hunger and thirst, and with the implements of that ritual, [the practitioner] should earnestly perform the Dharma with its methods of evocation (sādhana) whose aim is to practice the vidyā. [If practiced] otherwise, there will be no accomplishment. Thus, through gradually engaging in the mantra practice, and in brief, with continuous exertion, success is certain. One will acquire the materials, medicines, distinctive implements, and very precious jewels previously shown.

The mantra knower and mantra reciter,

Ponders the explanation of the ritual.

At that time, the mantra practitioner

Goes to a pure place and eats.     [142]

Having eaten, completely pleasing the mind

And nourishing the senses,

Take the leftovers in one’s begging bowl, and

With good thoughts, go to a clean river.     [143]

Having departed in solitude,

The ascetic gives [food scraps] to the animals.

Having given sympathetically to the animals,

Wash the begging bowl with effort.     [144]

[Then, with effort,

Make an earthen cooking vessel.]871

Leftovers made for the begging bowl must be

Food without oil and bereft of flesh.872     [145]

The begging bowl is discussed by the Sage,

Regarding the food in the alms vessel

That has not been eaten.     [146]

There, food made of fruit

And [other] uneaten food ingredients

Should never be [eaten] with lotus leaves,

Nor with [a vessel] produced from a blue lotus (utpala).     [147]

Abandon [bowls] with a fragrant smell.

The mantra practitioner will not eat in that,

Nor one produced from the leaves of a white water lily (kumuda),

An Indian fig tree (plakṣa), or an uḍumbara tree.     [148]

As well, [abandon bowls] produced from vaṭa leaves, or

Thorny branches from the mountain peaks.

Āmra leaves are not appropriate, as well as

Those produced from the pāṭala.873     [149]

[Avoid bowls made of] Sāla leaves, Śirīṣa, or

Produced from bodhi tree wood,

Where that Bhagavān Buddha

Śākyasiṃha was seated.     [150]

With effort, that tree should be avoided.

Do not carve [a bowl] from874 branches of that tree

Or from nāgakesara wood,

[Nor even drink from its leaves.]875     [151]

Never eat from any of these [materials].

The wise one abandons all of that, in every case.

Even a fool would not step over the leaves [that form]

The Sage’s thatched hut.     [152]

[If eating food on those materials,]

The mantra practitioner will spoil his pledge.

[Be sure to] eat food on leaves

Other than those leaves.     [153]

[Bowls made] from earth or copper are advised,

As well as [those] produced from gold and silver,

And [those] produced from crystal and stone.     [154]

Having accepted food in this way,

The mantra practitioner always876 eats in that.

[The practitioner] does not eat on the back of a leaf,

Nor eat out of the palm of the hand.     [155]

The reciter should abandon those and

Other leaves on which food offerings are produced

For [Bodhisattvas,] the sons of [Buddha] Daśabala,

Rhinoceros-like Prateyekbuddhas, and

Śrāvakas who are the foremost disciples of the Tathāgata

But do not step over [the offering] with your feet.877     [156]

Various kinds of food cooked with oil and

In the same way, food and drinks, should be accepted

By the mantra practitioner, with effort.     [157]

The reciter should always abandon

The totality of food offerings

Presented to the supreme Conqueror of Conquerors,

The most Excellent Person of the Śrāvakas,

And the three jewels.     [158]

Those mantras will not accomplish

Insignificant matters for living beings,

What needs to be said about [their ability to accomplish]

Entirely auspicious and meritorious matters?     [159]

[For rituals that] promote prosperity878 and appeasing,

[And fulfill all hopes],879

Nothing will succeed for [the practitioner] who

Eats sacrificial cakes of divine food offerings.     [160]

[For one who is] compassionate and just,

Endowed with purity of learning and morality,

Who delights in the practice of cleanliness,

The vidyā-mantras shall always succeed.     [161]

That reciter should not eat

Food given to other living beings,

Moreover, other foods should not be eaten

Without thorough examination by another.     [162]

Food given to oneself,

Should be accepted sparingly,

The focused mantra-knower’s

Attainment is the enemy of defilement.     [163]

Resolved to bring [the ritual] to completion,

The reciter and vow-holder,

Using this ritual, accepts food that is offered,

And is well-praised by the sages.

All the mantras shall be successful, while

Observing the ritual methods, in brief,

For all foods and rituals.     [164]

Furthermore, I shall explain

The mantra that purifies everything.

After that, the reciter, consecrated by water,

Should clearly express this mantra at that time.

Once the mantra practitioner performs the recitation

Seven times, it will purify the body.     [165]

O creatures and gods assembled here,

Please listen to [the mantra’s] extensive meaning,

Once the entire body has been consecrated,

The sage shall express this mantra.     [166]

Namaḥ sarvabuddhānāṃ / apratihata śāsanānāṃ /

Tadyathā / Oṃ sarvakilviṣa / nāṣani / nāṣaya /

Sarvaduṣṭaprayuktaṃ / samayamanusmara hūṃ jaḥ svāhā //

Homage to all the Buddhas, whose teachings are unobstructed.

As follows: Destroy all defilements! Destroy all that is associated with evil!

Remember the vow. Hūṃ Jaḥ Svāhā!

Use this mantra with food that has been received through begging or any other way, and having consecrated [the food] seven times with the mantra, one will totally enjoy it!

Having eaten, and consecrated by massaging, as before, anoint the entire body from the head down. After that, one should rest. After resting for about an hour or one watch [of three hours], make salutations to the painted cloth and all the Buddhas and read a book of the virtuous Dharma [such as]: Ārya Prajñāpāramitā, Ārya Candrapradīpa-samādhi, Ārya Daśabhūmika, Ārya Suvarṇa-prabhāsottama, Ārya Mahāmāyūrī, Ārya Ratnaketu-dhāriṇī. One should read from these [books] and any other, as is suitable, for up to one fourth of the day. Then, having become completely calm, one should read whatever one desires. Having put the book aside, cover [the book] with pure cloth, and make salutations to the virtuous Dharma. Then, at bath time, having gone to a river bank or entered into a small, deep lake, having taken earth lacking vermin, consecrate it with the mantra seven times, and cast it into the water with this vidyā. What is it?

Namaḥ samantabuddhānāṃ / apratihata śāsanānāṃ / tadyathā / Oṃ sarvaduṣṭastambhaya hūṃ / nadīvaradhāriṇe / samayamanusmara phaṭ phaṭ svāhā //

Homage to all the Buddhas, whose teachings are unobstructed.

As follows: Oṃ! Paralyze all the wicked, Hūṃ! Sustain the most beautiful of rivers.

Remember the vow. Phaṭ Phaṭ Svāhā!

Having been protected with this, recite [the vidyā] seven times over thread for binding the directions, summon all rituals to bind the maṇḍala of friends, bind the mouth, bind all wicked ones, and all of the most wicked of wicked ones, and bind demonic obstacles. Having bound the waist area, one should roam everywhere. At all times of recitation, and at all times of bathing, one should recite this mantra one thousand times for the purpose of pacifying and vanquishing all poisonous obstacles. It performs all rituals. One should spread out a lotus seat endowed with the Great Seal. Perform everything for every ritual. Do not [consider performing the rituals in] any other way.

Then, the practitioner receives the powders, etc. made from clay, bathed comfortably with water devoid of insects, and performed all rituals everywhere [with water] devoid of insects. After that, having bathed, one should smear oneself with hardening earth possessing a fragrant smell, and using special implements. One should not cast mucus, fecal matter, or urine into the water. One should not even play [in the water]. Endowed with compassion, one should examine oneself and all living beings as selfless and empty. As for sentient beings endowed with suffering, obstructed by suffering, overcome with feelings, possessed of suffering that washes over them like waves of water,880 and thus deprived of a practice (sādhana), the mantra knower should likewise subdue the heap of suffering such as [being] poisoned, cut and felled, torn up and utterly destroyed, and so on, having visualized oneself dwelling in the impenetrable ocean of existence (saṃsāra). Then, having carefully considered oneself as if homeless, protectorless, without a refuge, and of very low status, the meditator should focus upon this single object of thought while remaining in that water submerged up to his throat, or up to his navel.

First, [visualize] a large blossoming lotus possessing a huge flower, and beautified with large lotus leaves, pleasing to look at. The stalk is made from precious vaiḍūrya, [the leaves are] made from precious emerald,881 and the center of that lotus has a thousand crystal petals in full blossom, beautified with flowers of crystal and rubies budding from it.

Above that is a lion throne, made from the essence of jewels, beautified with many jewels, and covered with a pair of colorful cotton cloths. One should contemplate the Bhagavān Buddha seated on top of that [throne], teaching the Dharma, [his complexion] a shining golden color, ornamented with a circle of light containing a penetrating garland of blazing light rays, drawn in huge dimensions — as large as the sky, and seated cross-legged.

On the right is Noble Avalokiteśvara, possessing the best of all aspects, seated on a large lotus seat, waving a yak tail fan, dwelling at an angle to the seated Bhagavān, with a bodily complexion like powdered reddish-gold saffron.882

On the left is Noble Mahāsthāmaprāpta, white as an autumn cloud with a yak tail in hand. Similarly, the eight bodhisattvas are Ārya Maitreya, Samantabhadra, Kṣitigarbha, Gagagañja, Sarvanīvaraṇaviṣkambhī, Ārya Mañjuśrī,883 Ārya Vajrapāṇi, and Sudhana.

To the right of those ten bodhisattvas, one should contemplate the eight Pratyekabuddhas: Candana, Gandhamādana, Ketu, [Suketu],884 Sitaketu, Iṣṭa, Upāriṣṭa,885 Nemi. In the same way, the eight great Śrāvakas are standing there, as follows: Ārya Mahāmaudgalyāyana, Śāriputra, Gavāṃpati, Piṇḍolabharadvāja, Pilindavatsa, Āryarāhula, Mahākaśyapa, and Āryānanda. Near these great Śrāvakas, one should contemplate the infinite assembly of monks (bhikṣu). Near the Pratyekabuddhas, one should contemplate an infinite [assembly of] Pratyekabuddhas. In the place of the eight Bodhisattvas, one should also contemplate an infinite assembly of bodhisattvas. In the same way, one should contemplate the entire circle of the assembly.

[One should also contemplate] oneself as a great bodhisattva, standing in the water up to one’s navel, performing a worship ceremony for the Bhagavān. Use various kinds of flowers belonging to gods and men, as well as various kinds of large flowers such as māndārava flowers, great māndāravas, lotuses, great lotuses, dhānuskārika, vārṣika, blue lotuses (indīvara),886 and large-scale flower buds placed in a large heap. As well, one should also worship the Noble Śrāvakas, Pratyekabuddhas, and Bodhisattvas with powders, religious robes, umbrellas, royal banners, and flags, plus many hundreds of thousands of millions of billions of pleasing butter lamps belonging to gods and human beings. Similarly, one should offer sacrificial cakes, incense, divine food offerings, pūja, reverence, implements, etc., and the necessities of gods and men.

One should contemplate light rays emanating from the treasury of hair (ūrṇakośa) between Bhagavān Śākyamuni’s eyebrows. [Imagine those light rays] entirely illuminating all the directions and oneself. As soon as the meditation practitioner enters one-pointed concentration, [that practitioner] will acquire the fruits of Brahmā’s merit and will surely embrace supreme enlightenment.

In this way, the concentrations, etc.,

Are spoken about by the excellent people of the world,

In order to benefit the best of all creatures,

And all mantra practitioners.     [167]

At that time, the foremost concentration

Is spoken about for the benefit of all mantra practitioners

And for living beings.     [168]

Then, one should discuss the maṇḍala

Belonging to the [best],887 most excellent sage.

The first is spoken about by the sage.

The maṇḍala of the second and the third,

[Are spoken about] in addition to that.     [169]

The first is for supreme attainments (siddhis),

The middling [maṇḍala] has other [attainments], and

The inferior [maṇḍala] accomplishes small [attainments],

As was certainly stated by the excellent sage.     [170]

Thus, the concentrations for [the creation of] the painted cloth,

Whether supreme, middling, or small,888

Destroy all sins.     [171]

Other than that, the wise one

Shall accomplish that type of concentration.

When firmly established in that concentration,

That [wise] one will accomplish those mantras.     [172]

Thus, the reciter explained the desired ritual,

Having contemplated the concentration,

Presented a mantra offering there, and

Respectfully permitted [the deity] to happily depart.     [173]

Having crossed that body of water,

Then, proceed happily

To the place formerly shown,

Fully appeased, having seen the ritual.     [174]

When the mantra practitioner recites the secret mantra,

Expressed as it was during the former ritual,

One’s own deity who was invoked there,

With the mantra, is permitted to depart.     [175]

Then, having protected oneself,

And one’s friends in this way,

The virtuous knower of the rituals’ principles,

Longs for889 and delights in executing the ritual.     [176]

Using various reverent offerings and praises,

Having extolled the Excellent Person,

One’s own mantra, the mantra Lord,

Śrāvakas, Pratyekabuddhas,     [177]

And Bodhisattva Great Beings,

Able to show favor to the three worlds,

The reciter of the secret mantra,

Arose from that seat, as before,     [178]

And went to a distant place,

Deprived of outside winds,

To discharge mucus and spittle,

Urine and excrement.     [179]

During the day, [sit] facing north,

At night, [sit] facing south.

Once there, the mantra reciter,

Should never think about ordinary [worldly] matters.     [180]

There, do not perform890 mantra recitation,

Spoken to perform one’s own rituals.

The praiseworthy one is seated

On the surface of the earth.891     [181]

Having cleansed [the body] with pure water,

Immerse the hem of clean clothes in the water,

And cleanse both feet with effort,

Using seven heaps of fragrant earth.     [182]

Clean the hands at the end of both discharges:

Seven [times] for expelling [urine],

And thirty [times] for excrement.

Also [clean] when casting out phlegm,

And similarly when [expelling] mucus.     [183]

Then, with effort, rinse [the body.]

Having gone a long distance from that place,

Having gone as far as the voice [can be heard],

Avoiding the road, etc.     [184]

Otherwise, [go] wherever one wishes,

Outside the border of the southern direction,

Which has water, but lacks a deep chasm,

And is also covered with sandy soil.     [185]

Avoid the river, avoid the bank,

With effort, avoid dirty water,

Concealed and very clean,

Avoid the suburbs.     [186]

Having gone to a solitary spot,

The mantra practitioner casts out impurities.

The reciter, knowing the proper time,

Should not delay the process.     [187]

Then, having gone to a clean area,

Defecate in solitude, and

Discharge urine,

There, where the body is comfortable.     [188]

Either on a secret, hidden covering, or

On the surface of the earth without people,

Silently, avoiding touching anything,

One should always expel urine,     [189]

And eliminate feces from the body.

The vow-holder should always be clean,

Touching fragrant earth that is soft,

Powdered, and devoid of insects.     [190]

Having grasped [earth with these] three [qualities],

In this way, always [clean] the anus,

When finished, with [two] hands.

The mantra practitioner always uses clean earth.     [191]

Having taken that [earth] previously shown,

The reciter, always [cleanses] the feet,

The right and the [left]

Having pressed them together,

The feet should be cleansed with effort.     [192]

The purity of the mantra reciters

Has been extensively expressed in the past.

Just as stainless bodily purity

Has always been discussed by the Sages.892     [193]

These [rules] have been discussed in brief,

And are seen in all the tantras.

Spoken about by the Master Sage.     [194]

Then, the reciter should be consecrated by bathing.

The ascetic delights in the rituals of attainment.

The mind is purified from within

Using the ritual previously expressed.     [195]

Five kinds of purification [rituals] are explained

For mantra practitioners in all the [tantras]:893

Purification of body, as well as

Speech and mind are exclusively extolled.

The fourth is purification of truth.

[Purification of] water is expressed as the fifth.     [196]

The Dharma of truth tames anger.

Knowers of tantra and seers of scripture are

Skillful in the meaning of [reality’s] subtle nature,

Knowledgeable about mantras, engaged in rituals,     [197]

And learned about the inner nature of causes.894

For them, attainments are not difficult to acquire.

Words of falsehood should not be spoken,895

These are rejected by the Dharma of Truth.     [198]

Those who abandon all the truths

Who are cunning and absolutely cruel,

Extremely angry and quarrelsome,

And merciless murderers,896     [199]

Damage the Dharma of truth,

Torment other living beings,

Slander, possess defiled thoughts,

Abandon all virtue (dharma),     [200]

Are violent in nature, always immoral,

And never practice the Dharma.

The mantra reciter abandons [these characteristics]

As well as the [uncivilized] duties of a villager.     [201]

Fears of the next world

Arise from anger and greed.

Thus, liars are always

Censured by wise [Bodhisattvas]897

Pratyekabuddhas, Śrāvakas,

And moreover, by the former Buddhas.     [202]

Talkative liars on the surface of the earth

Who strive to acquire worldly accomplishments,

Fall into the great, unbearable hells,898

According to the certainty of former actions.     [203]

Due to [attachment to] pleasure, they will remain there,

Perpetually in the world of Yama.

Always living with liars,

They will fall into unbearable, lower states.     [204]

In the burning hell “Sawn to Pieces,”899

The forest of “Biting Sword-like Leaves”

And the Śālmali Forest,900

There, they remain for many aeons.     [205]

Living beings who are liars,

Say the secret mantra incorrectly.

When ignorant ones pronounce it incorrectly,

They deceive living creatures.     [206]

How could that one accomplish anything?

Due to [lying], this deluded one does not realize

The attainments of the mantra for this ritual.

Thus, the mantra practitioner has no attainments.     [207]

Once words are spoken [erroneously] in this way,

Having abandoned the Buddha’s teachings

On the surface of this Earth,

How could that one accomplish anything —

Even after many tens of millions of aeons?     [208]

Due to that, one will boil in the unbearable Avīci hell

[Unceasing Torment] of Great Dangers,

And the scorching hells of

Sañjīva901 and Kālasūtra902     [209]

Remaining there for a Great Aeon,

Disconnected from the illuminating, virtuous Dharma,

Makes immature people roast

In the unbearable darkness of hell.     [210]

Covered with the darkness of ignorance,

One blames the virtuous Dharma,

Due to an ignorant, childish nature,

Deluded by false pride.     [211]

Disrespecting the best of vidyās,

One will fall into an unbearable hell.

Due to that, neither commit non-virtuous action,

Nor speak falsely, nor censure [the Dharma].     [212]

Those who disrespect the virtuous Dharma,

And have wrong views are censured.

Therefore, be forever faithful,

Always serve the ritual of the secret mantra,

Speak the truth, know the Dharma, and

Always benefit living beings.     [213]

Attainment is certain for that mantra knower

Who serves the mantra, and

Performs various kinds of

Superior, middling, and minor rituals.     [214]

One who undertakes the activities of the rituals,

With performances that are always beneficial,

And is devoted to the rituals of performance,

Will always be successful.     [215]

For the sake of ritual activities (kriyā) and indeed all aims,

One should always engage in the aims of ritual performance.

Anything that is done for the purpose of ritual or not

Should still be performed in accordance with the ritual.

Always engage in just those purposive ritual actions

And those [actions] associated with the [ultimate] fruit.     [216]

As for the ritual actions performed and fruits

The ritual actions (kriyā) performed are always [fruitful].

What is fruitless shall become fruitful,

While the fruitful shall always be fruitful.

All — the fruitless together with the fruitful —

Shall only be fruitful.     [217]

Through right application (saṃyoga), the mantra is accomplished.

A practitioner who is separated from right application,

Lacking the method to be accomplished,

Will not have success (siddhi).     [218]

That one will not succeed [when]

All the ingredients of accomplishment

As well as the causes of accomplishment are contradicted.

That one will not accomplish the siddhis of the mantra.

The mantras are the cause of propitiating the deity.     [219]

Wishing to perform that ritual

Gives rise to the action one strives to perform.

Inaction during all rituals

May not produce the causes of the rituals.903     [220]

Undertake all rituals

Endowed with the aims of mantra and tantra.

One should not undertake [inaction]

Regarding rituals begun or to be started.     [221]

The mantras whose performances have not commenced

Will not succeed for all living beings.     [222]

The protector of all living beings,

And pre-eminent Sage, previously spoke about

The pledge of the Bodhisattvas [Sons of the Conqueror]904

As explained by the oral teachings of the secret mantra.     [223]

The practitioner and knower of all the mantras and

Words in this [matchless]905 king of ritual texts,

[States:] The path for the cause of enlightenment

Is explained using the methods of the Mantra[yāna].     [224]

All the mantras to be accomplished

Shall become equal to the vidyā.906

For that one among the wise ones,

There shall be attainment without delay!     [225]

For the purpose of pacifying all creatures,

One will reach the city of nirvāṇa,

Through this path of the secret mantra system,

Proclaimed by all the Buddhas.     [226]

Thus, the eternal path to enlightenment

Fulfills all the aims of Dharma,907

The conclusion of which is to embrace

Buddhahood as the foremost state.     [227]

The attainment of siddhis, together with fruits

Will be spontaneously achieved here.

The knower of Dharma and various rituals

Will perform the mantras.     [228]

In short, by acquiring these [three] —

Morality, meditation, and liberation —

One will attain every goal of accomplishment (siddhi),

As expressed by the pre-eminent Conqueror.     [229]

An ordinary person908 who obtains [the] true meaning,

Dwells in a sacred state,

Just as, [even] the lowliest ruler

Is always the cause of a kingdom.     [230]

Accordingly, the master of those [living in]

The worlds of gods, demi-gods, and humans,909

Will attain everything through the mantra,

And will carry out the rituals together with the fruits.     [231]

Possessing clean habits of daily living, and

Always delighting in morality and meditation,

The mantra practitioner should recite the mantra

Among all mantras that are spoken.     [232]

The mantra practitioner desiring good fortune,

Has performed rituals of various kinds,

Thus, the performances are

Superior, middling, and lowest.     [233]

The reciter910 always attains

Increased enjoyment with the lowest [rituals],

A superior body with middling [rituals], and

The best [attainments] with superior [rituals].911     [234]

At the end of recitation, the mantra practitioner rests,912

And should examine the time.

When the time has arrived for recitation,

The practice (sādhana) should be performed there.     [235]

In this way, [all] the rituals will be performed.     [236]

There, the reciter will always exhaust the defilements of his being. The mantra practitioner who has performed the methods of former rituals will remain a siddha in successive births. Similarly, this one will achieve a multitude of rituals. The person who has recited the mantra will furthermore accomplish the aim of consuming the defilements of the mantra reciter, will destroy bad karma, and will accomplish the mantra. Similarly, the reciter and worshiper who belong to the superior, middling, and inferior worlds will entirely consume defilement, and will destroy all non-virtuous action made in successive lives. Capable ones who recite the mantras of the Tathāgatas, whose bodies are adorned with ornaments of various kinds, who delight in living, who continually cultivate all good qualities, shall attain sovereignty over the dwelling places of the yakṣas, and always achieve the attainments (siddhi) of every aim.

This completes the ninth chapter of the Extensive Ritual of the Middling Painted Cloth from the Bodhisattvapiṭaka Avataṃsaka Mahāyānavaipulya sūtra, and the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

_______________

807. The MMK (Skt. p. 66, line 8) reads sarva mantra. The TMK (219b-5) reads “living beings” (sems can thams cad), which appears to be a corruption of the text.

808. The MMK (Skt. p. 66, line 12) reads śilacaryā, practice of morality. The word for “practice,” Tib. spyod pa, is missing from the TMK (219b-7), which reads rig pa’i brtul zhugs tshul khrims yang dag par blang pa.

809. Tib. thun mtshams, juncture or twilight.

810. Daśabala (“One with Ten Powers”) is an epithet of the Buddha.

811. The TPTMK (221b-4) reads: nga rgyal chung zhing zur gyis go / The TPTMK (221b-4) reading zur gyis go is slightly cryptic but its meaning is supplemented by the MMK Sanskrit reading iṅgitajño viśeṣataḥ, which has been defined as “especially skilled in the interpretation of internal sentiments through external gestures or signs.” This pada is missing in the Derge and other recensions of the TMK. See Dpe Bsgur Ma, vol. 93, p. 788, line 11. As well, the TMK reading mentions the teacher’s intelligence twice, whereas the Sanskrit MMK (p. 67, line 25) mentions it once.

812. The MMK (Skt. p. 67, line 27) reads kṛtavidyo tathaiva ca (“educated thus . . .”); the TMK (221b-6) reads de bzhin nyid du rig sngags byas (“whose vidyās are performed, accordingly”).

813. The MMK (Skt. p. 68, line 4) reads cittaṃ dehaṃ (“mind and body”) instead of dhanaṃ (“wealth”). The TMK (222a-2) reads nor (“wealth”).

814. The MMK (Skt. p. 68, line 6) reads prāpnuyādyāśaḥ siddhiṃ (“achieves the attainment of fame”), whereas the TMK (222a-2) reads mtha’ yi dbang phyug dngos grub thob / (“achieves the attainment of glory”).

815. The TMK (222a-5) reading of brtan par ’gyur appears to be a corruption of bstan par ’gyur (“explained”), which parallels the MMK (Skt. p. 68, line 12) reading of kathitaṃ (“explained”).

816. The MMK (Skt. p. 68, line 15) reads mekādvā adhiko.

817. The MMK (Skt. p. 68, line 28) reads putro dharmavatsalaḥ sadā (“A son who always has affection for the Dharma”); the TMK (222b-3) reads bu ni bdag nyid chen po rnams //

818. The TMK (222b-5) reads ’gro ba blo gros nges pa yi / The MMK (Skt. p. 69, line 3, v. 32) reading appears corrupt: gatiyonirviceṣṭite /

819. The MMK (Skt. p. 69, line 6, v. 33) reads tasminnitareṣāṃ

820. The MMK (Skt. p. 69, line 7) reads vainato, missing from the TMK (222b-7).

821. MMK (Skt. p. 69, line 8, v. 34) reads ekāntaṃ (“an isolated place”).

822. The TMK (223a-1) reading appears corrupt: de tshe rnam ’gyur de gcod pa (“stop that which is changing,” i.e., is impermanent). The MMK (Skt. p. 69, line 11) reads tadānuvṛttī sevī ca stānamāyatanāni ca (“At that time, engage in service in a sacred place”).

823. The TMK (223a-1) incorrectly reads ri bo che (“great mountain”). It should read ri bo rtse (“mountain peak”). The MMK (Skt. p. 69, line 12) reads parvatāgraṃ.

824. The MMK (Skt. p. 69, line 14) reads śūnyadevakule (“in the empty home of a god”). The TMK is missing the word for “empty,” but inserts it above in verse 36, where it does not appear in the MMK Sanskrit text.

825. The MMK (Skt. p. 69, line 19, v. 40) adds ātmasamasādṛśaiḥ. TMK (223a-4).

826. The MMK (Skt. p. 69, line 21) reads śrāddhair mantracaryāyāṃ śāsane ’smin jinodite (“in this teaching”); the TMK (223a-5) reads yul ’dir (“in this land”).

827. The MMK (Skt. p. 69, line 29) reads taṭe sthitvā, which is missing from the TMK reading (223a-7).

828. The MMK (Skt. p. 70, line 3) incorrectly reads tāyinaḥ instead of jāpinaḥ. The TMK (223b-2) reads ston pa skyob la.

829. Skt. gupte (MMK p. 70, line 17).

830. The TMK (224b-7) reads “women” (bud med).

831. MMK (Tib. Da, 208b-1) reads dkar po’i chos ni nas nyams byed / The MMK (Skt. p. 72, line 3) reads nirnaṣṭaśukladharmāṇāṃ praviṣṭā buddhaśāsane /

832. The MMK (Skt. p. 72, line 6) reads jitāmitra (“whose enemies are conquered”). The MMK (Tib. DA, 208b-2 to 3) reads kun dang mdza’ /

833. Here, Brahmā is used to refer to nirvāṇā.

834. The MMK (Skt. p. 72, line 11) reads: rāgī bāliśa durbuddhiḥ saṃsārādapalāyitaḥ . . . tasya siddhir na vidyate (“One who is foolish, attached, poor in intellect, not leaving saṃsāra, will not have attainments (siddhi).”

835. Becoming a Buddha.

836. Achieve liberation.

837. Rebirth as a human or a god, or recipient of worldly attainments (siddhis).

838. Munīndra is an epithet of Śākyamuni.

839. The TMK (225b-5) reads bud med nyes pa rnams spyad, whereby spyad appears to be a corruption of dpyad (Skt. vicāraka). The MMK (Skt. p. 72, line 26) incorrectly reads strī doṣam avicārakaḥ /

840. Literally, “lack of hustle and bustle” (Tib. ’du ’dzi med). The MMK (Skt. p. 72, line 27) reads saṅgaṃ.

841. The TMK (225b-7) incorrectly reads na dga’ (“displeased”) instead of na dka’ (“not difficult”). The MMK (Skt. p. 72, line 31) reads na durlabhā (“not difficult”).

842. The words in brackets are missing from the TMK (226a-1). See the MMK (Skt. p. 73, line 4) for the reading śucau deśe tu saṃsthāpya bhikṣābhājana-śuddhadhīḥ /

843. The TMK (226a-2) reading appears corrupt. See the MMK (Skt. p. 73, lines 6–7) jaṅghameva (“calves”) and cāśliṣya cāghṛṣet (“rub and wipe”).

844. See the MMK (Skt. p. 93, line 10, v. 98) for the reading mantrapūtaṃ tato caukṣaṃ, which is missing from the TMK (226a-3).

845. Here, the pada belonging to the TMK v. 99 (226a-3) appears at the end of verse 98 of the MMK (p. 73, line 10, sucinirmala bhājane).

846. The TMK (226a-6) reads khru bzhi (“four cubits”) instead of gru bzhi (“four corners”). The MMK (Skt. p. 73, line 18) reads caturasrakam (“four corners”).

847. The MMK (Skt. p. 73, line 31) reads saṃspṛśet śubhavāriṇā. The TMK (226b-3) reads dge ba spyod pas (“through practicing virtuously”), a translation of śubhacāriṇā.

848. There is a lacuna in the Derge recension of the TMK (PDM p. 797, line 7. It is missing verses 112 to 129 — found in the Stog Palace recension (226b-5 to 227b-3), and the MMK (p. 74, line 4 to p. 75, line 8).

849. The MMK (Skt. p. 94, line 4) includes the word bhiṣkāṃ, which is missing from the TMK (226b-5).

850. The MMK (Tib. Da 210b-1) includes the word lus (“body”), which is missing from the TMK (227a-1).

851. That is, the practitioner should keep enough food to fill the stomach, and save the rest for later. Otherwise, one will be unable to accomplish the goal of mantra practice.

852. The MMK (Skt. p. 74, line 18) reads jinendra (“an Indra among Jinas”), a reference to the Buddhas.

853. Men, gods, demi-gods, odor eaters, serpents, tree spirits, centaurs, demons, hungry ghosts, and flesh eaters.

854. None exist because there are no creatures who do not depend on food! The MMK (Skt. p. 74, line 22, v. 120) reads bhājane (“vessel”), instead of bhojane (“food”).

855. The MMK (Skt. p. 75, line 10, v. 130) reads mahādyuti, which may be a corruption of mahodyoga (“with effort”).

856. See the MMK (Skt. p. 75, line 18), which reads vyādhināśanam /

857. Snakes.

858. Centipedes.

859. The TMK (228a-6) reads gaganagañjo. The reading above was taken from the MMK (Skt. p. 76, line 1), which appears correct.

860. According to the Abhidharmakośa (ch.3 v. 51), this water that is endowed with the eight attributes is cool, delicious and smooth, light, without a bad smell, clear, and does not harm the stomach or the throat when you drink it.

861. The MMK (San, p. 76, lines 11–12) reads tathāgatavihāraih vihareyur, which implies this is a state of being.

862. The MMK (Skt. p. 76, line 15) reads ṣaḍ lakṣāṇi (six hundred thousand).

863. Das (p. 52) identifies curds, milk, and butter as the “three whites.”

864. Another word for śrīphala wood is bilva fruit.

865. Binding the maṇḍala means to surround it with colored threads.

866. The word gataḥ, which is found in the MMK (Skt. p. 76, line 23), is missing from the TMK reading (229a-6).

867. Skt. jātīkusuma.

868. The TMK reads gang blangs (“what one receives”). The MMK (Skt. p. 77, line 4) reads yaṃ vā yācate (“what one requests”).

869. This is a reference to the four guardians of the cardinal directions: the northern protector Vaiṣravaṇa, the southern protector Viruḍaka, the western protector Virūpākṣa, and the eastern protector Dhṛtarāṣṭra.

870. The MMK (Skt. p. 77, line 13) reads bodhisattvatribhūmīśvaratvaṃ (“mastery of three bodhisattva stages”). The TMK (230a-6) leaves out sa (“stage,” bhūmī).

871. These two lines of verse are missing from the TMK. The reading is from the MMK (Skt. p. 77, line 26) and MMK (Tib. DA, 213b-3).

872. The PDM TMK reading (p. 804, line 12) sgum med is corrupt. The TP TMK correctly reads snum med (“without oil”).

873. The TMK (231a-1) reads pāṭala, which is the name of the pale-red/pink trumpet flower. The MMK (Skt. p. 78, line 4) reads pālāśa, which is the name of a tree.

874. See the MMK (Skt. p. 78, line 7), which reads khanet (carve), which is missing from the TMK (231a-2).

875. This line is missing from the TMK (231a-2). See the MMK (Skt. p. 78, line 8), which reads kuryātpatraśātanam / (MMK Tib: lo ma dag kyang mi btung zhing /)

876. The CK, p. 805, line 7 correctly reads: rtag tu sngags pas der ni bza’ / (“The mantra practitioner always eats in that”). The TMK (231a-4) incorrectly reads: rtag tu sngags pas der mi bza’ / (“The mantra practitioner never eats in that”).

877. We correct the Tibetan yi ge rkang pa to gnyi ga’i rkang pa in reference to the Sanskrit pad[ā]bhyāṃ in MMK (Skt. p. 78, line 18).

878. The TPTMK reading (231b-1) is correct: rgyas pa can. The CK (p. 805, line 16) reads incorrectly as rgyal ba can.

879. The MMK (Skt. p. 78, line 25) reads sarvaśāparipūriṇam (“fulfilling all hopes”), which is missing from the TMK (131b-1).

880. The MMK (Skt. p. 79, line 28) reads rugṇamiva mātṛviprayogaduḥkhitasattvo (“living beings suffering through separation from their mothers, as if injured”).

881. The MMK (Skt. p. 80, line 2) reads marakatapatraṃi (“emerald leaves”). The TMK (233a-4) reads rin po che madaka las grub pa, omitting the word for leaves (loma). The reading madaka appears to be a corruption of the Sanskrit marakata (“emerald”).

882. The MMK (Skt. p. 80, line 6) reads raktagaurāṅga, whereby gaura can be translated as “white” or “yellow.” The TMK (233b-1) translates gaura as “yellow” or “gold” (ser). The color is used to describe Avalokiteśvara: the parallel passage in the MMK described Mañjuśrī. The subsequent passage in the MMK describes Avalokiteśvara, “white as an autumn cloud,” whereby the TMK describes Mahāsthāmaprāpta in the same fashion. Due to the various substitutions made throughout the TMK, it is possible that the TMK’s writer overlooked Avalokiteśvara’s bodily complexion in 233b-1, leaving it reddish-gold, as Mañjuśrī’s, instead of substituting white, as Avalokiteśvara is generally described.

883. The MMK (Skt. p. 80, line 8) reads apāya-jaha (“abandoning misfortune”).

884. The MMK (Skt. p. 80, line 10) includes Suketu, who is missing from the TMK (233b-4).

885. The TMK (233b-4) reads ’dod pa (Skt. iṣṭa), whereas the MMK (Skt. p. 80, line 10) is corrupt and reads incorrectly as Kruṣṭa. The TMK (233b-4) mentions the name of the last Pratyekabuddha twice (Skt. nemi, Tib. mu khyud).

886. The TMK (234a-2) reads intravari, which is a corruption of indīvara.

887. The MMK (Skt. p. 79, line 26, verse 168) reads sattamaḥ (“best”). The TMK (234b-1) reads bdun pa, mistranslating the Sanskrit sattamaḥ as saptamaḥ (“seventh”).

888. The MMK (Skt. p. 80, line 32) reads samāsena tu taddhyānaṃ, which is missing from the TMK reading (234b-3).

889. The Tibetan reading (TMK 234b-7) ’dud pa (“to salute”) appears to be a corruption of the word ’dod pa (“to desire”).

890. The TMK (235a-3) reading uses the Tibetan word byed (Skt. kṛta) where the MMK uses the word kula. The TMK reads der ni rang las byed gsungs pa’i. The MMK (Skt. p. 81, line 19) reads svakarma-kula bhāṣitam.

891. The MMK (Skt. p. 81, line 20) reads differently: praśastā katicid vādyaiḥ upaviṣṭo tadā bhuvi // (The praiseworthy is seated on the earth with some musical instruments, etc.). The Tibetan passage (235a-3) reads: rab bsngags ’gro ba mtshan sogs kyi / de tshe sa steng nyer ’dug ste //

892. The MMK (Skt. p. 82, line 14) reads śucibhiḥ purā instead of munibhiḥ sadā.

893. The MMK (Skt. p. 82, line 20) reads sarvatantreṣu / The TMK (235b-6) reads sngags rnams thams cad du (“in all the mantras”).

894. Skt. hetu adhyātmakuśalāḥ.

895. The MMK (Skt. p. 82, line 26) reads pūjāṃ. It should read vacāṃ.

896. The MMK (Skt. p. 82, line 28) reads ghaṭṭanīm. It should read ghātinām.

897. The MMK (Skt. p. 83, line 2) includes Bodhisattvas in this list; the TMK (236a-3) reading leaves them out.

898. There is a divergence in the readings here. The MMK (Skt. p. 83, lines 5–6) reads narakā ghorataraṃ yāti mṛṣāvādopabhāṣīṇaḥ / punas tiryagbhyo tathā prete yamaloke sadā punaḥ // (“Talkative liars . . . fall into unbearable hells again and again in the world of Yama, hungry ghosts, as well as animals”).

899. The MMK (Skt. p. 83, line 8) reading is tapane durmatirghore kālasūtre pratāpane; the names of the burning hells “Frightfully Ignorant” and “Thread of Time” differ from the TMK’s burning hells (236a-6 and 7): “Sawn to Pieces” (thig nag rab tu tsha ba), the forest of “Biting Sword-like Leaves” (yang sos ral gri lo ma), and the Śālmali Forest (shal ma li yi nags).

900. This hell has trees with leaves that are sharp and pointed like swords. When hell beings climb these trees, the leaves change direction and pierce them.

901. Sañjīva (Tib. yang sos) is the first level of the hot hells.

902. thig nag (Skt. kālasūtra) is one of the eight hot hells where hell beings are sawn to pieces.

903. Compare the MMK and TMK readings: the MMK (Tib. 221b-6) reads las kyi rgyur ni mi bya’o / The (Skt. p. 84, line 13) reading is na kuryāt karmaketavaḥ / The TMK (237a-4) reads las kyi rgyud ni mi bya’o /

904. The PDM (p. 815, line 21) reads: rgyal ba’i sras kyi yang dag sdom / The TPTMK (227a-6) incorrectly reads: rgyal ba’i sras kyis yang dag sdom /

905. The MMK (Skt. p. 84, line 19) reads kalparāje ihāpare / The equivalent word for apare (“matchless”) is missing from the TMK (237a-6).

906. The word vidyā has many meanings. It may signify the female embodiment of divinity (vidyā) as opposed to the male embodiment referred to as “mantra.” It may also signify “knowledge” in relation to sūtra and tantra, especially their respective long or short paths to enlightenment.

907. The MMK (Skt. p. 84, line 25) reads karma instead of dharma.

908. The MMK (Skt. p. 94, line 31) incorrectly reads puṣkalān instead of puḍgala. The word for yakṣa may be corrupt.

909. The MMK (Skt. p. 85, line 1) reading for “men” (nṛ) is missing from the TMK (237b-4).

910. Compare with the MMK (Skt. p. 85, line 8) jāpinaḥ and (DA, Tib. 222b-3) zlos pa.

911. The MMK (Skt. p. 85, line 8) reading utkṛṣṭaṃ (“superior”) was used here. The TMK (237b-6) reading is ldang ba nyid (“sufficient”).

912. The TMK reading ngal bso should be ngal gso (to take a rest).
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Chapter B.10: The Extensive Chapter of the Ritual of Prayer Beads

Once more, the Bhagavān Śākyamuni looked at the entire circle of the assembly, and spoke to the Bodhisattva Mahāsattva Noble Avalokiteśvara. “O Great Bodhisattva! Please listen! The ritual of threading prayer beads, which is a ritual of propitiating the deity common to all tantras and a ritual of propitiating the deity of all mantras, shall be counted in accordance with your vidyā-mantra, and with the vidyā-mantra to be recited by sentient beings striving for the aims of all living beings. Please listen well and keep it in mind!”

Having been addressed in this way, the Great Being asked the Bhagavān these words, “O Bhagavān. Excellent! Excellent! Out of compassion for us, having suffered for the benefit of sentient beings who have engaged in the pledge and in the practices of all vidyā-mantras, and for the aims of all living beings, let the Bhagavān please speak about that [vidyā-mantra].”

Having been spoken to in this way, the Bhagavān said this to the Bodhisattva Mahāsattva Avalokiteśvara, “O Great Being! Please listen. [That vidyā-mantra] shall be fully explained, part by part, through which all the aims of living beings who expend effort to practice all the mantras shall be successful! What is it?

Namaḥ sarva buddhānāṃ acintyadbhutarūpināṃ /

Tadyathā Oṃ kuru kuru sarva artha sādhaya [sādhaya]913 /

Sarva-duṣṭa-vimohani / gaganāvalambe / viśodhaya svāhā //

Praise all the Buddhas whose forms are inconceivably wonderful.

As follows: Oṃ Perform! Perform all aims! Succeed! Succeed!

Deluding all that is evil! Support the heavens! Purify! Hail!

This vidyā shall perform the rituals for all prayer beads and shall perform the rituals for purifying [the beads], piercing [a hole in the beads], seizing, and threading914 [the beads].”

First, having consecrated

Wooden prayer beads

Thirty-seven times with that [vidyā],

A vow holder, whose protection has been performed,     [1]

Falls asleep for one night.

There, [the vow holder] sees in dream

A non-human being, possessing

an ugly, fang-bearing form.     [2]

That [being] says to the mantra practitioner,

“Oh fortunate one! Request whatever you wish!”915

Causing the practitioner to arise at dawn,

And go directly to that tree.     [3]

If the fang-bearing, ugly [creature],

Is not seen according to the dream,916

The mantra practitioner should leave that tree,

And then, go to another.     [4]

At first, there is Rudrākṣa,917

Other than that, there is the Indrākṣa tree.

A Putrajīva [tree] is desirable.918

Moreover, one should climb     [5]

A fruit-bearing tree, with a friend

Who is an excellent climber.

If one does not have any friends,

Climb that [tree] alone.     [6]

The perfect ascetic, having climbed

To a place with fruit on a top branch,

Continually mindful and discreet,

Takes a fruit [protruding]919 from a top branch, and

Practices the ritual [on that branch] above.     [7]

The upper [branch] is for the highest attainments (siddhi),

As is stated by the Excellent Person,

The middle [branch] is for moderate attainments,

The bottom [branch] is for minor attainments.     [8]

Having carefully picked fruit

That has not been damaged by insects,

Obtained from branches in the west,

They will be used as the substance920 [for the beads].     [9]

In the north, summon female tree spirits (yakṣiṇi), etc.

Together with the gods (deva).

It is explained that summoning is performed

In order to pacify all [creatures].921     [10]


Gods (devatā) and demi-gods (asura)922 engaged in battle,

Kinnara923 and rākṣasa

Performed various kinds of [rituals],924

For the prosperity of all creatures.     [11]

Performing the complete practice

Of rituals, together with the fruits,

On branches in the [tree’s] eastern direction,

In that place, fruits will spring forth.     [12]

If performed with effort in this way,

The causes for the purpose of long life,

And the attainments resulting from recitation

Are always fruitful, as are rituals of various kinds.     [13]

With effort, the reciter should abandon

Branches that are laden with leaves

Bending southward.

That [ritual] deprives living beings of life.     [14]

Reciting evenly with those [prayer beads]925

Over fruits growing upward,926 and

On limbs leaning south,

Causes pain927 destroying the life928 of enemies.     [15]

The causes are many for lack of merit.

The reciter abandons that, with effort.

Fruits that are celebrated

Are located beneath a hanging branch.     [16]

Going with them beneath the earth929

Belonging to the Dānava [maidens],930

Having grasped prayer beads, together with those fruits,

One will be thoroughly praised.     [17]

Like a creeping plant going below,

Proceed with that to the underground,

Having remained there,

The reciter will obtain the happiness of the gods.     [18]

United with an Asura maiden,

Dwell there, and remain for an aeon,

Having grasped the entire fruit and prayer beads,

The reciter should then recite.931     [19]

Protection performed, together with [friends],932

One then goes happily

To a distant place in a pure direction.

There, the mantra practitioner     [20]

Should always dwell accordingly,

Producing and purifying prayer beads.

With effort, having grasped the beads and fruit,

Then, completely purify them.     [21]

Pierce the beads [imbued with the mantra]933

One, three, seven, eight, and

[up to] twenty-one times.     [22]

There, the mantra knower should be purified,

Always using the same, former mantra.

Perform recitation for seven or eight [times].

Consequently, wish for that one’s purity.     [23]

Using thread produced934 from lotus stalk fiber,

That has been spun by a girl,935

A vow holder should make the prayer bead cord

Endowed with three or five strands.     [24]

The knower of the mantra’s essence

Strings together the small, round fruit,

Always without worm holes,

Neither mutilated nor blemished.     [25]

Beautiful, with attractive colors,

Lacking holes and cracks,

Just like round pills, including

Rudrākṣa, Sutajīva, and Indrākṣa fruit.     [26]

Always undamaged and beautiful,

At the time when the fruit has no defects,

The mantra practitioner who has supreme striving,

Using effort, should thread the prayer beads.     [27]

Made from either gold or silver,

Jewels or crystal,

Made with pearl, conch,

Musāra, or coral,     [28]

Thread a variety of prayer beads, [including]

Prayer beads of excellent quality

Made of precious jewels, as well as

Those with round balls made of earth.     [29]

Those who possess prayer beads

And meditate on the strung thread,

With beads made of any other fruit or

Even, made from metal.     [30]

Strung together with tips of kuśa grass,

One who recites should perform that with effort.

One hundred and eight or twenty-five,

And fifty for middling ones.     [31]

The mantra practitioner who concentrates

Should thread different varieties of fruit.

One should make one thousand and eight [beads]

For the prayer bead garland that is superior.     [32]

The four sections of this prayer bead garland

Are always strung by a mantra practitioner.

It is strung [while reciting] mantras

Until two or three mātrās in length.936     [33]

The prayer bead collection937 should be strung

With bracelets made of iron, as well as

Bracelets made of gold, silver,

and then, bracelets of copper.     [34]

Next, having made a noose at the end,

Set it down gradually, and

With effort, coil it beautifully,

Staying entirely bound.938     [35]

Having made it clearly visible, then,

One should view the circular shape,

Ornamented by coiling it

In the shape of a hooded serpent,     [36]

Similar to pearl necklaces, and

A serpent in the form of a necklace.

Then, having bathed in the stainless [water]939

At the edge of a virtuous river,     [37]

Having bathed in stages,

Rise up from the water’s abode.

Having bathed properly, with effort,

Grasp the [small]940 threaded prayer beads,     [38]

Cleansed with the five products of a cow,941 and

Cleansed with fine particles of earth.

Afterward, anointed on clean cloth

And with fragrant [water].942     [39]

With effort and warmth, wash [the beads]

With white sandalwood and saffron

of praiseworthy color.

Then, both shall depart.     [40]

Having gone to a place such as that, where there is

A medium-sized painted cloth, [with an image of]

The Excellent Victor, Chief of Silent Ascetics,

The Lion among the Śākyas, and Best of Men.     [41]

Thus, place the offering [of prayer beads]943

In the presence of the image of the Teacher [Śākyamuni],

Possessing the bodily relics of a Victor upon the Earth.

Having placed [the offering] near that [image],     [42]

At that time, in the presence of that [image],

Maintain the pledge and perform recitations of

One thousand and eight seed syllables or

One hundred, from one to eight [times].     [43]

Having fasted for a day and a night,

Offer the prayer beads to the [true]944 Silent Sage.

Having recited as before,

Perform it evenly in the same way.     [44]

Then, having recited continuously over the strung beads,

Remain seated during that same night,

On an earth foundation covered with kuśa grass.

The mantra-knower should sleep there.     [45]

Whatever is seen in a dream,

When observing a virtuous dream,

That one shall accomplish the attainments (siddhi)

Indicated in the dream.     [46]

If a Buddha, Śrāvaka, or Prateykabuddha945

Are seen in a dream,

The mantra practitioner will be fruitful.

Surely, perform this ritual.     [47]

Seeing a beautiful image

Of a brahman946 and the body of a monk,

If having seen that in a dream,

Offer prayer beads in that way, and

Without a doubt, that practitioner will accomplish

All the aims of the mantra.     [48]

This completes the extensive tenth chapter of the Ritual of Prayer Beads from the Extensive Ritual of the Middling Painted Cloth, from the Bodhisattvapiṭaka Avataṃsaka Mahāyāna-vaipulya Sūtra and the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

_______________

913. MMK (Skt. p. 86, line 10) reads sādhaya sādhaya; the TMK (238b-7) reads sādāya.

914. TMK (239a-1) reading rgyu ba is corrupt; it should be rgyud pa (“threading”).

915. The MMK (Tib. DA, 223b-7 to 224a-1) reads: nor ni ci ’dod khyer cig ces (“As for riches, bring whatever one wishes”). The MMK (Skt. p. 86, line 17) reads: kramate tasya saumitrī gṛhyamarthayathāvanaḥ.

916. The TMK (239a-3) incorrectly reads rmi lam du yang ma mthong na. It is missing bzhin, and should read rmi lam bzhin du yang ma mthong na.

917. The MMK (Tib. 224a-2) reads rudrākṣa; (Skt. p. 86, line 21) reads rudramakṣaṃ. Apte, p. 7, notes that akṣam are the seeds from which prayer beads are made. Rudrākṣa is the name of a tree and prayer beads. The TMK (239a-4) reads ru rakṣa. The Tibetan equivalent is drak po’i mig.

918. MMK (Skt. p. 86, line 22) reads putraṃ jīvakamiṣṭa (“living son” tree), while Monier-Williams identifies the putraṃjīvaka as the species of medicinal tree known as a Putrajīva tree. The Tibetan found in the TMK reading (239a-4) bo de rtse is possibly a phonetic rendering of bodhi. Here we follow the Sanskrit.

919. See the MMK (Skt. p. 86, line 26) for vinirgataḥ, missing from the TMK.

920. Literally, “material cause” (Skt. dravyahetavaḥ, Tib. rdzas kyi rgu).

921. The MMK (Skt. p. 87, line 2) reads sarvabhūtārthaśāntaye. The Tibetan equivalent of bhuta is missing from the TMK reading (239b-1).

922. See the MMK (Skt. p. 87, line 3), which reads “devatā, asura, and gandharva” here, leaving out the words “engaged in battle.”

923. Skt. kinnara (Tib. mi ’am chi; lit. “What, a man?!”) refers to a centaur-like creature that is half-human, half-animal. A rākṣasa is a category of demons who eat flesh.

924. The MMK (Skt. p. 87, line 4) reading vidhe sukarute karmaṃ (“well-performed ritual”) appears correct. The TMK (239b-1) reading is ’dod pa rnam (“desires”).

925. MMK (Skt. p. 87, line 12) reads akṣaiḥ taiḥ.

926. MMK (Skt. p. 87, line 11) reads phalā ye tu samucchritā; MMK Tib. (DA, 224b-3) reads ’bras bu gang dag skyes pa ni /

927. The TMK (239b-4) reads gdung bye. It should read gdung byed (“causing pain”).

928. The TMK (239b-4) reads srog (“life”). The MMK (Skt. p. 87, line 12) incorrectly reads pāpa (“sin”) instead of prāṇa (“life”).

929. MMK (Skt. p. 87, line 15) reads rasātala, which is one of seven infernal regions or hell realms.

930. MMK (Skt. p. 87, line 15) reads yoṣitām (“maiden”), which is missing from the TMK (239b-5).

931. MMK (Skt. p. 87, line 20) reads avatarej japī; the MMK (Tib. DA, 224b-7) reads slar log bya. Both readings mention returning from that realm.

932. MMK (Skt. p. 87, line 21) reads sahāyaistu.

933. Words in brackets are missing from the TMK (200a-2). See the MMK (Skt. p. 87, line 25) reading saṃśodhya sarvataḥ akṣāṃ vedhayenmantraśālinaḥ.

934. The TMK (240a-3) reading legs brjod pas, “described as,” appears to be a corruption of the text. The MMK (Skt. p. 87, line 29) reads samutthita (“produced from”).

935. The MMK (Skt. p. 87, line 29) reading kartita could also read vartita, spun.

936. A mātrā is the length of the middle digit of the middle finger (about an inch long).

937. MMK (Skt. p. 88, line 18) reads samāsataḥ.

938. The MMK (Skt. p. 88, line 20) reads baddho ’vatiṣṭhati (“remaining bound”). The TMK reading (240b-4) translates baddha as Buddha / Tib. sangs rgyas.

939. MMK (Skt. p. 88, line 24) reads ambhe (“in water”), missing from TMK (240b-5).

940. The MMK (Skt. p. 88, line 26) reads gṛhyamakṣāṇusūtritam, indicating that one should grasp small threaded beads. Small is missing from the TMK (240b-6).

941. Skt. pañcagavya.

942. The MMK (Skt. p. 88, line 28) reads śubhe ambhe. The TMK (240b-7) reading gtsang ma’i gos (“pure cloth”) appears to have been translated from the Sanskrit vastre (“cloth”) instead of ambhe (“water”).

943. MMK (Tib. DA, 226a-3) reads de yi mdun nu ’phreng ba ni, providing the word for bracelet (’phreng ba), missing from the TMK (241a-2).

944. The MMK (Skt. p. 89, line 5) reads munisattame (“to the true silent sage”). The TMK (241a-3) reading bdun pa’i thub la (“to the seventh silent sage”) is a translation of the Sanskrit word saptame (“seventh”), instead of sattame (“true”).

945. The TMK (241a-5) reads bse ru (“rhinoceros”), a common metaphor for a prateyekabuddha.

946. The MMK (Skt. p. 89, line 13) reads kumārarūpiṇaṃ bālaṃ, a youthful boy. The TMK (241a-7) reads monk (dge slong) and brahman (bram ze).






[image: Image]
Chapter B.11: The Extensive Ritual of the Fire Sacrifice

Then, the Bhagavan Śakyamuni beheld the entire circle of the assembly, as before, and said this to the Bodhisattva Mahāsattva Noble Avalokiteśvara. “O Great Being! Your chapter of vidyā-mantras with a distinguished ritual compendium for the vidyā practitioner engaged in burnt offering rituals, has a distinguished ritual of fire worship, which shall be used by living beings who strive to practice the vidyā. What is it? The very secret words of the vidyā-mantra are:

Tadyathā Oṃ [ut]tiṣṭha haripiṅgale /

Hi rakṣa d[e]hi dadāpāya

Hūṃ phaṭ phaṭ [sarvavighnaṃ vināśaya] svāhā //

As follows: Oṃ Rise up! O Fire!

Protect! Receive an offering!

Hūṃ phaṭ phaṭ [destroy all obstacles] svāhā //

“O Avalokiteśvara, this most excellent essence incantation [of fire], performs all rituals and grants all desires.”

At first, the practitioner who has recited this essence [incantation] of Agni once, and has made a burnt offering using three sacrificial offerings of butter in the fire, shall invite the fire god Agni. Having been employed in this way, the fuel sticks in three parts will be used in the pacifying, prosperity, and fierce rituals.

Aṣoka wood is for the purpose of pacifying,

Containing moisture is preferable,

Measuring a little less than a cubit or a span,

Or [the width of] three raised fingers,     [1]

This ritual should be performed.

[With] an auspicious type [of wood] that is smooth,

Without holes and cracks,

Similar to parrot wings.     [2]

The colors white and green,

And the color black should be avoided.

Those eaten by worms should be shunned.

Those without holes should be offered.     [3]

Furthermore, inferior colors

And inferior Dharma should be avoided.

Those [sticks] should [neither] be too dry [nor] too wet,947

At the time when one begins [the ritual].     [4]

They should neither be rotten nor crooked,

Those that are very long should also be rejected.

Then, make the fire hearth

On all four sides.     [5]

Dig below, with effort,

About four cubits in depth,

Three cubits, two cubits,

And, in the same way, even one cubit.     [6]

Always devoid of worms,

And well-mixed with sand,

Then, make a [raised] hearth like a lotus,

In the shape of a complete circle (maṇḍala).     [7]

Moreover, with effort,

make three petals in all four corners.

This is also proclaimed

For pacifying and prosperity [rituals].     [8]

For fierce abhicāra rituals,

In the middle of that spot of earth,

Make a single vajra with three points on both ends,

Two cubits in width, inside the hearth.     [9]

Then, gently rub [the wood] in a pure place,

Next to a [beautiful] river bank,

In the region of a single mountain,

And in an empty cemetery abode.     [10]

The burnt offering should be properly undertaken

In like manner on a mountain peak,

Always in an empty temple, and

Similarly in the wilderness solitude.     [11]

The regions for practice

Are stated by the Excellent Person.

Those places are mentioned

For all the burnt offering rituals.     [12]

Seated upon a bundle of kuśa grass,

On an area measuring almost a cubit,

There, the distinguished mantra-knower,

Should perform the burnt offering ritual.     [13]

Having become well-situated in that very place,

Quickly and without a doubt, attainment will result.

Facing the eastern and northern directions,

Perform appeasing and prosperity [rituals].     [14]

[Facing] south, fierce rituals [are performed].

The mantra practitioner should avoid those.

Facing east, attainment for appeasing [rituals] will result.

Face north for prosperity [rituals] as well.     [15]

Using those two [directions], the mantra practitioner

Should begin reciting the vidyā continuously.

Perform prosperity rituals using bilba,

Amra, plakṣa, and nyagrodha [wood].     [16]

For fierce rituals, one should avoid

All wooden sticks that are

Moist, hot, pungent, and sharp.

They are always prohibited by the silent sages.     [17]

For appeasing and prosperity [rituals],

Using moist wood is commendable.

Similarly, dry, withered wood for fierce rituals

Is always rejected by the silent sages.     [18]

If you don’t have those types of sacrificial sticks,

Visualize pieces of wood as them.

Visualize kuśa grass with two points,

Green and smooth, like a peacock’s neck in form.     [19]

The kuśa grass should always be scattered

Along the circumference [of the hearth].

For appeasing and prosperity [rituals],

Always use dry grass [green] as emeralds.     [20]

Performing evil rituals here [on the Earth]

Is prohibited by the Excellent Conqueror.

With pure, stainless water

Always devoid of worms,     [21]

Having sprinkled all around [with that water]

While circumambulating to the right,

One should cleanse oneself, according to ritual.

Then, with effort, one should ignite the fire.     [22]

With roots of pure kuśa grass,

Measuring the size of a torch,

Having made a fist,

One should ignite the fire with effort.     [23]

Do not [blow] air from the mouth,

Never use ends of clothing.

Avoid under garments and upper garments,

And any other clothes.     [24]

Do not delight in extinguishing

[the fire] with one’s hand.

Using a clean fan [made] from cloth,

Leaves, or feathers, one should fan gently.     [25]

Using this [fan], wind will arise,

Making the fire [burn] evenly.

The mantra knower, having become well-concentrated

For the purpose of the burnt offering, shall ignite the fire.     [26]

Then, not using the right hand,

Cleanse that [fire]

Having offered it three oblations

Using cow’s butter.     [27]

After that, make salutations

To all the Buddhas, the Protectors,

And the Mantra Lord of one’s own mantra.

After that, make salutations for whatever is desired.     [28]

After making one hundred recitations of the mantra and

The essence incantation of Agni, God of Fire,

Through one’s own efforts, using fragrant flowers,

One should continually invite Agni.     [29]

Having summoned [Agni] continuously,

The mantra knower, knowledgeable about [offering Agni] a seat,

Offers [Agni] a place to sit with that mantra,

Not with another [mantra].     [30]

Having crushed sacrificial sticks with honey,

And curds mixed with butter,

Perform the burnt offering three times over the fire.

The ritual and mantra are for the purpose of prosperity.     [31]

948Once that raging [fire] is surely prepared,

With a garland fully ablaze,

Meditate on satisfying the thirsty one.

For rituals of appeasing and prosperity,

Delight that one, divine in form,

With that very secret vidyā-mantra.     [32]

Visualize forms — other than

The gods that emerge from

Mundane and fierce rituals —

In succession, over this fire hearth.     [33]

Having recited seven times over butter

And flowers of propitiation,

At the time of invitation, in that manner,

Summon, again, as before.     [34]

Having occupied both seats,

Mix the substance of the sacrificial sticks,

With equal amounts of butter and honey.

Then mix it with curds, exactly so.     [35]

One should also imagine from one hundred

To one thousand, or one hundred and eight [offerings].

In this way, the mantra practitioner, holding the vidyā in mind,

Should recite it each time, casting wood in the fire.     [36]

When a garland of blazing fire

Becomes a single tongue of fire,

Perform the burnt offering ceremony of pacifying.

Or, when there is no smoke, the prosperity ritual.     [37]

Fierce rituals with smoke

Are censured and renounced by the Conqueror.

If the fire possesses color,

The burnt offering ritual was properly performed.     [38]

Pacifying [rituals] have a white-colored [fire].

These are always praised by the Excellent Conqueror.

If the fire is white when performing the burnt offering,

The mantras for that [ritual] will be successful.     [39]

Similarly, if the [fire’s] color is continually [red]949

Wish for attainments of prosperity [rituals].

When the color of the smoke is black,

Or yellow-grey, evil [will result].     [40]

When [the fire] transforms into three distinct colors,

There are three types of attainments.950

[For] other colors, [such as] the color of clouds,951

Colors similar to that, or colors of various kinds,

There are no attainments for those mantra practitioners,

Again, on the surface of the earth.     [41]

When seeing that fire burning [with undesirable colors],

One should begin the rituals once again.

Subsequently, if [the mantra is] repeatedly recited,

Then, the mantra will be successful.     [42]

By seeing the methods of the ritual,

Engage again in the burnt offering.

One should express the fire mantra

For the invitation and dismissal [of the deity].     [43]

Using the previous preparations

For the rituals of invitation

And dismissal in this maṇḍala,

By means of that [burnt offering ritual],

[All] rituals are performed accordingly.     [44]

The fire practices of such form,

Are practiced in the presence of the painted cloth,

There, the mantras will be successful.

This was formerly stated by the Tathāgata.

The rituals praised by the Conqueror,

Shall be performed in their entirety.     [45]

Additional rituals shall not be performed,

Especially the sinful rituals,

Which are censured by the excellent Conqueror,

And reviled and despised by the world.     [46]

A brave wheel-turning emperor, who has attained

The bodhisattva stages and

The five kinds of supernatural perception,

As well as divinity in the world, shall succeed.     [47]

An expert in the ritual of burnt offerings,

Knowing how to strive near the painted cloth,

Becomes a Lord of the Underworld,

Or even moves through space,     [48]

Always summoning heavenly gods,

Male and female nature spirits,

Rulers of kingdoms,

Countries, and even villages,     [49]

Magicians (vidyādhara) and antigods (asuras),

Subjugating all living beings, and

Summoning all creatures, [including]

Great Beings and Great-Souled Ones.     [50]

When Bodhisattva Great Beings

Who depend upon the tenth bodhisattva stage,

Are summoned by the burnt offering ritual,

What needs to be said about [the ritual’s ability to summon]

Human beings on the surface of the Earth?     [51]

Similarly, [what needs to be said about
its ability to summon] a district general,

And a distinctly powerful world ruler, or

To subjugate all creatures,

As well as the Lord of Men!     [52]

For the purpose of subjugating all creatures,

Including kings on the surface of the Earth,

Always perform all the rituals in this way,

At all times, with burnt offerings.     [53]

One who possesses continual striving, and

Relies upon all the rituals,

Due to that, shall surely accomplish

The ritual that is best for auspicious aims.     [54]

[Rituals with] middling [attainments] shall also succeed,

And small ones, too. In this way,

All materials have been discussed regarding attainment,

Again, according to [the three types].     [55]

Having engaged in the ritual of burnt offering,

One will see attainments together with their fruits.

Having bound the mudrā [and recited] the same vidyā,

One should always perform all the rituals.     [56]

By engaging in the ritual of burnt offerings,

One will have performed self-protection.

Then, one should read this mantra.

This is always in the rituals.

Recite it seven or recite it eight [times].     [57]

Namaḥ sarva buddhabodhisattvānāṃ /

Apratihata gatiṃ gatānāṃ / Tadyathā /

Oṃ jvāla tiṣṭha hūṃ / ru ru viśva sambhave svāhā //

(“Homage to all the Buddhas and Bodhisattvas

The Gone Ones (tathāgata) whose gait is unobstructed,

As follows: Oṃ! Remain burning! Hūṃ! Roar! Roar!

You who gives birth to everything! Praise!”)

Using this application of the mantra,

One should recite it repeatedly over the wood.

Reciting [the vidyā] two or seven [times],

That mantra-knower performs burnt offerings in the fire.     [58]

Flowers, incense, perfumes, or

In short, everything combined

That belongs to this [ritual], should be cleansed and sprinkled

With the waters consecrated with the secret mantra.     [59]

Then, one should begin the performance,

With the underlying motive for all the rituals,

All the rituals should be performed in their entirety

With the former application.     [60]

Having bound the [mudrā] for women, noted before,

Associated with the famous Mahāmudrā,

With protection performed, then,

The reciter, using one vidyā, and

An expert on the causes of accomplishment,

Should begin all the rituals.     [61]

If a virtuous sign is seen, or

Continually virtuous sounds [are heard],

That one will have a fruitful mantra,

And will be granted boons according to one’s wishes.     [62]

Beginning with the application of the rituals,

And engaging in the causes of the mantra,

The fruitless will become fruitful.

Attainments shall be proclaimed for that one!     [63]

When [one hears] the sound of victory or

The famous sound of the great pataha drum,

Attainments shall occur for all living creatures

Who strive and depend upon the burnt offering rituals.     [64]

Moreover, superior signs of virtue and

Sounds of birds are auspicious.

Melodious sounds of various kinds,

Are praised and extolled by the Conqueror.

Auspicious, fortunate, and agreeable

Sounds of various types [indicate attainment].     [65]

When seeing an umbrella, victory banner, and flag

Adorned with women’s ornaments,

As well as a full water pot and

Respectful offering materials, [know them] as causes of attainment.     [66]

Having seen monks and nuns

[Adorned with] many different colors,

Praised and worshipped by the world,

Upon seeing them, the secret mantras’

Diverse scope of power shall be successful.     [67]

This completes the eleventh extensive chapter of the Ritual [of the Fire Sacrifice] from the Bodhisattvapiṭaka Avataṃsaka Mahāyāna-vaipulya Sutrā and the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

_______________

947. See the Sanskrit MMK (p. 90, line 19) for the particles of negation, which are missing from the TMK.

948. The TMK diverges from the MMK reading for verses 32–35. The concordance among the two texts resumes on verse 36.

949. The TMK (243b-5) reads white (Tib. dkar) again, which may be an error, since the text mentions white flames for pacifying rituals in the previous verse. The MMK (Skt. p. 92, line 21) reads: raktavarṇaṃ tathā nityaṃ pauṣṭikāt siddhiṃ iṣyate // “When [the flame is] always red in color, one should wish for prosperity-related attainments.”

950. Results associated with pacifying, prosperity, and fierce rituals.

951. The TPTMK (243b-6) is corrupt. It reads spyin instead of sprin (“cloud”). See the Dpe Bsdur Ma, vol. 93, p. 827, line 10.
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Chapter B.12: Untitled [The Great Secret]

Once more, the Bhagavān Śākyamuni beheld the great circle of the assembly, as before, and spoke to the Bodhisattva Mahāsattva Noble Avalokiteśvara. “O Great Being! Your vidyā is a great secret. It encapsulates the knowedge of the pledge for the rituals of propitiation (sādhana) of all mantras.952 It is arisen from the Treasury of Dharma of all the Tathagatas.953 It is the entrance to the Cloud of Dharma,954 having the nature of space. It has become the most excellent master of all mundane and supramundane mantras. O Great Being! For example, just as the Tathāgata has become the most supreme chief among all living beings, and the Buddha Bhagavān is the most Excellent Person among gods and men, O Bodhisattva, in the same way, this king among vidyās is the sacred master and most excellent teaching of all mantras formerly spoken about by the Tathāgatas and the Buddha Bhagavāns as numerous as the inexpressible [number] of sand particles in the Ganges River. [This vidyā is as] desirable as the entirely auspicious, supremely secret essence of the Tathāgatas’ jeweled crowning ornament, praised and completely commended by all the Buddhas, consoling all living beings who suffocate, letting them breathe, completely pacifying all non-virtuous actions, granting all desires, and fulfilling all hopes. What is it?”

In that very instant, from the circle of hair (ūrṇakośa) located between Bhagavān Śākyamuni’s eyebrows, the light rays called “Urging all Buddhas” sprang forth, entirely illuminating all the Buddha fields in the ten directions, above and below. Having soothed the minds of all living beings, once again, [those rays] disappeared as they sank into Bhagavān Śākyamuni’s cranial protuberance (ūṣṇīṣa).

Then, from the Bhagavān’s cranial protuberance, the King of Vidyās (vidyārāja) called “The Single Syllable” emerged as a great ray of light, whose emanating body was all ablaze, unable to be looked at, invincible by all living beings, a body adorned with a circle of light and forms of various kinds, including the form of a great universal monarch.

[That vidyā] sprang forth and illuminated the spacious expanse of the sky in its entirety. It was completely surrounded by kings of vidyā, honored and worshipped by many hundreds of thousands of millions of billions of tantric practitioners (vidyādharas), supreme among all the worlds, extolled by the king of universal monarchs of the vidyās, influencing all Buddhas, and embodying the great wisdom that serves the Buddhas and Bodhisattvas who dwell on the tenth Bodhisattva stage.

[That Single Syllable] filled the entire expanse of the sky, beautified with divine jewels, and completely filled with precious jewels made for that purpose, possessing the beautiful form of absolutely clear light, releasing hundreds of thousands of millions of billions of forms of various phantom bodies, uttering the sounds of the single syllable, emanating huge blazing rays of light, situated in the mid-space, above Bhagavān Śākyamuni, making him visible, as well as illuminating and making visible the great expanse of the entire Pure Realm.955

Then, Bhagavān Śākyamuni pronounced this single letter from the great king of ritual texts:956

Namaḥ sarva buddhānāṃ / Bhrūṃ //

As soon as he pronounced it, all the world realms in all the Buddha fields quaked in six different ways. Some living beings did not experience any suffering from hunger and thirst.

Then, once again, Bhagavān Śākyamuni spoke about this ritual text of the great king of vidyās (mahāvidyā-rāja) in order to show the magical manifestations of the one-pointed concentrations of all the Tathāgatas, in order to destroy all defilement, in order to eliminate all suffering, in order to completely protect all living beings [associated with] this king of ritual texts, in order to pacify all suffering in the hell realm, in order to teach about the performance of inconceivable magical manifestations, and in order to show the power of inconceivable magical manifestations of all Buddhas and all Bodhisattvas.

“O Great Being! For those who wish to practice this king of mantras, this ritual text will be here for that reason. First, immediately after expressing [the words], ‘Don’t be afraid. Don’t speak. Don’t eat,’ through striving in the discipline of mantra, etc., with kindness for all creatures, endowed with the knowledge of seeing others’ suffering as one’s own suffering, and having properly controlled the sense organs, reflect upon the nature of matter in order to stop the distracted mind, pride, stinginess, etc. Do not make salutations to other god[s]. Through the wealth of faith that generates faith in the Three Jewels, have faith in Blessed Noble Tārā. Generate the thought of enlightenment with an embodiment of great compassion and the intention of proper striving. In short, making aspiration for great enlightenment should be constantly practiced.”

First is the ritual of the drawn image there. One should begin drawing the bodily form of the Bhagavan, Master of all kings, the Universal Monarch, in color on undamaged cloth that is not left over. Make the image yellow as gold, teaching the Dharma, seated on a lion throne, possessing the most excellent of all aspects, [wearing] a necklace that is entirely ablaze. Above is a mountain peak together with clouds and lightning. Below, make a lotus lake. Make a light ray shooting from the Bhagavān’s cranial protuberance. As well, the tantric practitioner is seated, with symmetrical shape and implements, raising a burning incense vessel in hand, and looking at the Bhagavān.

That type of painted cloth should be drawn just like that.

Then, the practitioner should also bathe three times and don clean clothes. In solitude, free from people, request that [the painted cloth] continuously remain where it is placed. Having performed an extensive worship ceremony for the Bhagavān Buddha, free from sorrow in body, speech, and mind in every way, one should remain fasting for a day and a night during the full moon, and then begin the evocation practice (sādhana).

One should eat water and flour, and the food of begging alms957 with leaves, cooked barley, and milk, or just cooked barley and milk. Having burned akaru incense, one should recite [the vidyā] one million times. As before, preliminary practices should be performed.

Then, if desiring to manufacture eye medicine, obtain a single ounce (pala) of eye medicine made by a good hero, and purchased with a heroic price. A Brahmin’s daughter, with her face looking downward, should pulverize [that medicine] with the five cow products, make it into four tablets using her thumb and ring finger,958 and permit it to dry covered with lotus leaves.

Having ignited a fire according to the ritual in front of [an image of] the Buddha Bhagavān, perfectly perform one thousand burnt offerings. Then, having placed the painted cloth on a reliquary mound together with relics (ring bsrel), perform an extensive worship ceremony. Having ignited a fire with palaśa wood in the eight directions,959 perform burnt offerings for the Guide (vināyaka)960 with pulverized curds, honey, and butter.

Then, having made a maṇḍala in the four directions, appoint protectors in those directions. Fully activate [the power of] the second maṇḍala by holding up white mustard in hand. In the third maṇḍala, either an excellent friend or one who is not an associate, as is appropriate, should perform a large worship ceremony with the mantra, and protection will have been performed. Seated facing east, scatter and spread out kuśa grass, covered from above with three aśvattha leaves and from below with four [leaves]. One should recite with hands pressing down [on the leaves] until they become warm, raise smoke, and become fully ablaze.

The first attainment (siddhi) with this [ritual] is the eye of the Conqueror himself,961 empowering you to control everything that you see. The second attainment is acquiring the power of nine elephants, becoming swift as the wind, living for five hundred years, taking ten elephants by force, not being outshone by all the vidyādharas, a body adorned with precious jewels similar to a blazing, rising sun, dwelling for an intervening [middle] eon and delivering others, becoming a universal monarch who cannot be overwhelmed by vidyādharas, moving youthfully, and moving on the seven paths of wind. Receiving a portion of ear and eye medicine, or mineral [medicine] (ldong ros) etc., is the third type of attainment.

Then, if desiring to make a vajra, having obtained wood struck by lightning, make it vajra-shaped measuring sixteen inches. Having made a reliquary mound about the size of a circular cubit,962 and having viewed this ritual in front of that [mound], remain fasting for three nights during the full moon, and make an extensive offering for the Buddha Bhagavān. After gazing at and contemplating that same vajra, take that vajra, and go to a cemetery. A stream should descend and flow eastward. Having taken soil from two banks of a river, make it into a cylinder with the five products of a cow. Having made that cylinder, make a reliquary mound about one cubit in size, and having viewed that ritual in front of that [reliquary mound], perform a worship ceremony. Then, place the vajra in front of that painted cloth in the cemetery. Having placed [the vajra] on top of that [painted cloth], press down with the hand, and recite until it falls into a small ditch below that heap of soil. Then, take a bath in this very spot, take the vajra in hand, and enter [a village]. Having accepted alms that were begged for, worship the Bhagavān with sacrificial cake (gtor ma). Having bathed, immerse that very same vajra in cemetery ashes until it is tarnished. Using that ritual, recite over flesh belonging to the cemetery. After bestowing offerings of sacrificial cakes for three nights according to the ritual [for the vajra], one’s self and one’s good friends will be protected. Having pressed down [on the vajra] with two hands, one should recite until the three kinds of attainments materialize.

For the first attainment, whatever and whomever you see will all be happily controlled by you. For the second [attainment], by merely wiping a speck of dirt from the painted cloth, one will become invisible, endowed with the strength of nine thousand elephants, swift as the wind, able to capture six fortunes963 and move wherever you wish, produce rain, illuminate, and become very powerful. For the third [attainment], one will become equal to the rising sun, live for ten thousand years, and even attract a universal monarch. Your hand will move [with the strength] of a vajra. Your hand will have a ritual use of a lotus [for peaceful deities], and an axe [for wrathful deities].

Then, if desiring to manufacture pills, having performed preliminary service, grasp the forefinger of a one-year-old, make a reliquary mound with the former ritual, and perform an extensive worship ceremony in a cemetery. Upon beginning by facing east, the teacher of the vidyā presses down the finger and recites [the vidyā] until light rays emanate from the vajra. The wind of the daytime sky will be protected. Not falling asleep from night until dawn, one will summon with one’s fingers. Having remained fasting for three nights in that place for summoning, having obtained milk from a famous breed of cow and calves, ignite a butter lamp in a sacred maṇḍala of sandalwood for the Buddha Bhagavān. Having become seated on a bundle of kuśa grass, consecrated eight thousand [times], one should pour milk into a clay vessel. Having bound a circle with ashes and chaff, bathed at dawn, and having accepted new butter thoroughly churned with the same mantra, worship the Bhagavān and praise him eight thousand times, eat [the butter] without touching it, thus, one will have a vision. It will grant all desires.

If desiring liberation, purchase all fragrant items with a heroic price to benefit that place, remain fasting for three nights, make an extensive worship ceremony for the Buddha Bhagavān, ignite a butter lamp, and examine and recite one’s own mantra. Then, having made an image, one should place it on top of seven aśvattha leaves. As long as one is in front of the Bhagavān, one should recite one’s own vidyā. Then, having made powder [from those leaves], and touched [something] all around with that powder, one will have control over whatever is touched. With this ritual, make an image with nagagesara powder, and make burnt offerings eight hundred times in an incense cup. Whomever one thinks about, one will control. Make burnt offerings with sacrificial sticks from the apāmārga tree using the same ritual.

If desiring wealth, go to the dwelling place of a cow, and, in front of the Buddha Bhagavān, create a reliquary mound with the five ingredients of the cow that have not fallen on the ground, without using your hands. Then, having worshipped according to the ritual, and burned gugul incense,964 one should recite the vidyā one hundred thousand times. One will acquire a thousand cows or [other] riches. With this same ritual, burn butter and honey, etc., and recite one hundred thousand times. One will find [oneself] surrounded by twelve villages.

Having made a reliquary mound with this same ritual, and having offered one hundred thousand food offerings to the gods and a seat of lotus flowers crushed with sandalwood, one will attain leadership of a country.

With this same ritual, having burned gugul incense and offered one hundred thousand magnolia flowers, one will find one thousand gold pieces. With this very ritual, having offered one hundred thousand nagagesara flowers, one will discover one thousand colorful cotton cloths.

In the same way, in all desirable rituals with all [kinds of] flowers, having taken ashes from a cremated body in a cemetery and fasted for a day and a night during the full moon, make a circle with blood from the ring finger, draw an image, press down with the left leg, and make eight thousand recitations. First, seven types of cloth, and in short, one will find everything associated with one’s lineage.

Having made a reliquary mound, one should perform burnt offerings eight thousand times with adhibalaja wood crushed in curds, honey, and butter. That daughter of the teacher will grant you something. If not given anything, one will die.

On an image made out of the back of a Sāl tree, having covered that with mustard oil, hollowed it out with an iron spoon, and anointed it with hot sesame oil, one should make eight thousand recitations in a cemetery. It is said that one will gain control over a lineage of common people (śūdra) or a woman. Second, [one will control] the nobility (ārya) and military (kṣatriya) castes. Third, [one will control] monks and female brahman. In short, it will even perform rituals that have not been performed.

Having performed [the ritual] particularly by consecrating the bile seven times with recitations, whatever is seen and whomever one sees, will take delight in all that. In the same way, [perform the ritual] with eye medicine.

Having arisen at dawn and bathed blissfully with water consecrated seven times with recitation, one who is seen will give you something and even become [your] servant. In this way, wishing to eat sesame oil without touching the teeth, and having recited seven times over water cupped in the hand, upon drinking it, one will acquire food effortlessly.

Having entered the castle of a king, having held religious robes from the edges, having recited twenty-one times, make a knot with the left hand. Upon going without looking back, one will become the best of all speakers. Having gone among robbers and thieves and recited over stolen goods purifies them.

These are the mantras for those who cut and pierce, etc.

Having made an image out of rice grains (sā lu’i ’bru), white kāravīra [flowers], white mustard,965 and saffron,966 and having pressed down with the left hand, upon making eight thousand recitations, one will be lifted up one thousand times. If desiring to vanquish infectious diseases, upon reciting eight thousand times over girikirṇakara flowers, one will weaken diseases of flesh-eaters (piśāca) within seven days.

Upon performing eight thousand burnt offerings with sticks of khadira wood, one will destroy all hindering spirits. Through reciting seven times over ashes, one will bind the mantras of others. By reciting once over water, one will be liberated. Accordingly, these are the rituals, etc.

Then again, Bhagavān Śākyamuni observed the great circle of the assembly and said this to the great Bodhisattva [Avalokiteśvara], “O Great Being, here is [the ritual] called ‘Perfecting One’s Desires.’ This [ritual], O Master of the family, is a propitiation ritual in this most excellent of ritual texts rejoiced in by all the Buddhas. It has become the Great Secret of Blessed Noble Tārā (Bhagavatī Ārya Tārā). The practitioner should remember it exclusively, without a doubt! O Great Being, now I shall explain it to you.”

[Śākyamuni] spoke accordingly and the Bodhisattva Great Being Avalokiteśvara asked the Bhagavān to please discuss [the role of] the Master of the Family for the purpose of evoking Blessed [Tārā].

[The ritual] “Perfecting One’s Wishes” is victorious!

It liberates from passion (rajas) and mental darkness (tamas),

Pacifies attachment,

Purifies [the mind], and releases from sin.     [1]


During the month of the All-Seeing [Buddha],

Make salutations and worship

Noble Avalokiteśvara

To destroy the seeds of transmigration.     [2]

If relying upon You [Avalokiteśvara],

Is explained to make [Tārā] appear,

She will appear in the world once more.     [3]

Tadyathā / śvete śveteṅge śve[te] bhuje śvet[e]967 /

Mālyeralaṃkṛte / Jaye vijaye ajite aparājite svāhā968 //

Salutations to [the Goddess] who is entirely white:

White-limbed, white-armed, and white-garlanded!

Salute [the Goddess] who Conquers, who is Victorious,

Who is Invincible, and who is Unrivaled!

One shall quickly acquire the occult attainments (siddhis) of this mantra merely by remembering it.

Regarding that [mantra, is the following ritual]: the practitioner of Blessed Noble Tārā should wake up early, wash, recite [Tārā’s vidyā] seven times, enter a stream, join one’s palms, recite her [vidyā] facing east, and then splash [the water]. This will pacify all demonic hindrances and make the ritual successful. If one places one’s thumb over one’s heart and recites [this vidyā] once, one will be blessed by the gods. One will also purify one’s own self and apply her seal (mudrā).

There is a propitiation ritual (sādhana) for this vidyā. Using a flawless cloth that is free from hair and paints that are unmixed [i.e., pure] or have good results, the painter who has performed a fasting vow should begin to depict Noble Avalokiteśvara. He is to be seated on a lotus blossom, dressed in a lower garment of tiger’s skin, [wearing] locks of hair that rise up (ūrdhvajaṭa) and also hang down. He holds a water pot in hand and grasps the leaves of a white lotus. On [his] left side is the Great White Noble Goddess (Devī Ārya Mahāśvetā), seated on a lion’s throne, [holding] a lotus in [one] hand, and granting boons [with the other]. The practitioner is [to be drawn] as before.

Then, the tantric practitioner (vidyādhara) should eat barley cooked with milk and perform service in the presence of the drawn images. The tantric practitioner should worship with fragrant flowers, etc., and offer butter lamps, akaru and duruka incense, and food offerings.

This is the invitation vidyā:

Namo buddhasya /

Namo dharmasya /

Namaḥ saṃghasya /

Nama ārya Avalokiteśvarāya

Bodhisattvāya mahāsattvāya /

Nama Āryāya Mahāsattvāya tadyathā /

suru me suru me /

kuru kuru / suru me karma sādhaya /

buddhasatyena dharmasatyena /

saṃghasatyena āgaccha sīghraṃ devadatte svāhā /

Homage to the Buddha!

Homage to the Dharma!

Homage to the Saṃgha!

Homage to Noble Bodhisattva

Great Being Avalokiteśvara!

Homage to the Noble Bodhisattva Great Being, as follows:

Shine upon me! Shine upon me!

Perform! Perform! Shine! Make my work prosper!

O [Goddess] who imparts divinity!

Approach [me] directly through the truth of the

Buddha, Dharma, and Saṃgha! Hail!

Perfume vidyā:
Tadyathā / dame dame svāhā /

Flower vidyā:
Tadyathā / Hu hu hura huma hāme desvare svāhā /

Incense vidyā:
Tadyathā / megha vihrate svāhā /

Food offering vidyā:
Tadyathā / Tu tu tu tu ture mahāturuṇe svāhā /

Seated on a kuśa grass mat in front of the painted cloth placed [inside] a circle of seven butter lamps, [perform] these [offerings], and perform burnt offerings as many as 700,000 times with lotuses crushed in yogurt, honey, and butter. One’s own [body] will shake and one will clearly see Avalokiteśvara [as if before one’s very eyes]. One will acquire whatever one wishes.

With this same ritual, once one has performed burnt offerings one hundred thousand times with sticks of bilba wood, one will completely fulfill whatever one desires. Having made a reliquary mound in the sand969 near the banks of the Gaṅgā River where it is free from people and devoid of malicious spirits (gdon), one should offer perfume, flowers, and incense, etc. and recite [the vidyā] eight thousand times. Make a separate reliquary mound every day.

This completes the twelfth chapter from The Bodhisattvapiṭaka-Avataṃsaka-mahāyāna-sūtra and The Fundamental Ritual Text of the Bhagavatī Ārya Tārā Ūrdhvajaṭā.

_______________

952. The MMK (Tib. Da, 231a-2) reads “It is the method permitted by the Tathagatas for practitioners of all mantras” (sngags thams cad kyi sgrub pa po’i thabs de bzhin gshegs pa rnams kyis yang dag par rjes su gnang ba).

953. *dharmakośa.

954. A reference to the tenth bodhisattva stage (bhūmi), Dharmamegha.

955. Śuddhāvāsbhavanaṃ, MMK (Skt. p. 95, line 20).

956. The readings of the TMK and MMK diverge here. The TMK (246b-3) and MMK (Skt. p. 95, line 20) and (Tib. DA, 232a-1) texts no longer display parallel readings from this point on.

957. Skt. piṇḍa, Tib. bsod snyoms, is alms of cooked food, money, or gifts presented to clergy.

958. The “finger without a name” (ming med kyi sor mo).

959. That is, in the four intermediate and four cardinal directions.

960. Vināyaka is an epithet of the Buddha, referring to his ability to guide all living beings from saṃsāra to nirvāṇā. The text could be also using the word rnam par ’dren pa in place of rnam par ’dres pa (“mixed”), whereby the Na and Sa are used interchangeably, as in the words for food: rdzas and rdzan.

961. The Buddha eye, an inner vision.

962. Tib. khru gang tsam; a unit of length approximately fifteen inches long (CD, p. 172).

963. The six fortunes (Skt. bhaga, Tib. bcom) are a beautiful form, fame, power, glory, wisdom, and enthusiastic effort.

964. Gugul is a type of costly incense whose smell drives away evil spirits. It is also used in medicine.

965. don yod; *siddhārthaka. Cf. CD, p. 931; MW, p. 1,216.

966. kā ba; *kāvera. Cf. MW, p. 280.

967. The TMK reading (TP, Ma:251b-1; D, Tsa:301b-3; P, Za:104a-6) śveta is corrupt; it should read śvete to agree with mālyeralaṃkṛte in the feminine singular vocative case.

968. The names of the Four Sisters are found in this vidyā as well as the vidyās on 165a-6ff. and 473a-4 to 473b-1.

969. See the PTMK, Za:105a-3 reading for the word “sand” (bye ma) compared to the TPTMK’s (252a-6) reading, byed ma, which appears corrupt.
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Chapter B.13: Vidyā-mantras Born from the Extensive Samadhi

The Bodhisattva Great Being Noble Avalokiteśvara looked at the entire world realm with his divine eye and entered equipoise in the “Extensive” one-pointed concentration (samādhi).

[#1] Having arisen from that samādhi, he then uttered the most excellent mantra called “Extensive.”

Namo ratna trayāya / Nama Ārya Avalokiteśvarāya

bodhisattvāya mahāsattvāya tadyathā /

vimale vimale / vipula prabhe / vipula priye / vipulamati /

samayamanusmara / tvame / varusāṃ / sādhaya sādhaya /

garja garja / hana hana / vipulamati / hṛdaya / manusmara /

buddhasatyena / dharmasatyena / saṃghasatyena /

bodhisattvasatyena / vipulamatisatyena / Vajrapāṇisatyena / satyavātisatyena / le le le le / oṃ oṃ oṃ /

bhuva bhuva bhuva / ga ga ga / matha matha matha /

hūṃ hūṃ hūṃ / avalokite / muce svāhā /

O Mahāsthāmaprāpta, this powerful king of vidyās970 called “Extensive,” is born from the samādhi of Bhagavatī Ārya Tārā. By reading it, one will be successful. Merely by reading it, one shall protect oneself, protect others, protect a village, and dispel the danger of mountains, the danger of poison, the danger of flesh-eating demons (piśācas), and in short, all dangers. This [vidyā] is also for other rituals and mantra rituals.

Namo ratna trayāya / nama Ārya Avalokiteśvarāya /

Bodhisattvāya / mahāsattvāya / mahākāruṇikāya / tadyathā/

dadeśānte / prasannacite svāhā /

[This is the] mantra for inviting (the deity).

Namo ratna trayāya / nama Ārya Avalokiteśvarāya /

Bodhisattvāya / mahāsattvāya / mahākāruṇikāya / tadyathā/

śvete samaye tyethā / viśuddhavasti svāhā /

[This is the] mantra for donning clothing.

Namo ratna trayāya / nama Ārya Avalokiteśvarāya /

Bodhisattvāya / mahāsattvāya / mahākāruṇikāya / tadyathā/

Mune mune / śānte viśuddhe gaganatale sugandhe gandha /

Udakavaliṃca hara hara kara kara vibhu svāhā /

Having consecrated flowers, perfume, incense, and all butter lamps seven times with this mantra, one should offer [these things] and recite the mantra once more. One should continually purify oneself with white clumps of earth. For the Bhagavān [Avalokiteśvara], proceed with thirty-two [offerings of] saffron water, sandalwood and camphor perfume, akaru and turuṣka incense, mallika or magnolia flower garlands, and milk. Also make ritual cakes from cooked food and butter lamps [filled] with cow butter.

Then, there is the image on cotton cloth for this [vidyā]. One should depict Bhagavān Avalokiteśvara with saffron on a desirable [cloth] acquired with uncut fringes and free from hair. Draw him accordingly on a lotus seat rising out of the water, with a lotus in hand, adorned with a garland of lotuses, white clothes, and a sacred thread, bestowing the “have no fear” hand gesture, and with bound-up locks (ūrdhvajaṭa).

Having asked the Bhagavan [Avalokiteśvara] to dwell in the painted cloth that is facing east, in the place previously mentioned, recite [the vidyā] one million times. Upon completing the recitation, light a fire and perform the ritual of burnt offerings (homa) three times with a preparation of honey and butter. Upon completing the 100,000th performance, one will find whatever one desires. If desiring the pleasures of a kingdom, mix together saffron, sandalwood, one hundred flowers, and pulverized, parched rice with butter and honey, and perform burnt offerings at the three junctures of the day. On the day one concludes the burnt offerings, one will be granted a vision at sunset. Having been granted these signs, one should bind one’s hair on the crown of one’s head (gtsug pud gyen du brdzes pa). Then, one should bestow or discuss [the ritual of] “the victory banner of faultless light” or “the painted cloth with a blazing garland.” The tantric practitioner should mentally recite it. If one hears the words of the gods in the sky, [the ritual] will succeed. Then, after that, if one obtains a kingdom, one should reign according to the Dharma.

[#2] While cultivating samādhi, as before, [Avalokiteśvara] spoke about the powerful king of vidyās called “Extended Foot” from the distinguished ritual text of Bhagavatī Ārya Tārā.

Namo ratna trayāya / nama Ārya Avalokiteśvarāya /

Bodhisattvāya / mahāsattvāya / mahākāruṇikāya /

Namo buddha abhiśekasya prajvalita dīptane /

prabhujāya prajvālitaṃ / dīptahapuka maṇḍalāya / tadyathā /

Hṛdayamāvartayiṣyāmighuṭa / bandha /

dhuṃ dhaṃ dhaṃ dhaṃ dhaṃ / cara cara bara bara

yaśasma / oṃ karaṃprata / vidyātejayamahā /

vidyāyayasvayaskapravartayaharaṇeranerakaruṇe /

muni muni / vimuni / śāntacchinta svāhā //

O Mahāsthāmaprāpta, this king of vidyās (vidyarāja) called “Extended foot” is without impediment. Merely reciting it destroys all quarrels, battles, and disputes, etc. This vidyā king subdues enemies of immeasurable power. O son of the family, having generated the mind of enlightenment, and having begun to propitiate [the deity of the vidyā], make three ablutions, and recite [the vidyā] 8,000 times for three watches.971 As long as one recites [the vidyā] innumerable times for a full day and a night, one should make an extensive offering in the presence of the Bhagavān. All insignificant rituals will be successful. These are [the words of] its accompanying mantra:

Namo ratna trayāya / nama Āryā Avalokiteśvarāya /

Bodhisattvāya / mahāsattvāya / mahākāruṇikāya / tadyathā/

Vibhurivibhuri / vibhumi / ākāmabhumi ākāmatiṣṭa vijaya / varta /

śa śa śa śa śa śa / tha tha tha tha tha tha tha tha /

ākantha / akandha / ākandhe / padmahastāya svāhā /

This is the mantra for consecrating the painted cloth.

First, there is the ritual for the artist, and afterward, the ritual for the painting on cloth (paṭa). Using [pure,] unmixed colors, one should begin to draw Avalokiteśvara, extending one foot forward.972 He possesses a sacred thread made of a jasmin flower garland, and is adorned with the light of a flower garland. He holds a staff and round pitcher in [the left] hand, and has a black antelope skin hanging from his shoulder. He waves with the right hand.973 Having depicted the painted cloth in that manner, make a feast for a group of monks in its presence. Bestow gifts and goods.

Namo ratna trayāya / Namo Ārya Avalokiteśvarāya / Bodhisattvāya /

Mahāsattvāya / Mahākaruṇikāya / tadyathā /

jaladhara / vimuktayathāya svāhā //

[This is the] Mantra for anointing.

Namo ratna trayāya / Namo Ārya Avalokiteśvarāya / Bodhisattvāya /

Mahāsattvāya / Mahākaruṇikāya / tadyathā /

Sugandha / vimuktavijaya svāhā //

[This is the] Mantra for fragrance.

Namo ratna trayāya / Namo Ārya Avalokiteśvarāya / Bodhisattvāya /

Mahāsattvāya / Mahākaruṇikāya / tadyathā /

sumanaśriye / sasamdarṣana saumana / suamana svāhā //

[This is the] Mantra for flowers.

Namo ratna trayāya / Namo Ārya Avalokiteśvarāya / Bodhisattvāya /

Mahāsattvāya / tadyathā / dhumravarcasirararara / lalāya /

mune svāhā //

[This is the] Incense mantra.

Namo ratna trayāya / Namo Ārya Avalokiteśvarāya / Bodhisattvāya /

Mahāsattvāya / tadyathā / Namaḥ śutcini / mativimali /

viśuddhagati svāhā //

[This is the] Massage mantra.

Namo ratna trayāya / Namo Ārya Avalokiteśvarāya / Bodhisattvāya /

Mahāsattvāya / tadyathā / Namaḥ śvete paṇḍa[ra]vāsini

rakṣa rakṣa māṃ svāhā //

This [mantra] will protect oneself in all [situations].

Namo ratna trayāya / Namo Ārya Avalokiteśvarāya / Bodhisattvāya /

Mahāsattvāya / dharadhariścitte / javariśuvacivati svāhā //

With this [mantra], grasp the earth.


Namo ratna trayāya / Namo Ārya Avalokiteśvarāya / Bodhisattvāya /

Mahāsattvāya / Namaḥ jalijali / calārale / vavare / rarare svāhā //

With this mantra, one should bathe.

Namo ratna trayāya / Namo Ārya Avalokiteśvarāya / Bodhisattvāya /

Mahāsattvāya / tadyathā /

Namaḥ śulamviḥ vaṃstratadhārātiphavane svāhā //

[This is the] Clothing mantra. Having recited this [mantra] over clothing, one should don clothes, and in this way, also make an offering to the Bhagavān.

Namo ratna trayāya / Namo Ārya Avalokiteśvarāya / Bodhisattvāya /

Mahāsattvāya / tadyathā / ucchuṣmaparama / daśa / śodhana /

śodhaya svāhā //

Upon completely removing all impurities with this mantra, including urine, feces, and spittle, one will become purified. This is the mantra of cleanliness.

One should offer the Bhagavān these fragrances: two srang or zho of Chinese incense,974 two sandalwood, two saffron flowers, two rumaru with leaves.975 [Also offer] incense of camphor, akaru, and sandalwood. Having requested to place the painted cloth facing the eastern direction, in the place spoken about in accordance with the ritual, one should take three baths, change clothes three times, and continually remain fasting, while reciting [the mantra] 600,000 times. At the end of that, make an offering and cast a single white lotus in front of the feet of the Bhagavān. Make eight thousand [offerings] over three days. Then, having remained fasting for three nights, as long as it is dark, silently perform burnt offerings with lotuses crushed in butter.

The signs of success (siddhi) are as follows. For the tantric practitioner, [these rituals] create the causes for the three types of liberation. They also invoke the Bhagavān. If one desires to be a vidyādhara, one will become a vidyādhara. If one desires to be an asura, one will become an asura. If one desires a kingdom, one will inherit the greatest kingdom on the entire earth. One will obtain everything that one desires.

This completes the powerful king of vidyās called “Extended foot” produced from the “Extensive” samādhi in the Fundamental Ritual Text of Bhagavatī Ārya Tārā.

[#3] Then, the Bodhisattva Great Being Avalokiteśvara, while cultivating that same best of samādhis, spoke about the powerful king of vidyās called “Engaging” (’jug pa), from the ritual text of the Bhagavatī Mahāvidyā-rājñī. Those [words] in that [vidyā] have become great words of ritual speech (mantra).

Namo ratna trayāya /

Nama ārya Avijayaśrīgarbhasya samyaksaṃbuddhasya /

Namo Maheśvaresva bodhisattvasya /

Nama Īśaprabhasya bodhisattvasya /

Namaḥ Ākāśagarbhasya bodhisattvasya /

Namo Vajramatesya bodhisattvasya /

Nama Ārya Avalokiteśvarāya bodhisattvāya

mahāsattvāya mahākāruṇikāya tadyathā /

Bhagavate hṛdaya / Māhābhayiṣyāmi976 / Oṃ Tārā Tārā /

Oṃ Oṃ Oṃ Oṃ bhuva abhaya abhaya varade

ucuṣmati ucuṣmati / Sukhāvati / sukhāvati /

ra ra ra ra la la la la culuṣkakhaga /

khaga āgaccha āgaccha bhagavate mamavaraṃ / dāsyasi

abhasvara / maprāptavipulamati samādhi vijate svāhā /

Merely by reading the powerful king of vidyās called “Engaging,” one will be successful. It protects from all dangers and performs rituals in all [Buddha] fields (zhing).

Then, there is the ritual for the painted cloth (paṭa) belonging to this [vidyā]. One should draw Bhagavān Noble Avalokiteśvara, completely white, placed on a jeweled lotus with the [same] characteristics found in the painted cloth previously mentioned, [i.e., emerging from water, etc.] He holds a red lotus in [one] hand, wears a loosened head crest, and holds a round pitcher in the [other] hand. To his right and left are those of suitable appearance. On his left side one should draw a white youth holding a lotus in hand and making salutations to the Bhagavān. On his right side, draw the Blessed Glorious One (Bhagavatī Mahāśrī), holding a lotus in hand and sitting on a lotus. On the left side is the Earth Goddess (sa’i lha mo), holding a vessel filled with four kinds of precious jewels. In the sky, draw a white bodhisattva of the Abhāsvara [heaven] holding up a garland of flowers. On the right side, a practitioner holds up an incense vessel in hand as before.

Having made a painted cloth of the type [mentioned above], and having become seated in the place previously spoken about, perform a vast offering. Eat barley cooked with milk and invite [the deity] with the root mantra.

Namo ratna trayāya / Namo Ārya Avalokiteśvarāya / Bodhisattvāya /

Mahāsattvāya / Namaḥ sarvabuddha-bodhisattvebhyaḥ /

tadyathā / paṇḍa / paṇḍa / laghuṣuci / vimale / svāhā //

[This is the] Mantra for the maṇḍala.

Namo ratna trayāya / Namo Ārya Avalokiteśvarāya / Bodhisattvāya /

Mahāsattvāya / Namaḥ sarvabuddha-bodhisattvebhyaḥ /

tadyathā / agni julu julu hu / ramame / svāhā //

[This is the] Mantra for incense.

Namo ratna trayāya / Namo Ārya Avalokiteśvarāya / Bodhisattvāya /

Mahāsattvāya / Namaḥ sarvabuddha-bodhisattvebhyaḥ /

tadyathā / dhruvasiddhiṃ brahmatejo svāhā //

[This is the] Mantra for flowers.

Namo ratna trayāya / Namo Ārya Avalokiteśvarāya / Bodhisattvāya /

Mahāsattvāya / Namaḥ sarvabuddha-bodhisattvebhyaḥ /

tadyathā / vipulatejabrahmeśvara svāhā //

[This is the] Mantra for incense.

Namo ratna trayāya / Namo Ārya Avalokiteśvarāya / Bodhisattvāya /

Mahāsattvāya / Namaḥ sarvabuddha-bodhisattvebhyaḥ /

nidhivipuni abhayaprada svāhā //

[This is the] Mantra for offering cakes (gtor ma). This same [mantra] is the mantra for butter.

Arrange equal parts of the fragrance of uśīra,977 bālaka, and camphor; red karavīra flowers and flowers of various kinds, etc., incense prepared from kaśmarī,978 sāl tree resin (sra [r]tsi pug), a thorny shrub (śalyakī), and molasses; ritual cakes made of three whites, and butter lamps of cow’s butter. Having performed [the ritual] in this way, one should make 600,000 recitations. At the end of that, remain fasting for three nights under the full moon, and then perform eight thousand burnt offerings at the three times (sunrise, noon, sunset) with karavīra flowers crushed in curds, honey, and butter. Perform it accordingly for three days. Then, perform a huge offering ceremony for three days with the ritual previously expressed. Seated on a kuśa grass mat, ten sacrificial cups of curds, honey, and rice porridge will become twelve cups.

Having begun at twilight, recite until signs of accomplishment (siddhi) appear.979 [If] divine flowers rain down, thunder and large drums resound in the sky, the painted cloth quivers, and the tips of butter lamps’ flames increase, then, [the ritual] is successful, and one will become a powerful king over the entire earth.980 Whatever one desires, as is fitting, one shall fully accomplish.

This completes the powerful king of vidyās called “Engaging” from the “Extensive” best of samādhis in the Fundamental Ritual Text of Bhagavatī Ārya Tārā.

[#4] Then, in order to show favor to sentient beings, the Bodhisattva Great Being Avalokiteśvara cultivated the same most excellent samādhi as before, and announced the vidyā of the “Great White One” from the distinguished ritual text of the Bhagavatī Ārya Tārā, in order to show favor to poverty-stricken people. The [words] in that [vidyā] are words of ritual speech that accomplish all aims.

Namo ratna trayāya / nama ārya avalokiteśvarāya

bodhisattvāya mahāsattvāya mahākāruṇikāya

kṛṣṇajinaṃ paradhara / kamalāya /

tākṣiṃ padma-asanasthaṃ abhaya prada /

magrahataṃ / bhāṣasvajjaṭam[a]kuṭadhari /

ṇau padma varṇa ārya avalokiteśvari mahaṃsaraṇaṃ

prapadya / tadyathā / śveti vijaye śveta vastra /

śveta bhuje / śveta padma alaṃkīrte jaye vijaye /

abhaye śveta aṅśumabhayaprate śvetaṃ ca

gaganaśuddhaṃ svetaṃ vidyā /

samaprabheśvetabhyaḥ / bhavasya / śuklāṃ suraṃ

bhavāntare paṇḍara /

paṭa paṭāya ra ra ra ra raya vijaye svāhā

pariklīvale vare varāya svāhā /

O Mahāsthāmaprāpta,981 this is the queen of vidyās called the “Great White One.” It performs all rituals, pacifies poverty and disease, makes all aims successful, and completely fulfills all aims. Any son of the family or daughter of the family who generates the mind of enlightenment and continually remembers [this vidyā] and worships [with it], shall completely protect and delight all people.

Then, there is the paṭa ritual associated with this [vidyā]. Having made a cloth four cubits long using the ritual previously expressed, press down on the [cloth’s] uncut fringes with the juice of [crushed] sandalwood flowers. Then, using pure, unmixed colors mixed with fragrant essence, begin to paint the Bhagavān [Avalokiteśvara] white as autumn clouds, holding up a round water pot in his [left] hand and a lotus in his right hand. Seated on a lotus seat, his locks are bound up, [he wears] white clothes, and he is ornamented with white garlands and sixteen lotus garlands. Depict him entirely white with all white things. Draw sixteen bodhisattvas beneath him. Also, depict the four world protectors inside circles in the [four] cardinal directions. Draw the earth goddess (sa’i lha mo) here lifting a basket982 with her right hand. Tathāgata Padma-Avataṃsaka appears in a top portion of Noble Avalokiteśvara’s head. On the left is Tathāgata Akṣobhya, displaying the “have no fear” hand gesture [with his right hand] and holding religious robes with the left [hand]. He is golden in color, and emanates light rays from his hand. All bodhisattvas are garlanded with light rays and their limbs are adorned with all kinds of beautiful ornaments. Draw the practitioner on the right, with the proper guise and proportion.

Namo ratna trayāya / nama ārya avalokiteśvarāya

bodhisattvāya mahāsattvāya mahākāruṇikāya / tadyathā

svete svete svete sveta bhuje parākrame vijaya vitsedyute svāhā //

One should anoint the maṇḍala with water of pure fragrance.


Namo ratna trayāya / nama ārya avalokiteśvarāya /

bodhisattvāya / mahāsattvāya / mahākāruṇikāya /

namo mahāsvetāya / svetagandheviśuddhāya / sugandhāya svāhā //

[This is the] Mantra for perfume.

Namo ratna trayāya / nama ārya avalokiteśvarāya /

bodhisattvāya / mahāsattvāya / mahākāruṇikāya /

namo mahāsvetāya / jyotisma / tījyotiparasvāhā /

[This is the] vidyā for flowers.

Namo ratna trayāya / nama ārya avalokiteśvarāya /

bodhisattvāya / mahāsattvāya / mahākāruṇikāya /

namo mahāsvetāya / svetaparāya / dhūpaparāyasvāhā //

One should offer incense mixed together with white.

Namo ratna trayāya / nama ārya avalokiteśvarāya /

bodhisattvāya / mahāsattvāya / mahākāruṇikāya /

namo mahāsvetāya / balavīryapravaravaraśukllaṃ

śuklodanavarapriyāya / varavaravaravara śukle śuklā śukle svāhā //

[This is the] Mantra of ritual offering cake (gtor ma). One should make an offering with this vidyā for the remaining portion [of ritual offering cake]. One should perform burnt offerings with flowers, incense, perfume, pulverized in curds, honey, and butter in the shape of a white garland. Having begun the day after the new moon, in the waxing light half of the month, make 8,000 burnt offerings in sesame butter for a day and a night. The tantric practitioner who has dressed in white clothes, in order to worship and eat an elegant feast, remains covered in white, sits down on a kuśa grass mat, and performs burnt offerings, etc.

Having performed a large worship ceremony, one should also make offerings of sacrificial cakes, etc., for a day and a night. Having begun from twilight, one should recite as long as the signs of success do not appear. [If the rituals are successful, and] the sounds of divine drums are heard, the earth sways, a rain of flowers falls from the sky, and light rays appear from the painted cloth, in this middle eon, the Bhagavān and the Bodhisattva will arrive, and instantly pacify the destinies of the hell beings, hungry ghosts, and animals.

Present offerings to [the Bhagavān and Bodhisattva] who have arrived. Then, the Bhagavān shall speak, and one will acquire whatever one desires: whether it is to become a vidyādhara or a king among vidyādharas, to have a great kingdom, to enter the underworld, to have [black] collyrium, [red] arsenic sulfide, and [yellow] bile, or be a good listener who remembers what is heard (śrutadharatā), or the five supernormal powers (abhijñā). One will acquire whatever one strives for. [259a-4]

This completes the ritual text of the Great White One, from the “Extensive” king of samādhis in the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

[#5] The Bodhisattva Mahāsattva Avalokiteśvara then [cultivated] the most excellent “Extensive” samādhi, looked in every direction upon all living beings, and said, “O Bhagavān! The king of vidyās called “Savior of All [Beings]”983 belongs to the best ritual text of the Bhagavān, the excellent king of vidyās. These [words] in that [vidyā] are ritual [words]984 of successful mantras.

Namo ratna trayāya/ Nama Ārya Avalokiteśvarāya /

bodhisattvāya / mahāsattvāya /mahākāruṇikāya /

vijaya / parākramāya / apratihata / glīyāya / aparimita /

dharmmadeśahanāya / duḥkhaviśodhanāya /

Namo Ārya Avalokiteśvarāya / bodhisattvāya / mahāsattvāya /

artta paridrana hṛdayamābartayiṣyāmimiti / tadyathā /

laṃbe ālaṃbe lamba pramukta lambasthire / lamba viidyāyate /

namaḥ kāruṇi kāruṇe / kāruṇayati / bhomunekuru / ṇāṇdha hṛdaye

kāruṇdha namaḥ tuteśāntamukte ca śānekayabibho /

stataśāntaprbhāte / nityaṃ bhagavatya / namastute / suru suru /

āgaccha āgaccha bhagavān mama varadā

dīsyasiduḥkhitānāmasaradriṇikaraṃ svāhā //

O Mahāsthāmaprāpta, this [vidyā] prevents all sentient beings from going to [bad destines]. One will be cared for, merely by remembering [this] excellent king of vidyās. It will protect weakened ones and reverse bad destinies. One shall succeed merely by reading it. In short, by merely remembering it for all dangers, one can apply it to protect from the eight famous [dangers] among [all] these [dangers]. If one expresses this vidyā, performs it successfully, and fully engages in it, one will not fall erroneously into bad destinies. Any son of the family who is destitute — yet generates the thought of enlightenment, reads and recites [this vidyā], and carries out [its practices], even though harboring attachment in mind, having died and transmigrated, shall be reborn in Sukhāvati.

Here is the evocation ritual (sādhana) for this [vidyā]. Draw Bhagavān Avalokiteśvara having just arrived, bestowing the “have no fear” hand gesture (abhaya-mudrā), with his locks tied up, and his body adorned with the [thirty-two] marks of a great person (mahāpuruṣa). He has three eyes. Moon beams burst forth from his body. He protects from all eight [great] dangers. Bhagavān Amitābha is seated on his head. He wears a white sacred thread. The practitioner is as before. Having depicted the painting on cloth according to specifications, make a large offering.

This same [person] should make offerings with rituals utilizing perfumes, flowers, incense, and ritual cakes. One who has concentrated with steadfastness in the performance [of these rituals], having fasted for an undetermined period of time seated on a bundle of kuśa grass, should recite this great king of vidyās “Saving All Living Beings” 8,000 times, with the essence of loving kindness.

Then, if successful, [the ritual] shall carry out everything that one desires and it shall perform minor rituals as well. It shall destroy poison with water. Having ritually cleansed oneself with kuśa grass, it shall destroy all infectious diseases within one, two, or four days. Having recited this same mantra recitation over flowers, to whomever one gives [these flowers] shall become powerful. In short, having purified oneself [with this vidyā], one shall destroy all diseases. As for this one’s sādhana, make a request seated in the presence of the painted cloth formerly expressed, and recite [the vidyā] 100,000 [times].

At the end of a one-night fast, offer ritual cakes to the protectors of the [four cardinal] directions. The ritual cakes should contain the three whites [i.e., curds, milk, and butter]. Having performed the ritual of honor offerings, one should sit down upon a bundle of kuśa grass. Having begun at twilight, one should continue to recite until there are signs of success (siddhi). If the painted cloth shakes and the flames of the butter lamps increase, one will become a powerful king over the entire [earth]. If one is not successful, one will [at least] acquire a province. It will bestow fearlessness to all. Reciting [this vidyā] subjugates all sentient beings, thoroughly pacifies all diseases, and severs all [karmic] bonds. Furthermore, remembering it keeps one alive!

This completes the powerful king of vidyās called “Savior of All Living Beings,” in the excellent “Extensive” samādhi from the Fundamental Ritual Text of Blessed Noble Tārā.

[#6] Then, while the Bodhisattva Great Being Avalokiteśvara was cultivating the most excellent “Extensive” samādhi, he uttered the king of ritual texts of the Mahāvidyā called “Golden Light,” which also belongs to the most excellent ritual text of the Bhagavatī [Tārā].

Namo ratna trayāya/

Nama Ārya Avalokiteśvarāya /

bodhisattvāya / mahāsattvāya / mahākāruṇikāya /

prajvalitahastakamaṇḍalupriyāya / tadyathā /

surasya amṛta apratihatai / be be ca ca re carthare be be ru ru be ru ru

dhve the the the / saraadhve / varra varadhvi / gu gu meghane

ghane ghane / apratihaste buddha satyaṃ dharmma satyaṃ

saṃgha satyaṃ uuparisatyena bhagavān samayamanusmara /

padma gatbha svāhā / padma suvarṇati svāhā / padmaja svāhā /

padmapriyāya svāhā / padma usuupratiṣṭhitacaraṇāya svāhā /

sarva bhāyadada svāhā / Ārya Amitābha samājñāpayati svāhā /

O Mahāsthāmaprāpta, this excellent king of vidyās called “Golden Light,” which is permitted by many Buddhas, makes all sentient beings as virtuous as gold, is successful when read, liberates one from all yakṣa spirits and makes them depart. Merely reciting it destroys all diseases.

This is the ritual of the painting on cloth for that [vidyā]. Depict Bhagavān Noble Avalokiteśvara bright as the color of gold with his locks bound up. His right hand bestows the “have no fear” hand gesture and his [left] hand holds a water pitcher. He is ornamented with a garland of lotuses, wears white clothes, his face smiles broadly, and his two feet rest upon a lotus. The practitioner lifts an incense vessel in hand as before.

Having performed the ritual of the painting on cloth according to those [instructions], one should become seated in the place of recitation as before and recite [the vidyā] 500,000 times.

Namo ratna trayāya/

Nama Ārya Avalokiteśvarāya /

Bodhisattvāya / mahāsattvāya / jalejaleda /

śucidurvace apradeśucini prabhute svāhā //

[This is the] Mantra for anointing.

Namo ratna trayāya/

Nama Ārya Avalokiteśvarāya /

Bodhisattvāya / mahāsattvāya / padmagarbhe / sugandhaya / muru suru svāhā //

[This is the] Perfume mantra.

Namo ratna trayāya/

Nama Ārya Avalokiteśvarāya /

Bodhisattvāya / mahāsattvāya / mahākāruṇikāya /

bhuvaḥbhūrbhuva / vidyācandra cale cale svāhā //

[This is the] Flower mantra.

Namo ratna trayāya/

Nama Ārya Avalokiteśvarāya /

Bodhisattvāya / mahāsattvāya /

padmaśrīye varavarile svāhā //

[This is the] Incense mantra.

Namo ratna trayāya/

Nama Ārya Avalokiteśvarāya /

bodhisattvāya / mahāsattvāya / Imrate imrate /

gahvare sumukhe svāhā //

[This is the] Mantra of sacrificial offering cakes (gtorma).

After that, perform accordingly as before. One should acquire whatever one desires using burnt offerings of aloewood.985 Summon with burnt offerings of sandalwood. One will please all living beings with burnt offerings of jasmine flowers. Having begun at the time of the new moon, during the month of miracles, in front of the painted cloth, using the ritual of offering (pūja), one should make 8,000 recitations during the three junctures [dawn, dusk, and dawn] for a day and a night.

Having remained fasting for three nights, and having placed the painted cloth on an island of a river or along the bank of a river flowing into the ocean, perform the ritual of offering (pūja). Having begun at evening twilight, recite until there are signs of accomplishment (siddhi): the painted cloth quivers, or the flaming tips of the butter lamp increase, or a rain of flowers falls from the sky, or one hears the clap of thunder and lightning. Through the quivering of the painted cloth, one will become a great king. [If] the flaming tips of the butter lamp increase, one will become a village chieftain (rje bo). [If] flowers fall [from the sky], one will become the lord of a province (bdag po). If [one hears] the clap of thunder, one will acquire sixteen villages. If one is not successful, one should thoroughly procure all needed furnishings to prepare the ritual (again). It will dispel all diseases.

This completes the great king of vidyās called “Golden Light” from the most excellent “Extensive” samādhi in The Fundamental Ritual Text of Blessed Noble Tārā Ūrdhvajaṭā.

[#7] While cultivating the most excellent “Extensive” samādhi, the Bodhisattva Great Being Avalokiteśvara then remembered the king of vidyās called “Initiated by Twelve Buddhas,” and uttered it in order to display the power of this king of vidyās from the Bhagavatī [Tārā]’s most excellent ritual text.

Namo ratna trayāya /

Nama Ārya Avalokiteśvarāya /

bodhisattvāya / mahāsattvāya / mahākāruṇikāya /

tadyathā / saṭā / ṭāsaṭasarasarāṇi śuddhi vitrimukhe

vijaye svāhā /

O Mahāsthāmaprāpta, this is the excellent king of vidyās called “Vidyā Initiation.” Whoever reads or recites it shall pay their respects to twelve million Buddhas. By continually reciting it, one will not fall erroneously into any of the bad destines. One will remember one’s births in 1,200 [former] existences. One should remember [this vidyā] at all times, at the three junctures of the day and night, and with the five supernormal perceptions. For countless aeons, one will neither transmigrate in the body of a piśāca or rākṣasa, etc. nor [incur] any diseases among them.

As for this one’s painted cloth ritual, one should draw Noble Avalokiteśvara on a flawless cloth possessing the characteristics mentioned above. Depict him with his locks bound up, a white complexion, a lotus in hand, with his right hand bestowing the boon-granting gesture (varadā-mudrā) and with his left hand holding a lotus (padma). Above him, draw twelve completely perfected Buddhas. They should be golden in color and bestow the “without fear” hand gesture, as follows: Padmaguru, Guṇaguru, Jñaneśvara, Sadānirghoṣa, Vilokita, Ūṣṇiṣavāti, Sarvarākṣita, Viśraddhāpanaya, Kanakamuni, Kaśyapa, Śākyamuni, Amitābha, and Akṣobhya.986 Draw these rightly perfected Buddhas very meticulously. Having begun to draw the painted cloth in this way, seated in the place mentioned above, one should recite [the vidyā] 300,000 times.

With this [vidyā] one should offer perfume, flowers, incense, etc. Recite it 300,000 times in order to empower any action. Then, having fasted for three nights and made a very large offering to the painted cloth, place [black] collyrium or [red] arsenic sulfide or [yellow] bile inside an aśvattha leaf in the presence of the painted cloth and recite [the vidyā] 1,000 times using the ritual mentioned above. Sit down on kuśa grass and begin [the rituals] at twilight. To the extent that one recites [the vidyā], the leaves will either become warm, raise smoke, or catch on fire. By making them warm, one will subjugate everything. By raising smoke, one will become invisible. By creating flames, one will move through the sky. If the painted cloth shakes, one will [rule over] an entire kingdom.

This completes the excellent king of vidyās called “Empowered by Twelve Buddhas,” generated from the “Extensive” samādhi in the Fundamental Ritual Text of Blessed Noble Tārā Ūrdhvajaṭā.

[#8] Then, while the Bodhisattva Great Being cultivated the “Extensive” samādhi as before, he beheld the entire world realm and uttered that excellent king of vidyās called “Garland of Profuse Devotion,” belonging to Blessed Noble Tārā’s ritual text, and spoken by the Buddha.

Namo ratna trayāya/

Nama Ārya Avalokiteśvarāya /

bodhisattvāya / mahāsattvāya /mahākāruṇikāya /

Tadyathā / maṇḍa maṇḍa viśālakīrti sarvavidyā svāhā /

O Mahāsthāmaprāpta, this excellent queen987 of vidyās “Garland of Profuse Devotion,” permitted by many Buddhas and producing many bodhisattva concentrations, shall be successful! Any poor person who prepares the image on cloth within a month’s time, will succeed and prosper. This vidyā should be worshipped with meaningful gifts wherever a destitute person profits. This ritual shall make worldly preparations successful.

Then there is the method to invoke [the deity]. Draw the figure of Bhagavān Avalokiteśvara on a cotton cloth as formerly expressed. Having begun on the ninth [day], one should complete it on a day of the waxing moon. Depict [Avalokiteśvara] seated on a white lotus throne, with his locks bound up (ūrdhvajaṭa). Above [Avalokiteśvara] are two [Buddhas]: Noble Amitābha and Śākyamuni on the same side. To Noble Avalokiteśvara’s right [side] depict Mahāśrī [Tārā].988 To his left side is Vajrasena. The body of [Avalokiteśvara] is white in color, white as autumn clouds, holding a round golden vase and water pot in hand. Treasured goods should be offered to them as follows: atimuktaka flowers for Noble Avalokiteśvara’s head, a garland of varṣa flowers for Noble Amitābha, a garland of jasmine flowers for Śākyamuni, a garland of nāgagesara flowers for Mahāśrī, and a garland of white flowers and fragrant incense for Vajrasena. Having requested to set down the cloth image in the place mentioned above, one should recite [the vidyā] 300,000 times.

Then, for a day and a night, having sat down on a kuśa grass mat, perform a large offering of garlands of flowers for the painted cloth. Whoever performs with that [ritual], performs it bravely for all. One should recite that great queen of vidyās until the sign appears of all the garlands [of flowers] quiver. When there is a sign of success, one will achieve all that one desires. All those who have performed 600,000 burnt offerings mixed with sesame in front of the painted cloth will acquire a kingdom. If desiring the abundance of a province, perform 300,000 burnt offerings mustard, sesame, and tsekata in front of the painted cloth, and one will acquire a province. If performing burnt offerings in front of the painted cloth 700,000 [times] with sesame crushed in honey, saffron, hard varnish, pearl, and kuṣṭha (ru rta), one will acquire a vast kingdom. If [the ritual is] not successful, one will acquire a province and become a very wealthy lord (bdag po).

This completes the king of vidyās called “Garland of Profuse Devotion” from the most excellent “Extensive” samādhi in the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

[#9] Then, the Bodhisattva Great Being Avalokiteśvara, while cultivating the most excellent “Extensive” samādhi as before, spoke to the Bodhisattva Great Being Vajrapāṇi. “O God of your family (kuladevatā), possessing forms of various kinds, this mantra shall be mastered for the purpose of continually summoning male yakṣa spirits, female yakṣa spirits, and great female yakṣa chiefs, divine flowers, the moon itself, and even those skillful ones with a desire to pacify [others]. The words of this great mantra summon all yakṣas here.

Namo ratna trayāya /

Nama Ārya Avalokiteśvarāya /

bodhisattvāya / mahāsattvāya / mahākāruṇikāya /

yakṣajṛmbhanamuktāya / sarvaṃ yakṣaṃ hṛdayaṃ /

guhya adhipatāya bhagavānāryāvalokiteśvarāya / hṛdaya /

manusmara / satyamunusālaya / tadyathā /

śīle śīlavati dānapriye śānte satvādarśanana tathāgata sarvajñā

jñānādarśana mamasaraṃprayacchasarvasattvāhitārthāya

svāhā //

Having spoken this secret mantra that vanquishes the enemy by means of great power, and having summoned residents from any world realm of the billion world galaxy, Lord of All Yakṣas, Vajrapāṇi, Lord of the Secret ones, possessing miraculous power that is more significant than a bodhisattva’s powers, spoke these words. “May the occult attainments (siddhis) of that successful [vidyā of] Tārā be given to anyone with thoughts that strive for the purpose of sentient beings. May [others] profit through its continual performance. All sentient beings who remember that [vidyā], shall make this goddess Tārā protect, defend, and conceal living beings. If one does not carry out my precepts, their heads shall burst apart into seven pieces through the great powers of Lord of the secret ones Vajrapāṇi and Vajradhāra. O Mahāsthāmaprāpta, as for the one who possesses the former knowledge of omniscience, merely reading the king of vidyās called “Summoning All Yakṣas” protects one from poison and all dangers.

Then, this [vidyā’s] evocation ritual will be expressed. [Using] the ritual for the image on cloth mentioned above, begin drawing Noble Avalokiteśvara with his locks tied up, holding a round water pot, a lotus stem in [one] hand, and a lotus in [the other] hand. He has a black antelope skin that hangs down, white clothes, and is seated cross-legged. To his right side, draw great Yakṣa chiefs Victorious (Jaya), Very Victorious (Vijaya), Entirely Firm (Acala), Son of Snow (Himavatīputra), Excellent Wealth (Maṇibhadra), Good Destiny’s Son (Sadgatiputra), Son of Maitrī (Maitrīputra), Son of the Excellent Hero (Vīrabhadra-putra), Brahmā, and Udakacitti. In the same way, one should draw many yakṣa kings. The yakṣa generals are to be seated and their hands filled with small pouches and seeds. To [Avalokiteśvara’s] left side are five yakṣa chiefs, all green in color as before: Vijayānta, Nīla, Vijayaprāpta, Aniruddha, and Guruḍarāja. On the left side of the Bhagavān is the tantric practitioner lifting an incense vessel in hand as before. One should begin to draw the image on cloth during the lunar mansion (nakṣatra) of Aśleṣa. Having asked [the deity] to abide [in] the image on cloth or a stūpa filled with relics in another pure direction, invite [the deity] with this mantra.

Namo ratna trayāya /

Namo Amitābhāya / Namaḥ Yakṣasenāpataye /

Nama Ārya Avalokiteśvarāya /

Bodhisattvāya / Mahāsattvāya / tadyathā /

Jaye vijaye āguru ehi ehi sthānāṃ /

ākrama / vijaye / bahaśānti kara svāhā //

With this mantra, one should invite the Bhagavān and all yakṣiṇīs.

Namo ratna trayāya /

Namo Amitābhāya / Namaḥ Sarvayakṣasenāpataye /

Namo nama Ārya Avalokiteśvarāya /

Bodhisattvāya / mahāsattvāya / mahākāruṇikāya /

Ra ra ra ra śānti vijaye svāhā //

With this [mantra], one should offer all [kinds of] perfume and incense, etc.

Accordingly, one should recite [the vidyā] 300,000 times in front of the painted cloth. Having fasted for a day and a night during the full moon, one should offer the Bhagavān sacrificial cakes of grain cooked with milk and curds. On the right side, one should offer curds and molasses to the great chiefs of the yakṣas. On the left side, one should offer sesame and sesame broth to the drawings. To Avalokiteśvara, one should offer agaru incense. Offer sandalwood perfume. One should offer garlands of jasmine flowers. To the chiefs placed on the right side, [offer] incense of five gums and white karavira flowers. The those situated on the left side, offer incense of varnish and atimuktaka flowers.989 In this way, having made an offering according to one’s ability, one should recite 8,000 times.

Then, having made offerings at each of the three junctures of the day, eaten food cooked with milk, and recited over each white lotus, one should make an offering to Bhagavān [Avalokiteśvara] in front of the painted cloth. If one sees the painted cloth move, and flowers quiver at twilight or day break, then [the ritual] will succeed and one will subjugate all yakṣas. One will even hear the word “Success!” in the sky. One will be granted the practitioner’s boon. That [search] will be performed by the commands of all the yakṣas. If unsuccessful, one will become the king of all [minor] rituals, and continually receive visions in dreams of the virtues and non-virtues of yakṣas.990

This completes the excellent king of vidyās called “Summoning all Yakṣas” born from the “Extensive” samādhi in the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

[#10] Then, the Bodhisattva Great Being Noble Avalokiteśvara spoke to [Śiva], the Lord of Creatures, the Powerful One, and the Son of the Gods (Paśupati Īśāna Devaputra). “O Son of the Gods, [you] who possess miraculous power, [I] shall explain [the mantra called] ‘Inviting Īśāna’s991 Family,’ from the most excellent ritual text of the Blessed Queen of Mahāvidyās (Bhagavatī Mahāvidyā-rājñī). These words of magical speech in that [vidyā] are desirable for all worldly vidyās and mantras.”

Namo ratna trayāya /

Nama Ārya Avalokiteśvarāya /

bodhisattvāya / mahāsattvāya / mahākāruṇikāya /

Īśanakulam avatuyiṣyāmi / bhagavate /

Ārya Avalokiteśvaratejana ra ra ra ra ra vipuci vipuci

pramathā / pramatha pramatha pramatha /

garja garja garja / ṭi ṭi ṭi / sa sa sa / u u u / la la la /

ca ca ca / āgaccha āgaccha / bhagavān /

Āryāvalokiteśvarāya / paramahṛdayaṃ /

dhārayiṣyati Iśvārasya vipomatitvāṃprasātha /

varaṃdeyaṃ / sarvasattvāhiti / dhutaṃ / varaṃ /

yakṣaya / sarkara / muni muni / apratihata /

vītyokṛta hitakṛta yakṣakṛta /

Nama Ārya Avalokiteśvarāya svāhā //

“This mantra that ‘Invites Īśāna’s Family,’ which has also been spoken by the Bodhisattva Mahāsattvas, and spoken by the Sons of the Gods who possess miraculous power, was well expressed for the purpose of accomplishing the wishes and desired aims of sentient beings who are human beings on this earth. You shall grant a boon to any practitioner who has completed this [ritual] and who desires magical success (siddhi). May [these mantras] protect all hosts of creatures, particularly, the mantras that are well expressed by me and the ten billion [beings] who wish to strive for the purpose of sentient beings, and that summon the gods for success on this earth. May this well expressed mantra that achieves power, and the Mahāvidyā, bestow the power and brilliance that belongs to Tārā, possessing various kinds of forms.”

Then there is the evocation ritual for this [vidyā]. With the ritual previously expressed, on cotton cloth, the body of Noble Bhagavān Avalokiteśvara shines like the color of gold. Padmapāṇi displays the boon-granting gesture (varadā-mudrā) with the right [hand], while the left hand holds a lotus. His crown of locks hangs down. Bhagavān Amitābha is seated on his head. To the right of Noble Avalokiteśvara, depict a Bodhisattva assuming the form of the “Extensive Samādhi,” surrounded by a group of bodhisattvas. To [Avalokiteśvara’s] left, depict the Great Beings Īśāna, etc., each of whom has three eyes.

In the place formerly mentioned, having set down the borders of the surface of the painted cloth, begin from the fourteenth day of the waning moon [i.e., new moon], recite 100,000 times with the same [vidyā,] and perform a ritual of offering. One will have performed preliminary service.

Remain fasting for a day and a night, make an offering of white sacrificial cakes to all bodhisattvas on the fourteenth day of the waning moon, and offer akaru and duruka incense. One should offer incense together with milk to Noble Avalokiteśvara, and one should offer curds, food with molasses, and gugul incense to the desired lineage, entirely illuminated in all colors.

Outside of the painted cloth, offer sacrificial cakes to all creatures and offer a feast with gifts to the monks. Offer curds with cooked food to the Lords of Beasts, and obtain four of them. One should recite 8,000 times at the three junctures of the day for up to a day and a night. Then, having begun at twilight, one should recite as long as and up until there are signs of success (siddhi) emanating the eye of power. When signs of success appear, then offer a flower garland and gugul incense. Having fed ascetics who have appeared, one should offer them gifts. Then, perform all rituals. Having consecrated flowers, fruit, perfumes, or clothes, etc. with mantra recitation, bless them and continue to serve them.

If one desires the enjoyments of a kingdom, perform burnt offerings with curds, butter, and milky porridge in front of the image on cloth. [If one succeeds,] at the end of one hundred [performances], the head crest of the tantric practitioner shall ignite. If one desires to subdue a punishment, perform burnt offerings of sesame and sesame porridge for three junctures of three nights in the presence of the image on cloth, and one will bring it under control. If desiring to subjugate a woman, perform 8,000 burnt offerings with the milk of a first-born cow at the three watches of three nights in the presence of the image on cloth, and one will profit. If desiring to subjugate the rulers of the cardinal directions, perform burnt offerings with ashes and one will subjugate them. When making 8,000 recitations during three watches over seven days, one will perform all concentrations (samādhis) of people on the surface of this earth as well as perform a multitude of worldly and supramundane rituals. For this mantra, this is certain!

This completes the great king of vidyās known as “Inviting Īśāna’s Family,” born from the “Extensive” samādhi in the Fundamental Ritual Text of Ārya Tārā Ūrdhvajaṭā.

[#11] Then, the Bodhisattva Mahasattva Avalokiteśvara, while cultivating the best “Extensive” samādhi as before, with loving kindness for sentient beings, remembered the king of vidyās called “Engaging” from the Bhagavatī [Tārā]’s best ritual text.

Namo ratna trayāya /

Nama ārya avalokiteśvarāya

bodhisattvāya mahāsattvāya /

Namo vidyārājāya / tadyathā / viśuddhapraba / karṣa karṣa bhaśiṣe

vidyādhara guhyeka manusmara buddhasatyena / dharmasatyena /

saṃghasatyena / ārya avalokiteśvarāsatyena / siddhyantu me

mantrapadā phaṭ phaṭ[a]yā / muni munāya / samatha samāya /

uddharaṃ te kokarānte manusmāratra / hṛdayasakārātotaṃ /

kaṭaṭāṃ svāhā //

O Mahāsthāmaprāpta, reciting this king of vidyās “Engaging” frightens all injurious ones, destroys all poisons, drives away all evil spirits (gdon) and diverts all vidyās. In short, it completely fulfills all hopes.

Then, there is the evocation ritual for this [vidyā]. One should depict Bhagavān Avalokiteśvara, his body white in color, his locks the color of smoke, and his face with a wide smile. His right hand displays the boon-granting gesture (varadā-mudrā) and his left hand holds a lotus. He steps onto a fine golden ladder.992 Surround him on the right with praiseworthy birds such as the male goose, osprey, wild duck, peasant, and parrot, etc. Draw two singing kinnaras concealing their ears with their left hands. One should also depict the practitioner below, facing [Avalokiteśvara], holding up an incense vessel in hand, and kneeling as he looks at the engaging face of the Bhagavān. Depict him beneath and to the right [of Avalokiteśvara], overwhelmed by light rays emanating from the Bodhisattva’s body. Having begun to depict the image on cloth in that way, and having requested to place the image on cloth in the place mentioned above, one should compose [the image].

Namo ratna trayāya / Nama ārya avalokiteśvarāya

bodhisattvāya mahāsattvāya / Jātihuti mama avatādya svāhā //

[This is the] mantra for the maṇḍala.

Namo ratna trayāya / Nama ārya avalokiteśvarāya

bodhisattvāya mahāsattvāya / mune mune svāhā //

This performs all [rituals]. One should recite it 500,000 times and perform burnt offerings of lotuses crushed with curds, honey, and butter. At the end, fast for a day and a night. By reciting [the vidyā] without interruption, if the painted cloth moves, it is a sign of magical success (siddhi) and one will become a ruler (bdag po) over the entire earth. If [the cloth] does not move, one will still rule over a province (yul). By continually reciting [the vidyā], one will find treasure. Should one offer a thousand lotuses in the presence of the image on cloth, one will acquire a village. If offering 3,000 [lotuses], one will acquire five villages. By continually wishing for and remembering to apply this king of vidyās, one will not be poor.

This completes the excellent king of vidyās called “Engaging” born from the “Extensive” samādhi in The Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

[#12] The Bodhisattva Great Being Avalokiteśvara cultivated the best “Extensive” samādhi and uttered the most amazing, purposeful king of vidyās called “Ten Letters” from the Bhagavatī [Tārā]’s best ritual text, performed and rejoiced in by ten million Buddhas. It removes all that is trifling and protects all sentient beings.

Namo ratna trayāya/

Nama Ārya Avalokiteśvarāya /

bodhisattvāya / mahāsattvāya / mahākāruṇikāya /

Tadyatha / Oṃ ghaṭṭani phu ma ta na svāhā /

O Mahāsthāmaprāpta! This is the unobstructed King of Mahāvidyās called “Ten Letters.” It [performs] all activities, is permitted by one hundred million Buddhas, lustrous, and should be continually and exclusively worshipped as a protective amulet.

Then, this is the offering for practice. Having performed a worship ceremony for treasures near a stūpa filled with relics, and offered the same fragrance and incense, etc., one should perform ten million recitations. One will acquire a kingdom. If performing one million recitations, one will acquire one thousand gold [pieces]. Having anointed one thousand maṇḍalas in front of a reliquary mound (stūpa), and offered perfume and incense, etc., upon performing 100,000 recitations, one will gain control over whichever kingdom is desired. One should perform 300,000 recitations over a great river, a river island, and a reliquary mound measuring a full span of the Sugata. Having acquired a great kingdom, one will become very important. One who continually remembers this mantra, will be rejoiced in by one hundred million Buddhas, and will live entirely amidst praise.

This completes the excellent king of vidyās called “Ten Letters” produced from the “Extensive” samādhi in the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

[#13] Then the Bodhisattva Great Being Avalokiteśvara, while cultivating the best “Extensive” samādhi, uttered the king of vidyās called “Head Initiation” from Blessed Noble Tārā’s best ritual text.

Namo ratna trayāya /

Namo Akṣobhyaya / tadyathā /

Namo vimukta / darṣanāya / tathāgatāya /

Namo gambhirabhoṣāya / tathāgatāya /

Namo Ārya Avalokiteśvarāya

bodhisattvāya mahāsattvāya mahākāruṇikāya /

tadyathā / kumāri / kumāri / manoja veṣunājaye /

śaradavijayāya / duma dubhisvarāya / devi devi devi

pūjitāya / namaskṛta garjitāya / rara lala khagāya svāhā /

varuṇāya svāhā / apratihata / vadanāya svāhā /

brahmeśvaraghoṣarutrāya svāhā /

visati / satirājāya svāhā / Ārya Avalokiteśvarāya /

mūrdhānāvaraṇa svāhā/

mama kāryaṃ kuru svāhā //

O Mahāsthāmaprāpta, the excellent king of vidyās called “Head Initiation,” generated on my head, is spoken by many millions of Buddhas, is an initiation empowered by the hands of many Buddhas, and has become the residence of Tathāgata Amitābha. Reading it quickly accomplishes all difficulties of the minor rituals.

Then there is the ritual of evoking [the deity] of this [vidyā]. Having remained fasting near a reliquary mound (stūpa) filled with relics, one should recite [the vidyā] 100,000 times. Having sought the opportunity, [this vidyā] will free one from all [sins]. Having offered perfume and flowers, etc., to a reliquary mound (stūpa) with relics on a day of the Viśākhā lunar mansion (nakṣatra), one should begin to depict Noble Avalokiteśvara on a cloth with uncut fringes. Depict him with his locks bound up, seated on a lotus, and with folded palms making salutations to Bhagavān Amitābha, the silent sage (muni). A practitioner lifts an incense vessel in hand while looking at the Bhagavān.

One should draw that [image] within twelve days according to those guidelines. Having begun to draw the image on cloth in this way, request to place the painted cloth near a reliquary shrine (stūpa). After having made everything on that [cloth] with the same [ritual], one should make 500,000 recitations. At the end of that, remain fasting for a night, make a large offering for the painted cloth, recite over each of 8,000 jasmine flowers, and prick the feet of the Bhagavān [in the image]. At the end of 100,000 recitations, performed during the three junctures [i.e., dawn, noon, and twilight,] the Bhagavān will bestow a boon. If the body of the practitioner [in the painting] blazes, the painted cloth shakes, and the tips of the butter lamps increase, one will [acquire] a kingdom. If one who desires to accomplish [the ritual] is a good listener who remembers what is heard (śrutadharatā) or an excellent speaker (vādināṃvara), and if one accomplishes everything in the presence of the image on cloth made of [black] collyrium, [red] arsenic sulfide, and [yellow] bile,993 there will be the three kinds of magical results (siddhi).994

This completes the excellent king of ritual texts995 called “Head Initiation” produced from the “Extensive” samādhi in the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

[#14] Then the Bodhisattva Great Being Avalokiteśvara, [while cultivating] the best “Extensive” samādhi, uttered the excellent king of vidyās called “Signs of Light” from the most excellent ritual text of the Bhagavatī [Tārā].

Namo ratna trayāya / Namo Amitābhāya /

Nama Vipaśyāṃ / ṣikhī / viśvabhu /

Nama Ārya Avalokiteśvarāya / Bodhisattvāya /

Mahāsattvāya / Mahākāruṇikāya / pramudita /

kāvacanāyanityotāva / cittaya / bhagavān hṛdaya manusmara /

aciśmatyaṃ lokādhāto / sarvabodhisattvāparṣat madhye bhāṣitaṃ /

buddhasatyaṃ / dharmasatyaṃ / saṃghasatyaṃ /

anāghami satyaṃ / srota āpannisatyaṃ / yakṣasatyaṃ /

kuśmāṇḍāsatyaṃ / purvabodhisattvasatyaṃ / hṛdaya manusmara

he he he he he hve hve hve hve hve ra ra ra ra ra la la la la la /

oṃ kāraprabebhyaṃ pañcayābhāśitaṃ kalpasarva-buddhasarājitaṃ

tvam eva / rakṣaṃ vaṃ datvāsirasvapraṇām-yahaṃ khaga khaga /

bija aparājitāya svāhā // Avalokiteśvarāvijayasvāhā //

Having read this excellent king of vidyās called “Light Rays Attaining Great Power,” all insignificant rituals succeed. Then, there is the propitiation ritual (sādhana) for this [vidyā].

In front of a reliquary mound (stūpa) possessing bodily relics, a mountain peak, the bank of a river flowing into the ocean, or an island [in] the middle of the water, having eaten barley cooked with milk, and having performed all of the same [rituals], make 100,000 recitations, and one will have performed preliminary service.

Then, having combined [black] collyrium, [red] arsenic sulfide, and [yellow] bile, and wrapped it in aśvattha leaves, perform a worship ceremony for the reliquary mound (stūpa) with relics. Seated on a kuśa grass mat for three junctures of the time,996 one should recite exactly 21 days over possessions. If they become warm, then smoke, and blaze, [the ritual] is successful. With the first, one will subjugate. With the second, one will become invisibile. With the third, one will move in the sky. If the painted cloth quivers, one will acquire a kingdom.

This completes the excellent king of ritual texts997 called “[Signs] of Light Rays,” born from the best “Extensive” samādhi in the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

[#15] Then the Bodhisattva Great Being Noble Avalokiteśvara, while cultivating the best “Extensive” samādhi as before, uttered the excellent king of vidyās called “Fully Illuminated Lotus” from the most excellent ritual text of The Blessed Queen of Mahāvidyās (Bhagavatī Mahāvidyārājñī).998

Namaḥ suvarnāvabhāsāya / tathāgatāya / arhate /

Samyaksaṃbuddhaya / veṣṭikoṭiyakṣaparivṛtāya /

Nama Ārya Avalokiteśvarāya / Bodhisattvāya /

Mahāsattvāya / Mahākāruṇikāya / tadyathā /

Urdh[v]ajaṭā / prajvalitāya / padma avabhāsaḥ /

tathāgatāvacanenatvayabhaśīti / kalpaṃ / sarvakṣaya /

kīrtanaya / sarvasattvāhita / anukartaṃ /

sarvasatt[v]āparājitāya / sarvasattvāhitārthāya / sarvasiddhā /

cityayoginiḥ nama Ārya Avalokitesśvarāya / tadyathā /

dhamanidhamani / bhūrbhuva / oṃ oṃ oṃ / vipuriri / pune svāhā /

vijaya paṭa paṭa paṭa kāra svāhā / mahāyaśa anumune svāhā /

apratihanapacane svāhā //

O Mahāsthamaprapta, one who merely remembers this excellent king of vidyās called “Fully Illuminating Lotus,” which is also my essence, will eliminate all of the great dangers. Anyone who performs it for three days and nights, will completely purify all who have committed the five sins of immediate retribution for a long time. They will see dreams of various kinds. As for the ritual of propitiation [of the deity], having offered incense and perfume to a reliquary mound containing bodily relics, one should recite 300,000 times. At the end of that, remain fasting for a night, [offer] twelve milks for the twelveth [day of the] month, twelve curds, twelve full waterpots, twelve pots of honey, twelve pots of soup with sesame, twelve cups of kuṣmāṇḍa, lotuses for twelve cups, and eat twelve alms meals. Then, from twilight, perform the ritual of offering in the same way, etc. After that, having smeared saffron and offered flower garlands of jasmine flowers similar in color to the blue utpala lotus, in front of the reliquary mound on the fourteenth day of the waning moon999 or during the full moon, grasp a sword with the right hand, become seated on a kuśa grass mat, and recite 8,000 times. At the end of that, the signs of success would be hearing the words “Excellent! Excellent!” from the sky. Then, the sword will ignite, and, in that very instant, a divine body will appear together with retinue. One will live for a great aeon. Then, if the sword quivers or the reliquary mound sways, one will become king among men. Moreover, one will obtain whatever one desires and strives to procure. Having achieved that which one strives for, one will obtain a sphere of accomplishment (siddhi).

This completes the excellent king of vidyās called “The Fully Illuminating Lotus,” born from the most excellent “Extensive samādhi” in the Funda–mental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

[#16] Then the Bodhisattva Great Being Avalokiteśvara, while cultivating the most excellent “Extensive samādhi” as before, uttered the excellent king of vidyās called “Imitating the Eighty Minor Marks” from the best ritual text of the Blessed [Queen]1000 of Mahāvidyās.

Namo ratna trayāya /

Nama Ārya Avalokiteśvarāya /

Bodhisattvāya / Mahāsattvāya / Oṃ drijaṭāya /

Namaḥ padmavibhuṣitāya / namaḥ padmayānāyāḥ /

namaḥ padmahastāyāḥ / namo maṇḍalaśikhāya /

namo aśītyanūbyaṃjana / lakṣaṇāya / namo asurā /

rekuñcitāya svāhā //

O Mahāsthāmaprāpta, this great king of vidyās called “Imitating the Eighty Minor Marks” bestows the great aims [of] Tārā’s ritual text. Whoever remembers this [vidyā] shall accomplish all aims. Here is the propitation ritual associated with that [vidyā]. Make a stūpa out of sand equaling the measurement of a full span of the Sugata where there is a river that flows into the ocean, or on an island in a river or in the ocean. Having planted a “soul pole” (srog shing) in the stūpa and attached perfume and incense, etc., recite 8,000 [times] in front of each [stūpa]. Up until the completion of the 8,000th stūpa, if the stūpa blazes up from behind, one will become a lord over the entire earth. After that, if it burns, one will be successful. [This] is for all rituals. If one desires to control a king, a king’s minister, a woman, or a man, having offered perfume, etc. in front of the stūpa, one should recite 8,000 times. Upon performing [the recitations] at the three junctures [dawn, noon, and twilight] over seven days, one will become delighted. Accept whatever is received. Having adhered to a pledge for [protection from] the dangers, reciting [this vidyā] will eliminate danger. By merely reading [this vidyā], minor rituals shall succeed. It performs all rituals.

This completes the excellent king of vidyās called “Imitating the Eighty Minor Marks,” born from the most excellent “Extensive” samādhi in the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

[#17] The Bodhisattva Great Being Noble Avalokiteśvara, while cultivating the “Extensive” samādhi, uttered the excellent king of vidyās called “Ornament of Good Qualities” from Bhagavatī [Tārā]’s Most Excellent Ritual Text.

Namo ratna trayāya /

Nama ārya Avalokiteśvarāya

bodhisattvāya mahāsattvāya mahākāruṇikāya /

tadyathā / vimuktiteja / abhayadharma /

rasigunasāgarapadme manasi /

brahmendrapratipannamahotyata /

tadyathā / dāmana / dāmani / turu turu / tiṣṭhati tiṣṭhati /

madhu madhu / madadhi madadhi /

sarvakāryaṃ kuru svāhā //

O Mahāsthāmaprāpta, “Ornament of Good Qualities” grants all the desired aims of all sentient beings. Whoever always remembers this king of vidyās “Ornament of Good Qualities” will perform all rituals for a long time without obstruction.

Then there is the ritual of propitiation (sādhana) associated with that [vidyā]. Using the ritual previously expressed, permit the image of the Silent Sage (muni) Bhagavān Amitābha to be drawn on cotton cloth, seated cross-legged on a thousand-petalled [lotus]. He should be drawn as if teaching the Dharma. To his right, draw Noble Avalokiteśvara, seated on a lotus, his body colored white, bearing a crown of locks, bowing respectfully to the Bhagavān. A practitioner is below him, kneeling and lifting an incense vessel in hand as before.

Request [the deity] to enter the painted cloth next to a stūpa with bodily relics. For many auspicious days, activities, and moments, [perform] the eight limbs of a fasting reparation, dwell in loving kindness, perform a very extensive offering, and make 10,000 recitations during the full moon. Upon completing preliminary service with this [ritual], having made a complete recitation for each lotus next to that very same stūpa, make an offering in front of the painted cloth. One should make one thousand offerings on each day. Having begun from the first day of the new moon, [continue] up to the twelfth. Having remained fasting for three nights, make a vast offering to the painted cloth, and perform burnt offerings 3,000 times with white lotuses crushed with curds, honey, and butter. If the arrangement of the painted cloth moves and the [tips] of the butter lamps increase, or elsewhere expand, this is a sign of magical success and one will acquire a great kingdom. If unsuccessful, one will acquire a province (yul).

This completes the excellent king of vidyās called “Ornament of Good Qualities,” born from the most excellent “Extensive” samādhi from the Fundamental Ritual Text of Bhagavati Ārya Tārā Ūrdhvajaṭā.

[#18] Then the Bodhisattva Great Being Noble Avalokiteśvara, cultivated the most excellent “Extensive” samādhi, and uttered the king of vidyās called “Happy Land Array” (Sukhāvativyūha) from the most excellent ritual text of Bhagavatī [Tārā].

Namo ratna trayāya /

Namo Amitābhāya / Tathāgatāya / Arhate /

Samyaksaṃbuddhāya / Nama Ārya Avalokiteśvarāya /

Bodhisattvāya / Mahāsattvāya / Mahākāruṇikāya /

Ūrdhvaprajvalitajaṭāya / sukhāvatyaṃ / pramocate / tadyathā /

bhagavato / Amitāb[h]āsaya / pādāmūle / mamacahṛdaya /

pratigṛhṇatu bhagavāna / mama anu / kampāmusatayi / tadyathā /

sādhu sādhū / suṣthu pariṣyāmi ti laṇghalanghaḥ jyotiṣthapati /

vibhudhapadmahastāya sume sume / visuma giri giriṇi svāhā //

O Mahāsthāmaprāpta, merely by reciting this excellent king of vidyās called “Happy Land Array” protects from all dangers. As for its ritual, make a stūpa roughly the size of a water pot beneath a single tree without a canopy, and perform 100,000 burnt offerings with aloe wood (akaru) in front of that [stūpa]. Having performed a burnt offering for whatever purpose, one will obtain its boon. If desiring to control a king or king’s minister, having made an image out of salt in front of the stūpa, upon performing burnt offerings seven times at the three junctures of the day for three days in fire of pālaśa wood, one will be in control. If desiring to control a woman, upon performing 8,000 burnt offerings at the three junctures of the day for three days with pulverized khadira wood and white mustard over fire of khadira wood, mixed with blood and white mustard on a flat place, one will become powerful.

Having made 1,008 stūpas measuring four sor, a full span, or a full span of the Sugata with sand from a river draining into the ocean, and having offered a soul pole, recite [the vidyā] 1,008 times in front of each [stūpa] with the ritual of honor offerings, etc. If sitting for 1,008 [performances], one will acquire 1,000 copper coins (khaśārpaṇa). If reciting 100,000 times in front of each [reliquary mound] that is situated along the ocean’s shore, proceeding according to the former ritual, one will obtain a vision of Bhagavān Noble Avalokiteśvara. Whatever excellent thing one desires and searches for, one will find.

This completes the excellent king of vidyās called “Happy Land Array” from the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

[#19] Then, the Bodhisattva Great Being Avalokiteśvara, while cultivating the same samādhi as before, uttered the king of vidyās called “Heroine”1001 from the Bhagavatī [Tārā]’s most excellent ritual text.

Namo ratna trayāya / Nama ārya Avalokiteśvarāya

bodhisattvāya mahāsattvāya mahākāruṇikāya /

tadyathā / śirivisiri smṛtivadani / tijovandhani hara hara

amukaṃmeva samāgaccha turamaṇi / viramaṇi /

viravāsi / minisau / tamutakhepītavarṇa svāhā //

O Mahāsthāmaprāpta, this excellent queen of vidyās called “Heroic” protects all sentient beings. The sons of the Excellent Conqueror who always remember this vidyā called “Heroine” shall surely accomplish the rituals that aim for and strive for the magical result of wealth.

Here is the evocation ritual for that [vidyā]. Depict Bhagavān Ārya Avalokiteśvara with [yellow] bile seated on a lotus, holding a lotus in his [left] hand, bestowing the “Have No Fear” hand gesture (abhaya-mudrā) with the right, and adorned with all ornaments. On his right is the practitioner as before.

Having offered perfume, flowers, incense, and garlands to that painted cloth on a reliquary mound with bodily relics, and having fasted for a day and a night, offer twelve clay cups of rice porridge during the full moon and burning incense of akaru. Then, having sat down on a bundle of kuśa grass, make 1,008 recitations. One will have performed preliminary service.

Regarding the magical results of all the rituals, one should recite 100,000 times with the same ritual. Subsequently, smear a circle in front of the painted cloth. Having recited over each jasmine flower, cast them into the circle. In this way, upon performing up to 1,008 times during three junctures over seven days, whatever one desires, one will control for seven days.

Upon performing 300,000 burnt offering with black aloewood (akaru) in front of the painted cloth, one will acquire a kingdom. If unsuccessful, [one will acquire] a village.

This completes the excellent queen of vidyās called “Heroine” born from the “Extensive” samādhi in the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

[#20] Then the Bodhisattva Great Being Avalokiteśvara, while cultivating that same king of samādhis, uttered the excellent king of vidyās called “Bestowing Fearlessness” from Bhagavatī [Tārā’s] most excellent ritual text.

Namo ratna trayāya /

Nama ārya Avalokiteśvarāya

bodhisattvāya mahāsattvāya mahākāruṇikāya /

Dīptapiṅgale haripiṅgale asonitādhadrā ehi ehi

Mamavaraṃ prayaccha svāhā /

O Mahāsthāmaprāpta, this is the king of vidyās “Bestowing Fearlessness.” Here is its ritual. Using paint, depict Noble Avalokiteśvara on cloth or parchment (’bras bu can), [seated] on a lotus throne, with a lotus in hand, bestowing the “Have No Fear” hand gesture (abhaya-mudrā). The practitioner is just as before.

In front of that [painted cloth], if one has performed 100,000 burnt offerings of red sandalwood crushed with butter at the three junctures, one will acquire one hundred gold coins. If performing 700,000 burnt offerings, one will acquire a kingdom.

In this [ritual,] rubies (padmarāga) will appear.

Namo ratna trayāya /

Nama ārya Avalokiteśvarāya


bodhisattvāya mahāsattvāya mahākāruṇikāya /

tadyathā yigecchitvecaparipraṇa / Auśratyaṃ / dadāti / mebajriṇi /

mohani / mohaja / jambhani / stambhani / abhayaprada /

abhayaprade / lalalala / lalalala svāhā //

O Mahāsthāmaprāpta, this is the mantra for bestowing rubies (padmarāga). As for its ritual, draw Noble Avalokiteśvara with red saffron. If one performs 100,000 burnt offerings with red flowers crushed in butter and honey in the presence of that [cloth], one will find one hundred rubies.

This is the ritual for the food mantra.

Namo ratna trayāya /

Nama ārya Avalokiteśvarāya

bodhisattvāya mahāsattvāya mahākāruṇikāya /

Tadyathā prabyākarī / prabhakārī / prabhkārī /

jyotiṣmati suci vimucāya svāhā //

O Mahāsthāmaprāpta, this is the mantra for bestowing food and clothes. As for its ritual, depict Noble Avalokiteśvara using blood and yellow arsenic (ba bla). In the presence of this [image], perform 100,000 burnt offerings of soup mixed with butter, and one will find food and clothes everywhere.

This is for bestowing silver.

Namo ratna trayāya /

Nama ārya Avalokiteśvarāya /

bodhisattvāya mahāsattvāya mahākāruṇikāya /

tadyathā jvala jvala prajvala ghana ghana haṭāya /

sādhaya sādhaya / ehi ehi / phu phu phu phu / ghu ghu /

phura svāhā //

O Mahāsthāmaprāpta, this is the mantra for bestowing silver. As for its ritual, one should depict Noble Avalokiteśvara with saffron. If performing 100,000 burnt offerings with nagagesara flowers crushed in curds, honey, and butter in the presence of that [image], one will find 100 silver [coins].

Moreover, here is the mantra for bestowing gold.

Namo ratna trayāya /

Nama ārya Avalokiteśvarāya

bodhisattvāya mahāsattvāya mahākāruṇikāya /

ga ru ru pha ra va ra / va ri li svāhā //

O Mahāsthāmaprāpta, this is the mantra for bestowing gold. As for its ritual, recite over mallika flowers one by one, and a stūpa filled with relics, and scatter [the flowers] near the stūpa. If one scatters 8,000 [flowers] at the three junctures of the day, one will find 100 gold [coins].

As for the ritual of the image on cloth, depict Bhagavān Noble Avalokiteśvara on cotton cloth, with his locks bound up, holding a water pot in hand and seated on a lotus throne. Having placed the image on cloth in a pure direction beneath an aśvattha tree in a village or a solitary place, if one performs 700,000 burnt offerings with oblations of resin and varnish, the Bhagavān shall quickly bestow a kingdom. This is the fifth type [of ritual].

This completes “Bestowing Fearlessness” born from the “Extensive” samādhi in the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

[#21] The Bodhisattva Great Being Noble Avalokiteśvara, while cultivating the most excellent “Extensive” samādhi as before, uttered the excellent king of vidyās called “Arising from the Letter Oṃ”1002 from Bhagavatī [Tārā]’s most excellent ritual text.

Namo ratna trayāya /

Namo Āmitābhāya / tathāgatāya / arhati /

samyaksaṃbuddhāsya / Nama Ārya Avalokiteśvarāya /

bodhisattvāya mahāsattvāya mahākāruṇikāya /

tadyathā / amukte / cacchadane / mādheni mādheni /

surudhi / ruttamāya/ dhā / rī / hu hu / hu hu /

matha matha matha / oṃ pramukha / pāla / pāla /

mahāparipāla / tija / namo stute / sarvaduṣṭatvaṃ

vāsisātāṇi māne svāhā //

O Mahāsthāmaprāpta, whoever continually remembers this excellent king of vidyās called “Liberation from Saṃsāra’s Noose” shall not be reborn in saṃsāra for a long time. Reciting it even purifies those who’ve committed the five sins of immediate retribution.

Then, there is a propitiation ritual (sādhana) associated with this [vidyā]. On a cotton cloth similar to that mentioned above, [depict] Bhagavān Ārya Avalokiteśvara, moving in the sky, completely ablaze with light rays. He holds a lotus in [his left] hand while bestowing the “Have No Fear” hand gesture (abhaya-mudrā) with his right [hand]. One should draw a practitioner with a full head and body, proper aspect and guise, burning incense.

Having laid down the image on cloth in the place previously mentioned, recite [the vidyā] 300,000 times over offerings of perfume, flowers, incense, etc., and it will propitiate the deity as before. It will even fully purify those who’ve committed the five sins of immediate retribution. Reciting it 600,000 times fulfills one’s vows.

If one wishes to capture malicious spirits, piśācas, and rākṣasas, surround [the painting] with a noose made of kuśa grass and recite [the vidyā] 8,000 times. It shall ensnare the trees or homes that are the dwelling places of malicious spirits. It will shackle all malicious spirits. It will overpower sentient beings and malicious beings.

If one desires to manufacture collyrium for the ear, perform 1,000 complete oblations in front of the painted cloth, and place [oblations] inside seven aśvattha leaves. If smoke rises, those [leaves] shall become equal to the [medicinal flowers called] “Eye of the Conqueror.”1003 It will make one live for 3,000 years. One should offer 300,000 white lotuses in front of the painted cloth. One will acquire a kingdom. If unsuccessful, one will acquire a province.

This completes the excellent king of vidyās called “Liberation from Saṃsāra’s Noose,” born from the “Extensive” samādhi in the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

[#22] Then the Bodhisattva Great Being Avalokiteśvara, while cultivating the most excellent “Extensive” samādhi, uttered this excellent king of vidyās called “Eleven Letters” from Bhagavatī [Tārā]’s most excellent ritual text.

Namo ratna trayāya /

Nama ārya Avalokiteśvarāya

bodhisattvāya mahāsattvāya mahākāruṇikāya / tadyathā / daśani /

karaṇi / vikaraṇi / vidhuli / vīlaya svāhā //

O Mahāsthāmaprāpta, by continually reciting this vidyā called “Eleven Letters,” which was formerly explained by me to the eleven Buddhas, one will acquire gold.

Then, there is the ritual to propitiate [the deity] of this [vidyā], which is for the purpose of success. On a cloth similar to that previously mentioned, using a mixture of balika flowers with powdered nāgagesara flowers, one should depict Avalokiteśvara seated on a lotus throne, with his stream of consciousness in meditation (bsam gtan sgom), holding a lotus in [his left] hand and a rosary with his right hand. His body is white in color. The practitioner is the same as before.

Having set down the image on cloth in the first place, one should make 300,000 recitations and propitiate the deity as before. One should then make 20,000 recitations without eating for three days on a mountain top, and one will acquire 1,000 gold [coins]. With paint the color of white sandalwood, one should begin painting Noble Avalokiteśvara, as expressed above. If one performs 300,000 burnt offerings with fragments of white sandalwood in the presence of that [image on cloth], one will acquire a kingdom. If unsuccessful, one will acquire a village.

Cultivated in the most excellent “Extensive” samādhi, this completes the excellent king of vidyās “Bestowing Provisions and Desires,” from the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

[#23] Then, the Bodhisattva Great Being Noble Avalokiteśvara, while cultivating the most excellent “Extensive” samādhi, uttered the excellent king of vidyās called “Abode of the Painted Cloth” in the most excellent ritual text of Bhagavatī Tārā Ūrdhvajaṭā.

Namo ratna trayāya /

Nama ārya Avalokiteśvarāya /

bodhisattvāya mahāsattvāya mahākāruṇikāya /

tadyathā / kaṭeni kaṭe / kaṭāṃ kaṭe / jyoti / tiṣmatī /

vipule svāhā //

O Mahāsthāmaprāpta, this is the excellent king of vidyās called “Abode of the Painted Cloth.” Continually reciting it will grant your aims and destroy all sins.

As well, for its [propitiation] ritual, depict Amitābha on the painted cloth expressed before, seated cross-legged, equipoised in samādhi. To the Bhagavān’s right is Noble Avalokiteśvara, bearing a crown of locks, with an upper garment of white silk, his palms folded in reverence for the Bhagavān. On the Bhagavān’s left is Noble Mahāstāmaprāpta, green as the priyaṅku plant, seated on a lotus throne, his palms folded in reverence for the Bhagavān.

Having begun to depict the painted cloth in this way, set it aside on vaṭa wood in a pure place, and recite 700,000 times over offerings of perfume and flowers, etc. One will have performed preliminary service.

At the end of that, remain fasting for three nights, make complete recitation for each of 8,000 white flowers, and make an offering in front of Avalokiteśvara. A sign of success is that 1,008 lotuses will manifest at once. This is a sign of success. Having ground these [lotuses] into powder, and mixed them with other cow [products], one will gain control over a king, or a king’s minister, or whomever it is given. If [that powder is] given to someone tormented with disease, it will pacify all diseases. If casting that powder upon a woman possessing signs of fertility, she will produce a son. At dawn, if casting this powder on one’s own head, one will delight all living beings. Similarly, that powder will perform whatever is desired. If desiring to be free [from illness], ingest it or apply it as ointment for illness, menstruation, to reveal signs, or similarly, for all poisons, etc., and one will pacify all diseases.

Moreover, there is the ritual of powder for the abode of the painted cloth. Having prepared equal parts of the following: petals of nagagesara, sandalwood, damanaka, and tamāla, plus uśīra plant, kuṣṭha, and a one-hundred-year-old flower, make them into powder. Having rightly praised this powder eight hundred times for the abode of the painted cloth, one will control whomever is given that powder to drink, etc., remain in service, lack dangers of swords, find two together, and be in command. In this way, if one offers 300,000 white lotuses in the presence of the painted cloth for dangers, one will acquire a large province (yul). If one performs 700,000 burnt offerings with red lotuses, kindled in fire made with arka wood, one will acquire a vast kingdom. If unsuccessful, one will acquire a huge city. If making one hundred thousand burnt offerings of sesame, one will find one village. If making 500,000 burnt offerings and bestowing a gift of wealth and boons, one will gain contol over it. By reciting [this vidyā] one hundred times over conch shell, one will attain all aims.

This completes the “Abode of Painted Cloth” in the Mahā-tantra of the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

[#24] The Bodhisattva Great Being Noble Avalokiteśvara, while cultivating the most excellent “Extensive” samādhi as before, uttered the excellent king of vidyās called “Lotus Border.”

Namo ratna trayāya /

Nama ārya Avalokiteśvarāya

bodhisattvāya mahāsattvāya mahākāruṇikāya /

tadyathā / vyajani / vijani / vijahate / padmaṣaṇḍani /

vāsīni buddhe / vuddhāya / paraṃ parāya /

sarvagativijayāya svāhā //

O Mahāstāmaprāpta, continually reciting this mahāvidyā called “Lotus Border” will expel and free one from all diseases.

Then there is its evocation ritual. Depict Ārya Avalokiteśvara with [yellow] bile on white birch-bark leaves, seated on a lotus, entirely white, his locks bound up, holding a lotus with his left hand and a round water pot in his right hand.

Having asked to set down the image on cloth in a pure place, using that same [vidyā,] one should make 300,000 recitations with all [offerings of] perfume and incense, etc. At the end of that, having fasted for a day and a night, having begun from the first day of the waxing moon, recite for the Bhagavān each time over 8,000 flowers, and prick the feet of the Bhagavān [in the painting]. One should recite accordingly, beginning at midnight, and make a very extensive offering after completing 80,000 [performances]. Then, if the words “accomplished one” arise in the sky, one shall attain whatever one desires.

If one desires to subjugate a king or someone [else], having accepted a garland of jasmine flowers, and having recited [the vidyā] over every single one of those flowers, one should make an offering in the presence of the painted cloth. If one has made offerings for seven days at the three junctures of the day, one will attain power.

If one desires to overpower a brahman, one should make burnt offerings with the hide of a black antelope at the three junctures of the day for seven days over fire kindled with pālaśa wood, and one will gain control. If one has performed burnt offerings with udumbara flowers over fire kindled with bilba wood in the presence of the painted cloth, within three days, one will gain control. If one desires to subjugate a commoner (dmangs rig), one should perform burnt offerings with salt over fire kindled with arka wood in the presence of the painted cloth, and one will gain power within three days. If one desires to overpower an ordinary woman, perform burnt offerings of barley over that fire. If one desires to overpower a monk or a brahman, and if one performs burnt offerings with durva [grass] over khadira wood in the presence of the painted cloth for seven days at the three junctures, one will attain power on the seventh [day]. Having recited for one month over whatever is to be controlled, one will gain power over that.

This completes the excellent king of mantras called “Lotus Border” born from the “Extensive” samādhi in the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

[#25] Then the Bodhisattva Great Being Noble Avalokiteśvara, while cultivating the most excellent “Extensive” samādhi, uttered the king of mantras (mantrarāja) called “Radiant Lotus,” found in the most excellent ritual text of Bhagavatī Ārya Tārā.

Namo ratna trayāya /

Nama ārya Avalokiteśvarāya

bodhisattvāya mahāsattvāya mahākāruṇikāya /

tadyathā / damane damane / śānte śānte / mānase /

vijaye / jayavahe / anghe / aṅarge / darśane / apratihata /

sāsane / tiṣṭha tiṣṭha / vijayavahe / mavavaraṃ /

śobhane / ru ru ru ru ru ru / rāya svāhā //

O Mahāsthāmaprāpta, this is the excellent king of mantras called “Radiant Lotus.” By continually reciting it, there will be no diseases.

Then there is its evocation ritual. One should begin to paint Noble Avalokiteśvara with pure, unmixed paint and the juice of the poppy plant (le brgan). Make him white with his locks bound up, holding a lotus in hand, seated on a lotus throne, and shimmering with a garland of blazing light.

Then, having placed the painted cloth in a pure direction, one should [offer] perfume, flowers, and incense and make 500,000 recitations with this same [vidyā]. One should perform 300,000 burnt offerings with white sandalwood crushed with curds, honey, and butter. One will immediately acquire a kingdom. If one is unsuccessful, one will acquire one village. If performing burnt offerings with pālaśa or akaru wood crushed with butter in the presence of the painted cloth, one will acquire a billion garments. If one makes 100,000 oblations with poppy plant juice, one will find treasure. One who recites a teaching for one month will acquire one’s aims, except if they are imbedded in desire.

This completes the excellent king of mantras called “Radiant Lotus” born from the “Extensive” samādhi, in the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

[#26] The Bodhisattva Great Being uttered the excellent king of vidyās called “Endless Knot”1004 from Bhagavatī [Tārā’s] most excellent ritual text.

Namo ratna trayāya /

Nama ārya Avalokiteśvarāya

bodhisattvāya mahāsattvāya mahākāruṇikāya /

tadyathā / vasura / maravara / ghu ghu / niparaṃ /

ehi ehi / budhya budhya / bodhaye svāhā //

O Mahāstāmaprāpta, merely remembering this excellent king of vidyās called “Endless Knot” destroys all harm (hiṃsa).

Its ritual [is as follows]. Depict Noble Avalokiteśvara with paint that is mixed with saffron. His locks are bound up and he is seated on a lotus, holding a lotus in his left hand, and bestowing the boon-granting gesture with his right hand. He is adorned with the mark of an endless knot (śrīvatsa) over his heart. Paint an endless knot with saffron on his right.

Having placed a stūpa together with its relics in the western direction facing the painted cloth, and having burnt incense with this same [vidyā] for that same reliquary shrine, one should make 300,000 recitations. At the end of that, one should remain fasting for a day and a night. After reciting over nāgagesara flowers one by one, one should prick Noble Avalokiteśvara’s heart [as it appears in the painting]. In this way, if one completes this [ritual] within a month, one will find a large treasure. [If completing it] within seven days, one will acquire 1,000 gold [pieces]. One will acquire regional territory.

This completes the excellent king of vidyās called “Endless Knot,” born from the “Extensive” samādhi, in the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

[#27] Then, the Bodhisattva Great Being Avalokiteśvara, while cultivating the most excellent “Extensive” samādhi as before, uttered the king of mantras called “Bestowing Fearlessness” in Bhagavatī [Tārā’s] most excellent ritual text.

Namo ratna trayāya /

Nama ārya Avalokiteśvarāya

bodhisattvāya mahāsattvāya mahākāruṇikāya /

tadyathā / gopatipati / carapatipati / śasani / śasani /

bhū bhū / cili cili cilāpaya svāhā //

O Mahāsthāmaprāpta, by continually reciting this excellent king of mantras called “Bestowing Fearlessness,” one will become king over the inhabitants of the earth!

As for its evocation ritual (sādhana), one should depict Noble Avalokiteśvara upon a cotton cloth using paint that is mixed with powdered vermillion (li khri). His locks are bound up, and his hand holds a round water pot, a seed syllable is on its side. He is seated on a lotus throne and bestows the “Have No Fear” hand gesture (abhaya-mudrā).

Then, having placed the painted image on cloth to the north of a stūpa filled with relics, make an offering of treasured goods and make 100,000 recitations with this same [vidyā]. At the end of [the offerings and recitations], one should fast for a day and a night, make a vast offering, and recite [the vidyā] beginning at midnight. [If] one hears the words “Successful One!” in the sky, whatever one desires will fall like rain! If unsuccessful, one will acquire a province (yul). In the presence of that [painted image on cloth], if one performs 100,000 burnt offerings with flowers from the snake tree (nāgavṛkṣa) crushed in butter and kindled over fire made with pālaśa wood, one will find 100,000 silver coins. One will [also] find 100 copper coins.

This completes the excellent king of vidyās called “Bestowing Fearlessness,” born from the “Extensive” samādhi in the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

This completes the thirteenth extensive chapter Vidyā-Mantras born from the “Extensive Samādhi” from the Bodhisattvapiṭaka Avataṃsaka Mahāyāna sūtra and the Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā.

_______________

970. Tib. rig pa’i rgyal po chen po, Skt. mahāvidyārāja. The word rāja, translated as “king,” can also signify the “best of” something in a particular category, whether a group of living beings or objects, etc.

971. A watch is a period of three hours. Three “watches” equal nine hours.

972. The depiction of Avalokiteśvara extending one leg forward sets a precedent for an important iconographic feature of the green Tārā as she is known today.

973. Literally, “he creates wind” (gyas pas dbugs ’byin par byed pa).

974. A zho is the name of a small gold weight and a srang is an ounce. Ten zho equal one srang.

975. Two parts of curded milk with leaves.

976. The TP text reads Mābāhayiṣyāmi, which is most likely a corruption of mahābhayiṣyāmi (“I shall protect”). Compare this mantra with that the Derge (sde dge) Kanjur reading [305a-1 to 4], which has fewer corruptions.

977. pul shel tse. A fragrant medicinal root that cures vomiting (CD, p. 784).

978. dpal b[r]tags pa. A medicinal tree (CD, p. 788).

979. The TMK text [257a-3] says to recite as long as signs of success do not appear; meaning, up until signs of success appear.

980. The relationship between the aims of these rituals — world sovereignty — and the iconography in this painted cloth may be historically significant. The image of Avalokiteśvara flanked by two aspects of Tārā (The Glorious One Mahāśrī and the Earth Goddess Sa’i Lha mo) reflects how the first Buddhist king Srong-brtsan-sgam-po is envisioned in literature and art. This king is presented as the embodiment of Avalokiteśvara with his two wives who are the embodiments of the green Tārā and Bhṛkutī (white Tāra). Although the bodily colors of Mahāśrī and the earth goddess are not mentioned here, later sādhanas to Mahāśrī Tārā portray her green in color.

981. In this passage, the name Mahāsthāmaprāpta, followed by a genitive marker, appears to be a scribal error, since Mahāsthāmaprāpta appears in the vocative case (i.e., without a postposition) in most occurrences throughout this chapter.

982. The text (TP: 258a-2 / D: 601b-4) reads tsaṃgauṭaka, which may be a corruption of caṅgerika (basket) (cf. Monier-Williams, p. 382, col. 2.) Other possible readings are caṅga (beautiful) + irikā (name of a plant or tree); see Apte, p. 692, col. 1.

983. Here, the name of the vidyā (Tib. 259a-6) is thams cad kyi rjes su son pa po. Later in this section (260b-3) the same vidyā is called sems can thams cad rjes su son par byed pa po, Saving All Beings (Tib. 261b-2 to 3).

984. The text reads cho ga (rituals) here. However, four previous passages also contain the term tshig rnams (“words”) here, when introducing the vidyā.

985. CD, p. 1342, notes that Tibetan akaru stands for the Sanskrit agaru, or aloewood tree.

986. The text (262b-1 to 2) mentions twelve Buddhas, yet lists thirteen names.

987. (Tib. 263a-4). The previous passage (263a-2) refers to it as a king of vidyās.

988. Tib. dpal chen mo. For the two Buddhas positioned above Avalokiteśvara, the text [263a-7 end to 263b-1] reads gnyis pa steng du’o.

989. Atimuktaka flowers grow on the Tibetan plateaus (CD, p. 1343).

990. The Derge Kanjur reading (vol. tsha, 3a-5 to 6) tshol ba de gnod sgyin gyi bka’ byed par ’gyur ro // differs slightly from the sTog Palace Kanjur reading (265b-7): tshol ba de gnod sbyin thams cad kyi bkas byed par ’gyur ro //

991. The TPTMK (264a-4) reads khyod kyi rigs.

992. This image displays shamanistic influences. Avalokiteśvara can be conceived as a shaman traveling to another level of cosmos (via ladder), aided by the spirit power of wild birds, to find ways to defeat the injurious gdon spirits.

993. (mig sman; cakṣuṣya), (ldong ros; manaḥśilā), and (gi hang; gorocana), respectively.

994. The three categories of magical results include (1) those of the four minor rituals (pacifying, prosperity, domineering, and destructive magic); (2) the eight middling attainments such as fast walking, flying, or entering the underground; and (3) the supramundane goal of enlightenment.

995. The text (270b-2) reads rtog pa’i rgyal pa chen po (“great king of ritual texts”) instead of rig pa’i rgyal pa chen po (“great king of vidyās”).

996. Three thun or junctures of the day are equal to 24 hours or the period from dawn to dusk to the following dawn (CD, p. 581).

997. The text (271a-5) reads rtog pa’i rgyal pa chen po (“great king of ritual texts”) instead of rig pa’i rgyal pa chen po (“great king of vidyās”).

998. There is no paṭa ritual associated with this vidyā.

999. That is, the new moon.

1000. The text (272a-7) appears to be corrupt here: it reads “king” of vidyās (rig pa’i rgyal po), instead of “queen of vidyās” (rig pa’i rgyal mo,) following bcom ldan ’das ma (“Blessed One” or Bhagavatī in the feminine gender).

1001. Initially, this king of vidyās is given a feminine name (dpal ba ldan ma, 274b-5). Then, it is called an excellent queen of vidyās: Mahāvidyā-rājñī (274b-7). Next, it is given a masculine name (dpal ba dang ldan pa, 274b-7), and lastly, it is referred to as an excellent queen of vidyās, with a feminine name (275a-7).

1002. References to the name of this vidyā are not consistent. Later in this chapter it is referred to as “liberation from saṃsāra’s noose” (277a-1 and 277b-3).

1003. Das (p. 313, col. 1) identifies rgyal ba’i spyan (Conqueror’s eye) as flowers resembling the appearance of the Buddha’s eye, which are used in medicine.

1004. The śrīvatsa is an auspicious symbol, tantamount to the Buddha’s infinite knowledge (i.e., without beginning or end).
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APPENDIX I
The Legend of Tārā1005

“Tāre [means] She who liberates from the cycle of worldly existence,

Tuttāre [means She] who liberates from [the suffering caused by] the eight dangers,

Ture [means She] who quickly liberates from illness,

[Svāhā means] Salutations to Mother Tārā.”

In this way she is praised. Now I shall express a short history of the Venerable Tārā, the single mother of all the Conquerors and the excellent object of praise.

Formerly, in beginningless time, in the world realm called “Manifold Light,” there arose the Tathāgata Lord called Dundubhīśvara, Sound of the Drum. Also living there was the king’s daughter called Jñānacandrā, Moon of Wisdom,1006 who greatly revered the Tathāgata’s discourse. There, she worshipped the Buddha, together with his retinue — an infinite community of Śrāvakas and Bodhisattvas — for hundreds of millions of years. Every day she made offerings equal in value to the amount of jewels that would completely fill twelve miles in each of the ten directions. Not a single space remained unfilled. Then, she generated the Thought of Enlightenment, which is the generation of the foremost thought.

At that time, the monks implored her, “If you aspire to serve the teachings of the Buddha, due to your own roots of virtue, you will be transformed into a man in this very life. In order for it to turn out that way, it is proper to do so accordingly. . . .”1007

After a dialogue with them, the king’s daughter said,

“There is neither man nor woman,

Nor self, nor personhood, nor notion of such,

Attachment to [the designations] ‘male’ and ‘female’ is meaningless, and

Deludes worldly people with poor understanding.”

Having said that, she vowed,

“Many desire enlightenment in the body of a man,

But not a single [person] strives for

The benefit of beings in the body of a woman,

Therefore, I shall work for the benefit of beings

In a woman’s form as long as saṃsāra is not emptied.”1008

Then, for hundreds of thousands of millions of aeons, she lived in the palace of that king, meditating with one-pointed concentration on the qualities of the five objects of desire1009 and practicing skillful means. Having done this, she became tolerant of [the notion that] all phenomena (dharma) are unborn, and she perfected the concentration called “Liberating All Beings.”

Thereafter, through the power of that perfected concentration, she liberated trillions of sentient beings from worldly thoughts every day at dawn. As long as they were not firmly tolerant [of the notion that phenomena are unborn], she did not eat any food. And every day in the evening she would also establish as many [in tolerance of that notion].

Having changed her former name, she became known as Tārā. Then, the Tathāgata Dundubhiśvara prophesized, “As long as you manifest unexcelled enlightenment, you will “be solely addressed by the name ‘Goddess Tārā.’1010”

In the aeon called “Extensive Awakening,” in the presence of Tathāgata Amoghasiddhi, she vowed to guard and protect sentient beings in every vast region in the ten directions from danger. Having become equipoised in the concentration called “Destroying all Māras,”1011 every day for ninety-five aeons, she established trillions of the most excellent beings in meditation, and every sunset, she subdued trillions of Māras who master others by means of illusion. For this reason, she was associated with the names of Savioress, The Firm One,1012 the Quick One,1013 and Heroine.1014

Then, in the aeon called “Unobstructed,” the monk called Radiance of Stainless Light was initiated with the light rays of great compassion of all the Tathāgatas in the ten directions. This same [monk] became the Noble Avalokiteśvara. At that time, through the initiation of great rays of light by the five families of Tathāgatas, etc., all the Buddhas, and Bodhisattvas, as before, he became the embodiment of superior wisdom. Through blending the former and latter light rays, which had become like father and mother, Goddess Tārā appeared, born from the heart of Avalokiteśvara, fulfilling the intention of all the Buddhas, and working to protect all sentient beings from the eight great dangers and the sixteen [dangers].

Then, in the aeon named “Very Auspicious,” she is shown to arise from the mode of steady respiration.1015

Then, in the aeon called “Unimpeded” (asaṅga), having been initiated by all the Tathāgatas in the ten directions, she became the Mother who gave birth to all the Buddhas. These, as before, are from beginningless time.

Then, in this very aeon, in the midst of innumerable and infinite Buddhas, bodhisattvas, devas, nāgas, yakṣas,1016 etc., on Mount Potala, Noble Avalokiteśvara proclaimed the ten-million [-verse] Tārā Tantra.1017 He said and did the same in the Kṛta yuga for the purpose of sentient beings of the six destinies. In the Tretā yuga, the former [text] had disappeared, but the 600,000 [-verse Tārā Tantra] appeared. In the Dvāpara yuga, the former [text] had disappeared, and the 12,000 [-verse Tārā Tantra] appeared. Then, in the age of Quarreling,1018 the Tārā’s One Thousand Verse Collection appeared.1019

The [following] is from the Lama’s oral teachings. “Although the tantric books from the aeons of the Kṛta yuga, etc., no longer exist [here on the earth], they are used extensively in the vast regions of the devas and vidyādharas1020 where they are considered to have been of great benefit for all other beings. However, it is not contradictory [to say] that disciples of the mantra[yāna] existed in [other] times [when there were no tantric teachings on the earth], and it is possible that there were also [tantric] books. On the other hand, an assertion like that is not necessarily verifiable.”

It is also said that these distinguished tantras were recited again by our Teacher, [the Buddha]. That is based upon [a quote from] the explanatory tantra of this same [Tārā tantra] called The Secret Essence of the Ḍākinīs (Ḍākinī-guhya-bindu), which states, “On the peak of Mount Potala, the [Tārā] tantra was spoken by Śākyasiṃha, the Lion of the Śākya clan.”

This is her legend, handed down orally, as follows. The same Teacher, [Śākyamuni Buddha], having agreed to teach sentient beings the deeds of awakening, became seated on the mount of enlightenment,1021 [emitted] rays of light from the space between his eyebrows,1022 and permeated every place of Māra. When the armies of Māra approached, Tārā laughed eight times and all of them are said to have fallen on the ground senseless. Then, the Teacher [Buddha Śākyamuni] transformed himself into [the wrathful form of] Krodhācala, the One of Steady Wrath, and conquered Māra with the concentration “Crushing all Māras.” Moreover, when he became manifestly, fully enlightened on the seat of enlightenment and reached a non-dual state with Tathāgata Akṣobhya, Goddess Tārā worshipped him and [the Buddha] promulgated her tantra at length.

In this way, he gave extensive instructions on the maṇḍalas of the six Buddha families. And, in order that the explanatory tantras did not disappear, he wished to teach them to sentient beings of the six destinies of beings.1023

The Buddha, together with a multitude of bodhisattvas, went to Mount Potala and initiated innumerable and countless living beings including devas, nāgas, yakṣas, gandharvas, etc. Having explained the Mantrayāna1024 [to them], he established the success [of their practices].

Finally, he bestowed the tantras to Vajrapāṇi who practiced them in the Vidyādhara abodes such as Alakāvati,1025 etc. And, in order that all the tantras would not disappear in the world of human beings, Vajrapāṇi became King Indrabhuti, wrote down all the tantras in books, and hid them in the Dharmakośa, the Treasury of Dharma teachings. It is said that they were practiced by heroes and female ascetics.

In general, the Mantrayāna is shown to have six divisions, among which is the Heruka Teaching. The arrangement of these six divisions1026 occurs in tantra literature itself.

As for this particular teaching, how did the Tārā tantra arise in Jambudvīpa?1027 It was about three hundred years after the Conqueror’s nirvāṇā, and sometime after the Third Council had already been held by the Śrāvakas, when most of the Mahāyāna scriptures that existed in the abodes of the devas, nāgas, yakṣas, gandharavas, and rākṣasas, finally arrived in the various different lands of India. When the self-arisen books had appeared and simultaneously spread, the exponents of these [books], who were disciplined Dharma speakers, also appeared: i.e., five hundred Yogācāra monks and the eight great proponents [of the Madhyamaka School] who maintained that all phenomena (and natures) are devoid of an intrinsic essence.1028 They were all tolerant of the notion that all phenomena (dharma) are unborn and they saw the faces of Mañjuśrī, Avalokiteśvara, and Maitreya, etc.

At the same time that those [teachers appeared], the three [divisions of] Kriyā, Caryā, and Yoga Tantras spread together along with all sorts of Wisdom and Means Tantras of the Anuttara vehicle. It is also said that those [teachers] who saw the faces of Vajrasattva and Guhyapati also taught fortunate [disciples,] among whom there was not even one [disciple] who did not attain perfection, after hearing [the teachings of] the mantra path (mantrayāna).

_______________

1005. The translation of the initial section of Tārā’s legends is based upon folios 221a-4 to 224a-2 of The Collected Works of Jaya Paṇḍita (blo bzang ’phrin las), 1981, vol. 1. Jaya Paṇḍita’s entire version of these myths [221a-4 to 231a-6] corresponds to Tāranātha’s Tārā tantra (sgrol ma’i rgyud kyi byung khungs gsal bar byed pa’i lo rgyus gser gyi phreng ba zhes bya ba bzhugs so) found in Jonang Mdzad Brgya of Tāranātha, 1971, folios 428–467 in roman numerals and 1–20 in Tibetan.

1006. The Collected Works of Jaya Paṇḍita, 1981, vol. 1 (221a-6) reads cho shes zla ba, where cho may be a corruption of chos, “dharma,” or where cho shes may be a corruption of ye shes, which is the reading in Jonang Mdzad Brgya of Tāranātha, 1971 (1a- 5).

1007. See Collected Works (gsuṅ ’bum) of Dkyil-khan Mkhan-zur Blo-bzaṅ-sbyin-pa of Bkra-śis-lhun-po, 1979, vol. 1, fol. 522 (3a): lus ’di nyid la skyis par gyur te. The reading in Collected Works of Jaya Paṇḍita, 1981 (221a-6 to 221b-2) is corrupt. The text incorrectly reads ma instead of la: lus ’di nyid ma skes par gyur te /

1008. Tārā will remain in female form in all her subsequent rebirths as long as even a single being remains enmeshed in the continuous cycle of life and death (saṃsāra).

1009. The five objects of desire or the five sensual pleasures arise from the five sense objects (pañcakāmaguna), which are sound, smell, taste, sensation, and form. See Rigzin, Tsepak, 1986, p. 387.

1010. Tārā means “she who rescues” or “carries [others] across [the ocean of suffering].”

1011. Māra is a “temptor” who uses his illusive powers to keep people bound to their desires in saṃsāra. The Buddha subdued Māra when Māra tried to distract the Buddha from meditation on the eve of his enlightenment.

1012. Tib. gdung ma.

1013. Tib. myur ma, Skt. ture.

1014. Tib. dpal mo, Skt. lakṣmī or śrī.

1015. The Tibetan reads as follows: mi gyo dbugs dbung gi skabs nas ’byung ba ltar bstan to.

1016. The words devas (deities), nāgas (serpents), and yakṣas (nature spirits) represent mythologized groups of beings within Buddhist and Hindu literature.

1017. The text (22b-3) reads sgrol ma’i sngags rgyud ’bum phrag brgya.

1018. Presumably the Kāliyuga, or the most degenerate age within the span of an aeon.

1019. Skt. Tārā-saṃgraha-sahasra-śloka.

1020. Vidyādhara means “holder of the vidyā,” which is a title for tantric practitioners as well as mythical beings found in Indo-Tibetan literature.

1021. Skt. bodhimaṇḍa, Tib. byang chub kyi snying po.

1022. Skt. ūrṇā-kośa.

1023. The six destinies are those of the gods, demi-gods, humans, animals, hungry ghosts, and hell-beings.

1024. Literally, “the Mantra Path,” another name for tantric Buddhism, which includes the practice of mantra recitation, etc.

1025. Alakāvati is the “Pure Land” of Vajrapāṇi, located on the southern slope of Mount Meru.

1026. Tib. dbugs dbyung drug.

1027. Jambudvīpa, the Land of the Jambhu trees, is a name for India.

1028. Skt. Niḥsvabhāvavādins, the name given to the Madhyamaka school by rival schools.
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APPENDIX II
The Tradition of the Great Dangers

The earliest extant Indian source whose hymns invoke divinities for protection from various dangers is the Ṛg Veda, composed c. 1500–1200 BCE.1029 The Indian practice of evoking divinities for protection from danger evolved over the centuries until the most prominent dangers became codified as the “eight great dangers” and the “sixteen dangers” from which the worshipper sought refuge. Below are various lists of these dangers, primarily from Buddhist texts spanning the second through fifteenth centuries. A comparison of these lists shows that many of the same dangers are shared; however, the earlier texts do not refer to them as the “eight great” or “sixteen” dangers.

A. Ṛg Veda

Hymn 10.127 from the Ṛg Veda invokes Rātri the Night Goddess to protect the worshipper from (1) wolves (vṛkaḥ) and (2) thieves (stenaḥ), and it alludes to protection from (3) the crossing of dangerous waters [at night] (ūrmyā).1030

B. Atharva Veda

Hymns from the Atharva Veda (v. 19.47–50) invoke Rātri as a protectress from dangers imposed by:

(1) lions

(2) tigers

(3) snakes

(4) wolves

(5) birds

(6) thieves

(7) fire

(8) enemies

(9) rākṣasa “demons”

C. Lotus Sūtra

The twenty-fifth chapter of the Lotus Sūtra, whose initial Chinese translation was completed in the third century,1031 contains perhaps the earliest extant account wherein Avalokiteśvara assumes the role of protector from various dangers. These dangers appear in twelve verses praising Avalokiteśvara as a protector,1032 including:

(1) fire

(2) ocean waves

(3) being pushed off a mountain (precipice)

(4) being chased [by evil persons] down a mountain

(5) enemies armed with weapons

(6) execution by royal decree

(7) being locked up in prison stocks

(8) bodily harm through spells, curses, or poisonous herbs

(9) evil spirits (rākṣasas, nāgas, ghosts)

(10) wild beasts

(11) poisonous snakes and noxious insects

(12) thunder and lightning


D. Gaṇḍavyūha-sūtra

The Gaṇḍavyūha-sūtra, the final treatise of the Avataṃsaka, is believed to be composed around the mid-third century CE, according to Gomez.1033 Both Avalokiteśvara1034 and the Night Goddess Vāsantī assume the role of protecting the worshipper from various dangers. Vāsantī protects from a standard list of external dangers and internal ones. The external dangers she protects from include:

(1) ghosts

(2) thieves [thugs, bandits]

(3) becoming lost in a desert, forest, etc.

(4) falling from mountain precipices

(5) shipwreck at sea [ocean waves, whirlpools]

(6) hurricanes, wind, and rain

(7) wild beasts [tigers, etc]

(8) separation from family and loved ones

(9) quarrels

(10) illness, diseases

(11) poverty

(12) bodily injury

(13) jail, bondage, torture

(14) death sentence by royal decree

The internal dangers Vāsantī protects from are:]

(15) ignorance [erroneous views]

(16) attachments

In comparison, Avalokiteśvara protects the worshipper from:

(1) enemies

(2) injury being wounded in battle with sharp weapons]

(3) imprisonment [fettered, chained]

(4) bandits

(5) wild animals

(6) being thrown off a mountain

(7) rivers [floods]

(8) ocean waves

(9) fire

(10) being bound in chains

(11) poison, black magic

(12) evil spirits

(13) separation from family and friends

(14) poverty

(15) rebirth into bad destinies

(16) illness, physical deformities, loss of sense faculties

E. Devī Māhātmya of the Mārkaṇḍeya Purāṇa

The twelfth chapter of the Devī Māhātmya, believed composed between the 4th and 6th centuries CE, contains a few key verses wherein the goddess is praised as a protectress from various dangers,1035 specifically a list of eight and sixteen dangers.

The eight dangers include:


	(v.12.4)	(1) poverty	(dāridryaṃ)

		(2) separation from loved ones	(iṣṭaviyojanam)

	(v.12.5)	(3) enemies	(satruto)

		(4) villians	(dasyuto)

		(5) kings	(rājatas)

		(6) weapons	(śastra)

		(7) fire	(anala)

		(8) flood	(toyam / toyau ughāt)



The sixteen dangers include:


	(v.12.7)	(1) illness	(mahāmārīsam)

		(2) natural calamity	(trividhamutpātam)

	(v.12.16–18)	(3) bad astological omens	(grahapīḍāscadāruṇāḥ)

		(4) nightmares	(duḥsvapnaḥ)

		(5) quarrels	(samghātabhede nṛṇāṃ)

		(6) evil spirits	(rākṣobhūtapiśācānāṃ)

	(v.12.25–28)	(7) fire	(araṇye prāntare vāpi dāvāgni)

		(8) enemies	(dasyuḥ)

		(9) thieves	(śatru)

		(10) lions	(siṃhaḥ)

		(11) tigers	(vyāghraḥ)

		(12) elephants	(hastiḥ)

		(13) death by royal decree	(rājñā kruddhena ājñapto vadhyaḥ)

		(14) jail	(bandhagata)

		(15) ocean waves	(mahārṇave)

		(16) injury by weapons in battle	(śastresu saṃgrāme bhṛśadāruṇe vedhanābhyrdito)



F. Tārā-mūla-kalpa

The seventh century Buddhist scripture Tārā-mūla-kalpa contains many lists and scattered references to the eight great and the sixteen dangers. In the TMK’s rituals, Tārā’s essence incantation — Tāre tuttāre ture svāhā — is used to protect the worshipper from these dangers. The TMK (Ch. B.13, 252b-1 to 282a-5) contains 27 vidyās for protection from dangers such as:

(1) mountains

(2) poison

(3) evil spirits (piśācas, yakṣas)

(4) quarrels, disputes, battles

(5) enemies

(6) poverty

(7) disease

(8) rebirth in lower destinies

A passage from a chapter entitled “Hayagrīva’s mantra” [TMK, 502b-5 to 7ff.] states, “Blessed Noble Tārā, who assumes the guise and form of a woman, shall dispel” [the dangers of]:


	(1) robbers	(chom rkun)

	(2) floods	(chu)

	(3) famines	(mu ge)

	(4) injury	(rnam par ’tshe ba)



“. . . and pacify all dangers” [resulting from]:


	(5) kings	(rgyal po)

	(6) lions	(senge)

	(7) tigers	(stag)

	(8) buffalo	(mahe)

	(9) wolves	(spyang kyi)

	(10) poison	(dug)

	(11) robbers	(chom kun)

	(12) humans and non-humans	(mi dang mi ma yin)



Another passage from the same chapter [502b-3 to 5] states, “Just as this mantra becomes the cause for the perfection of wisdom for sentient beings, it shall also dispel all dangers of. . .”


	(1) quarrels	(’thab pa)

	(2) disputes	(rtsod pa)

	(3) famine	(muge)

	(4) disease	(nad)

	(5) opposing armies	(pha rol gyi dmag tshogs)

	(6) untimely rains	(dus ma yin pa’i tshar lhung ba)

	(7) sinful humans and non-humans	(sdig pa’i char byed pa’i mi dang mi ma yin pa)

	(8) wild animals	(dud ‘gro)



“. . . and it shall dispel” [the dangers resulting from]:


	(9) inauspiciousness	(bkra mi shis pa)

	(10) bad dreams and omens	(rmi lam dang mtshan ma ngan pa)

	(11) wicked yakṣa and people	(gdug pa’i gnod spyin dang skyes bu)

	(12) tastelessness and bitterness	(ro dang bral ba, kha ba)

	(13) heat	(tsha ba)

	(14) bad odors	(dri ngan pa)

	(15) bad textures	(rig pa ngan pa)

	(16) poison	(dug)



G. Sragdhāra-stotra

Sarvajñamitra’s eighth-century text, Sragdharā-stotra, contains a list of the eight great dangers, as follows:1036

(1) shipwreck

(2) conflagration

(3) enraged elephants

(4) thieves

(5) lions

(6) serpents

(7) prison

(8) demons

H. Mañjuśrī-nāma-saṃghīti

Commentaries on the eighth chapter of the Mañjuśrī-nāma-saṃghīti (c. 8th cent.) contain lists of the great dangers. One by Narendrakīrti (77–5-4) defines the great dangers as “the four streams, the four Māras, the three bad destinies (gati), the imagination that posits duality, and every last danger.”1037 Smṛti’s list of eight dangers as “every last danger,”1038 include:

(1) lions

(2) elephants

(3) fire

(4) snakes

(5) thieves (rkun)

(6) robbers (chom pa)

(7) weapons

(8) falling weights (lci ’bab pa)

I. Tārā-bhava-tantra

Tāranātha’s Tārā-bhava-tantra by contains numerous parables wherein Tārā is shown rescuing religious adepts and devotees from the eight great and the sixteen dangers.1039 The eight include:

(1) fire

(2) water

(3) prison

(4) thieves

(5) elephants

(6) tigers

(7) snakes

(8) evil spirits (rākṣasas)

The sixteen dangers include:

(1) enemies

(2) lions

(3) elephants

(4) fire

(5) poisonous snakes

(6) thieves

(7) prison

(8) ocean waves

(9) cannibals (piśācas)

(10) leprosy

(11) Indra’s messengers

(12) poverty

(13) separation from kin

(14) punishment by the king

(15) falling thunderbolts

(16) failure

J. Dge-’dun-grub

The first Dalai Lama Dge-’dun-grub Dpal-bzang-po (1391–1474) composed a praise of the Green Tārā of the Khadira Forest (rje btsun bcom ldan ’das ma seng ldeng nags kyi sgrol ma). In verses 20–27, Tārā is heralded for her capacity to save from eight internal dangers corresponding to the eight renowned external dangers. These include:


	(1) lion of pride	(nga rgyal seng ge)

	(2) elephant of mental obscuration	(gti mug glang po)

	(3) fire of anger	(zhe sdang mi)

	(4) snake of jealousy	(phra dog sbrul)

	(5) thief of wrong views	(lta ngan rkun po)

	(6) prison of avarice	(ser sna’i lcags sgrog)

	(7) river of lust [desire]	(’dod chags chu bo)

	(8) demon of doubt	(the tshom sha za)




K. Ode to the Bodhisattvas Green Tārā and White Tārā Mongolian blockprint manuscript (Figures 7–14)

A Mongolian block print manuscript entitled Ode to the Bodhisattvas Green Tārā and White Tārā contains various rituals, including those used to protect Tārā’s devotees from the eight great dangers (accompanied by block print illustrations). The manuscript was acquired in China in the 1930–40s by Ferdinand Lessing and later given to his student, Alex Wayman. The text was completed on July 16th of the “Wooden Dragon Year” (ca. 1870) and was translated into Mongolian by Geli-e Nege Geshe who was 68 years old at the time, living in the Mandzhir monastery, (approximately two hours by car from Ulaanbaatar). The dangers which Tārā protects from include:

(1) invading armies

(2) wild elephants

(3) snakes

(4) lions

(5) thieves

(6) untimely rains or floods

(7) ocean waves

(8) illness and disease
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Figs. 7 & 8 Protection from armies and elephants
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Figs. 9, 10, & 11 Protection from snakes, lions, and thieves

[image: Image]

Figs. 12, 13, & 14 Protection from rains, ocean waves, and illness

_______________

1029. Ṛg Veda, hymn 10.127 to Rātri.

1030. yāvayāvṛkyaṃ vrkam yavaya stenam ūrmye / athā naḥ sutarā bhava // See introduction, p. 6, where this hymn is discussed.

1031. See Hurvitz, Leon, tr., 1976, pp. 316–19.

1032. One could also divide the dangers differently, to make a list of sixteen, as follows: (1) fire, (2) ocean waves, (3) mountains, (4) armed enemies, (5) execution by royal decree, (6) prison stocks, (7) spells, (8) curses, (9) poisonous herbs, (10) rakṣasas, (11) serpents, (12) ghosts, (13) wild beasts, (14) poisonous snakes, (15) insects, (16) thunder and lightning.

1033. Gomez, 1967, pp. lxviii–lxxvi.

1034. Cleary, 1989, pp. 154–55.

1035. The works that I consulted are the Śrī Durgāsaptaśatī, 1983, pp. 117–21, verses 12.4–5, 7, 16–18, and 25–28; and Coburn, Thomas, tr., 1991, pp. 79–82, verses 12.4–5, 7, 15–17, 24–27.

1036. Mitra 1957, pp. 19–21.

1037. See Wayman (1985, p. 91).

1038. See Wayman (1985), p. 91 (commentary on chap. VIII, v. 16, quoting Smṛti (49–5-4)).

1039. See Collected Works of Jaya Paṇḍita, 1981, fol. 224a-6 to 229a-4; Jonang Mdzad Brgya of Tāranātha, 1971, fol. 4b-2 to 8b-4; and Willson (1986), pp. 179–86, 190–93. It is difficult to place a date on these legends since they derive from an earlier oral tradition. See Blonay (1895).
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APPENDIX III
References to the Bodhisattvapiṭaka Avataṃsaka Sūtra

The Tārā-mūla-kalpa contains eight complete and fourteen abbreviated references to the Bodhisattva-piṭaka Avataṃsaka mahāyāna-vaipulya-sūtra. Fourteen references appear next to the title of the text (The Fundamental Ritual Text of Bhagavatī Ārya Tārā Ūrdhvajaṭā) at the end of every chapter but the first in layers 1 and 2. Five references to the Bodhisattva-piṭaka appear in the uttaratantra: at the end of layers 3 and 4, and at the end of two chapters in layer three, and the first chapter in layer 5.


	Layer 1:	 

	chap. 1, 136a-1:	Bodhisattvapiṭaka Avataṃsaka
155b-1: Bodhisattvapiṭaka
156a-1: Bodhisattvapiṭaka-mahāvaipulya

	chap. 2, 186a-1:	Bodhisattvapiṭaka-Bhagavatī Ārya Tārā Ūrdhvajaṭāmūla-kalpa

	chap. 3, 187b-3:	Bodhisattvapiṭaka-mahāyāna-sūtra and the Bhagavatī Ārya Tārā Ūrdhvajaṭā-mūla-kalpa

	chap. 1, 197b-2:	Bodhisattvapiṭaka Avataṃsaka-mahāyāna-sūtra and the Bhagavatī Ārya Tārā Ūrdhvajaṭā-mūla-kalpa

	chap. 3, 199b-5:	Bodhisattvapiṭaka-Avataṃsaka-mahā[yāna]vaipulya-sūtra and Bhagavatī Ārya Tārā Ūrdhvajaṭā-mūla-kalpa

	chap. 4, 201a-2:	Bodhisattvapiṭaka-Avataṃsaka-mahāyāna-vaipulya-sūtra and Bhagavatī Ārya Tārā-mūla-[kalpa]

	chap. 5, 205b-3ff.:	Bodhisattvapiṭaka-Avataṃsaka-mahāyāna-vaipulyasūtra and Bhagavati Arya Tārā Ūrdhvajata-[mūla]-kalpa

	chap. 6, 208a-4:	Bodhisattvapiṭaka-Avataṃsaka-mahāyāna-vaipulya-sūtra and Bhagavatī Ārya Tārā Ūrdhvajaṭā-mūla-kalpa

	chap. 7, 212a-4ff.:	Bodhisattvapiṭaka-Avataṃsaka-mahāyāna-vaipulya-sūtra and Bhagavatī Ārya Tārā Ūrdhvajaṭā-mūla-kalpa

	chap. 8, 219a-5ff.:	Bodhisattvapiṭaka-Avataṃsaka-mahāyāna-vaipulya-sūtra and Bhagavatī Ārya Tārā Ūrdhvajaṭā-mūla-kalpa

	chap. 9, 238a-5ff.:	Bodhisattvapiṭaka-Avataṃsaka-mahāyāna-vaipulya-sūtra and Bhagavatī Ārya Tārā Ūrdhvajaṭā-mūla-kalpa

	chap. 10, 241a-7ff.:	Bodhisattvapiṭaka-Avataṃsaka-mahāyāna-vaipulyasūtra and Bhagavatī Ārya Tārā Ūrdhvajaṭā-mūla-kalpa

	chap. 11, 245a-7ff.:	Bodhisattvapiṭaka-Avataṃsaka-mahāyāna-vaipulya-sūtra and Bhagavatī Ārya Tārā Ūrdhvajaṭā-mūla-kalpa

	Layer 2:	 

	chap. 12, 252a-7ff.:	Bodhisattvapiṭaka-Avataṃsaka-mahāyāna-sūtra and Bhagavatī Ārya Tārā Ūrdhvajaṭā-mūla-kalpa

	chap. 13, 282a-4ff.:	Bodhisattvapiṭaka-Avataṃsaka-mahāyāna-sūtra and Bhagavatī Ārya Tārā Ūrdhvajaṭā-mūla-kalpa

	Layer 3:	 

	311b-2ff.:	The Great Secret for Generating the Bhagavatī Mahāvidyārājñī from the Bodhisattvapiṭaka-Avataṃsaka

	Layer 4:	 

	387b-2ff.:	Bodhisattvapiṭaka Bhagavatī Ārya Tārā Ūrdhvajaṭā-mūlakalpa (end of chapter on charms)

	391b-7:	Bodhisattvapiṭaka Bhagavatī Ārya Tārā Ūrdhvajaṭāmūla-kalpa (end of chapter on mudras)

	393b-7ff.:	Bhagavatī Ārya Tārā Ūrdhvajaṭā-kalpa called “Kalpa-rājaŪrdhvajaṭā” from the Bodhisattvapiṭaka-Avataṃsakamahāvaipulya

	Layer 5:	 

	chap. 11, 448a-2ff.:	Bodhisattvapiṭaka-Avataṃsaka-mahāyāna-sūtra and Ūrdhvajaṭā-kalpa (end of chapter)
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APPENDIX IV
The Tārā-mūla-kalpa’s Textual Affiliation with the Mañjuśrī-mūla-kalpa

(1) Elements of the TMK That Differ from the MMK

The following chart illustrates major elements of MMK’s Mañjuśrī worship in the MMK and Tārā worship in the TMK. Lalou’s observations of the TMK’s first paṭa ritual have been incorporated with additional information from both texts.1040


	MMK	TMK

	(a) Introductory dedication:

	Homage to all Buddhas and Bodhisattvas	Homage to Noble Avalokiteśvara

	(b) Major Bodhisattva and Bodhisattva-speaker:	 

	Mañjuśrī Kumārabhūta	Noble Avalokiteśvara

	(c) Tantric Family:

	Tathāgata	Lotus

	(d) Tathāgata:

	Saṅkusumitarāja	Amitābha / Amitāyus

	(e) Buddhafield:

	Saṅkusumita’s	Saṅkusumita’s

	(f) World realm and direction:

	Kusumāvati in northeast	Sukhāvati in west

	(g) Setting for chapter 1’s teachings:

	Śuddhavāsa’s celestial palace	Grove in Tārā’s boat

	(h) Mañjuśrī’s mantras:	Tārā’s vidyās:

	(1) mūla [root] mantra	mūla [root] vidyā

	(2) hṛdaya [essence incantation]:

	Oṃ vākye da namaḥ	Oṃ Tāre Tuttāre Ture svāhā

	Oṃ kḷhlhīṃ	 

	(3) upa-hṛdaya [near-essence incantation]:

	Vākye Hūṃ	Oṃ Kurukulle svāhā

	(4) parama-hṛdaya [single syllable: ekākṣara]

	Oṃ Muṃ	Oṃ Gīh

	(i) Mudrā associated with major deity:

	Mañjuśrī’s pañca-śikha mahāmudrā	Bhagavatī’s mahāmudrā

	(j) Central figure in maṇḍala [chapter 2, below Śākyamuni]:

	Mañjuśrī Kumārabhūta	Bhagavatī Ārya Tārā Mahāvidyārājñī Rākṣasī Ekajaṭī

	(k) Wrathful King [chapters 1 & 4]:

	Yamāntaka	Sgrol mas non pa

	Yamarājā	[*Tārā-vikrānta~]

	(l) Wrathful King [chapter 2]:

	Heroic six-faced Mañjuśrī	Heroic six-faced Tārā

	(m) Lotus Goddesses beside Avalokiteśvara [maṇḍala, chapter 2]:

	Pāṇḍaravāsinī, Tārā, and Bhṛkuṭī	Pāṇḍaravāsinī, Bhṛkuṭī, and Dṛḍhā (Brtan[-ma]~)

	(n) Variants in minor mudrās [chapter 2]:

	triśaṅkhu	utpala

	māyūrāsana	padmāsana

	vajra	padma

	daṃṣṭṛa	hṛdaya

	triśikha	cakra

	(o) Pratyekabuddhas to right of Śākyamuni [maṇḍala, chapter 2]

	Gandhamādana, Upariṣṭa	Ākāśa, Parivasa

	(p) Bodhisattvas to Śākyamuni’s left [paṭa, chapter 4]:

	Anagha on 7th lotus seat	Mañjuśrī on 7th lotus seat



Additional, if minor, divergent readings appear in both texts, particularly in the long lists of names of chapter 1’s assembled retinue and in descriptions of deities in subsequent paṭa rituals.

(2) Inconsistencies in the TMK

Inconsistent content in passages from the TMK have been divided into two categories. The first concerns intrusive references to the Mañjuśrī cult in the TMK. The second concerns the double occurrences of figures in a setting or in iconographic instructions. In the latter, either Avalokiteśvara or Vajrapāṇi appear twice [two different places] in the same image, sporting two different sets of iconographic characteristics.

Four intrusive references to [Tathāgata] Saṅkusumita[rāja]1041 and Saṅkusumita’s field appear in the TMK amidst a discussion of Amitābha in the world realm of Sukhāvati (chapter 1: 129b-5,6; 133a-6, 134a-2,3). Whereas the MMK opens with Śākyamuni in the Sahā world realm dispatching a light ray from his ūrṇakośa to Saṅkusumitarāja in the world realm of Kusumāvati, the TMK opens — in parallel fashion — with Śākyamuni in the Sahā realm dispatching a light ray to Amitābha in the world realm of Sukhāvatī. However, the same passages in the TMK contain stray references to Saṅkusumita[rāja] and his buddhafield Kusumāvati alongside references to Amitābha in Sukhāvatī, suggesting an oversight on the part of the TMK’s author or scribe.

Saṅkusumita-rājendra also appears intrusively in chapter B.6 (207b-6) as inhabiting the world realm Sukhāvati, in which Amitābha normally resides:

In the span of the snap of one’s fingers, one will pass beyond this world-realm of Brahmā (brahmāloka; tshangs pa’i ’jig rten) and come to reside in the Happy World Realm (sukhāvati). There, where Tathāgatha [Saṅkusumitarājendra]1042 lives, prospers, and teaches the Dharma, one will see Noble Avalokiteśvara, will listen to the Dharma, will see many thousands of Bodhisattvas, and will pay them one’s respects.

One intrusive reference to Mañjuśrī appears in the maṇḍala ritual (chap. A.2), following the detailed iconographic instructions for depicting each figure in the maṇḍala (TMK, 177a-6 to 7). Here, the TMK reiterates, in summary fashion, the names of the main figures who are to appear in the inner maṇḍala featuring Ekajaṭī Tārā. The text states that the essential figures of the inner maṇḍala include Śākyamuni, Avalokiteśvara, Vajrapāṇi, Samantabhadra, and Mañjuśrī (!). Clearly “Ekajaṭī Tārā” should have been listed here instead of Mañjuśrī. Substantiating this oversight is the fact that Mañjuśrī is never mentioned in the preceding section of this chapter that delineates the detailed iconographic instructions for each figure in the maṇḍala.1043

Two obtrusive references to Mañjuśrī appear in the first ritual of the painted image (194a-1 and 195b-4) in which an orb filled with eight precious buddhas is situated above Mañjuśrī instead of Avalokiteśvara. The second obtrusive occurrence appears in the instructions for the painted image of Avalokiteśvara and Tārā. Here, the text states that one should depict “the practitioner — situated at the base of the mountain inhabited by the Wrathful King ‘Captivated by Tārā’ — looking at Noble Manjuśrī” (āryamañjuśriyagata-dṛṣtiṃ sādhakamabhilikhet), i.e., following the MMK reading.1044 A final obtrusive reference to Manjuśrī (rather than Avalokiteśvara) appears near the end of chapter 8 (p. 267 and fn. 801; TMK 218b-6).

The second type of inconsistency in the TMK’s composition concerns three double occurrences of bodhisattvas within a single setting. The first appears in chapter A.1, after Avalokiteśvara travels from Sukhāvatī to the Sahā world realm to converse with Śākyamuni, [137a-1ff.]. While Avalokiteśvara and Śākyamuni are speaking, the retinue begins to assemble for the teachings. As the retinue grows in size, Avalokiteśvara’s name is mentioned again among the many bodhisattvas who have “just arrived” (139a-4).

The second double occurrence appears in the iconographic instructions for the first paṭa ritual. Here, Avalokiteśvara is initially described seated on the first lotus to Śākyamuni’s left, saffron in color and holding a blue utpala1045 (192b-2). In a subsequent paragraph, Avalokiteśvara appears again, situated on the third lotus to Śākyamuni’s right side, with white complexion and golden ornaments (193a-4), etc.

The third double occurrence appears in the “simplified” paṭa ritual (TMK, chap. B.6). Here, Avalokiteśvara is initially depicted as the central “great bodhisattva” seated on a lion throne (200a-2, 3 and 6). In a subsequent paragraph, Avalokiteśvara appears again, to “his” own right, seated on a jeweled slab (200a-4, 5).1046

Last, two depictions of Vajrapāṇi appear in the “middling” paṭa ritual (chapter B.5). Initially, he is depicted “green as the priyaṅgu plant” seated just to the left of Śākyamuni (198a-4), corresponding to Noble Avalokiteśvara’s position in the MMK (Skt. p. 48, line 14–15). Vajrapāṇi appears again, seated among seven bodhisattvas, farther to the left of Śākyamuni (198a-5).

Marcel Lalou noticed the inconsistencies only in the TMK’s fourth chapter (the first paṭa ritual, chap. B.1). These, plus the inconsistencies noted in chapters A.1, A.2, B.6, and B.8, suggest that these noted portions of the TMK may be attributed to scribal error, if these portions of the TMK were “modeled after” corresponding passages from the MMK.

_______________

1040. See Lalou, Marcelle, 1936, pp. 332–37. The first paṭa ritual in each text is the fourth chapter, listed as the second chapter 1.

1041. The MMK’s Tibet reading translates Saṅkusumita as Me tog kun tu skyes pa (DA:110b-1). The TMK’s Tibetan reading translates Saṅkusumita as Me tog lta bu (TP, MA:129b-5,6), Kun nas me tog can lta bu (TP, MA:133a-6), and Kun nas me tog ldan (TP, MA:134a-2,3). The word “Saṅkusumita” is an abbreviated reference to “Saṅkusumitarāja.”

1042. The TMK (207b-6) reads Sankusumitarājendra after the MMK (p. 56, lines 11–12), even though Amitābha inhabits the world realm Sukhāvati where he encounters the visitor Avalokiteśvara.

1043. Compare the MMK (Skt. p. 31, lines 14–15) and TMK (177a-6,7) readings.

1044. The MMK (Skt. p. 45, line 15) .

1045. This corresponds to Mañjuśrī’s position in the parallel passage from the MMK (Skt. p. 43, lines 16–19), with the same iconography (saffron color, blue utpala, etc.).

1046. In the MMK (Skt. p. 50, lines 5–12), Mañjuśrī is seated on a lion throne and Avalokiteśvara is seated on a jeweled slab to Mañjuśrī’s right.
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APPENDIX V
Sūtrayāna Teachings in the TMK

Teachings from the sūtras that have been identified in the TMK include: (1) the bodhisattva’s use of magical displays (vikurvāṇa), (2) references to tenth-stage bodhisattvas and the ten bodhisattva stages (bodhisattva-bhūmi), (3) references to the Perfection of Insight (prajñāpāramitā), and (4) prominent themes conceptually related to the notion of voidness (śūnyatā).

(1) Magical Manifestations (vikurvāṇa)

A prominent theme shared by the Avataṃsaka’s writings, other Mahayana sūtras, and the TMK, is the bodhisattva’s use of magical displays (prātihārya), of which three types have been identified: magical power, mind-reading, and instruction.1047 As for the first type of magical display (ṛddhi), Pagel notes:

Setting out to attract a following by addressing people’s yearning for physical beauty, he assumes exquisite shapes and colours. Demonstrating immense strength, the bodhisattva disheartens ego-centered, wrathful or presumptuous beings, . . . creating favourable conditions for their instruction in the Dharma. Equipped with the four ṛddhipāda practices, the bodhisattva generates vast miraculous powers (adhiṣṭhāna) that allow him to transform phenomena at will. By doing so, he creates immense rapture in his audience, prompting his listeners to adopt the Buddhist faith and resolve to work for enlightenment themselves.1048

In the TMK, the display of magical powers (ṛddhi-prātihārya) is a predominant ability of the TMK’s main speakers as they set the tone of this work in its opening scenes. Avalokiteśvara, Śākyamuni, and Vajrapāṇi vividly and magically transform their environment, whether through the multiplication of Buddha bodies, healing rays of light that traverse the galaxy, or miraculous royal imagery. The text bears witness to how these displays produce awe and evoke faith in the eyes of the viewer.

In the first display, the reader witnesses Śākyamuni equipoised in the concentration entitled “The Light Ray That Spreads Out and Disperses over the Pure Realm” (129b-6 to 130a-1). A light ray emanates from his body, transverses the infinite world realms in the billion world galaxy, enters and fully illuminates the “Happy” world realm (Sukhāvati), and descends into the wisdom crown of Avalokiteśvara. In response to this call, Avalokiteśvara enters samadhi and magically manifests the Buddha’s body in every direction of the “Happy” world realm (Sukhāvati):

The Bodhisattva Great Being Avalokiteśvara became equipoised in the Concentration called “The Full Array of Ornaments That Attains the Essence of Enlightenment as the Final Culmination of the Bodhisattva Career.” No sooner was he equipoised, when that world realm became completely filled with Blessed Buddhas, filling every direction — the four directions, zenith, and nadir — to the ends of the horizon. (131b-6 to 132a-2)

Avalokiteśvara then entered the concentration called “Magically Manifesting” (Vikurvāṇa), and traversed space from Sukhāvati to the Sahāloka world realm in the blink of an eye (132b-3ff.). Upon his arrival in Sahāloka, he entered a second concentration called “The Master’s Illuminating Ornament of Jeweled Radiance,” and magically manifested a jeweled palace covered by umbrellas extending for hundreds of thousands of miles. After that, he entered the concentration called “The Ornamented Expanse of the Illuminating Ray That Exhorts by virtue of the Buddha’s Empowerment.” A light ray emanated from Avalokiteśvara’s body and pervaded infinite world realms and Buddha fields, pacifying the destinies of suffering beings, from the highest heaven of Akaniṣṭha to the lowest hell of Avīci (136a-7). These examples, and others mentioned below, show how the ability to generate miraculous displays is related to the perfected power of “one-pointed” concentration (samādhi).1049

Further examples of magical displays lack emanating light rays and space travel. In one, Avalokiteśvara demonstrates the miraculous manifestation called “Exhorting All Vidyās.” Upon lifting his finger, he issues forth an infinite number of vidyārājas from his fingertip (159b-1 to 3). Vajrapāṇi displays a similar feat in “Essence Incantation of the Four Sisters” (473b-2 to 474a-4).

Ultimately, magical manifestations (vikurvāṇa) play three important roles in the TMK. They instruct listeners in Sūtrayāna teachings framed within the dramatic, narrative portions of this work; they serve as a literary source of inspiration for the composition of the TMK; and they inspire the reader’s awe and receptivity to the Buddha’s teachings.

(2) Ten Bodhisattva Stages (bodhisattva-bhūmi)

Bodhisattva practices, a central concept of the Mahāyāna sūtras, were first canonized in the Avataṃsaka’s scripture “The Ten Stages” (Daśabhūmika-sūtra). These include the related practices of the ten perfections, which are “the means of transcending the world [while performing] transcendent action in the world.”1050 The TMK’s references to tenth-stage bodhisattvas and the ten bodhisattva stages are discussed below.

The tenth-stage bodhisattva is defined as “one who has eliminated all constructed thought (kalpanā) and wishes to realize enlightenment with the character of the sky.”1051 Such a being has already accomplished the tenth [Bodhisattva] stage, whereby he “realizes the ten powers; comprehends the dharmas as void and illusory; [and achieves] omniscience in this life, while knowing the mundane rules.”1052

Tārā’s celestial palace abode (174a-2 to 6) indicates her status as either a tenth-stage bodhisattva or a Buddha in female form.1053 Another reference to tenth-stage bodhisattvas occurs in relation to the unbearable Six-faced Wrathful King who can make Buddha “Lords on the tenth [bodhisattva] stage flee” (163a-7ff.).

The tenth bodhisattva stage, referred to by its epithet “Cloud of Dharma” (dharma-megha), is attained:

“. . . because one possesses a distinguished knowledge that contains all concentrations (samādhi) as a cloud that contains pure water; because one brushes aside defilements (kleśa) and obstacles to knowledge (jñeyāvarana) as a cloud conceals space; and . . . because one emits innumerable (good) qualities as a cloud that rains clear water.”1054

The TMK refers to the tenth bodhisattva stage at least twice as the “Cloud of Dharma.” The first example appears in chapter 1 (141a-1) where infinite beings join the assembly by streaming forth from the distinguished Concentration entitled “Flashing Forth from a Cloud of Dharma of the Distinctively Noble Arrayed Ornament.” A second example appears in chapter 12 (245b-1ff.) where Śākyamuni states, “Avalokiteśvara’s secret mantra is the entrance to the Cloud of Dharma, having the nature of sky.”1055

(3) The Perfection of Insight (prajñāpāramitā)

The influence of Prajñāpāramitā literature, the cultivation of the perfection of insight (prajnā), has been observed in the TMK’s mantra practices. The first chapter, for example, has references to “Complete observation of all phenomena (dharma) in a non-elaborating manner” echoing statements in the Eight-thousand line Perfection of Insight such as: “O Bhagavan, any such thing designated ‘bodhisattva,’ by me is not found, not observed, and is completely and utterly unseen.”

Also, the TMK states, “mantra practice becomes the cause for the perfection of insight for sentient beings . . .” (502b-2ff.). Similarly, “the Profound Course — the Cultivation of the Perfection of Insight (prajñāpāramitā) . . . is the means to succeed in the practices of the vidyās and mantras” (157a-4 to 157b-4). In the TMK, the “Profound Course” is broken down to include the two-fold Bodhisattva collection of merit and knowledge and the cultivation of the four immeasurables (love, compassion, sympathetic joy, and impartiality) (157a-7). A Tibetan prayer explains the application of this practice:1056

Immeasurable love arises from the wish for all living beings to have happiness and the cause of happiness. Immeasurable compassion arises from the wish for all living beings to be free from suffering and its cause. Immeasurable joy arises from the wish that living beings not be sundered from the supreme happiness of liberation. And immeasurable impartiality arises from the wish that the preceding — love, compassion, and joy — should apply equally to all living beings, without attachment to friend or hatred for enemy.

In a chapter from the uttaratantra entitled “Vidyās for All Ordinary Rituals,” six vidyās respectively invoke Tārā to help one cultivate each of the six perfections (372a-4 to 372b-5).

(4) Themes Conceptually Related to Voidness (śūnyatā)

A final theme that unites the Mahāyāna scriptures, and also appears in the TMK, is the concept of śūnyatā. Sometimes referred to as emptiness, śūnyatā signifies that all phenomena or natures (dharma) are devoid of an inherent, permanent essence.

The voidness of all natures (dharma) is the doctrine at the very foundation of the Extremely Expanded Sūtras (mahāvaipulyasūtra) . . . Prajñāpāramitā, Saddharmapuṇḍarīka, Avataṃsaka, Ratnakūṭa, Mahāparinirvāṇasūtra, Mahāsaṃnipāta, and numerous other Sūtras of lesser dimensions. These texts or collection of texts each have their particular view, but all are in accord over the fundamental voidness of things; it was a true obsession for them.1057

In the TMK, the notion of śūnyatā underlies the conceptually related term “sphere of reality” (dharma-dhātu) described as having the “nature of space” (ākāśa), as “non-elaborating” (niṣprapañca), and as “uncompounded” (asaṃskṛta). Three examples from the TMK illustrate this point:

Śākyamuni sat with these and other vidyā queens (vidyārājñīs) . . . who are mind-born, produced and empowered by the magical manifestations of all activities that are the infinite productions of the sphere of reality, having the nature of space. (142a-3 to 5)

Among those who also became assembled were the great female messengers (pho nya mo chen mo) dispatched by Lord Vajrapāṇi . . . they held as a meditative object their own sphere of reality that is non-elaborating and has the nature of space. (143b-5,6)

The Bhagavān resided with these and other trillions of Pratyekabuddhas who pointed out the Middle Way and who were engaged in the sphere of reality that is uncompounded and non-elaborating, has the nature of space, and which is inconceivable, immeasurable, and uncontainable. (145b-6 to 146a-1)

Śūnyatā also relates to the way phenomena are described as they embody the nature of “non-substantiality” (dngos po med pa):

The Lord Śākyamuni . . . recognized the [Great Being] who has pure aspiration and has transcended the three paths and the entire mass of sentient beings (sattva-dhātu), respectively embodying the nature of space and the nature of non-substantiality, and then addressed that Great Being. (148a-5 to 7)

and

Then the Great Being beheld that great maṇḍala and reflected upon it as the surpassing nature of non-substantiality. (187b-4,5)

Although only limited in number, the foregoing passages show how the TMK preserved and promoted the Mahāyāna Sūtra themes of (1) the bodhisattva’s magical displays, (2) tenth-stage bodhisattvas and the ten bodhisattva stages, (3) the Perfection of Insight, and (4) prominent themes conceptually related to the notion of voidness (śūnyatā).

_______________

1047. Pagel (1995, pp. 230–31, fn. 557) quotes the Ratna-gotravibhāga (Johnston, 1950, p. 104, v. 7–10) for three kinds of miraculous displays (pratihārya): (1) magical powers (ṛddhi), whereby the Buddha is able to simultaneously manifest his body in all worlds in the ten directions, (2) mind-reading (ādeśanā), and (3) instruction (anuśasati) [in the path of liberation]. A humorous example of magical displays occurs in the Vimalakīrti-nirdeśa-sūtra (chapter 7), Thurman (1976), pp. 56–63.

1048. See Pagel (1995), pp. 231–32 and fn. 557.

1049. Preliminary training in the four ṛddhipada practices is needed to perfect one’s concentration (samādhi). These are discussed by Pagel (1995, pp. 229–31, and fns. 555, 556, 557).

1050. See Cleary, Thomas, 1984, vol. 1, p. 15.

1051. See the Wayman and Tajima (1992, p. 48) quote from the Tathāgata chapter.

1052. Wayman and Tajima, 1992, pp. 48–50.

1053. The maṇḍala symbolizes a palace in the Akaniṣṭha heaven where Gautama became a complete Buddha (i.e., Saṃbhogakāya) and where he taught tenth-stage bodhisattvas, according to A. Wayman’s “Symbolism of the mandala palace” (1973, p. 91).

1054. Translated from the French in Lamotte (1960, p. 12) who quotes a translation of Mahāyāna-saṃgraha, pp. 202–3.

1055. The Tibetan reads: sems dpa’ chen po khyod kyi rig pa’i gsang . . . chos kyi sphrin la ’thun par rab tu zhugs pa / nam mkha’ rang bzhin / The secret mantra they are referring to is namaḥ sarva buddhānām bhrūṃ.

1056. catur-brahma-vihāra. See Thurman (1976), p. 112, fn. 48. Also refer to Miller (1979), pp. 209–21.

1057. Ibid., p. 39, translated from the French.
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APPENDIX VI
Sādhanas

Chapter 13 of the Tārā-mūla-kalpa contains twenty-seven sādhanas featuring Avalokiteśvara as a great protector. Tārā’s aspects as the Earth Goddess (sa’i lha mo) and the Glorious Goddess (mahāśrī, dpal mo) accompany Avalokiteśvara in three of these sādhanas. Although Avalokiteśvara is depicted with a wide variety of iconographic forms in this chapter,1058 only his white forms are accompanied by Tārās. When Tārā’s white forms are depicted beside Avalokiteśvara, he has no bodily color (251b-6ff.); when Avalokiteśvara is white, he is joined by Tārās that lack a bodily color (256a-3ff., 257b-7ff., 263a-6ff.). In layer two, there are twelve depictions of Avalokiteśvara with his locks of hair bound up (ūrdhvajaṭa), yet none with Tārā, even though the TMK’s title pays tribute to Tārā ūrdhvajaṭā.1059 Furthermore, most of Avalokiteśvara’s depictions with his locks of hair bound up (ūrdhvajaṭa) appear in layer two of the TMK,1060 whereas Tārā’s iconography appears to be in formative stage in these rituals, as displayed by bodies that are bereft of color. Therefore, one may conclude that Avalokiteśvara functioned as Tārā’s iconographic role model in this layer. Tārā Ekajaṭī (She with a Single Lock of Hair),1061 which appears once in layer one, may be an indirect reference to ūrdhvajaṭa. Blockprints of Ekajaṭī show her locks of hair bound up, flowing upward, or curling outward, illustrating the concept of ūrdhvajaṭa.1062

The following are the sādhanas in the Tārā-mūla-kalpa, chapter 13, from the chapter entitled “Mantras and vidyās born from the ‘Very Extensive’ Samādhi” (yangs pa dang ldang pa ting nge ’dzin).

In chapter 13, Bodhisattva Avalokiteśvara enters the samādhi called “Very Extensive,” and utters 23 vidyā-rājas (rig pa’i rgyal po), 2 vidyā-rājñīs (rig pa’i rgyal mo) [#4 and #19], and 2 mantra-rājas (sngags kyi rgyal po) [#25 and #27], which are listed below.

(1)“Extensive” (yangs pa dang ldang pa), a vidyā-rāja

Bhagavān Avalokiteśvara — drawn with saffron, seated on a lotus seat born from water, lotus in hand, abhaya mudrā, white clothes, sacred thread, locks bound up. This vidyā protects from all dangers. (252b-1 to 253b-5; 253b-1ff.)

(2)“Extended Foot” (rkang pa gcig pa), a vidyā-rāja

Avalokiteśvara with one foot extended,1063 sacred thread garland of jasmine flowers, holding a staff and a round water pot, black antelope skin hangs from shoulder. The vidyā of one “dressed in white” is invoked for protection. (253b-5 to 255b-5)

(3)“Engaging” (’jug pa), a vidyā-rāja

Bhagavān Noble Avalokiteśvara, completely white, dwelling on a jeweled lotus, white lotus in hand, round pitcher in hand, loosened headdress.

On his left: a white youth with lotus in hand, saluting the Bhagavān; [his female companions, who lack bodily color, include:]

On his right: Bhagavatī Mahāśrī holding a lotus in hand and seated on a lotus

On his left: Earth Goddess (sa’i lha mo) holding a trough with four kinds of precious jewels

On the right: a sādhaka holds up an incense vessel in hand as before.

In the sky, draw a white bodhisattva of the Abhāsvara [heaven] holding up a garland of flowers. (255b-5 to 257a-6)

(4)“Great White One” (dkar ma chen mo), a vidyā-rājñī

The Bhagavān [Avalokiteśvara] white as an autumn cloud, left hand: round water pot, right hand: lotus, bound-up locks, lotus seat, white clothes, and white garlands.

Sixteen lotus garlands, entirely white with all white things,

Sixteen bodhisattvas beneath [wrapped in] garlands of light rays, all ornaments on their limbs.

The four world protectors are in the cardinal directions.

The Earth Goddess, [no color], holds a basket1064 in right hand

Headcrest: right: Padma Avatamsaka, left: Akṣobhya Tāthagata golden, right hands: abhaya mudrā, left hands: religious robes, light rays extend from hands.

A sādhaka is on the right. (257a-6 to 259a-4)

(5)“Savior of All [Beings]” (sems can thams cad rjes su son par byed po), a vidyā-rāja

Bhagavān Avalokiteśvara with bound-up locks, abhaya [mudrā], body with [32] marks of a Great Person (mahāpuruṣa), three eyes, body ablaze with moon beams, protector from the eight dangers, Bhagavān Amitābha on head, white sacred thread.

Sādhaka [on the right] as before.

[Reverses bad destinies, protects from eight dangers] (259a-4 to 260b-3; 260a-2ff.)

(6)“Golden Light” (gser ’od), a vidyā-rāja

Bhagavān Noble Avalokiteśvara, locks bound up, bright as the color of gold, right hand: abhaya [mudrā], left hand: round water pot, ornamented with a garland of lotuses, white clothes, smiling face, two feet placed upon a lotus.

Sādhaka holds up an incense vessel in hand as before. (260b-3 to 261b-7; 261a-4ff.)

(7)“Initiated by Twelve Buddhas” (sangs rgyas bcu gnyis kyis mngon par dbang bskur ba), a vidyā-rāja

Noble Avalokiteśvara, [seated] on cloth, locks bound up, white, left hand: lotus, right hand: varadā [mudrā],

Above: 12 rightly perfected Buddhas, golden, abhaya [mudrā]. (261b-7 to 263a-1)

(8)“Garland of Profuse Devotion” (lhag par mos pa’i ’phreng ba), a vidyā-rāja

Bhagavān Avalokiteśvara, seated upon a white lotus throne, locks bound up, white as an autumn cloud, water vessel and pot in hand, atimujtaka flower garland on head.

Above: Amitābha - varṣa flower garland on head, Śākyamuni — jasmine flower garland on head

To the right: Mahāśrī, [no color], a nāgagesara flower garland on head

To the left: Vajrasena, white flower garland on head. (263a-1 to 264a-2)

(9)“Summoning All Yakṣas” (gnod sbyin thams cad kun tu ’ong ba), a vidyā-rāja

Noble Avalokiteśvara, tied up locks, lotus with stem and water pot in hand, white clothes, black antelope skin hanging down, seated cross-legged.

On right: ten yakṣa chiefs, hands filled with a small pouch and seeds

On left: five yakṣa chiefs, all green

On right: vidyādhara holds an incense vessel in hand (266a-4ff.)

(10) “Inviting Īśāna’s Family” (dbang ldan gyi rigs kun tu ’ong ba), a vidyā-rāja

Bhagavān Noble Avalokiteśvara, bright as the color of gold, Amitābha seated on head, left hand: lotus, right hand: varadā [mudrā], headcrest of locks hanging down.

To the right: bodhisattva of the “Extensive” samādhi, surrounded by a group of bodhisattvas.

To the left: great beings Indra, etc., three-eyed (266b-7ff.)

(11) “Engaging” (’jug par byed bzhin pa), a vidyā-rāja

Bhagavān Avalokiteśvara, body white, smoke-colored locks, smiling face, right hand: varadā [mudrā], left hand: lotus, light rays press down from bodhisattva’s body stepping onto a golden ladder

On the right: praiseworthy birds (goose, osprey, duck, pheasant, crane, parrot, etc], two singing kiṅnaras, concealing ear with left hand.

Below: A kneeling sādhaka, holding an incense vessel in hand, facing Avalokiteśvara (267b-5 to 268b-6; 268a-7ff.)

(12) “Ten Letters” (yi ge bdu pa: oṃ ghaṭ ṭa ni phu ma ta na sva ha), a vidyā-rāja

[no paṭa] (268b-6 to 269b-1)


(13) “Head Initiation” (spyi bor mngon par dbang bskur ba), a vidyā-rāja

Noble Avalokiteśvara, bound up locks, seated on a lotus, making salutations with folded palms to Bhagavān Amitābha, vidyādhara holding an incense vessel in hand, facing the Bhagavān. (269b-1 to 270b-2; 270a-3ff.)

(14) “Signs of Light” (’od zer dang ldan pa), a vidyā-rāja

[no paṭa] (270b-2 to 271a-6)

(15) “Fully Illuminated Lotus” (padma kun tu snang ba), a vidyā-rāja

[no paṭa] (271a-6 to 272a-6)

(16) “Imitating the Eighty Minor Marks” (dpe byad brgyad bcu’i rjes su byed pa) a vidyā-rāja

[no paṭa] (272a-6 to 273a-2)

(17) “Ornament of Good Qualities” (yon ran gyi rgyan), a vidyā-rāja

Bhagavān Amitābha, muni, seated cross-legged on a 1,000- petalled [lotus], as if teaching Dharma.

On right: Noble Avalokiteśvara, seated on a lotus, body colored white, bearing a crown of locks, making salutations to the Bhagavān.

Below: A sādhaka, kneeling, holding up an incense vessel, as before. (273a-2 to 273b-6, 273b-1ff.)

(18) “Happy Land Array” (bde ba can gyi bkod pa), a vidyā-rāja

[no paṭa] (273b-6 to 274b-4)

(19) “Heroine” (dpa bo ldan ma), a vidyā-rājñī

Bhagavān Avalokiteśvara drawn with [yellow] bile, seated on a lotus, left hand: lotus in hand, right hand: abhaya [mudrā], adorned with all ornaments, on right: a sādhaka as before. (274b-4 to 275a-7)


(20) “Bestowing Fearlessness” (mi ’jigs pa rab tu sbyin pa), a vidyā-rāja

a. Bhagavān Avalokiteśvara, depicted with paint on cloth, on a lotus throne, hands holding a lotus and bestowing abhaya-mudrā (have-no-fear gesture), the sādhaka as before.

b. Depict Noble Avalokiteśvara with red saffron (homa ritual follows)

c. Depict Noble Avalokiteśvara with blood and yellow arsenic (homa ritual for clothes, food)

d. Depict Noble Avalokiteśvara with saffron (homa ritual for finding silver)

e. Depict Noble Avalokiteśvara with cotton cloth, locks bound up, holding a water pot in hand, seated on a lotus throne. (275b-1 to 276b-4; 276b-2ff.)

(21) “Liberation from Saṃsāra’s Noose” (’khor ba’i sna thag grol bar byed pa), a.k.a. “Arising from the Letter Oṃ” (oṃ yig rab tu ’byung ba), a vidyā-rāja

Bhagavān Noble Avalokiteśvara, moving in the sky, blazing all around, left hand: lotus, right hand: abhaya [mudrā].

A sādhaka fumigates incense (in a pot) on his head (276b-5 to 277b-3; 277a-4ff.)

(22) “Eleven Letters” (yi ge bcu gcig pa), a.k.a. “Bestowing Provisions and Desires” (’dod cing don du gnyer ba sbyin pa), a vidyā-rāja

Noble Avalokiteśvara with balika and powdered nagagesara, seated on a lotus, white body, meditating, left hand: lotus, right hand: rosary (beaded garland).

A sādhaka as before. (277b-3 to 278a-4; 278a-1ff.)

(23) “Abode of the Painted Cloth” (ras ris kyi gnas), a vidyā-rāja

Amitābha seated cross-legged, equiposed in samādhi,

To the right: Noble Avalokiteśvara, crown of locks, white silk upper garment, palms folded in reverence to the Bhagavān

To the left: Noble Mahāstāmaprāpta, green as priyangu, seated on a lotus throne, palms folded in reverence to the Bhagavān. (278a-5 to 279a-7; 278b-3ff.)

(24) “Lotus Border” (padma’i mtha’), a vidyā-rāja

Noble Avalokiteśvara, drawn with [yellow] bile on white birch bark leaves, seated on a lotus, all white, locks bound up, left hand: lotus, right hand: waterpot. (279a-7 to 280a-6; 279b-4ff.)

(25) “Radiant Lotus” (padma gzi brjid), a mantra-rāja

Avalokiteśvara, drawn with unmixed paint and juice of the poppy plant, white, locks bound up, lotus in hand, seated on a lotus thrones, shimmering with a garland of blazing light. (280a-6 to 281a-1)

(26) “Endless Knot” (dpal be’u, *śrī vatsa), a vidyā-rāja

Noble Avalokiteśvara, drawn with paint mixed with saffron, locks bound up, seated on a lotus, left hand: lotus, right hand: varadā, śrī vatsa mark painted with saffron over the heart. (281a-1 to 281b-2; 281a-7ff.)

(27) “Bestowing Fearlessness” (mi ’jigs pa’i sbyin pa), a mantra-rāja

Noble Avalokiteśvara, paint mixed with powdered vermillion (li khri), locks bound up, seated on a lotus throne, round water pot in hand with a seed syllable on its side, abhaya [mudrā]. (281b-2 to 282a-4; 281b-7ff.)

_______________

1058. Out of twenty-seven rituals with burnt offerings and recitations, twenty-two are performed in the presence of a painted image (paṭa) of Avalokiteśvara. In these paintings, Avalokiteśvara’s complexion is white, off-white, golden, yellow, saffron, or vermillion, and each displays different combinations of the following hand symbols and hand gestures: lotus, round water pot, staff, rosary; the “have-no-fear” hand gesture (abhaya), the boon-granting hand gesture (varadā), or salutations. He also wears his “locks bound up” (ūrdhvajaṭa) in twelve rituals. See the translation of chapter 13 for further details.

1059. Note that ūrdhvajaṭā appears in its feminine form.

1060. Note that layer two is the bridge between the TMK’s first layer and the uttaratantra.

1061. Ekajaṭī, 174a-2 to 4. She appears four times in the uttaratantra: 322b-7, 461a-1, 471b-1, and 484a-5.

1062. See blockprints of Ekajaṭī reprinted in Lokesh Candra (1982, p. 2239).

1063. The depiction of Avalokiteśvara extending one leg forward sets a precedent for an important iconographic feature of the green Tārā as she is known today.

1064. The text (TP: 258a-2 / D: 601b-4) reads tsaṃgauṭaka, which may be a corruption of caṅgerika (basket) (cf. Monier Williams’ Sanskrit-English Dictionary, p. 382, col. 2). Other possible readings are caṅga (beautiful) + irikā (name of a plant or tree); see Apte’s The Practical Sanskrit-English Dictionary (Rinsen Books), p. 692, col. 1.
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APPENDIX VII
Correlations between Editions


	Stog Palace TMK	Sanskrit MMK (P.L. Vaidya)

	Layer One	 

	Chap. A.1 [128b-5 to 159a-1]	Chap. 1 [pp. 1–16]

	Chap. A.2 [159a-1 to 186a-2]	Chap. 2 [pp. 17–36]

	Chap. A.3 [186a-2 to 187b-4]	Chap. 3 [p. 37]

	Chap. B.1 [187b-4 to 197b-3]	Chap. 4 [pp. 38–47]

	Chap. B.3 [197b-3 to 199b-6]	Chap. 5 [pp. 48–49]

	Chap. B.4 [199b-6 to 201a-3]	Chap. 6 [p. 50]

	Chap. B.5 [201a-3 to 205b-4]	Chap. 7 [pp. 51–54]

	Chap. B.6 [205b-5 to 208a-4]	Chap. 8 [pp. 55–56]

	Chap. B.7 [208a-4 to 212a-5]	Chap. 9 [pp. 57–59]

	Chap. B.8 [212a-5 to 219a-6]	Chap. 10 [pp. 60–65]

	Chap. B.9 [219a-6 to 238a-6]	Chap. 11 [pp. 66–85]

	Chap. B.10 [238a-6 to 241b-1]	Chap. 12 [pp. 86–89]

	Chap. B.11 [241b-1 to 245b-1]	Chap. 13 [pp. 90–94]

	Layer Two	 

	Chap. B.12 [245b-1 to 252b-1]	Chap. 14 [pp. 95–107] at p. 95: TMK and MMK readings diverge

	Chap. B.13 [252b-1 to 282a-5]	[no corresponding section]

	Stog Palace Recension	Dpe-bsdur-ma – vol. 93

	Layer One	 

	Chap. A.1 [128b-5 to 159a-1]	Chap. 1 [pp. 624–677]

	Chap. A.2 [159a-1 to 186a-2]	Chap. 2 [pp. 677–725]

	Chap. A.3 [186a-2 to 187b-4]	Chap. 3 [pp. 725–728]

	Chap. B.1 [187b-4 to 197b-3]	Chap. 1 [pp. 728–745]

	Chap. B.3 [197b-3 to 199b-6]	Chap. 3 [pp. 745–749]

	Chap. B.4 [199b-6 to 201a-3]	Chap. 4 [pp. 749–752]

	Chap. B.5 [201a-3 to 205b-4]	Chap. 5 [pp. 752–760]

	Chap. B.6 [205b-5 to 208a-4]	Chap. 6 [pp. 760–764]

	Chap. B.7 [208a-4 to 212a-5]	Chap. 7 [pp. 764–771]

	Chap. B.8 [212a-5 to 219a-6]	Chap. 8 [pp. 771–784]

	Chap. B.9 [219a-6 to 238a-6]	Chap. 9 [pp. 784–817]

	Chap. B.10 [238a-6 to 241b-1]	Chap. 10 [pp. 817–823]

	Chap. B.11 [241b-1 to 245b-1]	Chap. 11 [pp. 823–830]

	Layer Two	 

	Chap. B.12 [245b-1 to 252b-1]	Chap. 12 [pp. 830–842]

	Chap. B.13 [252b-1 to 282a-5]	Chap. 13 [pp. 842–863] and Dpe-bsdur-ma - vol. 94 [pp. 3–36]
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APPENDIX VIII
Glossary

Amitābha: Buddha of infinite light, an alternative name for Amitāyus.

Amitāyus: Buddha of infinite life, an alternative name for Amitābha.

asura: A category of demi-gods in Vedic India who were continually at war with the devas.

Atīśa (982-1054): A Buddhist monk and scholar from Vikramaśila monastery, who played a major role in the dissemination of Buddhism in Tibet during the eleventh century. He also brought the Sanskrit manuscript of the Tārā-mūla-kalpa to Tibet.

Avalokiteśvara: Enlightened being of supreme compassion, and master of the Lotus Family, who sees sentient beings in the six times of day and night with the eye of compassion, undefiled by corruption. He is accompanied by Tārā, the vidyā blessed by the Family to rescue the world.

Avīci (Tib. mnar med): The lowest of eight Buddhist hells wherein living beings undergo the most excruciating, unceasing torments.

Bhagavān (m.) and Bhagavatī (f.): An epithet of highest respect, exclusively reserved for tenth-stage bodhisattvas and Buddhas. The Tibetan rendering of bhagavatī (Tib. bcom ldan ’das) indicates one who has conquered (bcom) Māra, who possesses (ldan) all good qualities, and who has transcended (’das) suffering in saṃsāra.

Bhṛkuṭī: She with wrinkled brows; an aspect of Tārā.

[black] collyrium (mig sman; cakṣuṣya): An offering substance with color significance.

Bodhisattva: Enlightened being.

Buddha: The “Awakened One,” from the verb root √bud, “to awaken” (as a budding flower blossoms in response to light).

burnt offerings (Skt. homa, Tib. sbyin sregs): Originally performed by Zoroastrian and Vedic priests, burnt offerings involved the sacrifice of live animals. Once these rituals were incorporated within Buddhist context, they required the substitution of vegetarian offerings for animal sacrifices. This is because Buddhists upheld the belief in ahiṃsā, restraint from intentionally injuring any living beings. In the TMK, the substances of burnt offerings are ritually consecrated by the recitation of vidyās and mantras, and the rituals are performed in the presence of painted cloths and maṇḍalas to bring about desired results.

Bu-ston Rin-chen-grub (bu ston rin chen grub, 1290-1364): The celebrated editor of the Tibetan canon’s first comprehensive and definitive edition of commentaries (bstan ’gyur), translator of three scriptures and twenty-three commentaries, and author of one of the most extensive and authoritative collected works (gsung ’bum).

charms: See vidyā (Tib. rig pa).

Daśabala: An epithet of the Buddha meaning “[One who possesses] ten powers.”

destinies: God and demi-god (deva and asura), human, animal, hungry ghost, and hell being (5); god (deva), demi-god (asura), human, animal, hungry ghost, and hell being (6).

deva: A category of gods in Vedic India who were continually at war with the asuras (demi-gods).

Dharma: Literally, “that which upholds or sustains,” i.e., the Buddha’s teachings.

Dharma-dhātu: Sphere of reality, defined as the place where there is no diversity because it is explained by the single taste (ekarasa) in voidness (śūnyatā).

Ekajaṭī: An aspect of Tārā with a single lock of hair, envisioned as a protectress.

five products of the cow (Skt. pañcagavya): Milk, curds, ghee, urine, and cow dung. Since the cow is considered a semi-divine being in India, even its most impure substances are considered ritually purer than the purest of human features.

four immeasurables (Skt. catvāryapramāṇāni; Tib. tshad med bzhi): Consisting of: immeasurable loving kindness (maitrī ’pramāṇā; byams pa tshad med), immeasurable compassion (karuṇā ’pramāṇā; snying rje tshad med), immeasurable joy (muditā ’pramāṇā; dga’ ba tshad med), and immeasurable equanimity (upekṣā ’pramāṇā; btang snyoms tshad med).

great secret (Tib. gsang chen): A vidyā promulgated by Avalokiteśvara in chapter 11, “The Great Secret.”

hand symbol (Skt. mudrā): An object held in the hand of a deity or enlightened being, symbolizing that deity’s specific power to aid the practitioner.

hṛdaya (Tib. snying po): Essence-incantation. This is a short string of sacred syllables that may be used to invoke [wrathful] deities in the retinue of a leading deity. Tara’s essence-incantation (oṃ tāre tuttāre ture svāhā) in the TMK is still used in contemporary worship circles.

indigenous Spirits: Matṛkās, yakṣas, rakṣasas, and piśācas.

Indra: King of Vedic gods, personified as a mighty warrior with a superior weapon, the vajra.

kalpa: Ritual text.

Kurukullā: An aspect of Tārā with red complexion, wrathful expression, bow and arrow. Although she is mentioned by name in the TMK, she is not depicted with iconography.

lunar mansion (Skt. nakṣatra): A specific constellation in the sky through which the moon passes.

magical acts (Skt. vidhi; Tib. cho ga): Rituals used to acquire occult attainments (siddhi). The four types of magical acts include: (1) appeasing rituals (śāntika) to protect sentient beings from illness, make life prosper, and keep evil sentient beings at a distance; (2) prosperity rituals (pauṣṭika) to yield all desired results; and (3) fierce rituals (abhicāraka), which include: a) domineering magic to summon and overcome elementary spirits, and to effectuate the magical acts of the dhāranīs and vidyās; and b) destructive magic to threaten and expel all sentient beings, destroy opposing vidyās and evil rituals, nullify others’ rituals, free one from possession by hostile spirits, and decimate them.

Mahāsattva: Great Being. A bodhisattva who has achieved the eighth, ninth, or tenth bodhisattva stage and can no longer regress in spiritual development and projectory toward complete enlightenment.

Mahāsthāmaprāpta: The name of a bodhisattva: “He who has acquired great strength.”

Mahāvidyā: The personification of sacred speech associated with an awakened state of pristine awareness.

Mahāvidyā-rājñī (Tib. rig pa’i rgyal mo chen mo): “Distinguished Queen of vidyās”; an epithet of Tārā.

Maitreya: The future Buddha.

maṇḍala (Tib. dkyil ’khor): Saraha gives the etymology of maṇḍala (dkyil ’khor) in his Śrī Buddhakapālatantrasya pañjikā-jñānavatī, stating “dkyil means ‘essence’; ’khor means ‘seizing,’ that is, seizing the essence.” (D 1652, fol. 105a.5) Maṇḍalas depict enlightened beings as the focus of a practitioner’s meditative practice. Within a maṇḍala, enlightened beings are represented in bodily form, syllabic form as seed syllables (bīja), or symbolic form as hand gestures (mudrā) or hand-held objects with associated powers.

Mañjuśrī: Bodhisattva of wisdom.

manoratha: Chariot of the mind; representing the idea that the mind’s mobility provides access to fulfilling all of one’s desires.

mantra (Tib. sngags): The recitation of sacred syllables associated with a male form of divinity or enlightenment, used to invoke his presence. Mantra literally means “protecting the mind,” derived from the Sanskrit verb tra, “to protect,” and manas, “mind.” Mantras protect the mind from the infiltration of thoughts associated with worldly life.

matṛkās: Indigenous mother spirits.

nirvāṇa: A state beyond suffering that manifests once desire and defilements (kleśa) are extinguished.

painted cloth: (Skt. paṭa; Tib. thang ka): A cloth whose threads are spun and woven by a young girl, then imbued with the power of mantra, and painted with an image of an enlightened being or divinity.

Pāṇḍaravāsinī: She who is Dressed in White, an aspect of Tārā.

parama-hṛdaya: Supreme, best, or most concise essence-incantation.

piśācas: An indigenous spirit group who became demonized as “flesh-eaters.”

Prajñāpāramitā: Perfect wisdom, which Buddhism has personified as a female deity (the goddess Prajñāpāramitā), is the subject of many important scriptures throughout Buddhist history. The six virtues of these teachings, which living beings are enthusiastically urged to develop, are referred to as the perfection of giving, morality, patience, joy, mental cultivation (meditation), and wisdom.

pratyekabuddhas: Beings who live a completely solitary life and reach the state of enlightenment, without the direction of an enlightened teacher in their final lifetime.

Pure Abodes (Skt. śuddhavāsakāyika): The five uppermost of seventeen levels of the form realm (rūpa-dhātu) situated between the desire realm (kāmadhātu) and formless realm (arūpadhātu) in Buddhist cosmology. These abodes constitute the fourth of four meditative stages (dhyāna) in the form realm.

rakṣasas: an indigenous spirit group that became demonized as wrathful protector spirits.

[red] arsenic sulfide (ldong ros; manaḥśilā): An offering substance with color significance.

Re-ting monastery (Tib. rwa sgreng): Where the TMK was deposited for safekeeping by Atīśa’s disciple, ’Brom-ston, in the eleventh century.

root vidyā (Skt. mūla-vidyā; Tib. rtsa ba’i rig pa): The TMK refers to the longest string of sacred syllables used to propitiate Tārā as the “basic” or “root” vidyā. It includes utterances associated with the rituals for appeasing, prosperity, domineering, and destructive magic.

sādhana (Tib. sgrub pa): To ritually accomplish; a meditative practice that is used to propitiate and invoke the presence of an enlightened being or divinity.

Śākra: An abbreviation of śatakratu (100 sacrifices), and epithet of Indra, the Vedic war god. This very powerful god in the Ṛg Veda is personified as a mighty warrior with a superior weapon, the vajra.

Śākyamuni: The historical Buddha, the sage of the Śākya clan.

samādhi: A mind focused one-pointedly upon a single object of thought.

siddhi: Occult attainments (magical acts) divided into superior, middling, and lower achievements.

subsequent revelation (Skt. uttaratantra, Tib. rgyud phyi ma): A further revelation of subject matter.

Sukhāvatī: The Western Paradise, the buddha-field of Amitābha.

tantra (Skt. tantra, Tib. rgyud): Esoteric text. In the system followed here, there are four categories of tantras: Action (kriyā), Performance (cārya), Yoga (yoga), Unexcelled Yoga (anuttara-yoga). The three supramundane families of the Kriyā tantras are the Tathāgata, Padma (lotus), and Vajra families.

Tārā: A female Buddha who helps living beings surmount the suffering of cyclical existence (saṃsāra), likened to crossing a great ocean. Her name is derived from the Sanskrit verbal root √tṛ, to cross, and the word for “star” (tara; tāra), which illuminates the night sky as it crosses it. Tārā is the vidyā blessed by the Lotus Family to rescue the world. In the TMK, she is envisioned and personified as a goddess, protectress from danger, healer, and enlightened being.

Tathāgata: An epithet of a Buddha, meaning one who has “Thus come” or “Thus gone” to reality/“suchness.”

Tibetan commentarial collection (Tib. bstan ’gyur): “Tengyur.”

Tibetan scriptural collection (Tib. bka’ ’gyur): “Kangyur.”

two collections of merit and knowledge: Cultivating patience toward beings (sattva), one experiences love and compassion for all beings, thereby destroying sins committed during innumerable aeons and gaining immense merit. Cultivating patience toward phenomena (dharma), one destroys ignorance related to phenomena and thereby obtains immense wisdom (prajñā).

upa-hṛdaya (Tib. snying po): “Near essence incantation.” It is a short incantation and may be used to invoke the male and female messengers and servants in the retinue of the leading deity.

uttaratantra (Tib. rgyud phyi ma): A subsequent or further revelation of subject matter.

Vajra (Tib. rdo rje): An indestructible substance, often translated as diamond or thunderbolt; it is often taken as a metaphor for the unalterable reality of the mind of enlightenment. It is also the characteristic object held in the hand by the Bodhisattva Vajrapāṇi.

Vajrapāṇi: The master of the Vajra Family, who protects the Teachings and overcomes inimical elements.

vidyā: The recitation of sacred syllables associated with a female form of divinity or enlightenment, used to invoke her presence. As noted by Wayman and Lessing, Padmavajra’s Tantrārthāvatāravyākhyāna (D 2502) contrasts vidyā with mantra as types of dhāraṇīs, stating: “ ‘mantra’ is a term for a male (deity) appearance as well as for the utterance associated with that method . . . ‘vidyā’ is a term for a female (deity) appearance as well as for the utterance associated with that method (sngags zhes pa ni pho’i tshul dang gzugs kyis smras pa’i tshig go / rig sngags zhes pa ni mo’i gzugs dang tshul ’dzin pas gsungs pa’i tshig ste /)” (Wayman and Lessing, p. 116, fn. 18).

vidyādhara: Tantric practitioner. The literal meaning is “holder of the vidyā,” or “bearer of knowledge.”

vidyārāja: A personified incantation (mantra); “King of Vidyās.”

vidyārājñī: Queen of Vidyās.

yakṣa: Indigenous tree or mountain spirit. They attend the god of wealth, Kubera.

Yaśovatī: (lit./etym.) “She Who Is Endowed with Fame”; the golden or the yellow aspect of Tārā.

[yellow] bile (gi hang; gorocana): An offering substance with color significance.
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Four Great Kings, 31, 124, 178, 182

four guardians of the cardinal directions, 72, 182n563, 296n869, 365, 375, 433

four immeasurables, 34, 114, 131, 193n611, 427

Four Sisters, 7, 67–68, 70, 74n211, 155, 180, 181, 347n958

fragrance eaters. See gandharvas (fragrance eaters)

G

Gaganagañja, 99, 173, 213, 224, 304

Gaṇḍavyūha-sūtra, 7, 16, 17–22, 20, 32, 407–8

gandharvas (fragrance eaters), 120, 126, 128, 140, 179, 182, 290, 291, 403

Ganeṣa, 179n552

Ganges Rivers, 258n752

ritual at, 349

sādhana on, 253–54, 255–56, 262, 264

sands of (analogy), 81, 83, 89, 94, 221, 339

Gardener, Alex, xix

Garuḍa, 31, 160, 162, 230

Garuḍa Tantra, 162

garuḍas, 122–23, 140, 179, 180. See also Vainateya

Geli-e Nege Geshe, 413

girl(s), 184, 200, 201, 322

gods, 94n282, 226n704, 283

accomplishments of, 205

evoking, 140, 319, 320, 334–35

food for, 290, 291

of form and formless realms, 180

Hindu, 146n415, 159, 160, 179–80

of mantra, 219, 241

mountain, 243

subduing, 255

wind, 128, 231

worldly, 241

See also Vedic gods; wealth gods

Gokhale, V. V., 42

Gomez, Luis, 17

Grains of Gold (Chopel), 25n85

Great Dangers. See dangers

Great Person, 212, 214, 364, 433

Great Secret, The, 196

offering vidyās in, 348–49

painted cloth in, 341

“Perfecting One’s Wishes/Desires” ritual in, 10–11, 346–49

sādhanas in, 341–42, 347–49

secret speech in, 11, 12

vidyā of, 74n211, 339–41

Great Vehicle. See Mahāyāna

Green Tārā, 354n972, 360n980

Avalokiteśvara and, 74n209

as Buddhist innovation, 8n23

as embodiment of wisdom and compassion, 21

as enlightenment goddess, 19

as Khadiravanī Tārā, 41

in layer five, 32

in layer three, 31

in layer two, 71

praises to, 59n184, 412

as Srong btsan sgam po’s queen, 14–15

Guhyapati, 404

gurus, 48, 132, 188n587, 274, 275–76, 284

H

Hackett, Paul, xix

hair, bound-up (ūrdhvajaṭa), 23, 57, 71, 72, 73, 347, 352, 364, 366, 368, 369, 431–32

hand gestures. See mudrās (hand gestures)

Hayagrīva, 39n139, 58, 196, 409

healers (sman), 100

hearths, ritual, 47, 184

constructing, 171, 328–29

crescent type, 192

lotus type, 192

lotus-shaped, 47, 244–45, 253, 328–29

triangular type, 192

Heaven of the Thirty-three, 123–24, 178n543, 259n763, 297

heavenly realms, 123–24, 178, 224–25

Clear Light (Ābhāsvara), 123, 177, 180, 224, 358, 433

of four Great Kings, 124, 178

in maṇḍala rite, 177–78, 180–81

in paṭa rites, 224–25, 230

of Thirty-three gods, 259n763

See also Akaniṣṭa; Śuddhāvāsa; Tuṣita

hell beings, 94n282, 226n704, 363

hell realms, 283, 310–12, 341. See also Avīci hell

heretics, 263

Heruka Teaching, 404

homa rites. See burnt offerings (homa)

human destiny, 94n282, 226n704, 283

hungry ghosts (pretas), 94n282, 179, 181, 226n704, 290, 363

I

implements, artificially created, 265, 266

incense, 140–42, 143, 171, 355, 358, 359, 362, 367, 372

India, xviii

sound, significance of in, 10

Tārā cults in, 12–14, 15

Tārā’s origins in, 3–5

Indian goddesses

Buddhist, 16–22

Hindu, 21

Vedic, 6, 8n23, 21, 67n193

Indo-Iranian traditions, 47

Indra (Śakra), 31, 50nn166–67, 118, 120, 165, 172, 180, 206, 224, 230, 251, 297, 435

Śacī’s Lord, 50, 206

initiations, 244, 271, 273

of bodhisattvas, 129

crowned prince, 164

flower wreath, 130n351, 188n587

purpose of, 48

royal, 189

suitability for, 45

vidyā, 82, 190, 191, 368–69

intermediate space (bar do), 291

Īśāna, 373–75

intrusive references, 419–20

J

Jain tradition, 206n651

Jambhalajalendra, 181

Jambudvīpa, 209n661, 404

Jamspal, Lozang, xviii

Jayapaṇḍita, 41n145

Jayaśīla, 42n148

jewel-filled vessel, 72, 75

jewels. See diamond(s), emeralds, rubies, sapphires

Jñānacandrā, 3–5, 18, 399–401

K

Kalasan inscription, 14

Kānheri Cave, 13

Kanjur, xvii–xviii, 23–24, 36–37

Kapilavastu, 205n642, 259

Kapstein, Mathew, 15

karma, 282, 296, 316, 365

Kārtikeya (Śiva’s son), 59–60n189, 179, 181

Kāruṇa-puṇḍarīka, 82n235

Kāśī, 259

Kātyāyana, 174

Khotan, 33, 258

Khri-srong-lde-bstan, 14

kiṇkara. See servants, male and female

kinnaras. See centaurs (kinnaras)

knowledge, collection of, 34–35, 131, 427

kriyā tantra, 5, 28, 38, 45, 68n197, 100n295, 404

Kṣitigarbha, 99, 173, 213, 304

Kubjita, 205n644

Kurukullā, 8n23, 57, 60, 66, 86, 139, 418

kuśa grass, 323, 325, 329, 330

in maṇḍala rite, 168, 172, 173, 183, 184, 190, 192, 342, 344

noose from, 389–90

in paṭa rites, 200, 201, 211, 238, 253, 264, 279, 296, 349

in sādhanas, 244, 359, 362, 364, 365, 369, 370, 380, 382, 386

Kuśinagara, 259n761

L

Lalou, Marcelle, xviii, 14n40, 24n76, 25n79, 30, 37–38, 217n691, 417, 421

Laṅka, 255

lapis lazuli, 177, 212, 215

laymen, 133, 183

laywomen, 133, 183

Ldan-kar palace, 14n40

Lesser Vehicle, 114, 131

Lessing, Ferdinand, 413

liars, 310–11

liberation, 6, 7, 79, 315

“enlightening,” 19

instantaneous, 50, 187

paths of, 90n262, 114

rite for, 344

three types, 357

very secret, 189

words of, 116

lifespans, 237, 252, 253, 256, 265, 344

Light on the Path to Enlightenment (Atiśa), 25n83

living beings, artificially created, 265, 266

Lokagati, 173

Lokakṣema, 35

long life, xvii, 52, 80, 92, 133, 184, 266, 296, 320

Lord of Death (Vaivasvata), 117

Lord of Underworld, 334

Lotus family (padma kula), 7, 28n95, 39, 100, 103, 105, 145, 417

in maṇḍalas, 173–74, 180

mantras of, 163, 272

offerings to, 185, 186

Vidyā Queens of, 56n179

vidyās of, 237

lotus hearth. See hearths, ritual

lotus posture, 153

lotus seal, 185, 196, 369

Lotus Sūtra, 406

lotus throne, 59, 175, 216, 387, 388, 390, 391, 394, 396, 410

white, 240, 369, 434

lotuses

blue (utpala). See blue lotus

jeweled, 72, 212, 358, 432

red, 72, 182, 185, 225, 358, 392

white, 71, 73, 239, 244, 245, 296, 356, 373, 384, 390, 392, 432, 434, 437, 438

lunar eclipse, 262

lunar mansions/asterisms (nakṣatra), 27n92, 125, 166, 180, 203, 372, 378

M

Madhyadeśa, 205, 260

Madhyamaka School, 404

magical attainments. See occult attainments (siddhi)

magical manifestations/transformations (vikurvāṇa), 88, 91, 105, 115–16, 124, 132, 255, 341, 423–25, 428, 429

Mahābhārata, 122n346

Mahā-bodhisattva-vikurvaṇapaṭala-vistarād, 23

Mahākāla, 179

Mahākāśyapa, 174, 216, 304

Mahāmati, 173, 214, 224

Mahāmāyūrī, 104

Mahā-Prajñāpāramitā-śāstra, 131n356

Mahāsthāmaprāpta

addressed by Avalokiteśvara, 351, 353, 361, 364, 366, 368, 369, 371, 376–78, 381–83, 385–91, 394, 396

family of, 39n139

iconography of, 239–40, 303n882, 304, 438

mahāvaipūlya-sūtra class, 33–34

Mahāvastu, 17–18n56

Mahāvidyā-rājñī, 9–10, 31, 56, 58, 64, 66, 153, 175, 195, 199, 247, 248, 373, 381, 382, 416, 418. See also Queen; Tārā’s names

Mahāyāna, 183, 202n626

Avataṃsaka-sutra’s place in, 32

devotion to, 169

entering, 45, 189

scriptures, 22, 169, 404, 423, 425, 427–28, 429

Mahāyāna-piṭaka, 35

Mahāyānasūtrālaṃkāra, 80n226

maiden, 155, 156, 181n559, 321

Maitreya, 3, 86, 173, 213, 224, 304, 404

Maitrīkecarā, 29n100

Māmakī, 39n139, 174

maṇḍala

binding, 295, 302

as jeweled palace, 58, 87, 128, 175, 424

mantras for, 358

meanings of term, 47n164, 82n236

mind-born, 163–64

painted, 273

powers of, 50

purpose of, 79n220

square, 287–88

three kinds, 167, 168, 180–82, 305

wind, 94

See also maṇḍala materials

maṇḍala hierophants/teachers, 166, 168–72, 183–84, 187–89, 191–94, 196, 269–74

maṇḍala materials

five-colored thread, 168

powdered brick, 197

powdered jewels, 170, 197

powdered metals, 170

powdered rice, 171, 197

powdered sand, 169, 197

powdered sapphires, 197

maṇḍala rituals, 5, 30–31, 82

Avalokiteśvara in, 12

candidates for, 183–84, 189, 193n610

concluding rites, 192–94

corporeal figures in, 172–82

essence incantations in, 64–65

iconography in, 60

initiation in, 188–92

maṇḍala construction, 169–71, 197

offerings in, 184–87

in paṭa rites, 271

results of, 49–50

seals in, 182–83

site, preparation of, 166–68, 188–89

sites appropriate for, 196

success of, 206

in Tārā-mūla-kalpa, 46, 47–48

Tārā’s names in, 56, 58

time of, 166

in TMK, MMK, and VAT, compared, 38

Mandzhir monastery (Mongolia), 413

Mañjuśrī, 304

as ārya, 55–56

direct vision of, 267

in Gaṇḍavyūha, 18

iconography of, 213, 303n882

identity of, 38

intrusive references in Tārā-mūla-kalpa, 180, 180n556, 420–21

mantras of, 239n719, 418

and Tārā, similarities between, 19, 39, 44, 69

visions of, 404

worshipers of, 51–52

youthful, 180, 184

Mañjuśrī Kumārabhūta, 39, 417, 418

Mañjuśrī-buddha-kṣtra-guṇa-vyūha, 82n235

Mañjuśrī-Kārtikeya, 59–60

Mañjuśrī-mūla-kalpa

on candidates for initiation, 188n589

in dating Tārā-mūla-kalpa, 38–39, 44

on enlightenment, 226n705

on maṇḍala hierophants, 166n493

on Mañjuśrī’s iconography, 184n572, 212n673, 239nn720–22, 303n882

on mantra recitation, 263n783

Sanskrit editions, xix, 24n78, 51

on siddhis, 184n573

on Skanda, 157nn457–58

Tārā in, 8, 12–13, 14, 18–19

Mañjuśrī-nāma-saṃghīti, 411

Mantra Path (Mantrayāna), 188, 206, 314, 402, 403

development of, 51

oral teachings of, 314

six divisions of, 404

success in, 35, 129–32

superiority of, 276

wisdom and compassion in, 21

mantras, 9, 45n156, 80n222, 82

for anointing, 354, 361, 366

for bathing, 356

Brahmā’s, 159

of Buddha Kāśyapa, 294, 297

for clothing, 352, 356, 388

for deity evocation, 352, 358

in deity yoga, 45

for fearlessness, 155–56

for flower offerings, 141–43, 349, 355, 358–59, 362, 366

for food, 387–88

for fragrance, 354, 362, 366, 372

for incense, 140–42, 355, 358, 359, 362, 367, 372

locations for recitation, 257–64

massage, 355

mundane and supramundane, 130, 140, 165

of others, binding, 346

in paṭa rites, 201, 204, 208–9, 210

personification of, 100n297

places not to perform, 307

pronunciation of, 311

for purification, 265–66, 301

purpose of, 294–95

repetition, 48

requesting deities to depart, 148–49

for silver and gold, 388, 390–91

six-syllable, 239n719

success of, 241, 274, 312, 315, 316

for those who cut and pierce, 346

worldly, 162, 166

See also secret mantras

Māra(s), 55, 80n224, 95, 206n651, 243, 401, 403, 411

Maudgalyāyana, 55, 216, 224, 304

medicine

ear and mineral, 343

eye, 342, 343, 345

“Eye of the Conqueror,” 390

pills, 344

meditation, 269, 315

in fire sacrifice, 332

food of, 291

on virtue of ugliness, 282

merit

of Brahmā, 305

collection of, 34–35, 131, 427

lack of, 321

of painters, 220, 221

places of, 258, 260

rituals in generating, 49–50

from seeing paintings, 226, 227, 230

messengers, male and female, 102–3, 105, 254. See also female messengers

miraculous manifestations. See magical manifestations/transformations (vikurvāṇa)

Mithila, 259

Mkhas-grub-rje, 28, 36n125, 188n587

monks (bhikṣu), 3, 133, 214, 304, 326, 393, 401

moon, 124, 166, 243. See also lunar mansions/asterisms (nakṣatra)

morality, 34, 260, 269, 271, 272, 284, 300, 315

most concise essence incantation (parama-hṛdaya). See single letter mantras/vidyās

“mother” of Buddhas role, 402

in Mañjuśrī-mūla-kalpa, 39, 218n695

Prajñāpāramitā in, 16

Vāsantī in, 18, 21

mothers (mātṛikā), 31, 69, 119, 127–28, 158, 179, 250

mudrās (hand gestures), 71, 79–80n220, 138

axe, 158

axe-pole, 157

binding, 336

blossoming, 150

Blue Lotus, 139, 151, 182

boon-granting (varadā), 61, 71, 73, 173, 176, 178, 213, 214, 217, 218, 368, 374, 376, 395, 434, 435, 438

circle, 160

completed, 156

in deity yoga, 45

fist, 156

Great Seal, 149–50, 162, 168, 184, 190

great spear, 147, 148

Great Striving, 139

have-no-fear (abhaya), 72, 73, 224, 352, 361, 364, 366, 368, 386, 387, 389, 396, 432, 433, 434, 436, 437, 438

heart, 153

joined hands, 145, 154

Loma, 142

lotus, 152, 159

Lotus Garland, 139, 141

Making Full, 142

shining forth, 144

spear, 151, 161

splendid throne, 149, 150

staff, 143

of Tārā and Mañjuśrī, compared, 418, 419

Tārā as, 58, 69

Tārā’s Great Seal, 8, 167, 171, 194, 347

tying, 190n597

myrobalan (śrī-phala), 39, 59, 175, 213

N

Nālandā, 13

Nanda (Śrāvaka), 216

Narendrakīrti, 411

Narmada River, 257

nature spirits. See yakṣas

natures (dharmas)

four black and four white, 202n626

navel chakra, 135

near essence incantation (upa-hṛdaya), 57n182, 66, 244, 254, 296, 418

of Ekajaṭī, 68–69, 158

of Kurukullā, 57, 66, 86, 139, 418

of Six-faced Tārā, 147

Night Goddess (rātri-devatā), 6, 18, 21, 405–6

nirvāṇa, 284n833, 285, 314

best essence incantation and, 138

of Buddha, 89, 165, 170, 205, 259, 404

essence incantation and, 64

not dwelling in, 55n176

with remainder, 233

transcending, 55

two kinds, 114n328

Noble Illustrious Golden Light Scripture, 169

Noble Moonlight Concentration scripture, 169

Noble Profound Array scripture, 169

non-duality, 92n272, 131, 403

non-substantiality, 116, 117, 199, 428–29

non-virtuous actions, 55, 201, 230, 241, 272, 282, 312, 316, 339

nun(s), 133, 183, 337. See also women

O

occult attainments (siddhi), 45–46, 49–50, 54, 65, 165, 207, 210, 266, 268

attaining, 184, 285–86, 315, 316, 347

desire for, 49, 188, 202, 210, 276, 374

eight mundane, 46n159

essence incantations for, 65, 136, 237

in Great Secret, 342–46

of the mantras, 165, 200, 226, 266, 268, 316, 347

obstacles to, 284–85, 313–14

obtaining sphere of, 382

from paṭa rites, 200, 225, 229

from prayer bead rite, 319

signs of, 357, 359–60, 365, 367, 375, 377

of Tārā’s vidyā, 371

three categories of, 225, 305, 379n994

occupational groups (varṇa), four, 183n568, 199n616, 345

ocean of existence. See saṃsāra

Ode to the Bodhisattvas Green Tārā and White Tārā, 413–14

offering ceremonies (pūja), 251, 279, 280, 341, 344

for painted cloth, 256, 264, 266, 295, 362–63, 367

for stūpas, 380

visualizing, 304

offerings

extensive, 353–57, 358–60, 384, 393

food, 143, 187, 271, 289–90, 295, 299–301, 304, 345, 349

honor, 365, 385

by Jñānacandrā, 3

of leftovers, 297–98

in maṇḍala rite, 184–87, 193–94

mantras and vidyās for, 141–45, 348–49, 352

in sādhana rites, 364, 370

to teachers, 274, 289–90

See also feast offerings; ritual cakes (gtor ma)

omniscience, 91n267, 131, 187, 188, 267, 371

one-pointed concentration (samādhi), 45, 46

attainments from, 305–6, 341

of Avalokiteśvara, 46, 86, 87–88, 94, 128, 135, 163–64, 351, 353, 357, 360, 363, 365, 368–70, 373, 375, 377–79, 381–85, 387, 389–92, 394, 395

deity evocation, 352

in fire sacrifice, 331

magical manifestations from, 341, 425

in mantra practice, 263

of Śākyamuni, 80–81

of Tārā, 351–52, 401

P

Padma Avatamsaka, 433

Padma family. See Lotus family

Padmapāṇi, 374

Pagel, Ulrich, 35–36, 423–24

painters, 210–12, 219, 220, 221, 240–41, 354

painting on cloth (paṭa), 5

abate sin 220, 226, 227

cloth measurements, 204–5, 208, 223, 229, 238, 361

cloth quality, 205, 242

cloth weaving, 207–8

concentration for, 305–6, 354

in fire sacrifice, 334

Lalou’s study of, 37–38

liberate the viewer, 230

merit associated with, xviii, 220–21, 226, 227, 230

painting, 211–12, 219, 229, 238–39, 361

in prayer bead ritual, 325

in sādhana rites, 73, 75, 244–45, 250–52, 253, 254, 256, 266, 267, 269, 347–49, 431n1058

salutations to, 302

of Tārā, 295–96

in Tārā-mūla-kalpa, 48–50

thread, spinning, 49, 201–2, 223

in TMK, MMK, and VAT, compared, 38

in vajra rite, 343

See also paṭa rituals; weavers

Pāṇḍaravāsinī, 8–9, 39n139, 58, 418

iconography of, 40n141, 60, 69, 173

invoking, 68

in retinue, 104

seal of, 196

paṭa rituals, 30–31, 46–47, 82, 223–27, 243, 417, 421

abbreviated, 237–42

attainments of, 296–97

Avalokiteśvara in, 12, 71, 73

concluding, 301

cotton, consecration of, 199–200

cotton, spinning, 201–2, 240

Earth Goddess in, 58, 72, 358, 361, 433

eight vidyās in, 234–37

essence incantation in, eight variations, 65

extensive, 199

iconography of, 60–61, 212–20

locations for, 277

mantra recitation in, 279–80, 292

middling, 223–27, 269–316

“painted cloth with blazing garland,” 353

preparation for, 278–79, 287–88

results of, 49–50, 206–7, 221

small, 229–31

Tārā’s names in, 57–58

Pāṭaliputra, 259

Perfection of Insight, 34, 131, 423, 426–27, 429

piśācas, 31, 290, 412

capturing, 389–90

evoking, 140

protection from, 74, 93, 346, 352, 368, 409

in retinue, 105, 119, 121, 128

Vikṣipanti, 181

piśācī, 105, 120, 127

planets, 124–25, 158, 166, 180, 203, 290

pledges, 83, 100, 244, 293

of Avalokiteśvara, 207

of bodhisattvas, 314

of Buddha, 89

engaging in, 105, 275

in maṇḍala rite, 48, 135, 136, 140, 142, 147, 188, 192, 193

mind-born maṇḍala, 164–65

mundane and supramundane, 149, 191

for sādhanas, 339

of Tārā, 271

violating, 137, 164–65, 193, 299

Potala, Mount, 32, 402, 403

poverty, 72, 74, 75, 360–63, 409

practitioners

benefiting, 305

food accepted by, 299, 300–301

habits of, 260–62

iconography of, 217, 225, 229, 240, 358, 361, 364, 372, 384, 389, 433, 435, 436, 437

life of, 281–82, 286

roles of, 270–71, 274–75, 297, 307, 308, 315–16, 321

Prajñāpāramitā, 16, 131, 169, 281, 426–27, 429

Prajñāpāramitā (goddess), 16–17, 21, 39n139, 173, 176

Pratyekabuddhas, 164, 255, 263, 268, 419

in dreams, 326

eight, contemplating, 304

eight, iconography of, 214–15, 224

evoking, 140

homage to, 117

limitations of, 86

in maṇḍalas, 173, 174, 288

offerings to, 185, 299

in retinue, 94, 110–12, 132–33

prayer bead ritual, 279

materials for, 322–23

piercing beads, 322

purification in, 321, 324–25

recitations in, 320–21, 323

success in, 325–26

threading beads, 322–24

trees, selecting, 318–19, 320

vidyā-mantra for, 317–18

prayer flags, 64

preliminary practices, 244, 342

preliminary service, 260, 272, 344, 374, 380, 384, 386, 391

pristine awareness, personification of, 56

prosperity rituals, 46n159, 47n163, 93, 105n312, 107, 230n706, 231

fire sacrifice in, 193, 327, 329, 330, 332, 333

food offerings in, 300

hearth for, 192

results of, 205n647

vidyās in, 63, 84n242, 136

protection rituals, 187, 318, 321, 336, 342

essence incantations in, 65

in paṭa rites, 200–201, 204, 208–9, 238, 247–50

purpose of, 46

self, 171, 336

vidyās in, 72, 355

protectress role, 9, 10, 401

assumed from Avalokiteśvara, 14, 74, 76

in layer two, 71

maritime protection, 6, 20

Prajñāpāramitā in, 16

Vāsantī in, 18, 19–20

See also Ekajaṭī Tārā

Purāṇas, 408

Pure Abodes (Śuddhāvāsa), 79, 80, 88, 123, 149, 176, 193, 215, 216, 230, 445

Pure Realm, 340

pythons (mahoragarāja), 120, 122, 140, 231, 255

Q

Queen, 18, 133

of dharma, 40, 59

of Mahāvidyās (Mahāvidyārājnī), 9–10, 31, 56, 58, 64, 66, 153, 175, 195, 199, 247, 248, 373, 381, 382, 416, 418

of vidyās, 56, 75, 103–5, 107, 174, 361, 369, 370, 386, 428

of Vidyādharas, 103

R

Rāhula, 112, 216

rākṣasas, 31, 231

capturing, 389–90

as danger, 406

evoking, 140, 320

food offerings to, 290

Mahāyāna scriptures and, 404

in maṇḍalas, 179

protection from, 196, 368

in retinue, 100, 105, 115, 121, 128

subjugating, 254–55

Vibhīṣana, 181

Rākṣāsī Ekajaṭī, 39, 56, 58–59, 175, 418. See also Ekajaṭī Tārā

rākṣasīs, 105

Rāmayana, 181n561

rebirth. See transmigration

receptacle world, 233–34

recitation (japa), 63, 82

Re-ting monastery, 15–16, 25–26

right application (saṃyoga), 313

Rin-chen-bzang-po, 25

ritual activities (kriyā), 312–13

ritual cakes (gtor ma), 171, 185, 187, 295, 300, 304, 343, 352, 359, 362, 364, 365, 366, 372, 374–75

Ritual of Superior Accomplishment, 253–56

locations for, 256–64

painted image in, 256, 264–66, 267

results of, 266–68

rituals, 150, 195, 269

for disease, eliminating (see disease)

domineering, 46n159, 66, 84n242, 136, 159–60, 230n706

four categories of minor, 46n159, 105n312, 230n706 (see also individual rites)

planetary, 150

poison, 149–50

propitiation, 346–49, 347–49

purification, 171, 287, 301–5, 309, 352

at river bank, 302–6

“victory banner of faultless light,” 353

See also appeasing/pacifying rituals; fierce rituals; fire sacrifice; maṇḍala rituals; paṭa rituals; prayer bead ritual; prosperity rituals

root vidyās, 58, 63, 84–85, 171, 184, 190, 244, 296

for consecrating cloth, 199

of Ekajaṭī, 68

in fire ritual, 193

in sādhanas, 253, 254

Six-faced Tārā, 147

of Tārā, 137–38

of Tārā and Mañjuśrī, compared, 418

of Wrathful King, 168, 169–70

Ṛṣipatana, 110n318

rubies, 100, 177, 215, 216, 217, 303, 387

S

sacrificial cakes. See ritual cakes (gtor ma)

Sādhanamālā, 69

sādhanas, 82, 195, 243, 316

“Abode of the Painted Cloth,” 391–92, 437–38

“Bestowing Fearlessness,” 387–89, 395–96, 437, 438

“Eleven Letters,” 390–91, 437

“Endless Knot,” 395, 438

“Engaging,” 357–60, 375–77, 432–33, 435

“Extended Foot,” 353–57, 432

“Extensive,” 351–53, 432

“Fully Illuminated Lotus,” 381–82, 436

“Garland of Profuse Devotion,” 369–70, 434

“Golden Light,” 365–67, 434

“Great White One,” 360–63, 433

“Happy Land Array,” 384–85, 436

“Head Initiation,” 378–79, 436

“Heroine,” 385–86, 436

“Imitating the Eighty Minor Marks,” 382–83, 436

“Initiated by Twelve Buddhas,” 368–69, 434

“Inviting Īśāna’s Family,” 373–75, 435

“Liberation from Saṃsāra’s Noose,” 389–90, 437

“Lotus Border,” 392–94, 438

“Ornament of Good Qualities,” 383–84, 436

“Radiant Lotus,” 394–95, 438

“Savior of All,” 363–65, 433–34

“Signs of Light,” 379–81, 436

“Summoning all Yakṣas” vidyā, 370–73, 434

“Ten Letters,” 377–78, 435–36

visualization in, 303–5

sages (ṛṣi), 110n318, 120, 122, 179, 181, 230, 272, 273, 305

Sahā World Realm (sahālokadhātu), 82, 85, 87, 95, 180, 225, 419, 421, 424

Śaivism, 46, 161

Śakra. See Indra (Śakra)

Śakuna bird, 161–62

samādhi. See one-pointed concentration (samādhi)

Samantabhadra, 173, 180, 213, 214, 224, 229, 239, 240, 304, 420

Sambhogakāya, 59, 132n363, 426n1053

saṃsāra, 4, 7, 8, 19, 55, 111, 114, 210, 220, 225, 283, 284, 303, 389, 400

Śāntideva. See Śikṣasamuccaya

Śāntimati, 214, 224

sapphires, 197, 215, 216

Saptaśataka-Prajñāpāramitā, 131n358

Sarasvatī, 67n193

Śāriputra, 55–56, 216, 224, 304

Sarvadharmeśvararāja, 173

Sarvanīvaraṇaviṣkambhin, 99, 173, 213, 224, 304

Sarvavyādhicikitsaka, 173

Śāstrī, Gaṇapati, 24n78, 37

seat of enlightenment, 132, 187, 188

secrecy, 10, 145, 195–96, 266, 280

Secret Essence of the Ḍākinīs, 402–3

secret mantra. See Mantra Path (Mantrayāna)

secret mantras, 209, 261, 263, 292–93, 295, 306, 311–12, 336, 371, 426

seed syllables, 48, 79–80n220, 325, 396, 438

sentiency realm, 233–34

sentient beings, 66, 131, 185, 190, 209–10, 226, 428–29

serpents (nāgas), 402

accomplishments of, 205

Ananta, 121, 219–20

eight kings, 121–22, 178–79

evoking, 140

food offerings to, 290

initiating, 403

Mahāyāna scriptures and, 404

in maṇḍalas, 179

Nanda, 112, 115, 121, 181, 212, 217, 240

protection from, 196

in retinue, 119

subduing, 255

Upananda, 112, 113, 121, 179, 181, 212, 216, 240

visions of, 253

servants, male and female, 102–3, 105

Sgra-tshad-pa Rin-chen-rnam-rgyal, 26, 27

siddhas. See spiritual adepts (siddhas)

siddhi. See occult attainments (siddhi)

Śikṣānanda, 33

Śikṣāsamuccaya (Śāntideva), 202n626

sin. See non-virtuous actions

single letter mantras/vidyās, (parama-hṛdaya), 66, 87, 139, 148, 254, 266, 340, 418. See also vidyās

sister. See Four Sisters; maiden

Śiva, 160–61, 179n547, 181n558. See also Śaivism

six perfections, 36, 37

slaves, male and female, 105

solitude, 244, 250, 252, 257, 271, 277, 280

Soma, 231

Sons of Conquerors, 206, 218, 272, 274, 314. See also Bodhisattvas

Sons of Gods (devaputra), 374

iconography of, 176, 177–78, 180–81, 215, 216, 224–25, 230, 240

in retinue, 79, 80, 88, 149, 195

soul pole (srog shing), 383

sphere of reality (dharmadhātu), 89n255, 101n299, 105

in the Assembly, 101, 105, 110n322, 112, 114

lineage of, 267

non-elaborating, 107–8, 130, 131, 428

Sphere of Reality Wisdom (dharmadhātu-jñāna), 91n267

spiritual adepts (siddhas), 132, 255, 266, 316

Sragdhāra-stotra (Sarvajñāmitra), 411

Śrāvakas, 164, 255, 263, 268

in dreams, 326

eight, contemplating, 304

eight, iconography of, 216, 224

evoking, 140

female, in retinue, 114–16

homage to, 117

limitations of, 86

in maṇḍalas, 173, 174

offerings to, 185, 299, 300

in retinue, 94, 112–14, 133

Śrī Dhānyakaṭaka monastery, 258–59

śrīvatsa (endless knot), 395, 438

Srong btsan sgam po, 14–15, 76, 360n980

stars, symbolism of, 5, 6, 19

Sthiramati, 80n226

stūpas (reliquary mounds), 119, 258–59, 263, 342–45, 349

in sādhanas, 377, 378, 380, 381–83, 385, 386, 396

Saṃkāśya, 259

Subhūti, 216

Śuddhāvāsa, 123, 223, 224, 230, 418, 445

Sudhana, 18, 21, 173, 213, 304

suffering, 55, 282, 283, 284, 293, 303, 341

Sukhāvati, 36, 81–82, 88, 90, 245, 364, 418, 419–20, 421, 424

Sulocana, 213

Sumanaśrī, 26

sun, 124, 181, 230, 243, 344

supernatural perception, five kinds, 252, 296, 297, 334, 363

acquisition of, 253, 255, 256, 267

remembering vidyā in, 368

Sūryagupta, 40

Sūtrayāna teachings

bodhisattva stages, 425–26

magical manifestations, 423–25

Prajñāpāramitā, 426–27

voidness, 427–29

T

Tanjur, 26n87, 43

tantras, 5n8, 9, 51. See also annutarayoga-tantra; caryā tantra; kriyā tantra; Yoga Tantra

tantric tradition. See Mantra Path (Mantrayāna)

Tārā

Blessed One role, 58–59

as Bodhisattva, 7, 58, 63, 84, 426

comparisons with other deities, 39

as compassion of Avalokiteśvara, 8, 57, 60, 68, 74, 217. See also compassion

direct vision of, 296

earliest images of, 13–14

evoking, 346–49

faith in, 341

family of, 39n139

as female Buddha, 9, 40, 52, 55, 59, 69, 426

generation of, 10–12

homage to, 84, 85

independent invocation of, 15n43

as Jñānacandrā, 3–5, 18, 399–401

maṇḍala pledge of, 270

name, significance of, 5–6

origins of, 3–5, 402

predecessors to, 16–22

in retinue, 104

samādhi of, 351

seven forms, 8–9

syncretic depictions of, 61, 63

in Tārā-mūla-kalpa, identity of, 7–9, 10

temple of, 6n14

twenty-one forms, 40–41

and Vāsantī, physical similarities, 18–19

vow of, 4, 19

wrathful aspect of, 139n378

See also Tārā’s iconography; Tārā’s names; cult of Tārā

Tārā Tantra

arising of, 404

Tārā-bhava-tantra, 411–12

Tārā-devi-nāmāṣṭa-śataka, 14

Tārā-mūla-kalpa, xvii–xviii

Atiśa’s copy of, 15–16, 25–26

Bodhisattva-piṭaka Avataṃsaka references in, 34–36

Bu-ston’s translation style, 27–28

chapters translated in present work, 51–54

classification of, 28–29

colophon, 24n78, 25, 26–27

dangers in, 409–11

dating, 38–44

divisions of, 29–32

double occurrences of bodhisattvas in single setting, 421

influence of, 76

intrusive references in, 419–21

magical manifestations in, 423–25

and Mañjuśrī-mūla-kalpa, divergence from, 52, 417–19

and Mañjuśrī-mūla-kalpa, parallels in, xviii–xix, 18–19, 30, 31, 37–38, 59–60

previous Western scholarship on, 36–38

redactions of, 5, 23–24

retinue, 87–116

rituals in, 44–50

Sanskrit edition, xviii, 5, 24n78, 25–26, 37

setting, 32, 79

sources for, 23, 30n106, 32

speakers in, 31, 34–35, 38

textual references in, 22, 29, 32–36, 415–16

titles of, 23, 51, 77

topics of, 83

translations of, 5, 27–28

worship of, 244

Tārā’s boat. See boats; Buddha Śākyamuni

Tārā’s iconography, 6, 358, 370

assumed from Avalokiteśvara, 74n209

black, 32

bodily colors and seven Tārās, 8n23

as experimental, 52

golden, 31, 32, 60, 61, 69, 71, 217–18, 225

lacking body color, 73

in layer one, 58–63, 69

in layer two, 71–74, 75

on lion’s throne, 71, 75, 348

red, 60

Six-faced Tārā, 147, 418

in TMK, MMK, and VAT, compared, 38–40

in uttaratantra, 52

See also Green Tārā; White Tārā

Tārā’s names, 8–9, 55–58, 69–71, 103–5, 401

Ārya Mahāśvetā Devī, 68, 70, 71, 74, 75, 348

Ārya Tārā, 9, 39, 55–56, 70, 418

Aṣṭamahābhaya-traya-Tārā, 61, 62, 63

Bhagavatī, 9, 55, 58, 63, 70, 140, 175, 199, 244, 270, 295, 296, 346, 351, 358

Goddess Tārā, 57–58, 60–61, 63, 401–2

Khadiravanī Tārā, 41, 61, 63, 412

Kurukullā, 8n23, 57, 60, 66, 86, 139, 418

in layer one, 55–58

in layer two, 69–71

Mahākāruṇikā, 9

Mahāśrī, 58, 69, 70, 71, 72–73, 74–75, 196, 358, 370, 431, 432, 434

Mahāśvetā, 8, 71, 104, 153

Mahā-vidyā-rājñī (Queen of Mahāvidyās), 9, 10, 31, 56, 58, 64, 66, 103–5, 175, 195, 199, 247–48, 357, 373, 381, 416, 418

in retinue, 104

Śrī Devi, 8

Ūrdhvajaṭa, 23, 57, 70, 73, 431

Wish-fulfilling Tārā (Cintatārāvatī), 58, 61, 63, 67, 104

See also Bhṛkuṭī; Cintāmaṇī Tārā; Ekajaṭī Tārā; Kurukullā; Pāṇḍaravāsinī; Yaśovatī

Tārā’s One Thousand Verse Collection, 402

Tārā’s ten-syllable essence vidyā, 3, 9, 25n84, 31, 56, 69

one-million recitations, results of, 50

powers of, 65–66

purpose of, 43, 409–11

as queen of all mahāvidyās, 66, 247–48

in Tarkajvālā, 41–43, 44

translation of, 399

Tārāvikrānta, 12n32

Tarkajvālā (Bhavaviveka), 41–43, 44

Tathāgata family, 28n98, 39, 100, 103n304, 163, 185, 186, 417

Tathāgatas

Ādityavaṃśa, 233–34

Bhaiṣajya-guru-vaidūryaprabharāja, 95, 215

Duḥprasaha, 215

Dundubhīśvara, 3, 399, 401

Kanakamuni, 224

Krakucchanda, 224

Locanā, 39n139, 173, 176

Padmāvataṃsaka, 72

Ratnaketu, 39n139, 177

Ratnaśikhin, 215, 224

Śālendrarāja, 95, 215

Saṅkusumita, 39n139, 81n230, 176, 177, 215, 224, 417, 419–20

Sarvaduḥkhpraśamanarājendra, 215

Sunetra, 215, 224

Vairocanajina, 215

teacher-disciple relationship, 275–76

ten perfections, 425

ten strengths, 266–67

thangkas, 48. See also painting on cloth (paṭa)

Theravāda tradition, 4, 22

Thought of Enlightenment (bodhicitta), 34, 81n228, 110–11n322

bodhisattva’s, 129, 130, 132

generating, 187, 353, 361

never separating from, 189, 193

in paṭa rites, 241

of pratyekabuddhas, 110

Three Jewels, 45, 84, 85, 100, 130, 132, 189, 287, 300, 341, 348

three realms, 79n218, 91, 223n697. See also individual realm

Three Syllables, 136

three vehicles, 35n122, 89, 90, 91, 114

three whites, 295

thrones

lion, 71, 75, 172, 175, 223, 225, 229, 239, 240, 303, 341, 421

lotus, 59, 175, 216, 240, 369, 387, 388, 390, 391, 394, 396, 434, 437, 438

Thusness, 34–35, 89, 131

Tibet

Second Diffusion in, 15, 26

Tārā’s importance in, xvii

Tārā’s names in, 5–6

transmigration, 91, 282–83, 347, 368, 389, 409

Triśaṅku, 31

Tshul khrims rgyal ba, 42

Tsong-kha-pa, 26n89, 119nn339–40, 132n360

Tuṣita, 123, 178, 180, 224

Tvaṣṭṛ, 50n167

Twenty One Praises of Tārā, 38, 40

U

Umā, 179, 181

universal monarchs, 256, 340, 343, 344

Urdhvajaṭā, 57

ūrdhvajaṭa, (bound up locks) 71, 72, 73, 347, 352, 369, 431, 432. See also Avalokiteśvara’s iconography


Ūrdhvajaṭa-mahā-kalpa, 23, 32

ūrṇakośa, 81n228, 304–5, 339–40, 403, 419

uṣṇīṣa, 101n298, 102, 223, 340, 341

ūṣṇīṣa kings, 101, 174–75, 176

ūṣṇīṣarājñī, 173

utpala. See blue lotus

uttaratantra (subsequent revelation), 5, 29, 30, 431n1060

contents of, 31–32

Ekajaṭī in, 73n208, 431n1061

iconography in, 71

rituals in, 46n160, 68

speakers in, 12n31

Tārā in, 8, 52, 74

vidyās in, 63, 427

V

vaidūrya, 61, 217, 217n692, 303

Vainateya, 181

Vairocana, 39–40, 44, 51–52, 69

Vairocana-abhisambodhi-tantra, xvii, 43n153

in dating Tārā-mūla-kalpa, 38–40, 43–44

Tārā in, 8, 12–13, 68

and Tārā-mūla-kalpa, shared features, 28

Vairocanagarbha, 214

Vaiśālī, 205n644, 259

Vaiṣṇava tantra, 160

Vajra family, 8, 39, 68, 100, 107, 145

in maṇḍalas, 174, 180

mantras of, 163, 272

offerings to, 185, 186

Vajradhāra, 371

Vajrapāṇi, 100–101n297, 145, 304, 403, 420

as ārya, 55–56

double occurrences of, 419, 421

family of, 39n139

iconography of, 174, 180, 214, 224, 240

as Indrabhūti, 403

as Lord of All Yakṣas, 370–73

magical powers of, 424

requests teachings, 135, 165, 166, 243–44

as speaker, 31, 38, 105–7

vajras (thunderbolt), 100–101n297

in maṇḍalas, 182, 196

nature of, 128

ritual for, 343–44

Vajrasattva, 404

Vajrasena, 370, 434

Vajraśṛṇkhalā, 39n139

Vajrayoginī, 28–29

Vāsantī, 16, 17–22, 407

Vasubandhu. See Abhidharmakośa (Vasubandhu)

Vedas

Atharva, 21, 159–60, 405

Ṛg, 6, 21, 50n166, 405

Vedic gods, 124, 172n520, 224

Agni, 179, 327, 331–32

Sūrya, 230

Varuṇa, 178–79, 230

Vāyu, 231

See also Indra (Śakra)

Vedic rituals, 47, 50n167

Vidyā Kings, 100, 101–3, 106–7, 136, 173–74

Vidyā Queens, 56n179, 103–5, 107, 173–74

vidyādharas (awareness holders), 56n179, 340, 343, 425, 434, 436

becoming master of, 253, 265, 266

in Brahmanical literature, 100n297

queens of, 103–5, 251

regions of, 402, 403

as result, 357, 363

roles of, 50, 251–52, 348

summoning, 335

vidyārājas. See Vidyā Kings

vidyarājīs. See Vidyā Queens

vidyās, 30–31, 45n156, 80n221, 82

adorned with skulls, 150–51

best essence-incantation, 148

consecration of, 47

in deity yoga, 45

for destruction, 145–47

flower, 142–43

four categories of, 63–67

Great White One, 153

for igniting fire, 145

incense, 141, 143, 171

Invincible One, 155

invitation, 139–40, 141, 348

invoking presence, 10–11

lamp, 144–45

in layer four, 31–32

in layer one, 63–69

in layer two, 74–75

Mahālakṣmī, 154

meanings of term, 9, 314n906

most concise essence incantation, 66–67, 86–87, 139, 296

most secret essence incantation, 195

perfume, 142

possessing a staff, 150

secret speech in, 12

Universal One, 153

Yoginī, 153–54

See also essence incantations; mantras; near essence incantation (upa-hṛdaya); root vidyās; Tārā’s ten-syllable essence vidyā

Vikramaśilā Monastery, 15, 25

Vimalakīrti, 173

Vimalakīrti-nirdeśa-sūtra, 423n1047

virtue, 4, 82n235, 131, 132, 193, 202, 270, 291, 400

abandoning, 310

signs of, 337

virtuous actions, 86n249, 254, 281

Viṣnu, 160, 179–80, 231

visualizations, 303–5, 332

voidness (śūnyatā), xiv, 91n269, 92n272, 101n299, 423, 427–29

vows, 129, 233, 234, 260, 262, 269, 271, 279

violating, 129

See also bodhisattva vows; pledges

Vulture Peak, 256, 259

W

Watanabe, Chikafumi, 42

water

consecrating, 345–46

eight attributes of, 294

purification of, 309

Wayman, Alex, xvii–xviii, 413

wealth goddess role, 31

wealth gods, 179–80

Dhanada, 178, 182

Kubera, 230

Vaiśrāvaṇa, 231

weapons

artificially created, 265, 266

axes, 344

daggers, ritual, 168

weavers, 207–8, 223, 238

preparation rites for, 203–4

requirements of, 49, 202–3

wheel-turning emperor, 334

white mustard, 47, 172, 204, 342, 346, 385

White Tārā, 8n23, 15, 31, 55n175, 71, 73n206, 74n211, 360n980, 413

as Ārya Mahāśvetā Devī, 68, 70, 71

in Great Secret, 347, 348

in layer five, 32

in layer two, 52

in sādhanas, 73n206, 431–32

wisdom beings, 58n183, 184, 188, 194

wish-fulfilling jewel, 61, 213, 229, 239

womb, symbolism of, 17

women

as Bodhisattvas, 7, 44, 58, 63, 99–100

in Buddhist traditions, 22

enlightenment potential of, 4, 400

laywomen, 133, 183

maiden, 155, 156, 181n559, 321

nun(s), 133, 183, 337

See also girl(s)

world protectors, 72, 230, 278, 279, 287, 361, 433. See also Four Great Kings

world sovereignty, 360n980, 365, 370, 377, 396

wrathful deities, 69, 85n247, 107, 254

Wrathful King “Captivated by Tārā,” 418, 420–21

essence-incantation of, 136, 168, 169

iconography of, 176, 216–17, 225, 229

in maṇḍala ritual, 167, 168, 175

protection role of, 218–19

root vidyās of, 168, 169–70

six-faced, 147, 418, 426

vidyā of, 117–19, 128–29, 172–73

wrathful kings, 106–7, 118–19, 121, 128–29

Y

yakṣas, 31, 120–21, 402

chiefs, generals, kings, 371, 435


Dhanada (king), 178, 182

evoking, 140, 334–35

food offerings to, 290

initiating, 403

Mahāyāna scriptures and, 404

in maṇḍalas, 178

protection from, 74, 93, 196, 366, 410

in retinue, 100, 102–3, 105, 119, 128

sovereignty over, 316

subjugating, 254–55

summoning rite, 370–73

yakṣiṇīs, 102–3, 105, 126–27, 150, 178, 319

Yama, 118, 120, 179, 181, 231, 310

Yamuna River, 257, 262n779

Yaśodharā, 39n139

Yaśovatī, 8, 104

Yoga Tantra, 404

Yogācāra School, 404

Yogācārabhūmi (Asaṅga), 114n328

Z

Zha-lu monastery, 24n78

zodiacal houses, 125–26, 180
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