The Opening Passages of Bhavabhatta’s Commentary (Vivrti)
on the Cakrasamvaratantra

—Remarks on his elaboration of the preamble —

BaNG, Junglan*

0. Introduction

The Cakrasamvaratantra starts with athatah (1.1a) rather than with the orthodox formula
beginning with evam maya Srutam. Because of this, Bhavabhatta is intent on demon-
strating in the opening of his Cakrasamvaratantravivrti (hereafter CaSaVi) that the teach-
ing of the Cakrasamvara was nevertheless directly revealed by the Buddha. He thereby
aims to establish the Tantra’s authority. His style and his repertoire of texts presum-
ably follow those of his predecessors who composed commentaries on non-Vajrayana
and Vajrayana scriptures. This style and repertoire were prevalent in Bhavabhatta’s time
and afterwards. For example, most of the citations in his introduction are also seen in
Haribhadra’s Abhisamayalamkaraloka, in Sridhara’s Sahajalokaparijika (a commentary
on the Krspayamaritantra), in Abhayakaragupta’s Amnayamaiijari (a commentary on the
Samputodbhavatantra), in Ratnaraksita’s Padmini (a commentary on the Samvarodaya),
etc.

Although the significance of the CaSaVi as an extensive and influential commentary in
the Samvara tradition has been often mentioned by scholars, it has not yet been translated
into English'. Also since we have the ‘best’ manuscript (Gottingen Xc14-56) which the
two critical editions did not consult, some unclear parts and passages reconstructed from
the Tibetan translation in the previous editions can now be improved by carefully examin-
ing this and the other available manuscripts. Therefore, this paper aims to demonstrate a
distinctive feature of the opening of Bhavabhatta’s commentary and to provide a re-edition
of the Sanskrit texts and an annotated translation. It must however be noted that this article
contains only Bhavabhatta’s commentary on the first two verses of the first chapter. If we
think of the extensive length of the Tantra and its commentary, this is obviously a partial
attempt at their reconstruction.
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The opening sentence (adivakya): evam maya Srutam vs. athatah in Vajrayana litera-
ture

The orthodox statement that appears at the beginning of Buddhist scriptures to reveal
that the discourse of the Buddha has been fully and correctly retained and set forth is
the evam maya srutam formula. It is found in most Buddhist Tantras, for example, the
Maiijusriyamilakalpa, Sarvatathagatatattvasamgraha, Guhyasamajatantra, Paramadya,
Hevajratantra, Samputodbhava, etc., where it denotes the authority of the Tantric teach-
ing. Needless to say, an analysis of the five words evam maya srutam ekasmin samaye (4l
S P —IRF) is already found in many early commentaries on non-Vajrayana texts, even in
Pali sources. For example, we can see such an analysis in the Mahaprajiiaparamitopade-
Sasastra (K3 EEH, Dazhi du lun)? ascribed to Nagarjuna. Likewise, later Mahayana and
Vajrayana authors were committed to an exposition of each word of this opening sentence.

It is noteworthy that Chinese® and Tibetan translations of the Mahavairocanabhisam-
bodhitantra contain this opening sentence, but Buddhaguhya’s commentary attests that
this Tantra does not begin with this phrase*. Similarly, in the main text to be examined
here, the Cakrasamvaratantra (a.k.a Herukabhidhana), the teaching does not commence
with the words evam maya Srutam ekasmin samaye but with the words athatah. If we con-
sider the significance of the first words of Buddhist scriptures in verifying the Buddha’s
teaching, this athatah (‘now then’), which is seen usually at the opening of new chapters
to introduce a new topic, is surely unconventional. Regarding the absence of the tradi-
tional opening, the Cakrasamvaraparijika of Jayabhadra, the earliest extant commentary
on the Cakrasamvara, clearly shows that people in his time raised the question of why this
Tantra does not begin with evam maya’. He clarifies that the meaning of athatah should
be understood as a combination of the words atha and atah. More specifically, the word
atha (‘then’) indicates that this Tantra was taught immediately after the teaching of the
Khasamatantra. And the word atah (‘from this’) is used to emphasise that this Tantra is
derived ‘from the Khasama’, i.e. the Miulatantra according to Jayabhadra, since it implies
a succession®. Bhavabhatta mostly follows Jayabhadra’s explanation of the athatah, but he

In the second chapter, the words are expounded on through a series of questions and answers,
i.e., evam ‘thus’ is associated with faith ({3, §raddha); maya ‘by me’ is to be understood as a
conventional designation (%, samketa), Srutam ‘it has been heard’ indicates causes and conditions
(&R0 £r, hetuprayaya-samnipata); ekasmin ‘once’ indicates a certain occasion in conventional
reality (B8R, samvrti); and samaye ‘at that time® expresses worldly samaya (time), but it lacks
of svalaksana in absolute reality. (cf. T1509.25.62¢16-66a17).

The Chinese translation by Subhakarasimha and Yixing (in 724-725 AD) contains this formulation
(A2 FR B — IR AL, T0848.18.1a09).

mdo sde dang rgyud gzhan dag tu 'di skad bdag gis thos pa *byung la | rgyud 'dir ma smos pa ni
ston pa dang dus dang gnas des pa dang nyan pa dang sdud par mdzad pa’i byang chub sems dpa’
kun du bzang po dang | phyag na rdo rje la sogs pa rtogs pa gtso bor gyur pa’i phyir 'di skad bdag
gis thos pa ma smos te | (D2663.nyu.68a7-68b2)

Jayabhadra’s Cakrasamvaraparijika : atra tantradav evam mayetyadina samgitikarena kasmad up-
odghato na krta iti codyam aniidya, kecid evam pariharartham vydacaksate bhagavato ’pratisthi-
tanirvanapradarsandrtham iti / etad eva spastayati sarvatmani sada sthita iti // based on Sugiki’s
edition. (c¢f. Suciki 2006 p.105).

Ibid.pp.105-6: athetyadina nipatasamudayendsyottaratantratvam niscinoti / athety anantarye,
khasamatantranantaram vaksyamanam idam vaksye kathayisyamiti sambandhah // ata iti krame
hetvarthe ca [/] tadanantaram iti vispastam vaktavye atha-sabdopadanam mangalartham /
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takes up the position that the Khasama is itself an abridgement of a larger Ur-tantra. Re-
garding this discrepancy in the views of the two authors, it should be noted that Jayabhadra
mentions and disagrees with the interpretation that Bhavabhatta follows in the pasjika’. As
for the problem of the original Tantra of Samvara literature, Tsupa 1974 mentions that Bu
sToN quotes the following passage from Vajra’s commentary on the Samvaramillatantra
as follows:

The original tantra has 100,000 chapters; the uttara-tantra is the mKhah dang
mnyam pa (Khasamatantra) of 100,000 slokas; and the uttarottaratantra of
fifty-one chapters has 1,700 slokas.®

Although the commentators attest to several different positions on the transmission of
the Cakrasamvara, it is evident that their version of the text begins with athatah. There-
fore, on this point, it should be mentioned that the Sarvabuddhasamayogadakinijalasam-
vara (hereafter Samayoga), an important transitional scripture between the yogatantra and
the yoginitantra and one that had considerable influence on the Cakrasamvara, follows no
set opening statement but begins with rahasye parame ramye sarvatmani sada sthitah®
which is also found at Cakrasamvara 1.2cd. Not even the first chapter of this text is writ-
ten in the form of a discourse between the Buddha and a requestor nor is any such discourse
mentioned in the recitation of the samgitikara (the person who recites the canon). This
fact could allude that the necessity of another orthodox opening of the Cakrasamvara oc-
curred to its composer(s) or compiler(s) after the time of the Samayoga. As for the orthog-
raphy Samvara of the Samayoga, Bhavabhatta attests that the term samvara was already
widespread in his time although he is clearly aware that it is derived from Samvara'®.

Five kinds of sampad

Bhavabhatta mentions that five completions (sampads, perfect conditions for the advent of
this Tantra) help to elucidate the main topic, Stiheruka. They are svarthasampad (comple-
tion of one’s own goal), pararthasampad (completion of the goal of others), svarthasam-
padupayasampad (completion of the means for the completion of one’s own goal), para-
rthasampadupayasampad (completion of the means for the completion of the goal of oth-
ers), and sthanasampad (completion of the place). These terms are also found in another
work of his, the Catuspithaparijika, which is presumably earlier than the vivrti. In ear-
lier Vajrayana literature, Buddhaguhya’s commentary on the Mahavairocanabhisambodhi
enumerates the eleven completions (sampad) of Vairocana'!. But these eleven sampad are

marngaladini Sastrasyadau vakyani Srotinam nirvighnartham adhikarartho va / ata evoktam —
piirvaprakrtapeksam (em., -pirvaprakrtapeksam SuGiki®® ) mangalam athavadhikarikam prahur
atha-Sabdam, atah-Sabdam kr hetvartham tu Sastrasyeti //

7 For further details, see section 2.4.

8 Tsupa 1974:20-51.

9 Cf. Dhih 58:143.

10See the text and translation of section 3.4.2.

!'The listed eleven perfections are (1) the completion of abandonment (spong ba phun sum tshogs
pa), (2) the completion of place (gnas phun sum tshogs papa), (3) the completion of entourage
(’khor phun sum tshogs papa), (4) the completion of the teacher (ston pa phun sum tshogs papa),
(5) the completion of power (mthu phun sum tshogs papa), (6) the completion of expedient means
to benefit others (gzhan gyi don gyi thabs phun sum tshogs papa), (7) the completion of the causal
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utilised to expound on the initial circumstance in which Buddha first teaches. The men-
tion of sampads seems to be rather common. For example, Ratnaraksita mentions three
kinds, sthanasampat, parsatsampat, and adhyesakasampat in the nidanavakya section of
the Padmini'?. However, Bhavabhatta uses his own set of five sampad to demonstrate the
attainments of Sriheruka, who is the teacher, as well to demonstrate that Sriheruka him-
self is the content of the teaching. That is to say, the object of what he teaches (vaksye,
1.1a), Sriherukasamyogam (1c), which is a karmadharaya compound, according to Bhava-
bhatta, is indicated by the completion of his (Sriheruka’s) goal (svarthasampad), and the
three qualifiers, i.e., pada 1d (sarvakamarthasadhakam), pada 2a (uttarad api cottaram)
and pada 2b (dakinijalasamvaram), qualifying the Sriherukasamyogam, are hinted at by
pararthasampad, svarthasampad-upayasampad, and pararthasampad-upayasampad re-
spectively. Pada 2cd is the description of his sthanasampad.

[Text of vv.1-2]

SFATAT TgEk q&0 FHATETS q faeaerd |
ATTEFETRT FAFTATHATIFRA I ¢ |
ST AR ST ST |

TEE URH T HaieRte Tqar e 2 0

[Translation of vv.1-2]

Immediately after [the teaching of the miilatantra], then I shall exten-
sively but not concisely”, teach the secret union of Sriheruka, which ful-
fils all wishes and goals. (1) [I] who always abide in the secret and most
agreeable state which is all-encompassing [shall teach the Sriherukasamyoga
which is] better than the best [and] the samvara of the net of Dakinis. (2])

Synopsis of Bhavabhatta’s Sastrarambha and his commentary on verses 1-2
1. Opening

(a) Mangalas
(b) Five pravrttyangas

(c) The teacher, the requestor, the reciter, and the teaching
2. Commentary on verse 1.1ab

(a) The meaning of athatah (1a)

basis of the Bhagavat Vairocana (bcom ldan das rnam par snang mdzad kyi rgyu phun sum tshogs
papay), (8) the completion of his nature (rang bzhin phun sum tshogspa), (9) the completion of the
causal basis of Enlightenment (byang chub kyi rgyu phun sum tshogs papa), (10) the completion of
its nature [of Enlightenment] (rang bzhin phun sum tshogs papa), and (11) the completion of the
manifestation and transformation of Enlightenment (byang chub kyi rnam par sprul pa byin gyis
rlob pa phun sum tshogs papa).

12TANEMURA, KANO & KURANISHI 20168:123-4.

BHowever, Bhavabhatta comments on pada 1.1b as consisting of three parts, i.e., samasat, na tu,
and vistarat. See section 2.4
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(b) The commentary on rahasyam (1a) : abhidheya
(c) The commentary on vaksye (1a) : abhidhana

(d) The meaning of samasan na tu vistarat (1b)
3. The five completions (commentary on 1.1c-2)

(a) Svarthasampad, commentary on Sriherukasamyogam (1c)
(b) Pararthasampad, commentary on sarvakamarthasadhakam (1d)
(c) Svarthasampadupdayasampad, commentary on uttarad api cottaram (2a)
(d) Pararthasampadupayasampad, commentary on dakinijalasamvaram (2b)
i. Nirukti of the word dakini
ii. The meaning of dakinijalasamvara
(e) Sthanasampad, commentary on rahasye parame ramye sarvatmani sada sthi-
tah (2cd)
i. The meaning of rahasye (2c)
ii. The meaning of parame (2c)
iii. The meaning of ramye (2c)

iv. The meaning of sarvatmani sada sthitah (2d)

Sigla
G Gottingen Xc14-56. Incomplete, 28 ff., palm-leaf, Old Bengali, most ’cor-
rect’ of all mss but never used in any earlier editions. Unfortunately 2", 3",
47, 5", 6", and 7"were not photographed. For more details, see BANDURSKI
1994:92.fn.268 and 93.fn.270
L. TASWR MBB-I-33. Complete, 153 ff., palm-leaf, Bhujimol, undated. Ca.
12th century(?)
Iv IASWR MBB-1-70-73'4. Complete, 139 ff., Old paper, Devanagari, un-
dated
N Ms. of NGMPP B 112-21. Incomplete, 46 ff., paper, Devanagari, undated
Sep. Edition of the Central Institute of Higher Tibetan Studies (CIHTS) 2002
Leo. Edition of Linan 2005
a ante correctionem
conyj. diagnostic conjecture
em. emendation
pe post correctionem
unmet. unmetrical
* an illegible letter/aksara

14This manuscript starts with the opening section of the Samputodbhava and changes to the
Cakrasamvaravivrti from 3"4. As for the detail of this manuscript, see SZANTS 2016b, 321-2.
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Editorial Policies
o The edition is presented in Devanagari script.

o Cases of gemination, for instance, sarvva to sarva, varttate to vartate, etc., are silently
emended.

® Avagrahas, mostly missing in old palm-leaf manuscripts, have been added in the edited
text but are not supplied in the critical apparatus.
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1. Opening of the commentary
1.1 Mangalas
[Text of 1.1]

A T9: SEEEaaT GV L1l

HT TAEAT TR AaTge g¥ |1 qur 3ued

: AT ET: HATESTA ZE0 qeial g AT HeATAH, |
STEET ey SOE T T e
FFALE AQASEA] (oegedh: Ao | 4 1S

&7 TR FAAT: MERT FIFAT T&T: |
AGTIRHAT ATIed TV TRIAT 1l 3 1

0 T THT] F 47 |
AT ST feleg T i &THT TOATIET I 3 o1m2

AfFa? HTEd AEETHEATEA A |
T TATLNGHATI (e AT 1| 6 1

faferar vt et Rivemta |
5 EIATE AT Fege st g = 0oy

afz & seuse faegemgaa o |
SO gl T FGHOTHAT AT T2 €

Ffemfemgomty warat sf gEa: |
IR AT TEATF TSI RS Nl @ |

20 [Translation of 1.1]

15Sragdhara metre.

16Since there are, as Sep. reports (cf. Seo.p.l fn.2), lacunae in the manuscripts used, the Sarnath
edition of this text reconstructs certain words and passage after syad vibha® (Seo.p.1) and before
°straya karmano (Sev. p.2) based on the Tibetan translation; Seo.’s reconstructions will be not re-
ported in this edition.

3 om] Leo., om.Gla, om namah §riherukaya || om In 4 ma ramksi] G, maryamksi® Ia,
ma dhvanksi Seo., ma dhvam ksT Leo. 4 puso] G, jiaso la, juso Seo., pusye Leo. 5 ma
sthah ] TaG?¢ Seo. Leo., smrstha G* 5 ripo] G Seo.Leo., °nisom Ia 6 nairatmye hetvabhave ]
G Leo., nairatmyahetubhiite IaSeo. 7 diSan] GlaSeo., diSana Leo. " 9 yogyaya] G, yo-
gina la, yoginah (yoginam) Sev., yogena Leo. 11 gananavidhau] GlaLeo., gananam vidhau
Seo. 12 dhanadasyeva] GIaSeo., dhanasyaiva Leo. 12 lekhaga®] GIaLeo., lekho ’ga®Seo.
13 vajra®] GlaSeo., vaira®Leo. 15 sthanasannidhito] G, +++mnidhito Ia, sthanasammicito
Leo., yatha samnidhito Seo. 17 hrto] 17 °bhaktavyo maya tada] G Leo., vibhajya vivrnomy
atah Seo. 18 ’yamduru®] Leo., yanmuru®G 19 upadesam vina] G, upadesas canatantrat Leo.
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Om I pay homage to the glorious Cakrasamvara

O Siva, who is the killer of Kama (Madanahara), do not cling to the ocean of pas-
sion! O Visnu (Hari), do not nourish the snake of hatred! O Brahma (Druhina),
do not remain in the net of delusion! O Indra, who is enemy of Bala (Balaripu),
do not harbour the fire of matsara (hesitation in sharing own good things). O [you
four gods], be delighted in [these four states, i.e.,] the absence of self, the absence
of causes, the absence of any desire, and the state of mind-only'”.

May Sriheruka, who has a glorious form, who teaches [the four states] thus with
[his] four faces, protect the world! [1]

For people who have faith and reason, physical problems, [e.g.,] leprosy, etc., and
mental afflictions [e.g.,] klesas, and verbal problems (gadah), are destroyed accord-
ing to this Tantra, through [bodily] practice. [2]

‘Who can estimate the excellent jewels that are the things to be realised in this Tantra?
‘Who can count the drops of water in the ocean? [3]

This Tantra, which is like the palace of Kubera, a palace whose contents are inacces-
sible [merely] through writing, and which is a mental entity, was seemingly belched
out [mentally] by Vajradhara. [4]

The meaning of the [Tantra] was entrusted to me — I who have a slow intellect —
by [my] teacher[s]; when an appropriate place is not accessible, a treasure can be
gained even in a heap of ashes. [5]

If the [meaning of this Tantra] has not been stolen away by [my] non-attentiveness
which carries the weapon of forgetfulness, as though by a thief, then I shall divulge
it [i.e. explain the meaning]. [6]

Without [the help of a guru’s] instruction, it is very difficult to extract the meaning
of the words from this Tantra, even by the grasping of the fist of the intellect; just
like [it is difficult to grasp something from] a pot whose neck is narrow. [7]

1.2 The reason for elucidating the purpose (prayojanam)

[Text of 1.2]

30

e fg gieuTereieHgs: Sadd || 997 =78 |

FaErT fg araer FHO arfT FErtE |
ATATATSIA AT<h qTaehe Jard 118

= | el fg SSHRTTET AT ygh |

"These four aspects being taught by four-faced Heruka could respectively correspond to Sinyatd,
animitta, and apranihita, and apratistha.
8Slokavarttika 1.12.

29 sarvatrahi] G Lep.; yatah sarvatra Seo. 29 drstimanprayojanadrsteh ] G ; drste na aprayo-
janadrsteh Leo. (em.), prayojanadar§anam vina pravrttir na dr§yate Seo. (restore) 32 nopaye] G<;
nopayo G ““

G1V3

la2"1
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afg FEAqfeer wear sfv fg gaqar
A AT | T AL TATATATAT TG AT (e g =],
| AT ATE —
TS HiTveTe TRy ATEea: |
AR A= gErfartata: 12 3fqa G
ToATTHATAT CHATIL 8L G |
27, Frod TeTfaTa R Eqa T dieg arad, a3  avi TaT AT Twaq

TP | frveTeieg TeAT=BRaAT aTH < U faweritgeareads:
| TRTATESAT 7 ATATTHAT AT(T |

[Translation of 1.2]
Indeed, in all cases, anyone who has sight (drstiman) undertakes an action once he
has seen the purpose. Thus it is said:

So long as the purpose of any branch of learning (§astra) or of a given
action has not been stated, who will grasp it?*!

For even someone who is slow-minded does not engage in motivated action if he
does not see the purpose.

As it is said:

Even a slow person does not act without the determination of a result [of
what he does]?.

YUntraced. Cf. Slokavarttika 5.9.55ab: prayojanam anuddisya na mando ’pi pravartate |

2yyakhyayukti 2.1: mdo don smra ba dag gis ni || dgos pa bsdus pa’i don beas dang || tshig don
bcas dang mtshams sbyar beas || brgal lan beas par bsnyad par bya || Cf. LEE 2001:6.

21This verse is found at Slokavarttika 1.1.12, and Sridhara also quoted it in the §astrarambha of his
Sahajalokaparijika on the Krsnayamari (cf. KuranisHi, forthcoming). It is however not clear that
that Tantric authors considered the Slokavarttika as the original source of this verse. As for this
quotation in non-Vajrayana texts, Arcata quotes it as a wrong view of the definition of prayojana in
his Hetubindutika: tac ca Srotrjanapravrttyartham iti kecit | tad uktam - sarvasyaiva hi Sastrasya
karmano vapi kasyacit | yavat prayojanam noktam tavat tat kena grhyatam || iti | tad ayuktam |
(Sanghav et.al ed. 1949:1); however, his view is refuted by Kamalasila in the Tattvasamgraha-
paiijika. As for the details of this argument, see FUNAYAMA 1995.

22This view is well-known to Buddhist and Hindu works. A similar passage, Slokavarttika 5.9.55ab,
reads prayojanam instead of karyam and this seems to be rather widely found in non-Buddhist
works.

1 pi hi] G*, pi GP¢ 4 prayojanam ] Gla, prayojana Seo. 4 sapindartham] em.,
sapindarthah ¥ 5 samcodyaparihara$ | corr., samcodya pariharam Sev., sacodyapariharas G,
samcodyah parihara$ IaLeo. 6 sukatham] GLeo., sukatha Ia 7 tad] G Leo., tata iha Ia Seo.
7 vayam tu tani] G, dvayadrutani IaSeo., ca yantratani Leo. 7 vyakhyasyantas] GlaLeo.,
vyakhyasyante Seo. 8 paksacchrutetya] G, paksat sttretya®Seo., paksac catur itya°la, paksac-
chatrair itya®Leo. 9 bhavi/] GlaLeo., bhavi®Seo.
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1.3 The teacher, the requestor, the reciter, and the teaching.

Therefore, for people who are about to work toward the Sricakrasamvara, [the pur-
pose] should be explained by expounders according to auxiliary means for under-
taking the practice (pravrttyangas). Thus, he says as follows:

What is to be explained by people who teach the meaning of Sutras are
[five successive steps , i.e.,] the purpose (prayojana) along with the es-
sential meaning (pindartha), the meaning of the words (padartha) along
with [their] connection (anusandhika), and then, the refutation and re-
sponse (samcodyaparihara)®.

And the [purpose], preceded by an exposition of the statement (abhidhana), etc., is
easy to teach.

Furthermore, the Blessed One himself stated this much, [in this Tantra,] with the
words beginning with ‘athatah (1.1a)’; however, I (vayam), explaining those words
[beginning with athatah], will relate that [i.e. the purpose]. And as for the essential
meaning (pindartha), it shall be expounded on in detail after deliberation (vimarsatr)
on precisely what has been stated in the sadhana beginning with the words “paksac
chruta (7)**”. However, the teaching of the meaning of the words (padartha), etc.,
will happen in the process of commenting.

25

20 [Text of 1. 3]

30

T EEIT AGTaSAH I0F: | § F AT aaiomafea: | =
FEAATICHTS JTAEAATAEATH | AT THUATA, FRTA (L TE, FRT

WW|WWWHWWW|
I WA ASAA T A TRT | FSTaT{OT: |t GTHTe Sea O arTe= -
AT |

ffq, 7 g Fafeq | 7o FEFEROTE qEgETts TREuTE ghagshdTte
El

I T

23This is from Vasubandhu’s Vyakhyayukti 2.1 whose entire text is preserved only in Tibetan trans-
lation. This verse is also quoted in the §astrarambha of Haribhadra’s Abhisamayalamkaraloka
and in the Sastrarambha of Abhayakaragupta’s Amndyamaiijari. In both it is cited with some
variants (prayojanam sapindartham padarthah sanusamdhikah | sacodyapariharas ca vacyah
satrarthavadibhih).

24This is not traced.

25This section was also edited and translated into English in GRAY 2007:32-4

21 Sakyamunirni®] G, saksad eva ni°laSeo.Leo. 22 kalam deSya] G?¢IaSen.Leo., kala-
made§yaG““° 24 pratyarpita®] G, pratyarpitam IaSeo., pratyayita®Leo. 27 ripa] G Leo.,
++Ia, kaya®Sep. ,
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[Translation of 1.3]

The teacher is the great Vajradhara, who has four faces and so on. And he is Sakya-
muni [when] he is in the nirmana[-kaya] form. And this Tantra exists from begin-
ningless time as that which is to be taught. Sometimes it disappears because of a
lack of merit on the part of sentient beings, and sometimes it appears because of
their merit. And this, [i.e.,] what is to be taught, the teacher, etc., is like an illu-
sion; this action of Tathagatas is inconceivable. And for this reason, the blessed
Vajravarahi is the requestor. Vajrapani is the initial reciter, because he is in general
the one to whom the teaching was given.

Otherwise, Buddhas teach this perfected Tantra, which covers all topics, [e.g.,] the
teacher who has four faces, etc., what is to be taught, and the teaching, etc., but they
do not create it. Just as [Buddhas teach about] cause and effect, etc., happiness and
suffering, etc., attachment and hatred, etc., or good deeds and bad deeds, etc., [but
do not create them].

Therefore, thus it is said (at Cakrasamvaratantra 47.17).

[This Tantra] was eloquently spoken by kotis of Buddhas and a koti of
heroes.

Elsewhere (at Namasamgiti 1.12-13b) it is said:

The speech which was spoken by past Buddhas, which will be surely spo-
ken by the future Buddha, and which is being spoken by present Buddhas,
again and again, and which is also [taught] in the Mayajalatantra, is sung
in this Tantra.

And here [i.e., in both above quotations], speaking (bhasana) means precisely teach-
ing (desand). The Sricakrasamvaratantra whose phonemes and words are identical
in the meaning to the verses [spoken by all Buddhas], [and] which is being taught
by Buddhas throughout all time, descends.

2Cakrasamvaratantra 47.17.
Y Namasamgitt 1.12-13b

6 °varna®] Leo., °vava®G, om.laSeo. 6 buddhaira®] G Lep., buddhera®laSeo. 6 anavadhi®]
Ia Seo. Len. , anava®G 6 °kalam] GlaSeo., kala®Leo.
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2. Commentary on verse 1.1ab
2.1 The meaning of athatah (1a)*
[Text of 2.1]

T TUATATHHT WATATE — SFATA TATIS | WTATSS L AFH AL AT
wmammﬁﬁqﬁwﬁw
RIEIEEE I CE WWWW&WTWW uaq =i
[REIR ‘T’a"ﬁ HAdARATHT AT *jﬁdf’l'-ioll%(lj)(i‘l QWETE"EQFH
T2 aﬁ%mwﬁﬁﬁﬁwmﬁw |
ﬁaﬁrwﬁwﬁw | STIET AAT TAARIRITEA AT STHA: FTLUTEGER
Feq 3T AT |
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[Translation of 2.1]
The Blessed One, who wishes to teach the [Cakrasamvara], says [this verse] be-
ginning with athatah (1a). This [Tantra] beginning with athatah is the reply of
the Blessed One who was asked by Vajravarahi, [by asking] ‘May the Blessed One
extract [this Tantra] from the Mulatantra, which is one hundred thousand [verses]
in length, and teach it for the benefit of those who are devoted to the glorious
Cakrasamvara, [since] they prefer the brevity [in regard to the teaching]’. The word
atha has the sense of ‘immediately following’ [i.e., immediately following the miila-
tantra] and in the word atah the ablative case affix is to be understood in the sense of
the absolutive (‘the omission of lyap’). [Therefore, atha+atah means] ‘immediately
after the teaching of the Millatantra, having condensed precisely this Mulatantra, I
shall teach the secret (1a)’ — this is how it should be construed. The Cakrasam-
varatantra cannot produce a meaning different [from the Miulatantra], because there

28 part of this section was discussed in GRAY 2007:34-5.

29Cf. Jayabhadra’s Paiijika : athety anantarye, khasamatantranantaram vaksyamanam idam vaksye
kathayisyamiti sambandhah; Suciki 2001 p.105.

30The parallels in mss. Ib (3"4 middle) and N (3”3 middle) start from here: Sriherukavrttau karanad
rahasyam vastha iti yojya.

11 tantre nigaditam §rnu] Cakrasamvaratantra 1.5d 13 iha] The first verso of ms Gends
here. 2 recto is not currently available.

3 tadeva] Leo.. tadevam GlaSeo. 4 deSayatu te hi] em.(Isaacson), desayati te hiG , deSayate
IaSeo.Leo.  4-5 vajravarahya®] G, vajravarahya®laSeo.Leo. 6 lyablope] GIaSeo., lyaghose
Leo. 6 °krtya] GlaSeo., °krty Leo. 7 narthantarikartum] G Leo., bhasantarTkartum Ia Seo.
7 atraiva] Seo.Leo., tatraiva G, om.Ia 11 nigaditam §rnv iti] Gla, vigaditvam $rnvati Ib,
vigaditvam §rnvanti N 11 adhyesana siddha] GLeo., adhyesanam eva Seo., adhyesanasa Ia,
adhyesanasisva I~ 12 upetya®] G, unnatya Ia, utpatya Ib, unmatya Leo.em., unnatyai Seo.
13 saiva®] GLsb., seva’la, ye va°IbN, sauva®Seo. 13 saiveti] IaSeo. Lev., Soveti Ib, Sevati N

G1V7

G18

b4’1



The Opening Passages of Bhavabhatta’s Commentary (Vivrti) on the Cakrasamvaratantra (151)

is completion of the meaning of the Milatantra only in this Cakrasamvaratantra.

And the difference [between the Cakrasamvaratantra and the miilatantra] lies only

in the compression of the verses. Alternatively, it could be construed as follows:

‘since I was requested by Vajravarahi, because of that (atah), [that is,] for that rea-
5 son, I shall teach the secret (1a)’.

By means of the statement ‘Listen to what was told in the Tantra. (1.5d)’, the
request [of Vajravarahi] has been established. For [if] he was not requested [but
nonetheless taught], that would not be the best case of dharma-teaching, because
teaching dharma after [merely] approaching [a person] could cause disrespect. If
10 [you ask] what determines that the Goddess is the requestor, [it is] because it was
heard from the lineage of gurus that she is indeed the requestor in the Mulatantra;
therefore, here in [this] Tantra too, it is understood that she is indeed [the requestor].
Some people say that the Blessed One is the requestor, and the Goddess is the
teacher®'. For the intentions of Tathagatas are indeed inconceivable by nature.

15 2.2 The meaning of rahasyam (1a): abhidheya
[Text of 2.2]

g = FTARIEANTET A= | AT SAIATS: & F HTATTIAT:
q TAMCAT: | 3 Y | @R sATRIEar=a: | T fased

o [
T ATg e b AT EAT T HATATIET TSI ETOTH | Ta3V1

® FAAT AETAATL T MeqAT=: TEATHASTATHEAAEATT | AT SFT - navs
feTaE AT ST SR fasTcad | T Wo TgE0H, Tod Aq(aafas -
| T TATRATTHETH | T3F A HHEae o< |

[Translation of 2.2]

2 Secret (rahas) means that whose time, place, and essential nature are beyond the
realm of all people. Time means the past, etc., and that particular time will be ex-
pressed [by the words] beginning with ‘however (tu, 1b)’. Place means the specific
region, and that will be expressed [by the words] beginning with ‘in the secret (ra-
hasye, 2c¢)’. Essential nature means innate form, and that is characterised as the

30 states of meditation of Sriheruka, conventional practice (samaydcara), requesting
(adhyesana), worship (pitja) etc.

Alternatively, the Great Vajradhara will be expressed by the word rahas, because
he has an essential nature which is inaccessible to all people. For this reason, he is

3IBhavabhatta objects to this view in his commentary on 1.5 on the grounds that the teacher is de-
scribed as sthitah (1.2d), a masculine nominative.

18 tu] Cakrasamvaratantra 1.1b 18 rahasye ] Cakrasamvaratantra 1.2c

17 raha] IalbLeo., rahasya N Seo. 17 °bhava] IaSeo.Leo., °bhavana IbN 18 pradesah ]
Talo Seo.Leo., omN 18 sa rahasya] IaSeo.Leo., Sarahasya Ib, Sarahasa N 18 nijarGpam ]
TaSep. Leo., vijamayam Ib, bfjasayam N 19 °sthana®] IoN Se., °sthane IaLeo. 21 °tvena]
IaLeo., °tve IoN Seo. 22 vacyam ] Seo.Leo., vacyala, vacyah IbN 23 ata] Seo.Leo., atralaIbN
23 lad] em., etad lalb N Sep. Len. 23 °cakra © ] Sep. N om.JalbNLeo. 23 °rartha® ] Ta Sep. Leo. 5
°rava®Io N
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isolated inasmuch as he cannot be grasped by ordinary people. [The word] rahasya
is a [taddhita of rahas formed according to Panini 4.3.53 (tatra bhavah)]; and that
[secret thing (rahasya) located in the secret (rahas)], [e.g.] the states of meditation
of Sriheruka related to the forty Heroes and thirty-seven Heroines, conventional
practices, etc., is what is to be expressed. Precisely for this reason, this very thing
is what is to be taught (abhidheyam). That (the abhidheya) itself is the meaning-
body of Sricakrasamvara.

2.3 The meaning of vaksye (1a): abhidhana
[Text of 2.3]

FEA TATHATAALILH ST | AT FLOTHAT WA TTHRTIAAH | 3T
TS ST S A T et &0 el | AT ST A ST T -
AT TITEAH | ATA AT TSNS TETTET AR | T8 o
TS SOATTEAT ST | 7 AT T JTaTaiag oo |
SUTITIAAEAN AT FFARH: | ST TEOATSAARGAA: | T ATTHAT
TATR A AT RAT AT AT | I Afafsd e |

AT ATE

LR=EARNIRIR R IR CIEE R
AT ATFRAar sAtagd 97H 12 2fa

[Translation of 2.3]

‘I shall teach (vaksye, 1a)” means ’I will put it in the form of speech (abhidhana)’.
Putting something in the form of speech (abhidhana) means illuminating that which
is to be expressed (the abhidheya). Precisely for this reason, between abhidhana
and abhidheya there is the word-referent (vacaka-vacya) relation. And therefore,
the purpose of abhidhana is to demonstrate the abhidheya in a non-contrary way.
The purpose of the abhidheya is to actualise only [something] which has been com-
pletely ascertained. Therefore, the purpose of that [abhidheya] is to be the benefit
of the world through teaching etc.; for something which has not been directly expe-
rienced cannot be communicated to others for their benefit. Alternatively, [between
abhidhana and abhidheya] there is the relation of upaya and upeya. Here upaya
means things like the circle of the mandala which has been taught. And this (up-
aya) is agreeable because it is practiced by enjoying worldly objects as one wishes.
What is to be reached (upeya) is non-abiding liberation (apratistha-nirvana).

32Bhavabhatta uses this grammatical analysis of the word rahasya, a derivative of rahas, to elucidate
the relation between the vacya of rahasya (i.e. meditation places, samaydacara, etc.) and the vacya
of rahas (i.e. Mahavajradhara).

3¢f. Pramanavarttika 3.215.

10 °SarirT °] lalb Seo., °Sarari°N, °Saririm Leo. 11 ata$§] laLeo., +ta Ib, ata Natra Seo.
15 yatharuci®] The manuscript of Ib3'ends here, but 41 is missing. 15 °pabhogena® ]
Leo., abhogyena®N, sgyana °Ib, °pabhogyana®Seo. 15 upeyam] Ib N Seo., upeyas tam Leo.
17 sambaddha®] em.], Pramanavarttika, sambandha® ¥ 17 °gunopayam] Ib Seo., °gunapayam
N, °gunopayi Leo. 18 vakyam ato 'nadhi® ] Ib Seo., vakyam mato bhasi®°N , vakyagator adhi®Leo.
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Therefore, it is said (in Pramanavarttika 3.215).

Speech (vakya), which is a favorable and coherent means (updya) and
which expresses the goal of human life should be investigated; [anything]
other than that should not be made a subject of study.

2.4 The meaning of samasan na tu vistarat (1b)

[Text of 2.4]

HAT AT e T st o e e 3fq | AR -
FTE - TRTETE T | HHAA THE: F‘ﬁ?ﬁ"ﬂ'ﬁl’ |H%QWTWW
m W%ﬁf | =T SAHTII] dGIIQH%IL{ | ﬁQII"hdMHjTﬂI?III

T qOTe: FHTET ATIeIeq: | Fera e ariAacaTtafd a1 | ey

Far 9 g8 T - faeaafeld e faea e a9 ) g
Tg "ferorg qar Artawardfafzg: | @awaet 7 aEEE o | g9ad
e HeraT, Hrawaaas aatage qqd | faatareanT g
ITEGR T | qTfy TeTTfafamEraT TRmfaeme | aur =7,

TAT TTEAFETHTA Faged atgar T |
TAT TRTTAETETA e Trrafgar 1% =t

ErEl
famaget arrHerETER T |
TETHRTHGTTed ¥ T8 Weaar a7 1%

[Translation of 2.4]
Having anticipated a doubt of Vajravarahi, [namely] ‘you were asked by me [to
teach] the condensed meaning; however, you will teach the [whole Tantra] itself ?°,

3 Hevajratantra 2.4.49.
3Sarvatathagatatattvasamgraha, cf. Horiucnr 1983 Vol.1 p. 312,

11 °rthamadhyesito ... kuto na 1] This passage is missing in manuscripts Iband N ; it was re-
constructed in Sep. on the basis of the Tibetan translation; maya tavat samksepa ity aha vistarad iti
1 IbN.

7 °partham] conj., °panam Leo. 7 ’si kimtu tadeva vaksyasa] conj., ’sidhi tata eva
vaksye sa Leo. 9 ’vadharane] em.TANEMURA, ’vadharano Leo. 9 aSamkitarthanivrttyartho |
em.Isaacson, asamkitarthanukrttyartho °Leo. 10 va] conj., dha® Leo. 10 samaso] corr.,
samaso Leo. 11 arthasya] Leo., asmin IbNSeo. 11 bhiiyastvam yatah] conj. IsaacsoN,
bhuyantyamyatah Ib, bhuyantyayatah N bhiiyas bhuyatah Leo. 12 khasamatantram] Seo. Leo.,
khasamatantrah IbN 12 khasamaiva] Io N, khasama eva Sev., khasamair Leo. 13 samksipta ]
Leo., samksiptam Ib N Seo. 13 °tantram] Seo., C°tantran°lbN, °h Leo. 13 tad °]
Sep. Leo., trad®Tb N 13 matam] em., mantram IbN Seo., matam Leo. 13 vineya®] Leo.,
visaya®Ib N Se. 13 °vasena] em.IsaAcson, vaSyena % 14 sastur] Leo. $ahvar Ib, $astu
N§astr°Seo. 15 svidyante ] Sev.Lep., vidyante LN 16 ca svidyante ] Seo.Leo., cah vidyamte
Ib, vah vidyante N 17 anyacca] em., anyatha Leo., nastilbN Seo. 18 viragasadr§am | L.,
nanyadviragasadréam Ib N Seo. 18 anyan nasti] IbNLeo., asti Seo. 19 kama®] corr., ka°Ib,
kSﬁON N hi Sep. N ka Lepb.
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[the Blessed One] says ‘condensedly’ (samasat, 1b). [Samasa] means ‘condens-
ing’, that is ‘shortening’.

Having anticipated [the question] ‘Does [shortening] refer to the meaning or to the
number of verses?’, [the Blessed One] says ‘not at all (na tu, 1b)’. The word fu has
the sense of determination or emphasis, [i.e.] ‘there is indeed no compression of
the meaning’. Or, the word fu has the sense of excluding the doubted meaning (i.e.
the doubt as to whether the meaning of the text has been cut short): the meaning is
‘there is a compression, [but not] of the meaning’. Because it is accepted that there
is indeed a condensation of the number of verses. This is the idea [of the words na
tu].

[Therefore, the Blessed One] replies [to the question] ‘How is it possible not to con-
dense the meaning?’, with [the word] ’extensively (vistarat, 1b)’, since the extension
of the meaning becomes much greater.

If the meaning in this [Tantra] were abbreviated, then, the accepted meaning could
not be attained. Then, the Khasamatantra®® would not have been extracted from
[the malatantra]’’. The Khasama is abbreviated in length, and the Sricakrasam-
varatantram is intended for those who are inclined toward [the teaching of] the
[Khasama]. For, the teacher [gives] the teaching according to the conviction of
the people who are to be trained. To explain, for those who can be trained [only]
through attachment, etc., [he gives] the teaching of attachment, etc.

Therefore, he says (at Hevajratantra 2.4.49):

Just as those who were burnt with fire will be cured again by fire, those
who are tormented by attachment, etc. will be cured by the fire of attach-
ment.

And also (in the Sarvatathagatatattvasamgraha):

There is no evil like non-attachment in the three worlds; therefore, you
should never engage in dispassion when it comes to desire.

36As for the Khasamatantra, Tsupa quotes the following passage : ci’i phyir phyi ma’i phyi ma yin
she na | le’u "bum pa ni rtsa ba’i rgyud yin la | Slo ka "bum pa nam mkhah dang mnyam pa’i phyi
ma yang le’u Inga bcu rtsa gcig pa ni phyi ma’i phyi ma yin pas so || Vajra: op. cit Vol. 49. 163-
2-6 f. cf. Vol. 49,162-5-1 (Cf. Tsupa1974:29 fn.3); Tsupa’s translation of the Tibetan text is as
follows: ‘The original tantra has 100,000 chapters ; the uttara-tantra is and the mKah dan miiam
pa (Khasama-tantra) of 100,000 $lokas; and the uttarottara-tantra of fifty-one chapters has 1,700
Slokas.

37Remarkably, Jayabhadra in his paiijika, attests this as one of the views that differs from his in his
explanation of the reason for the absence of the words evam maya in his parijika. He supports the
position that the mulatantra of the Cakrasamvara is the Khasamatantra and attests that there were
people who defended the idea that there was an Ur-tantra before the Khasama: anye tu Satasahas-
rikat khasaman miilatantrad uddhrtatvat tatraivadau milatantra evam ity adind nirdistatvad atra
taduttaratantre na krta iti (cf. see the quotation of the Parijika in footnote 5). We can see that
there were several positions on the formation of this Tantra, and that Bhavabhatta disagreed with
Jayabhadra.
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3. The Five Completions, commentary on 1.1c-2
3.1 Svarthasampad, commentary on Sriherukasamyogam (1c)

[Text of 3.1]
TEEIIEA T ST sAEaHd foorat faeaor faguasmg - oft zorfs | dgar
ASTHETE=TAT 50T S(a SAE, FA7 T | 2T SEAAAATHEA
| ZFT eaTSeAdTH, | &h10 STTOremae | FRrT sHf=feerafafa |
siges =i fag: | 991e,
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3BCf. Yoginisamcara 9.7c-8b Srikaram advayam jianam heti hetvadisinyata | rukaro ’pagatavyiham
ka iti na kvacit sthitam || and Hevajratantra 1.7.29 §rikaram advayam jiianam hekdaram het-
vadisinyata | rukarapagatavyitham kakaram na kvacit sthitam ||

3 Also quoted in the Laghutantratika.

“OUntraced.

3 ya u°] em., purvo®Sen., pajo°’IbN, yatro’Leo. 3 vivrnvann] InNSeo., vivrnu ca®Leo.
4 °rupaya] em., °rupamalb N, °riipa®Seo., ripama®Leo. 4 yujyata] em., prakrta Ib N °yukta
Leo., °yogastu Seo. 4 ghaii] Seo., pafica Leo., nvai? Ib, ccafica? N 4 jhanam] L.,
stanam IbN, sthanam Seo. 5 “kvacit sthitim iti] Leo., kvacit asthitam eti Ibkvacit sthi-
tam etihN kvacit sthitame(mi)ti Seo. 7 heti] Seo., nastiloN, he iti Leo. 7 hetvadiSiinyata ]
Seo. Lev., hetutvadisinyata IbN 8 rukarapagatavytham ka] Seo., °pagatam vytham kaLeo.,
kakarapagatam vyuhata IbN 8 kvacit] Sep.Leo., kvacita IbN 10 jianam] Seo.Leo.,
stanam Ib N 10 hekarad] Leo., hekara IbN, hekaro Seo. 11 rukaradriipanirmuktam ]
Leo., rukarod rupah nimiktam Ib, rtimkarod rapah nimuktam N, rukaro rupanirmuktam Seo.
11 kakaratkaranojjhitam ] em., kakaro karanajjitam Iv , kakaro kerana jitam N Sep. , kakarat karane
jritam Leo. 12 karanam ] Seo.Leo., karenam IbN 13 hena] Leo., hera®IbN Seo. 13 rubhih ]
em., rumbhihLeo. , kagbhih Ib kambhihN , °kambhih Seo. 13 °dinmukhah] Seo. Leo., °diimakhah
IbN 14 kalpanajalanirmukto] Seo.Leo., kalpanajalanimmuktoh Ibkalpanajalanimmuko N
15 §rir] Seo., $r1 lalo N Leo. 15 °lopi] Ialb Sev.Leo. °lopi N 16 visesyah] IalbLeo.,
visesya°N Sep.
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[Translation of 3.1]

[The Blessed One], revealing the meaning which is expressed in veiled language
in a certain amount of detail, says [the passage] beginning with §ri. [In the word
Sriherukasamyoga,] samyogah means what is used (yujyate) in conventional reality
(samvrtya) such as his arm, face, etc.; the affix a (ghari) [in the word ‘yoga’ is used
to denote] the object [i.e. Sriheruka]*'.

[The first meaning of sriherukal

The syllable ‘$r1° directly conveys non-dual awareness; the syllable ‘he’ [expresses]
emptiness of causes, etc.; the syllable ‘ru’ [indicates] being without craving ; the
syllable ‘ka’ [expresses] not abiding anywhere*?. In this way, the word Sriheruka
is established. And, he says (at Yoginisamcara 9.7¢c-8b):

T

The syllable ‘SRT” means non-dual knowledge; the syllable ‘HE’ is empti-
ness of causes, etc.; [the state] in which deliberation has been removed [is
expressed by] the syllable ‘Ru’; and, the syllable ‘kA’ means not abiding
anywhere.

Moreover,

P

The syllable ‘SRT” is knowledge which is non-dual; [the state] free from
causes (hetus) [arises] from the syllable ‘HE’; [the state of] being liber-
ated from form (ripa) [arises] from the syllable ‘Ru’; [and, the state] free
from the karanas [arises] from the syllable ‘ka’.

[In the above verse,] ‘form (riipam)’ means that which is formed (riipayate) ** [and],
karanas means the sense faculties, etc.

[The second meaning of sriherukal
Alternatively, [the following is said.]

[Heruka] is the enemy of Mara who was completely conquered by the
syllable ‘HE’; he fills the four directions with the syllables ‘RU’; he is
completely free from the net of conceptualisation (kalpana) [with the
syllable ‘kA’]; because of [all of] this, he is known as Heruka.

[Alternatively,] Sriis Vajravaraht; Heruka united with her is known as Sriheruka
(1c). This is a kind of compound in which there is loss of a word in the middle; an
example is jvaramantra, [that is,] a mantra which removes fever (jvarahara).

[The relation of §riheruka and samyoga]

The union (samyoga 1c) is indeed what is to be qualified (visesya). For the state of
being what is to be qualified (visesya) and what is qualifying (viSesana) depends on

4IThis analysis of the word samyoga denotes that the union (yoga) in the level of conventional reality
(sam-) is associated with the embodied form of Sriheruka which has multiple faces, arms, etc. In
other words, there is also a union in the level of absolute reality, which will be expounded later on.

“?Here Bhavabhatta again links the four syllables of Sri-he-ru-ka with the four states of Sriheruka,
that is, Sinyata, animitta, apranihita, and apratistha, as described in his first marigala verse. See
section 1.1.

“His explanation of the word rigpam follows Vasubandhu’s definition nirvacanam niruktih | yatha
ripyate tasmad riapam ity evamadi | AKBh[PR] 419.19-20.
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the intention [of the authors]. [The word $riherukasamyoga]l means that which is
[both] Sriheruka and union [i.e., it should be understood as a karmadharaya com-
pound].

[Its relation with rahasyam vaksye (1a)]
Sriheruka is one part of what the word rahasya means, and it is syntactically con-
nected precisely to the previous action, ‘I shall teach (vaksye)’ that [secret].

3.2 Pararthasampad, commentary on sarvakamarthasadhakam (1d)

[Text of 3.2]

T e e g § faere=g - adarts | q9ut
TATHATRTHATT FATHIAT AT T FTATHATIT To7 2 J1a |
TUTRAT f0T: | F FTAT @ AT e w a9 3@e
T sy@er Arwaataia | a8 qveew: qreaArerdr | g

[Translation of 3.2]

Having thus explained Sriheruka whose goal is completely fulfilled*, [the Blessed
One], qualifying him in terms of the completion of the goal of others (pararthasam-
pad), says [the passage] beginning with sarva-. ‘Of all’ (sarvesam) means [the
desires] of all sentient beings, whether they are gods or asuras, enemies, friends,
or neutral; kamah means desires or wishes — such is the explanation. The goal
(artha) is their worldly object. That is the attainment of happiness which is not
existent now; non-separation from [happiness] which is present; separation from
suffering which is present; and the non-arising of suffering which is not present.
The accomplisher (sadhakah) of that [i.e. Sriheruka] is the direct agent (of it)**.

3.3 Svarth ipadupayasampad, commentary on uttarad api uttaram (2a)

[Text of 3.3]
TRATTHETETIOT: AT AT QT TS - SALEATE | JgTET A5
AEEREAN: | TToTg (E AATHTATH | A4 Tl ATHT A -

4 Although the term svarthasampad does not appear in the previous sections, here it clearly denotes
that the word Sriherukasamyogam expresses the perfection of Sriheruka’s own goal (svarthasam-
panna). Bhavabhatta uses this term already in his Catuspithanibandha, stating that the perfection
of the Buddha’s own goal is implied with the word sarvajiia in (Catuspitha 1.1.1a): katham avipari-
tadesanety aha- sarvajiietyadi. sarvam padarthagramam ksanikadiripena janatiti sarvajiiah. tatt-
vato bhagavata eva tathabhiitam jiianam utpadyate. etena svarthasampad ukta. Cf. SzANTé 2012
(edition p.7).

45That is, he brought about the completion of the goal of others (pararthasampad); therefore, he can
make others’ wishes come true.

9 °sampannam] IaSeo., °sampanna®lbNLeo. 11 bhutasyaviyogo bhiitasya ca duhkhasya ]
Leo., =++12 1bhiitasya ca duhkhasya, bhiitasyaviyogo bhiitasya ca duhkhasya Ia, bhiitasya cam
duhkhasya Ib, bhutasya candrahkhaxN, ’bhutasyaviyogasya®Seo. 25 ayam] GlaSeo.Leo.,
ayama Ib, om. N 26 °prakasanam] GLeo.IbN, prasaranam Seo.Ia 26 asresthe tadadhi® ]
Ia Seo. Leo., om. G, asresthatade®Iv, asresthadedhye®N 26 Srestha® ] em., Sresthatva®y
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TEATRI I, T F T O Ageaq(g:, 48 sfq ety ageadfa-
‘Tra'ﬁrrsl—{f%r“ﬂ

FHAT ST AZTETHTII FTEI | Feedd T 2adT ST sriuicm'

ATgEFIAA(T AT | AT AT OAATTA AT N Tog AT ¥ Il
AT T a g T E e [T |

[Translation of 3.3]
[Anticipating the question] ‘Is the s@dhaka common or uncommon?’, [The Blessed
One] says [the words] beginning with ‘uttarat’. The Sriheruka-union is better than
the best (Sresthah). For the means for urging people to undertake [a practice] (pravrt-
tyanga) is to reveal its superiority (Sresthatva). When there is an inferior (asrestha)
[teaching], although people are inclined to that [inferior teaching], they stop engag-
ing [with it] once a superior (Srestha) [teaching] is pointed out to them. However,
in that case, they did not have cognition of the best (Sresthatva) [teaching]. On the
other hand, when there is a superior teaching, after its superiority has been demon-
strated (pratipadanat), those inclined towards it engage in motivated action [with
it].
[The first meaning of uttarad api uttaram]
This natural reality (dharmata) [of Heruka described above] is said to be uncommon.
Indeed, there are other excellent deities; [however], this Sriheruka deity is better than
them — such is the idea.

[The second meaning of uttarad api uttaram)

Alternatively, [the idea is that] the blessed [Sriheruka] is superior to the Sravakas
etc., because of an accumulation of a surfeit of merit and knowledge. Therefore, the
completion of the means for the completion of his own goal has been explained*’.

3.4 Pararthasampadupayasampad, commentary on dakinijalasamvaram (2b)

[Text of 3.4.1] ) )
SALALEaHT Fd IATg — SRecATis | 2T fAaeeas AHTeH g
ool ST S STAAT, S FohTe STRIq &1 | Tqr

asresthe ... °pravritih ] missing in G.

4IThe word svarthasampadupayasampad occurs in Bhavabhatta’s exposition on riginam jiianam is-
varam (Catuspitha 1.1.1b) and in his Nibandha, too. Cf. SzANTé 2012 (edition p.7).

46

1 °buddhih] GIaSeo.Leo., “buddheh IsN 1 Sresthe ’pi] IaSeo. Leo., Sresthaye Ib, Sresthaya

N 1 tadabhi®] IaSeo.Leo., om. Gtadavi®lbN 2 °padanat pravrttih ] IaSeo.Leo., om. G,
°padanac ca vrttih Iv, °padita pravrttih N 3 esayad®] Glalb Seo.Leo., esampad®N 3 kamyate |
GIbNLeo., kathyateSeo., janyate [ 4 °tiSaya®] GIaSeo.Leo., °tisamaye IbN 4 °chravadadi® ]
m., °Sravakadi®G IaIb Seo. Leo. , Srevakadi°N 5 anena] Glalb Seo. Leo., asata®N 5 svartha® |
Glalb Seo. Leo., °mbartha 5 °upayasampad®] Glalb Seo.Leo., uyayeta 27 datum] GlaSeo.,
antam Ib, anta Ndantam Leo. 27 atmi®] GlaSeo.Leo., asi®lb, asi°N 28 dayini] G Leo.,
dadini Ia, dakini Ib Seo.,, dakinth N 28 nairukte ] G, nairuktenalalo N Leo. 28 kakare] G Leo.,
kakarena IaIb N Sep.
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T AgTEIHA HTq faferas

=fa fagrre: aferor: | aemeTgaEEyar fageme:, a9 g e ant
T FTEAfed, AT 7 F ATRE ST AreATepated | ot e
T = e feafa: | At fegerd: 1 = fagm | e [
TTATEATAT AT, TEIATAAEAATATAT | T HTAET TATETH -
T |

[Translation of 3.4.1]
[The Blessed One] says [the passage] beginning with dakini [after anticipating the
question] ‘How [is Sriheruka] better than the best?’

[Phonetic elucidation (nirukti) of dakint]

The inifinitive datum [from the verbal root da] means to make objectless knowledge
one’s own; she who does this habitually is called dayini (as the in suffix indicates
habitual engagement in an action); then, when the syllable ka is applied [to dayint]
according to niruktirules, it [i.e. dayini] will become dakini. As [it has been taught]
(at Sarvabuddhasamayogaddakinijalasamvara 1.7ab):

The verbal root dai [expresses] flying in the air [and] is conceived in this
49
sense®.

Therefore, beings in the sky (vihayasas) means birds (beings which have wings).
Because of this similarity, [dakinis] who have means are beings in the sky (vi-
hayasas); therefore, they go across the supportless path with wings, and [similarly]
yogins directly perceive objectless knowledge by means of upaya. Their knowledge
is called ‘sky’ (vaihayasa). Going in the [sky] means abiding [in knowledge]. In
this case, the root gam means abiding (sthiti). Such is the explanation. And that
[abiding] means resting. After directly perceiving objectless knowledge, there will
be the cessation of traversing (samcara) elsewhere because at the time there will be
an absence of anything other than that [objectless knowledge] because that knowl-
edge has the nature of wisdom (prajiia).

Cf. Sarvabuddhasamayogadakinijalasamvara 1.7ab. However, Dhih reads it with variants: de vi-
hayasi gamane buddhadhatuvikalpitah | ; also quoted in Gunavatt 1.2.

“9Ratnakarasanti’s nirukti of the word dakini in his Gunavari which quotes this same source
(Samayoga 1.7), is different from Bhavabhatta’s. In summary, the word dakini originates from
a verbal root dai (to move in the sky), becomes da, and then a verbal root ak (to go crookedly
and everywhere) and the feminine suffix ini, in the sense of one who does an act habitually
are added; Gunavati 1.3: dai vaihayasagamane, aikarasyatvam | danam dah, akasagamanam ity
arthah | dasabdat trtiya | aka aga kutilayam gatau | atra sarvato gamanam kutila gatih | da ak-
itum Silam asya iti dakini, rddhya (cod., sa hy Sarnath®® ) akasakotiniyutaSatasahasrais yugapat
sarvato gaminity arthah |

1 dhatur atra] GIaSep.Lep., dhatunatra IbN 1 vikalpita] GIaSeo.Leo., vitalpita IbN
2 tatsamyad ] G, tatsamyo®Seo. , tat samya Leo.,taloN 2 tenahi] G, te nehi G“‘, teccehala,
tac ihaIv, tav iha N, te ceha Seo. Leo. 5 °krtyanyatra] G Ia Seo. Leo., °kriyanyatra I, °kryanyatra
N 5 samcaranirodhah] G Seb. Len., samcaro nirodhah IaIb N
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[Text of 3.4.2]

AT | A | Sed fg aeeteaemtats: | s9me
fg FororaTfa it g | aret § qeware afgspar
FUIAT ST STTAEEL: | HHRET F@ar=ahedrd |

T qiAfT Freamaq®

=A@ =T | AT S AfHF: d9ex: § AT T | AAAT STReAAT
AT (AT Fafer=arsm =fq =T | S\ TR eI g e Ieg o
fereraor | farorrerfafors stewsaant aea =fa qea |

Tl iHe=aeT T2e! GEaTIeaTeAT | A< asT: qafavaramadeT

= | T fauetcas T IREr R | 35 aEHTE T e SauE-

T |

[Translation of 3.4.2]

[The meaning of dakinijalasamvaram]

Dakini means emptiness [feminine]. The net (jala) is the means (updya) [mascu-
line]. For, with a net there is the accomplishment of catching fishes etc. For by
means (upaya), after having restrained fishes etc., that is, the klesa-s etc., one makes
it impossible for them to do anything. The word sam means the pleasure of the two
[Dakint and the net, and the word vara means that] one conceals [pleasure] after
making it free of blame/faults (avadyas). He is dakinijalasamvara because the syl-
lable sam expresses pleasure [as follows]:

And pleasure (sukham) is known as sam

Thus states the scripture (Sarvabuddhasamayogadakinijalasamvara 1.7cd). In con-
ventional language the word sam is actually a palatal [i.e. am]*. Alternatively, the
dakinijalasamvara means that ‘he who holds (samdhatte) the emanation of the Dak-
inis beginning with Lama in himself’. By way of describing the completion of means
for the completion of the goal of others (pararthasampad-upayasampad)®, it [i.e.
dakinijalasamvaram 2b] is an adjective. The syntactic connection is ‘I will declare

0Sarvabuddhasamayogadakinijalasamvara 1.10a ; in Dhih: sukham sam iti vikhyatam.

SLCf. Astadhyayr 1.4.14: suptinantam padam.

52Bhavabhatta, who was active around the mid-tenth century, presumably read sam in the Samayoga,
not §am; however, he discerns between the two and implies that the word sam conveys the original
meaning. This sentence was discussed in GRAY 2007:37 fn.110. Gray’s interpretation is slightly
different from mine since he read it with Samsabdah same as Seo. attested only in Ia; however, I
adopted the reading samsabdhah from mss. G and Ib as it makes more sense with the main clause
sa talavya eva.

3In the Nibandha, Bhavabhatta glosses the word yoginijalasamvaram (Catuspitha 1.1.1c) with
pararthasampad and pararthasampadupayasampad. Cf. SzANTS 2012 (edition p.7).

3 bahiskrtva] GIaLeo., bahamkrtya I, bahavrtya N, bahisthebhyo Seo. 6 sams$abdah] G1Ib,
S§amSabdah Ia Seo. 7 samdhatta] GP¢, samtta G* 9 °artha®] G, °anu®laSepo. Leo., °@a a°Ib N
9 anusandhi®] G Lso., atra sandhi®’Talb N 9 °avartanam] G ““ IaIb N Seo. Leo., avartanam G7¢
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(vaksye (1a)) [the §rtherukasamyogam (1c) which is qualified by three qualifications
[i.e. dakint, jala, and samvara)’.

[The exposition based on pravrttyarngas ends]

In this way, there will be a complete explanation (vyakhya) of the meaning of each
of the inflected words. The application (anusandhi) [of the commentary] is [to un-
derstand] the intention [of the speaker] and [to engage in] the practice of hearing,
thinking, etc. [in relation to the text]. Refutation (codya) means hostile questions;
the response (parihara) means the reply to the refutation. When the beginning [of
the scripture] is being spoken, [these five pravrityangas] can be modified sponta-
neously.

3.5 Sthanasampad, commentary on 1.2cd rahasye parame ramye sarvatmani sada sthi-
tah

[Text of 3.5.1]
FATHE FF (PoAT S8 T80 THTE - @A TAT(S | T e FAFH AT -
TOOE SRR qea: T (i aatreefe: | 95 '
qIYH TEEd ATRTAAT FaT A He: | G99 FEEH |

[Translation of 3.5.1]

[The meaning of rahasye (2¢)]

The [Blessed One] says [the passage] beginning with ‘rahasye’ [anticipating the
doubt that] ‘From what standpoint will I [the Blessed one] teach all this’. By the
word ‘the secret’ (rahas), thirty-seven yoginis who are abiding in five circles, which
are technically designated as knowledge, body, speech, mind, and cremation grounds,
and who are attended by heroes, or not, [are expressed]. The word rahasyam is de-
rived to mean something suitable for a secret (rahas) and it is to be connected to a
place with yoginis. This is the meaning. And that [the secret place] is the kitagara.

[Text of 3.5.2]
fFramae - o =fa | ) fratw, aumiEeden arafeatata
THH | STAT T AT q FAA:, TPA T HART TEH T A (e
AT FATHH |

[Translation of 3.5.2]

[Then, the Blessed One] says [the phrase] beginning with ‘parame (2c)’ [after an-
ticipating the question that] ‘what is the use of that [kitagara]?’

S4Cf. Astadhyayr 4.4.98 tatra sadhuh.

14 rahasya] GIbNLep., rahasyam Seo., rasyam la  14-15 jfianakayavakcitta® ] G Leo., jiia-
punacittavakkaya®la, mulavitavakkamsa®Ib N, jfianacittavakkaya®Seo. 15 °samjfiakapaiica® ]
GP¢, °samjnakanca®G“, samjnaka pafca®la, samjiakah pafica®Seo., samjiiaka yam ca°Leo.,
samyoga vaksya iti Ib, samyoga vakta itih N 15 savira] Leo., savira®G, samdhira IaIbN
15 rahasi] G Sep.Leo., rahasam la, rahasya IbN 28 param] GIbNLep., paramamSep.
28 matya® ] °IaSeo. Leo., matya®G, masrtya®Io N
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[The first interpretation of parama (2¢)]

[Therefore,] parama means that it considers (mati) the highest (para), that is, liber-
ation (nirvana), as something to be achieved in any way whatever (yathakathamcit),
the ending is locative.

5 [The second interpretation of parama (2c)]
Alternatively, para means enemies, i.e., klesas. Therefore, parama means that by
which the greatest enemies [klesas] can be determined, completely determined, [that
is,] diminished.

o [Text of 3.5.3]
ST T | AT (AT AT AT, TEIFR TR S TeaTeT-
L ST T F Haq: AT - AATeR=iq | 997 feaaarfasarear
T TAATH WA | T Fea: | Tar s TA g Tae e e i Tana
| FEATHATH N 2 1

15 [Translation of 3.5.3]
[The meaning of ramye sarvatmani sada sthitah (2cd)]
What is delightful (ramyam) means that thing by which one delights. Since it ap-
pears like an illusion, [one could have the following doubt] ‘Even if it is delightful
and directly experienced, since it is resorted in one spot [that is to say, not all-
20 pervasive], it is not pleasant in every respect’; therefore, [the Blessed One] says [the
word] ‘sarvatmani (2d)’. The word [sarvatman is a bahuvrihi compound] meaning
something whose nature is in everything — the unmoving, the moving, etc.— that is,
the universal kutagara. [The Blessed One] abides (sthitah, 2d) there. Therefore,
he stops going anywhere because there is no other place to go. Always (sada, 2d)
2 means [abiding] up to [the end of] samsara.

11 °pratibha®] G, pratibhabhibha°Leo. 11 °samana®] Ialb N Sev. Leo., °samana®G
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