A NEW HISTORY OF TANTRIC LITERATURE IN INDIA*
J. W. de Jong.

Matsunaga Yukei (1929- ) belongs to the younger generation of Tantric scholars in
Japan. He has published many articles and several books, including a brief history of
Tantrism (Mikkyo no rekishi. Kyoto, Heirakuji shoten, 1969) and a critical edition of
the Sanskrit text of the Guhyasamajatantra (Osaka, T6ho Shuppan Inc., 1978). Where-
as in the past Japanese scholars studied only the Chinese translations of Tantric texts,
‘Matsunaga’s research takes into account Sanskrit manuscripts and Tibetan translations.
‘ Moreover,he is well acquéinted with the work of Western and Indian scholars. In his recent
'book, entitled ‘Historical studies on the formation of Tantric texts’, Matsunaga has published
the results of his studies on the formation of important Indian Tantric texts and rituals.
This book is an important contribution to Tantric studies and contains much information on
the dévelopment of Tantrism in India. It is therefore perhaps not superfluous to summarise
its contents in some detail and to point out some of the results obtained by Matsunaga.

Matsunaga’s book is divided into an introduction and four chapters, each subdivided into
several se;ctions. Below we will indicate the Introduction by the letter A, the chapters by
Roman numerals and the sections by Arabic ciphers. A,]l deals mainly with terminological
matters and the divisions of Buddhist tantras. In Japan the opposition between Mikkyd
and Kengyd (the esoteric and the exoteric doctrines) goes back to Kikai (774-835). How-
ever, Kukai’s definition of Mikky® was not accepted by other monks such as Ennin (794-
864), and in later times the Mikkyd of the Tendai school (Taimitsu) and the Mikkyd
of the Shingon school (Tomitsu) were opposed to each other. The expressions Mikkyo and
Kengyo are founa_in a text translated by Pu-k’ung (705-774), the Sung-shih t’o-lo-
ni i-tsan (T. 902), but the attribution of this translation to Pu-k’ung is doubtful and it
is not at all certain that the terms Mikkyo and Kengyo are based upon Indian terms.
M. [=Matsunaga] points out that in the West such terms as esoteric Buddhism, Buddh-
ist Tantrism and Tantric Buddhism are used. He examines the meaning of the word tan-

tra in Indian non-Buddhist texts and in Buddhist texts, especially the Guhyasamaja.

* Matsunaga Yukel, Mikkyo kyoten seiritsushi-ron. Kyoto, Hozokan, 1980. 330431 pp.
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The term Buddhist Tantrism, he concludes, indicates a Buddhist variant of an Indian
religious and cultural phenomenon, whereas the term Mikkyd points to the secret elements
in Buddhist doctrine. In Japan, Tantric studies are concentrated on the doctrines of the
Shingon and Tendai schools, whereas, in the West, more attention has been paid to
Tantrism as a religion in India and Tibet and Tantric texts in Sanskrit and Tibetan
have been carefully studied. According to M. both approaches have their valid points
and should be combined in the study of Indian Tantrism. Considered in the light of both
Western Tantric studies and the Japanese tradition of Mikkyo studies, Mikkyd can be
regarded as encompassing within the boundaries of Buddhism with bodhi as its main
goal, all the secret doctrines, ceremdies, spells and symbols which are derived from
Tantrism. It is in this sense that the word Mikky6 is used by the author in this book.
Henceforth, we will take the liberty to use in its place the term Tantrism.

In Japan the terms junmitsu (pure Tantrism) and zomitsu (mixed Tantrism) were
used first by Kiikai. According to his terminology 20mitsu indicated the Tantric doctrines
not included in the systems of the Dainichikyo and the Kongochokyo (T. 848 and
865). It is only much later that these two terms were used by Eko (1666-1734) to
indicate an opposition implying a value judgment. In Shingon studies zomitsu is used
as a deprecatory term to indicate ritual and dharani texts which have as their chief
goal worldly goods and benefits, whereas junmitsu designates Dainichikyo and the
Kongochokyo texts which deal mainly with the attainment of bodhi, M. distinguishes
three periods in the history of Tantric Buddhism, the early period, the middle period
(the seventh century) and the later period (from the eighth century onward). Most of
the zomitsu texts are products of the early period; the Dainichikyo and Kongocha-
kyo texts date from the middle period. The so-called Tantras of the left-hand arose in
India in the later period and the texts of this school have not been transmitted to Japan
M. points out that von Glasenapp wrongly used the terms Junmitsu and zomitsu as
corresponding to a pure Tantrism of the right hand and a Tantrism. mixed with $akta
elements of the left hand (c¢f. Buddhistische Mysterien, p. 41).

In Western publications on Tantrism many names of yana-s are mentioned, but without
references to sources. M. points out that in Tibetan historical works and in commentaries
written by Tibetan scholars, Tantrism is designated by the name Srag-kyi theg-pa
(Mantrayana) in opposition to the Pha-rol-tu bhyin-pa’i theg-pa (Paramitayana). How-
ever, in the Guhyasamaja, the term Mantrayana ‘is not found, but only the term
Mantranaya. In the Mahdavairocanasatra the term mantracaryanaya is used. The
eighth century commentator Buddhaguhya distinguishes a paramitanaya and a mantra-

naya. The same distinction is made in the eleventh and twelfth century by Advayavajra
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and Ratnakarasanti who also make use of the term mantrayana. Both mantrayana
and mantranaya are found in the SekoddeSatika, a commentary of the Kalacakratan-
tra. It is not pbssible to indicate exactly the meaning of these two words and how the
term mantrayana has arisen from the term mantranaya. However, when Advayavajra
and Ratndkara$anti use the term ‘mantraydna, it indicates a subdivision of Mahayana,
the other subdivision being the Paramitayana. Therefore, Tantrism is not, as is common-
ly assumed, a third yana opposed to both Hinayana and Mahayana.

In a brief survey of the Tantric texts M. points out that most Chinese translations
of Tantric texts date from the T’ang dynasty. In Tibet the first translations were made
in the ‘'second half of the eighth century. Especially in the period of the later spread of
the doctrine (PAyi dar) in the eleventh century and following centuries, a great many
Tantric texts were translated into Tibetan. Many Tantric texts are only preserved in
* Tibetan \translation;s, which have the advantage of being more accurate than Chinese
translations.

In the thirteenth century Bu-ston divided Tantric texts into four groups: kriya, carya,
yogd and anuttarayoga. This classification must have originated in India, for the
'ei'ghth-_century commentator Buddhaguhya had already divided Tantric texts into two
groups, kriya and yoga, and subdivided the kriydtantra-s into general (spyi’ cho-ga)
and special (bye-brag) tantras. In a work written in the tenth century, the Vajrajsiana-
samuccayatantra, a five-fol(i division is given: mahdyoga (rnal-’byor chen-po), dvaya
(ghis-ka), carya, kriya and kalpa (rtog-pa). Several other systems of classification are
mentioned by M., such as the seven-fold division found in AtiSa’s Bodhimargapra-
dipaparijika.

Im A, 2 and A. 3 M. gives a short history of Tantric studies in Japan and Europe. In
the final section of this chapter (A. 4) M. points out that Indian Tantrism can be stud-
ied in two ways, by examining the literature and archaeological remains and by studying
Tantrism as a living religion in Tibetan communities and in Japan. Both methods have
their weak points and it is necessary to combine them in the study of Indian Tantrism.

Chapter 1 is entitled ‘Ancient Indian culture and Tantrism’. In I. 1 M. points out that
Buddhism has absorbed many elements of ancient Indian culture, such as spells and ritu-
als which aim at obtaining worldly goals, although the attainment of bodhi and the
reaching of Nirvana were taught by the Buddha himself. In the early Tantric texts, worldly
goals were more important than the pursuit of bodhi. However, in the middle period, the
attainment of Buddhahood became the chief goal and many rituals were re-interpreted,
sublimated and purified. On the other hand, abstract Buddhist Mahdyana concepts such
as that of the Void (§@nya) and the Pure Light (prabhasvara) came to be symbolised
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by Tantric rituals. Many Hindu gods were incorporated into the Buddhist pantheon as
represented in the two mandalas, the Garbhamandala and the Vajradhatumandala. The
same process continued in the later period in which the anuttarayogatantra-s were
composed.

I. 2 deals with the acceptance of evil in Tantrism. Many Tantric rituals stand in oppo-
sition to ordinary ethics, which explains the hostile reaction to both Hindu and Buddhist
Tantrism in recent times. However, Tantrism does not blindly accept evil. Its presence in
Tantrism is due, on the one hand, to the fact that Tantra yoga has as its goal union
with the Absolute, and, on the other, to the fact that many ancient religious elements
have been preserved in Tantrism. The opposition to ordinary ethics is especially strong
in anuttarayoga. In the Guhyasamdja, a representative text of the ‘father’ tantras of
the anuttarayoga, the yoga system contains six members, omitting from the eight mem-
bers of the sgstem of the Yogasitra ‘prohibition’ (yama) and ‘restraint’ (niyama). In
the s@adhana-s of the anuttarayoga it is said that for the yogin in possession of ‘wis-
dom’ ( prajfia) and ‘means’ (updya) evil does not exist. The anuttarayoga texts de-
clare that ordinary rituals are useless for obtaining the highest siddhi. Most conspicuous is
the opposition to ordinary ethics in the attitude to sexual acts. M. points to the relation
between agricultural activities and procreation in agricultural communities. Quoting Eliade,
M. states that for primitive peoples the sexual act was a sacrament expressing holy un-
ion. Physiological functions were thought to correspond to cosmic activities. In the fifth
and fourth centuries B. C. non-Brahmanical religions such as Buddhism and Jainism devel-
oped in mercantile centres, where there was less use for the ancient agricultural magic.
However, with the revival of Hinduism during the Gupta period, Hindu customs and old’
Indian magical practices were revived and adopted by Mahayana Buddhism, wherein they
were transformed by mystical explanations, and by a process of symbolisation and puri-
fication. The union ( yuganaddha) of prajfid and upaya symbolised the union of the
masculine and feminine principles. In Hindu tantras the five makaras were taught (ma-
dya, mamsa, matsya, mudra and maithuna), but they were explained as representing
the five elements. The practice of Tantric rituals was dangerous and could not be under-
taken without correct preparation and the supervision of a teacher. _ |

Tantric texts taught that it was sometimes even necessary to kill, and commentators
such as Amoghavajra explain that one may kill those who want to destroy the doctrine
and to harm living beings, and that one must abolish one’s own bad thoughts. On the
other hand, killing could be an act of mercy with the intention of thereby saving sinners.
and leading them to deliverance. The three kleSa-s, passion (raga), hate (dvesa) and

delusion (moka), which were called the three poisons, came to be valued-in a positive
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way in Tantrism, which taught that one ought to transcend passion by means of pas-
sion. M. points out that Avalon and de La Vallée Poussin were the first Western scholars
to explain correctly the symbolic character of Hindu and Buddhist Tantric doctrines.

1. 1 deals mainly with the dAd&rani, its original meaning and later developments.
According to M. mantra, ju ‘sp;ell’ and dharani have almost the same meaning in the
middle and later periods of Tantrism, but mantra is by far the oldest of them and
already found in the Atharvaveda as a spell to ward off evil and to obtain happiness.
The Chinese translation of the word vidyd, ming-chou (Japanese mydju), combines the
two meanings of science and magic. The Prajfidparamita texts are considered to be a great{
magical science, . mahavidya, by means of which one is not only able to ward off
evil but also to obtain the supreme bodAi and the wisdom of the Buddhall.

The word dharani is derived from the verb dZz-and is translated into Chinese and
Tibetan by words meaning ‘to hold’. This meaning is related to the yoga exercise dharana
-which originally meant the concentration of the mind on one point. In early Mahadyana
texts the word dhdaranz is used to indicate the memorizing of texts. In early Bud-
dhiém the words saccakiriya and paritta are used in the meaning of ‘spell’, but the
Wordvdhdrazﬁ is not found. The Bodhiisattvabhiami divides dAdrani-s in four groups:
dharma, artha, mantra and bodhisattvaksantilabha. The mantradhdrani is a
spell capable of appeasing many plagues. The Mahaprajriaparamitopadesa divides
the dhAarani-s into three grc;ups: $rutadhara, vibhajyajfiana and ghosapravesSa. M.
compares these three to the dhiarma-, artha- and bodhisattvaksantilabhadharani-s
mentioﬁed in the Bodhisattvabhiami, and supposes that in the third or fourth century
the mantradhdarani-s were added to the three other groups.

M. points out that dAdrani in the meaning ‘spell’ is not found in the earliest Maha-
yana texts but in additions made to these texts in the third century A. D. The word
dharani has also assimilated the two meanings of the word vidya, i. e. science and
‘magic. In several texts the dAdrami is considered to incorporate the wisdom of the
Buddha and the doctrine of the Buddha. In Mahayana Buddhism the doctrine of the
Buddha is believed to be capable of w’varding off evil. According to M., by memoriz-
ing a dharani (in the sense of the concentration of the mind in meditation) one obtains
the wisdom of the Buddha. By the power of memorizing the dAdranz which incorporates

the doctrine of the Buddha, and by the power of the wisdom of the Buddha, one is able

1 Matsunaga does not refer to the materials collected by Lamotte in his study on dharant (L&
traité de la grande wvertu de sagesse, tome 1V, Louvain, 1976, pp. 1854—1864). Many texts dis-
cussed by Matsunaga have been studied also by Lamotte.
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to conquer external enemies such as the k/e§a-s and calamities. On the other hand, if a
monk is threatened by robbers, poisonous snakes, etc., it is possible for him to ward
off such dangers by entering into meditation.

In Mahayana texts dhAdrani is used in two meanings: the memorization of texts and a
magic spell. In the many versions of the Anantamukhadharani from the beginning of
the third century to the later half of the eighth century dAdrani is always used to in-
dicate the memorization of texts, but in other Mahayana texts this meaning gradually
disappears and the dAdrani becomes more and more a magic spell possessing the power
attributed to parittza-s in early Buddhism. ‘

The overwhelming majority of the early Tantric dharani texts are*all magical, but
in the Tantric texts of the middle period the problem of attaining Buddhahood becomes
of major importance. Of the five versions of a dAdrani text (T. 1137, 1138a, 1138b,
1139 and 1140) three were translated during the Eastern Chin (317—420 A. D.), one by
Bodhiruci in the beginning of the T’ang dynasty, and one by Fa-hsien in the beginning
of the Sung dynasty. All versions mention the twenty advantages of reciting dharani-s,
but only Bodhiruci’s version mentions among these advantages that of rapidly obtaining
the supreme bodhii. In the middle of the seventh century Tantric texts were translated
by five translators, Chih-t’'ung, Ch’ieh-fan-to-mo, Atigupta, Punyodaya and Hslian-tsang.
In texts, translated by Chih-t’'ung, Atigupta and Punyodaya many spells are fouhd, but
the problem of attaining Buddhahood also becomes important. Of the ten texts translated
by Hsiian-tsang, only one (T. 1034) does not make any mention of the attainment of
Buddhahood, but the other nine texts repeatedly stress that this is one of the advantages
derived from reciting dhdrani-s. However, in other versions of several of these texts,
this is not mentioned at all, and it is therefore quite possible that Hsliang-tsang, who
was not greatly interested in Tantrism, made alterations in the Tantric texts translated
by him.

In the first section of II. 2 M. studies the development of Tantric ritual on the basis
of Chinese translations of Tantric texts. Statues of Buddhas are already mentioned in a
text translated at the end of the second century A. D. (T. 417), and the adoration of
statues must have been practised in the third century. More detailed descriptions are giv- -
en in texts translated in the fourth century and the beginning of the fifth century. Sev-
eral texts translated in the same period describe the veneration of the seven Buddhas,
the eight bodhisattvas and of Avalokite§vara. The simabandha (kekkai) and the homa
(goma) rituals were probably practised by the beginning of the fourth century. The
abhiseka (kanjo) is described in a text (T. 1331) the translation of which is attributed
to érimitra, who translated several texts in the period 317—322. M. remarks that the
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authenticity of this work has been called into question but that the passage describing
the abhiseka is certainly of Indian origin. The meditation on Buddhas (buddianu-
smyti, kanbutsu) is first mentioned in a text translated in the beginning of the fourth
century (T. 643). In a text transl_ated in the first half of the sixth century (T. 1007), one
can find the early stage of the mandala, and descriptions of Buddhas and bodhisattvas
with many arms. In it mudrd-s are mentioned for the first time. A text translated by
Chih-t’'ung about 650 A. D. (T 1103b) describes in detail the meditation on Tara by
means of the bija trum, which is transformed into a blue lotus, which in turn trans-
forms itself into the bo.dhisattva Tara. In several texts which are considered to be precur-
sors of the Mahavairocanasatra (Dainichikyo) the three rituals of warding off evil
(sokusai), increasing happiness (2z0yaku) and exorcising demons (chobuku) are describ-
‘ed (T. 893, 895 and 897).

In the ‘second section of II. 2 M. examines the history of the two mandalas (Vajradhatu-
and Garbha-) with their two groups of five Buddhas; Garbhamandala: Vairocana in
the centre, and in the East, the South, the West and the North respectively Ratnaketu,
Samkusumitardja, Amitayus and Dundubhisvara; Vajradhatumandala: Vairocana in the
céntre-,_ and in the East, the South, the West and the North respectively Aksobhya, Ratna-
sambhava, Amitdyus and Amoghasiddhi. Already in the fourth century there existed a
group of four Buddhas: Aksobhya, Ratnaketu, Amitdyus and Dundubhisvara. This group
continued to exist in the sam'e form until the end of the seventh century. It is only in
the beginning of the eighth century that groups of five Buddhas with Vairocana in the
centre ﬁrst appear in Chinese translations. In a text translated by Bodhiruci (T. 1092)
two groups of five Buddhas are described, one with sékyamuni in the centre, and in the
four directions (E, S, W, N) Aksobhya, Ratnasambhava, Amitdbha and Loke$vararaja,
and the other with Vairocana in the centre, and in the four directions Aksobhya, Ratna-
sambhava, Avalokite$varardja and Amoghasiddhi. Another text translated by Bodhiruci (T.
951) describes a group of five Buddhas with éé.kyamuni in the centre, and in the four
directions Ratnaketu, Samkusumitardja, Amitdbha and Aksobhya. In the Dainichikyo
this group developed into two different gréups, one with Vairocana in the centre, and in
the four directions Ratnaketu, Samkusumitardja, Amitayus and Acala, and the other
with Issaisekensaisontokushin (Skt. ?) in the centre, and in the four directions Ratnaketu,
Samkusumitardja, Amitayus and Dundubhisvara. M. considers the first group to be older
and the second a later development. From the eighth century in India, the Garbhamanda-
la did not change much, but there were important changes in the Vajradhatumandala.
As to the pictorial representations of the Garbhamandala, two different traditions exist,

one going back to éubhakarasimha, and the other to Amoghavajra and Buddhaguhya.
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However, it is doubtful that Amoghavajra and Buddhaguhya were responsible for the
second tradition, which is better described as the non-Subhakarasimha tradition.
Chapter three deals with the formation of some of the most important Tantras of the
middle period, such as the Dainichikyo (T. 848), the Kongdchokyo (T. 865) and the
Rishukyo (T. 243). The texts of this period can be distinguished from those of the first
period by the following five characteristics. 1. The goal of the Tantric rituals is no long-
er worldly gain but the attainment of Buddhahood (jobutsu ; abhisambodhi). 2. In
the early tantras, mudra-s, dharani-s and samadhi-s were not systematically arranged.
In the middle period they are grouped together systematically as the three secrets (san-
mitsu) of body, word and mind (kd@yavakcitta). 3. The content of fnany early tantras
was magical, with no direct relation to Buddhist teaching. In the tantras of the middle
period, Mahaydna ideas are incorporated in Tantric ritual. M. proposes to call this the
ritualisation(gikika) of Mahayana ideas. 4. A special characteristic of the tantras in‘the
middle period is the formation of mandalas, namely the Mahakarunagarbhodbhavamandala,
which is based on the Dainichikyo and the Vajradhatumandala which is described in the
Shinjitsushokyo (Sarvatathagatatattvasamgrahasatra, T. 882). 5. In the early
Tantras the preacher is éékyamuni, but in the tantras of the middle period the preacher
is the Tathdgata Mahavairocana. According to the tradition of Japanese Tantrism, the
preaching of Mahavairocana is that of the dAarmakdaya as opposed to the preaching of the
nirmanakdaya by Sakyamuni. A -
Mahayana ideas are found above all in the first chapter of the Dainichikys, which
has as its chief theme the explanation of the sarvajfia-jfiana, the knowledge of the Bud-
dha and the highest reality. Madhyamaka influence is visible in the explanation of the
bodhi and the citta as free from all ideas (vikalpa), void (S@nya), without marks
(alaksana) and unperceivable (anupalabdha). Connection with the Tathdgatagarbha
system is shown by the conception of the mind as originally pure ( prakrtivisuddha).
According to Buddhaguhya’s commentary, the bodhicitta is of two kinds, the mind which-
is directed towards bodhi, called pranidhicitta and prasthanacitta, asd the mind
which has bodhi as its essence. The idea that the essence of the bodhiicitta is identical
with the supreme bodhi is not found in ordinary Mahdyana Buddhism. The influence of
Mahadyana ideas can also be traced in the Sarvatathagatatattvasamgraha, and esp$a1-
ly in the five-fold meditation described in the first chapter. This meditation, which later
is called the Gosdjoshingan, culminates in the identification of one’s body with the
body of the Buddha. In this meditation such Mahdyana ideas as that of the Void, of the
luminosity of the mind and of the symbolism of the vajra are expressed in the ritual

to be performed. M. points out that by incorporating these ideas in this ritual they are
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gradu‘ally transformed in the process of the so-called ritualisation of Mahayana ideas. He
explains how this process is further developed in two representative anuttarayoga-
tantra-s, the Guhyasamajatantra and the Hevajratantra.
In the Tantric texts of the middle and later periods the chief goal is the union of the
individual with the Buddha, the 'nyﬂga-ganyzz, the merging of the Buddha with the self
and the merging of the self with the Buddha. Several rituals which aim at obtaining this
goal are described in the texts, for instance the so-called shusanzongan or jiingyokan
in which the union with the Buddha and bodhisattva is obtained by meditating on his
bija (a Sanskrit syllable), his symbol (samaya) and finally on his external form. This
ritual is first described in a text translated by Chih-sung in the beginning of the seventh
century (not eighth as said on p. 151) which describes the meditation on Tara. Another
ritual is the gojigonshingan, the ritual of the five syllables @, va, ra, Aa and kha,
which is found in the Dainichikyo and related texts. These five bZja-s possess five col-
.ours and five forms and represent the five elements. They are located in meditation in
five places in the body. Another ritual found in the Dainichikyo is the four-fold recita-
 tion (japa, nenju, tib. bzlas-brjod%. The Dainichikyo belongs to the carya class of
Tam_ras. In the Tattvasamgraha, a yogatantra, the gosojoshingan, the fivefold medi-
tation in which one’s body is united with the Buddha is described. Many rituals are found
in anuttarayoga texts and it is impossible to designate any one which is represent-
ative of ‘this class of tantras.. As an example of a ritual, M. summarises the caturariga-
sadhana which is found in the Guhyasamdaja, consisting of seva, upasadhana, sa-
dhana and mahasadhana. In the Uttaratantra sevd@ is divided into two parts, the fourfold
vajra ritual (vajracatuska) and the yoga in six members (sadarigayoga). The first
forms the basis of the utpattikrama and the second of the utpanna- or sampannakra-
ma. These two krama-s are described in the Pindikrtasadhana and the Pa7icakrama,
which were edited by de La Vallée Poussin in 1896 (KEtudes et textes tantriques.
Paricakrama). Finally, M. points out that the ritual of the identification of the self with
the Buddha (ny@gagany#) is found in a rather complete and standardised form in Japan,
but that in India many different forms e};isted, based upon different texts, rituals and
schools. However, all these rituals have as their final goal the union of the microcosmos
(the individual) with the macrocosmos (the Buddha), the unio mystica.

Sections 2, 3 and 4 of chapter three examine the history of three Tantric texts which

are of great importance for Sino-Japanese Tantrism : the Dainichikyo, the Kongochokyo

2 R. Tajima, Etude sur le Mahavairocana-satra (Paris, 1936), pp. 117—118.
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and the Rishukyo. M. first gives some information on the Chinese and Tibetan versions
of the texts and their commentaries, and then examines the problem of the randatsu,
the inversion of words or passages. According to the tradition these inversions in the text
were made purposely so that it would not be possible to understand the text without
the aid of the oral tradition. M. rejects this traditional explanation, and by comparing
the Chinese translation of the Dainichikyo with the Tibetan translations of this text
and of Buddhaguhya’s commentary, he shows that the theory advanced in this commen-
tary (T. 1796) of an inversion in the mandala is not confirmed by other texts. This
inversion is not found in the original text of the Dainichikys, and therefore goes back
to Subhakarasimha or to the oral tradition handed down by him. Andther case of ran-
datsu is found in the two groups of four Buddhas in the Garbhamandala. The first
group comprises Acala (i. e. Aksobhya) and the second Dundubhisvara. The commentary
tries to explain this difference away by considering Acala not to be a proper name. M.
explains that the text of the Dainichikyo is not well arranged and is incomplete. There
are many differences between the four versions of the text, i. e. in the Chinese and
Tibetan translations of the text and the Chinese and Tibetan translations of the text as
found in the two commentaries (T. 1796 and the Tibetan translation of Buddhaguhya’s
commentary). It is obvious that the text of the Dainichikyo has been much changed in
the course of time, and that different traditions have been established. The so-called ran-
datsu-s are due to conflicting traditions and not to a conscious effort to hide the rhean-
ing of the text. ‘

Previous scholars assumed that the Sanskrit text of the Dainichikyo was written ei-
ther in 660—670, or about 650 or slightly earlier. M. points out that the archaeological’
evidence shows that Padmapani and Vajrapani are already found together at the end of
the sixth century in the cave-temples of Aurangabad. The three basic kula-s of the Dai-
nichikyo are represented by the Buddha, Padma and VaJra It is therefore possible that
this text had already been written in the first half of the seventh century. The problem
remains why the text had not been brought to China by the middle of the seventh centu-
ry. Omura Seigai thought that the Dainichikyo was written in Nalanda, but Toganoo
Shoun opted for Lata in Western India. M. rejects Toganoo’s arguments and points out
that the text was obtained by Wu-hsing in Nalanda. Archaeological evidence also points
to the same region. )

The Sanskrit text of the Dainichikyo has so far not been found, but several

quotations have been traced, one in the first Bhavanakrama by Kamalasila, fourteen.

3 Cf. Tajima, op. cit., p. 54, n. 1.
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and a half verses in a text discovered in Java, three quotations in the Pradipoddyota-
na, a commentary on the Guhyasamaja, and one quotation each in the Guhyasamaja
and in the Sadhanamala. Wogihara Unrai identified the fourteen and a half verses
which were quoted in the Sang hyang Kamahayanikam and compared the Sanskrit
text with the Chinese translation. M. gives the text of these versions and in the notes
refers to both the Chinese and Tibetan translationé.

Kongochokyo is the name of the translation of the Sar'vatamthdga’(;';tt'oasamgraha
(hence Tattvasamgraha) by Amoghavajra (T. 865), but is also the name of a collec-
tion of eighteen texts preached in eighteen assemblies. This extensive text, which is said
to contain 100.000 $lokas (i. e. 3.200.000 syllables), is described by Amoghavajra (T.
869). Of the eighteen texts described by him the first is the Tattvasamgraha, and the
* sixth apd fifteenth correspond to the Rishukyo and the Guhyasamajatantra. However,
at the time of Amoghavajra these last two texts were much shorter than those now ex-
-tant. The same must be true of the other texts described by him, with the exception of
the first, the Tattvasamgraha. According to tradition, Vajrabodhi lost the larger rece-
- nsion of the Kongdochokyo during his sea voyage to China and was able to save only a
smaller recension in 4.000 §lokas. This tradition is not to be relied upon. However, it is
possible that at the time of Amoghavajra there existed several texts belonging to the
Kongochokyo and many rituals which, together, can be considered as a large recension
of the Kongochokyo.

The Sanskrit text of the Tattvasamgraha has been published recently by Horiuchi
Kanjin. The Tibetan translation by Sraddhakaravarma and Rin-chen bzan-po dates from
the eleventh century. The Tattvasamgraha was translated three times into Chinese, by
Vajrabodhi (T. 866), by Amoghavajra (T. 865) and by Shih-hu (T. 882). The last is
the most complete text and corresponds to the Tibetan translation. It consists of 26 sec-
tions and is divided into five chapters. Amoghavajra’s translation corresponds to the first
six chiian of Shith-hu’s translation in thirty ckAéan. The manuscript brought from India
by Amoghavajra contained four of the five chapters of the recension translated by
Shih-hu, but he was unable to translate rﬁore than the first chapter. The text translated
by Vajrabodhi represents a much shorter recension than the one translated by Amogha-
vajra.

Shih-hu arrivﬁ in China in 980, and the text translated by him must have been writ-

ten in India at the latest in the middle of the tenth century. Tibetan versions of three

4 See also J. W. de Jong, ‘Notes on the sources and the text of the Sang hyang Kamahayanan
Mantranaya’, Bijdragen tot de Taal-, Land- en Volkenkunde, 130 (1974), pp. 465—482.
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commentaries written by Buddhaguhya, éﬁkyamitra and Anandagarbha in the eighth cen-
tury are found in the Tanjur. The text must therefore have been in existence in its
final form at the end of the eighth century. The recensions translated by Amoghavajra
and Vajrabodhi date from the first half of the eighth century and the end of the seventh
century. At the end of the seventh century the original recension of the Tattvasamgra-
ha was already in existence. Until the end of the eighth century the text was continually
expanded. As to its place of origin, several traditions seem to confirm that the Tattva-
samgraha was written in the South of India.

In Japan the name Rishukyo is normally used for Amoghavajra’s translation, (T. 243)
which is regularly recited in Shingon temples. However, there are six CRinese translations,
by Hsiian-tsang (T. 220, no. 10; 660—663 A. D.), Bodhiruci (T. 240; 693 A. D.),
Vajrabodhi (T. 241 ; the attribution of this translation to Vajrabodhi is doubtful), Amo-
ghavajra (T. 243; 765—771 A. D.), Shih-hu (T. 242; 991 A. D.) and Fa-hsien (T.
244 ; 999 A D.). There are three Tibetan translations, Sri paramddya nama mahayana-
kalpardja and Srz‘parama‘dya mantrakalpakhanda nama (Tohoku nos. 487—488),
S’rz‘-vajramazzdaldlamkdra nama mahatantrardaja (Tohoku no. 490) and Aryapra-
jAiaparamitanayasatapasicasatika (Tohoku no. 489). Finally, there is a text written
partly in Sanskrit and partly in Khotanese (cf. E. Leumann, ‘Die nordarischen Abschnitte
des Adhyardha$atika-Prajiidparamitd’, Taisho daigaku gakuho, 1930, pp. 47—87). The
translation by Fa-hsien and the first two Tibetan translations are designated as the larger
recension, and all the other texts as belonging to the smaller recension. The relations
between these different translations and the development of the text have been studied
first by Toganoo Shoun in his book Rishukyo no Kenkyi (Koyasan, 1930 ; cf. Biblio- ’
graphie bouddhique, IV—V, 1934, no. 450), and, in recent years, by Nasu Seiryli, Na-
gasawa Jitsudo, Kanaoka Shiiyi and Fukuda Ryosei. All scholars agree on two points.
The oldest and most primitive recension is the one translated by Hsiian-tsang. Out of
this recension developed the one translated by Bodhiruci. However, there is no agreement
at all with regard to the text’s further development. Some think that the larger recension
is older and the smaller an extract from it. Others think that the larger recension has
developed out of the smaller one. Still others suppose that the _originél text was different:
from both the larger and smaller recensions.

M. recapitulates the different theories proposed and subjects them to a critical exami-
nation. He points out that it is wrong to assume that the different texts can be supposed
to have developed in a direct line one out of the other because there are too many dis-
crepancies between them. In the first half of the seventh century a brief quotation from

the Prajhiaparamita-ardhasatika or Dvyardha$atika is made by Candrakirti in his
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Prasannapada : $anyah sarvadharma nihsvabhavayogena “all dharmas are empty
as they are without essence” (pp. 238. 8, 278. 14, 444. 8,500. 11 and 504. 7). Sakai Shinten
has traced this quotation to Amoghavajra’s translation (T. 243, p. 785a 25). Important
information on the development of the Rishukyo is found in the introduction of Jfidna-
mitra’s commentary, which is pre.;.erved in Tibetan translation (To6hoku no. 2647). M.
re-examines this passage, which was previously used by Toganoco and Nagasawa, but
with whose 'interpretations.M. does not agree. According to this passage, an dcarya nam-
ed Kukure or Kukupa, who was versed in the eighteen great texts, the Sarvabuddha-
samayoga, etc., came to the kingdom of Zahor and taught éakrabhﬁti, the son of king
Indrabhiti, the traditions ({u7z; Skt. agama) and the secret instructions (man-ziag ; Skt.
upadesa). Sakrabhiiti extracted for his daughter Govadevi the Tshul brgya-lria-bcu-pa
(NayaSatapaficasatika) from the Dpal-dam-pa (.S"riparamddi ?). Govadevi develop-
ed the traditions aﬁd the secret instructions, and so created the text which is now extant.
Toganoo supposed that the Sriparamadi was identical with the larger version, called
Sriparamadya (cf. Tohoku nos. 487-—488), and that the Adhyardha$atika, the small-
er vérsion, was extracted from it. According to Nagasawa the Sriparamadi is not
“identical with the Srz paramadya but represents the original text, from which the small-
er recension was extracted and which was expanded to form the larger recension. M.
disagrees with this conclusion. He quotes another passage from the introduction of Jfidna-
mitra’s commentary which refers to the Dpal dam-pa phreri-ba as a Prajiiaparamita
text. This text must be closely related to the texts which are called S'riparama‘dya.
According to M. the Dpal dam-pa refers to the larger recension and not to the original
text. Moreover, M. has doubts regarding the correctness of the Sanskrit reconstruction of
S'riparam‘a for Dpal dam pa, because the Tibetan translation of the Sriparamddya
translates parama by mchog and not by dam-pa, and because the S’riparamddya
mantrakalpakhanda distinguishes between dam-pa and mch(¢75g. Furthermore, the eight-
een texts mentioned in Jfidnamitra’s commentary are not the eighteen texts of the Kon-
gochokyo as supposed by Toganoo and Nagasawa, but the eighteen tantras which are
transmitted by the rNin-ma-pa school. Finaily, M. points out that Jiidnaérimitra’s commen-
tary mentions not only the Dpal dam-pa but also traditions (@gama)and secret instruc-
tions (upade$a). According to M. the dcaryas developed different traditions and secret
instructions. In a later period these traditions and instructions were written down in the

form of sttras and in this way different texts were created. Jfidnamitra explained that

5 Matsunaga remarks that dam pa can translate agra, vara, uttama, para, etc. However, the re-
construction Sriparama for Dpal dam-pa is the most likely one.



104 J. W. de Jong.

the Naya$atapafica$atika was extracted from the Dpal dam-pa. A text of this name
existed already in the first half of the seventh century because it is mentioned by Candra-
kirti. Therefore, it can be considered nearly certain that in the course of the development
of the Rishukyo from a Prajfiaparamita text an important role was played by a text
called S'riparamddya or Satapaﬁcaéatikd. Already Bodhiruci’s translation is Tantric in
style, and this shows that this development of a Prajiiaparamitd text into a Tantric text
was already well advanced in the seventh century. '

The larger recension, Srz’paramddya, according to the Tibetan translation, (TOhoku
nos. 487—488) consists of three parts. The first part corresponds to the smaller recension
but contains moreover descriptions of constructions of mandala-s and rituals connected
with mandala-s. Probably the original text was expanded by means of all ‘Kinds of
sadhana-s and rituals which were practised in connection with it. The larger recension
did not yet exist at the time of Amoghavajra because his analysis of the contents of the
Rishukyo (cf. T. 869) has no relation with the existing larger recension. Three texts
translated by Amoghavajra (T. 1119, 1120 and 1123) are considered to be extracted from
the Sriparamadya. However, their main theme is the idea of the gohimitsu (the five
secrets represented by the five Vajra Bodhisattvas). At the time of Amoghavajra the
Sri paramadya was only a short text, which was later expanded into the larger recen-
sion by incorporating all kinds of traditions and secret instructions. _

In the process of the transformation of a Prajfidparamita text into a Tantric text im-
portant changes took place. In the texts translated by Hslian-tsang and Bodhiruci the
preacher is the Bhagavat himself or the Bhagavat who takes the aspect of different Ta-
thagatas, but in the text translated by Amoghavajra the text is preached by different
Tathagatas. In sections 3 to 10 of the main text which comprises 17 sections the preach-
ing is repeated by eight great bodhisattvas who summarise the teaching in the form of
a bija, a spell consisting of one syllable. These bodhisattvas are the sambhogakaya-s
of Mahavairocana. Spells are not found in Hsiian-tsang’s translation. In Bodhiruci’s' trans-
lation at the end of each section it is only said that the Tathagata pronounced the fol-
lowing spell. However, in Amoghavajra’s translation the spell is considered to express the
essence of the teaching in each section. In early Tantric texts spells were used to ward
off evil and to obtain happiness. In the middle period the motivation of the spell is turn-
ed inwards (naimenka). The third change concerns the description of the merits of the
recitation of the text. The merits are mentioned in greater detail at the end of the first
section than at the end of the other sections. At the end of this section Hsiian-tsang’s
version mentions the attainment of Buddhahood, but this is not found in the texts trans-

lated by Bodhiruci and Amoghavajra, which stress respectively the attainment of the
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vajrakdya of the Buddha-Tathagata-s and the attainment of the states of Tathdgata and
Vajradhara. Although in the tantras of the middle period the attainment of Buddhahood
is the goal, this is not often expressly stated. According to M. the reason is that one
strives to obtain union with the Absolute, for instance with Mahéavairocana. This implies
the attainment of Buddhahood. |

The text translated by Amoghavajra is a Tantric text, but it still shows traces of the
fact that it developed out of a Prajfidparamitd text. Amoghavajra’s version contains no
important ritual elements, and the philosophical contents are more important. However,
from the eighth century onwards the text was greatly transformed by the addition of
many -rituals. The larger recension represents a ritualisation of the text. At the time of
Amoghavajra there were already rituals relating to the RishAukyo but they were not yet
incorporated in the text. The complete transformation into a Tantric text was achieved
by the creation of the different texts belonging to the larger recension by the addition
of many rituals,

‘The fourth chapter deals almost entirely with the Guhyasamdajatantra and related
‘texts. The G. [= Guhyasamaja] belongs to the anuttarayoga tantras which are divided
into three groups: 1. the yuganaddha or advaya tantras; 2. the prajfia or mother
(ma) tantras; 3. the upaya or father (pha) tantras. To the first group belong the
Kalacakra tantras. The second and third group are divided into seven and six families.
The G. belongs to the Aksobhya family of the upaya or father tantras. It has eighteen
chapters, of which seventeen form the Mailatartra and the eighteenth the Uttara-
tantra. The G. was translated into Tibetan by Sraddhakaravarma and Rin-chen bzan-po
in the beginning of the eleventh century and by Shih-hu into Chinese in 1002. The G.
was very popular in India and Tibet but not in China.

The Malatantra can be divided into two parts, the first comprising chapters 1-—12
and the second chapters 13—17. There are two important traditions relating to the G.,
the Jiianapada school which goes back to Jfianapada, and the ’Phags-lugs which goes
back to Aryandgarjuna. In one of the oldest commentaries (Akhyanatantra), the San-
dhivyakarana, there is as yet no clear influence of one of these two schools. The Saz-
dhivyakarana explains only the first 12 chapters of the G. This is an indication that
this part of the G. is older than the second part. The same conclusion emerges from an
examination of the G. itself. A commentary of the Dge-lugs-pa school on the Pradipo-
ddyotana, a commentary on the G., distinguishes three traditions regarding the construc-

6
tion of mandala-s: the Indrabhiiti tradition with thirteen Venerables, the Jianapada tra-

6 The word ‘Venerable’ translates Japanese son, which is always used to indicate the different
persons (Buddhas, bodhisattvas, Vidyarajas, etc.) in a mandala.
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dition with nineteen Venerables and the ’Phags-lugs with thirty-two Venerables. The first
is described in Indrabhuti’s JA@nasiddhi and agrees entirely with the mandala found in
the first chapter of the G. (five Buddhas with Aksobhya as central figure, four S$akti-s
and four krodha-s) The mandala of the Jidnapada tradition comprises a group of five
Buddhas with Mafijuvajra as central figure, four $ak¢i-s and ten krodha-s, adding six kro-
dha-s to the four in the previous mandala. However, the names of these six krodha-s
are not found in the first part of the G., but only in the second part. The mandala of the
’Phags-lugs is not found in the G. itself and must have developed in a later period. The
Uttaratantra mentions the fourfold wupaya (sevasadhana, upasadhana, sadhana,
mahdsdadhana) and declares that chapters 2—17 of the G. correspond to' these four updya-
s, cf. below p. 108. However, the original form of these four updya-s is already found in the
twelfth chapter. There is also a great difference in content and size between the first
and the second half of the G. Chapters 13—17 are much longer and, moreover, describe
many rituals. Finally, the Uttaratantra recapitulates the teachings and the rituals in
fifty-two questions and answers. Everything mentioned here is already found in the first
half of the G. It is therefore reasonable to suppose that, originally, the first half of
the G. was a complete text in itself,

With regard to the doctrines, the sddhana-s and the construction of the mal:;‘dalas of
the anuttarayogatantra-s, both the father and mother Tantras are based upon the.Tattfva-
samgraha. An intermediary position between the Tattvasamgraha and the G. vis"occu-
pied by the Mayajalatantra, which is extant in a Chinese translation (T. 890) and in-
two Tibetan translations (Tohoku nos. 466 and 833). The second translation represents
a different and later text. A commentary on the G. (T6hoku no. 1909) quotes from the
Guhyagarbha (Tohoku no. 832), which is based upon the Mayajalatantra. This indi-
cates a close relation between the G. and the Mayajalatantra. The mandala of the
Mayajalatantra comprises a group of five Buddhas with Vairocana as the central fig-
ure, whereas in the G. the central figure is Aksobhya as in the Tattvasamgraha, a
yogatantra, The four $akti-s of the mandala of the Mayajalatantra are not found in
the T'attvasamgraha, but their names are mentioned in other yogatantras. The mandala
of the Mayajalatantra comprises also two groups of four krodha-s. Ten krodha-s
are found in a text translated in Chinese in the Sung period (T. 891) and in a collection
of mandalas composed in the eleventh century, the Ni,s‘pannayoga"vali. Both the four
$akti-s and the ten krodha-s are found in the G. The Mayajalatantra clearly repre-
sents a transitional stage between the Tattvasamgraha, a yogatantra, and the Guhya-
samdja, an anuttarayogatantra.

In the past the G. and the Tathagataguhyasiatra were considered to be identical,
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an error that has persisted for a long time, although it was pointed out long ago by
Thomas Watters in a note to Bendall’s edition of the Siksasamuccaya (St. -Petersburg,
1897—1902, p. 274 n.). Bhattacharya assumed wrongly that the G. was written by Asa-
nga in the fourth century. In recent years the date of the G. has been studied by Way-
man, Tucei and Hadano. According to the tradition of the Shingon school in Japan the G.
corresponds to the fifteenth text of the Kongdchdokyo as described by Amoghavajra (T.
869). However, a comparisbn of Amoghavajra’s description with the G. shows that the
correspondence is limited to the title, the place of preaching and the teachings found in
chapter five of the G. At the time of Amoghavajra (700—750) the G. had not been com-
posed yet. The G. was translated into Chinese in 1002 and into Tibetan at about the
same time. The lower limit for its composition is around 1000 A. D. In order to deter-
mine its date more precisely it is necessary to study the works of Jiidnapada who, ac-
> cording to Hadano, lived in the period 750—800. Although Jfianapada wrote works relating
to the G., this does not allow us to assume the existence of the G. at that time, because-
the relations between a text and the s@dAana-s and commentaries belonging to a par-
ticular school are not easy to determine. In some cases the text was written first and
‘the sadhana-s and commentaries later. It also happened that on the basis of several
sadhana-s a text would be written. Finally, a commentary expressing the opinions of a
certain séhool was sometimes used as a basis for the fabrication of a text. In Jfidnapada’s
works are found three verses of the G. which express some of its fundamental ideas. It
is not possible to determine whether these verses were quoted by Jfianapada from the G.
Although it is therefore not certain that by 800 A. D. the G. had already taken its pres-
ent form, it must have existed in that period as an independent text, or at least in such
a fqtrn that it provided sufficient basis for the formation of the text.

In several respects the teachings of the Uttaratantra are more advanced than those
of the Malatantra. The two krama-s are not mentioned in the Mualatantra but are
first found in the Uttaratantra (verse 84). The Uttaratantra adds a fourth abhise-
ka to the three abliseka-s (kalada, guhya and prajfiajfiana). The doctrine of the
fourfold upaya is further developed in the Uttaratantra. In the Uttaratantra, the
vajracatuska (Sanyatabodhi, bijasamhrta, bimbanispatti, aksaranyasa) and the
yoga in six members (sadangayoga : pratyahara, dhyana, pranayama, dharana,
anusmyti and samadhi) form the basis of the practice of the anuttarayoga.

There have been two translations of the Uttaratantra, an old and a new. The Kan-
jur contains only the new translation, but most of the verses of the old translation are
quoted in Vi$vamitra’s commentary. There are differences in terminology between the two

translations, but the old translation must have been partially revised on the basis of the
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new translation. There are also several discrepancies in the teachings of the two transla-
tions. In the new translation each of the four upaya-s is preached in four chapters, the
mahasadhana in chapters 5, 9, 17 and 13, the sadhana in chapters 4, 16, 8 and 12,
the upasadhana in chapters 6, 2, 10 and 14 and the sevd in chapters 7, 3, 11 and 15
(verses 25—28). In the old translation the upasaddhana is preached in chapters 6, 2, 15
and 14 and the seva in chapters 7, 1, 3, 10, 11 and 5. In the old translation chapter 1
is mentioned and chapter 5 occurs twice, at the beginning and at the end. The second
difference concerns the definition of the word zantra (verses 34—35). In the old trans-
lation the three divisions of the tantra into adidra, prakrti and asamharya are not
considered to be upaya, hetu and phala. It divides the tantra into ‘adhara, prakrti
and prabheda and these three are considered to indicate divisions in the content of the
G. Finally, there is a great difference between the two translations in the treatment of
the two krama-s, which do not have in the old translation the same importance 4s in
later periods. Differences between an old and a new translation are not always due to the
fact that the text used by the translators of the old translation is older than that used by
the translators of the new translations. The differences between the two are sometimes
caused by differences in the traditions of the schools. However, in the case of the
Uttaratantra the differences between the old and the new translations are certainly due
to the fact that the text used to make the old translation represents an earlier stage of
development. This is shown clearly by the testimony of Bu-ston, by the terminoloéy, by -
the fact that Vidvamitra quotes several tantras which were current at the time of the old
translation and, finally, by the fact that the old translation gives less weight to the four
upaya-s and the two krama-s which later were considered very important in anuttarayoga
Tantrism. v .

The next section (IV. 3) is entitled the Akhyanatantras and the Arya school (Phags-
lugs). Among the Akhyanatantras of the G. the most important are the following four:
Samdhivyakaranatantra, Vajramalatantra, Caturdevipariprcchatantra and the
Vajrasamuccayatantra. To the ’Phags-lugs belong two sadhana-s, the Pindikrtasa-
dhana and the Paficakrama which describe the utpatti- and sampannakrama-s. The
Sanskrit text of both texts was published by de La Vallée Poussin (Etudes et textes
tantriques. Paficakrama. Gand-Louvain, 1896). To the ’Phags-lugs belongs also a com-
mentary on the G. written by Candrakirti, the Pradipoddyotana of which the Sans-
krit text has been preserved‘.

The exegetical principles of the Pradipoddyotana are called the seven alamkara-s:
1. upodghdata (samjra, nimitta, karty, prama, prayojana) ; 2. nyaya (santana,
nidana, nirukti, hetu); 3. satkotika(neyartha, nitartha, samdhyabhasa, nasamdhya,
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yatharuta, naruta) ; 4. caturvidhakhyayika (aksarartha, samastarnga, garbhin,
kolika) ; 5. dvividhabheda (satravyakhyana, Sisyavyakhyana) ; 6. paficapudgala
(utpala, pundarika, padma, candana, ratna) ; 7. satyadvayavinirnaya. Of spe-
cial importance are the third and the fourth principles, which have recently been studied
by Ernst Steinkellne7r. M. briefly explains the seven alamkdra-s and then atteEmpts
to explain why this system was developed and why it was considered so important in
the *Phags lugs. The ’Phags-lugs school was created some time after the formation of
the M#latantra and taught many doctrines and practices which are not found in the
Guhyasamdajatantra. The system of the seven alamkdara-s was created in order to le-
gitimise the interpretation of the Guhyasamajatantra in the ’Phags-lugs. Moreover, in
the later Tantric period many Hindu elements and especially $akta doctrines were incor-
poréted into Buddhist Tantrism. The system of the seven alamkdara-s served not only
" to proclaim the superiority of the exegesis of the ’Phags-lugs but also to demonstrate
the orthodox Buddhist character of the teachings of the tantras. M. mentions that in re-
cent years Tantrism has more and more come to be considered as the necessary conse-
quence of Mahdyana Buddhism. It is in this connection important to see how in Buddhist
'T‘antrism, Buddhism.and Tantrism were joined together, and in order to understand this
it is> necessary to give some attention to the system of the seven alamkiara-s.

One of the Akhyﬁnatantras’ of the Guhyasamaija, the Vajramalatantra, contains 68
chapters. Of special interest is the relation between the Vajramalatantra and the Pa-
ficakrama. A comparison of chapters 1—67 of the Vajramalatantra with the Padica-
krama shows that there is no relation between the two and that the Vajramalatantra
is therefore not the scriptural basis for the system of practice described in the Pa7ica-
kraima. However, the 68th chapter of the Vajramalatantra is closely related to the
Paficakrama. Several verses of the Paficakrama are also found in the Vajramalatan-
tra (Pa#icakrama 1V, 8, 9, 11; IV, 19—21; I, 16—24 ; not identical but similar: I
4—6). M. shows that it is very likely that the verses IV, 19—21 were taken from the

’

Paficakrama by the author of the Vajramalatantra. According to the present text of
the Pa7icakrama, verses 1, 16—24 are a quotation from the Vajramalatantra. In the
oldest commentary on the Paficakrama, the Caryamelapakapradipa, only verses 19
—23 are explained. Moreover, these same verses are found in the Sambarodayatantra.
The Caryamelapakapradipa also does not explain the verses quoted from the Catur-

devipariprcchatantra and the Advayasamatavijayamahdyogatantra in chap-

7 ‘Remarks on Tantric Hermeneutics’, Proceedings of the Csoma de Ké&rds Memorial Symposium
(Budapest, 1978), pp. 445—458.
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ter I of the Paficakrama. Another commentary, the Vajrajapatika. does not explain
the verses quoted in chapter 1 from the Samdhivyakaranatantra, but only explains
the mantra syllables o, ah and hAam (cf. Paficakrama 1, 42—43). The original text
of the first chapter of the Paficakrama must have been expanded later by several quo-
tations from the Samdhivyakarapatantra (12—13), the Vajramalatantra (16—18
and 24), the Advayasamatavijaya (59—66), etc., The 68th chapter of the Vajrama-
latantra must have been composed after the Pasicakrama. Althougﬁ the Akhyanatan-
tras are generally considered more authoritative than s@dkana-s and commentaries, this
example shows how an Akhkyanatantra is fabricated in order to legitimise the teachings
of an already existing s@ddhana text. ’

In the next subsection (IV. 3. 5) M. examines the relation of the VajrajAanasamiuc-
cayatantra (V.) with the Paficakrama and the Pradipoddyotana. In explaining the
three j7iana-s, V. is less complete than the Pasicakrama and does not mention all the
original forms (prakrti) found in the Paficakrama. However, this does not mean that
V. is later than the Paficakrama. The author of V. must have known the complete
system of the Paficakrama. He mentions only some representative prakzti-s and refers
to the others by adding ‘etc.’. The second chapter of the Paficakrama deals with the
three j7iana-s but does not quote V. V. must have been composed after the Paficakra-
ma. ;

The Pradipoddyotana is based upon the sadhana system of the JPhags-lugs as found
in the Pinpdikrtasadhana, the Paficakrama, etc. It was therefore composed in a lgtef
period. The main theme of the Pradipoddyotana is the group of seven alamkara-s.
In the first half of V., the most important of these seven, the third and fourth, are
explained, and the names of all seven and their subdivisions are found in the second half
of V. However, V. is never quoted by name in the Pradipoddyotana. V. is a very
brief text containing only four and a half leaves. The explanations of the third and fou-
rth alamkara-s in the first half of V. are found to be incomplete when compared with
the explanations found in the Pradipoddyotana. The second half of V. is more detail-
ed than the Pradipoddyotana with regard to the names of the seven alamhdra-s and
their subdivisions. The first chapter of V. has no colophon but the second chapter con-
tains a colophon. The second chapter must have been added later, which lead to the omis-
sion of the colophon of the first chapter. It is obvious. that the first half of V. was com-
posed before the Pradipoddyotana. However, the first half of V. did not contain a
detailed explanation of the seven alamkdara-s, and for this reason the second half was
later added. This part must have been composed after the Pradipoddyotana was written.

The first half of V. was composed not long before the Pradipoddyotana and this ex-
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plains why this text is not quoted in the Pradipoddyotana as a scriptural authority.

The S’rijﬁdnavajrasamuccaya (T6hoku no. 450) is similar to V. but much more
detailed. It contains many teachings which are not found in V. It must therefore have
been composed after V.. M. summarises the results of his studies in the texts of the
Phags-lugs by indicating the order in which the texts are composed: 1. Vajramalatan-
tra chapters 1—67 ; 2. Pipdikrtasadhana and the Paficakrama in its original form;
3. Vajramalatantra chapter 68; 4, The Paficakrama in its present form; 5. The
first half of the VajrajAianasamuccayatantra ; 6. Pradipoddyotana; 7. The second
half of the Vajrajfianasamuccaya; 8. SrijAianavajrasamuccaya.

The Mizulatantra and the Uttaratantra of the Guhyasamaja were composed around
800 A. D. The ’Phags-lugs flourished around 1000 A. D. Between 800 and 1000 many
new dactrines and praétices arose in the ’Phags-lugs, and in order to legitimise them it

was necessary to fabricate Akhyanatantra-s or to make additions to existing Akhya-
. natantra-s.

In the last section of Chapter IV (IV. 4) M. studies the Ma#AjuSrimalakalpa (Ma.),
.the Sanskrit text of which was published in three volumes by Ganapati Séstri (Tri-
van&lrum; 1920, 1922 and 1925). Ma. was characterised by Jean Przyluski in the following
way : “C’est une sorte d’encyclopédie qui traite, sous forme de sermons, des sujets les
plus variés: iconographie, rituel, astrologie, etc.--?” The Sanskrit text contains 55 chap-
ters, the Tibetan translation 37 and T’ien-hsi-tsai’s Chinese translation (T. 1191) 28.
Moreover, there are Chinesé translations of several other chapters (41, 50, 51 and 55).
M. compares the different texts in Sanskrit, Tibetan and Chinese.

‘Ma. has been studied by Indian and Western scholars. M. relates briefly the opinions
of Bhattacharya, Snellgrove and Dutt on the date of Ma. before discussing in greater de-
“tail the opinion expressed by Przyluski. Przyluski compared three Chinese translations of
a text relating to the mantra of Maifijuéri (T. nos. 1181, 1182 and 956) with chapter 14
of Ma. Howeve;,, chapter 9 is much closer to T. 1181 and 1182, which were translated
in 702 and 703. This chapter must therefore already have been in existence at the end
of the seventh century. The 41st chapter of Ma. (Garudapatalaparivarta) was trans-

lated into Chinese by Amoghavajra. However, the second half of Amoghavajra’s trans-

8 ‘Les Vidyaraja. Contribution a lhistoire de la magie dans les sectes Mahayanistes’, BEFEO 23
(1923), p. 301. Przyluski’s study is based on the first volume only of Ganapati Séastri’s edition
(cf. pp. 302—303). This has been overlooked by Matsunaga, who reproaches him for not having
studied the relations between the Sanskrit text of chapter 41 and the corresponding Chinese
translation.
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lation is full of Tantric expressions which are not found in other translations of that
period. Moreover, in Kikai’s catalogue the Chinese translation is said to consist of only
three folios. Amoghavajra translated only the first half, and the second half was added
later. The Sanskrit text of Ma. comprises three chapters (50—52) dealing with rituals
relating to Yamaiantaka. The corresponding Chinese translations (T. 1215, 1216) and an-
other Yamaintaka text translated by Amoghavajra (T. 1214) must be compared with the
Sanskrit text and the Tibetan translation of chapters 50—52 of Ma. The comparison
shows that the first Chinese translation (T. 1215) is different in character from the other
two (T. 1216 first part and second part) and from T. 1214, The three Chinese transla-
tions are attributed to Amoghavajra, but only the first (T. 1215) can have been translat-
ed by him. In the other two Tantric characteristics are much more prominent. There are
also differences between all four Chinese texts with regard to the person of the preacher
and the person or persons to whom the text is preached. Chapters 50—52 of - Ma. rmust
be later than chapters 4—46 and T. 1214, and must have been composed in different
periods. They constitute a later addition to Ma. The historical chapter 53 (Ra javyaka-
ranpa-parivarta) mentions the Pila king Gopala, who probably reigned about 750 A.D.
This chapter must have been written in the same period. . ’

Finally, M. points out that it is necessary to study carefully the contents of Ma. in
order to determine its position in the history of Tantrism and, in a wider perspective, in
the history of Indian culture. However, at present there are many uncertainties which
make such an undertaking practically impossible. Furthermore, Ma. contains many mate-
rials relating to geography, hist/ory, astronomy, mathematics, etc., and it will be a taék
for the future to study the text from the points of view of the natural and human sci-
ences. Studies of this sort will also contribute to the clarification of the histerical de
velopment of the text.

* * *

It is of course impossible to give a complete survey of the contents of a book in which
so many difficult problems are studied. Matsunaga’s book shows clearly how complicaied
the historical development of Tantric rituals and texts is. In the past, many scholars
have not hesitated to express very definite opinions about the. historical development of
Tantrism in India and about the dates of texts without undertaking a detailed study of
the available evidence. It is impossible to study the history of Tantrism in India without
consulting the Chinese translations of Tantric texts. For the study of relations between
texts it is absolutely necessary to take into account Sanskrit texts, Chinese translations
and Tibetan translations. It is the great merit of this book that it has made full use of

all the materials available. In these studies of the formation of Tantric texts, Matsunaga



. A NEW HISTORY OF TANTRIC LITERATURE IN INDIA 113

has concentrated his remarks on some of the most important tantras. It is to be hoped
that his work will stimulate research along the same lines on other Tantric texts. The
amount of Tantric literature is enormous. Many Sanskrit manuscripts have not yet been
edited. Several hundreds of texts were preserved in Chinese translation and many more
in Tibetan translation. It is still impossible to gain an exact idea of the amount of ex-
egetical literature written by Tibetan scholars since the introduction of Tantrism into Ti-
bet up to the present day.' Little is known about the relations between Buddhist Tantrism
and Hindu Tantrism in India and about the development of Tantrism in Tibet. Since the
publication of Louis de La Vallée Poussin’s Bouddhisme. Etudes et Matériauxz (Lon-
don, 1898), Tantric studies have made much progress, thanks to the work done by
scholars in Japan, India and the West, but we still have a long way to go before a true
- picture pf Tantrism in all its complexity can emerge. We must be grateful to Matsunaga
for having made such an important contribution towards this distant goal.

Australian National University J. W. de Jong.
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