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Abstract The eleventh-century Indian Buddhist master Ratnakarasanti presents a
unique Yogacara interpretation of tantric mandala visualisation in the *Guhya-
samdajamandalavidhitika. In this text, he employs the neither-one-nor-many
argument to assert that the qualities of the mind represented by the deities in the
mandala are neither the same nor different from the mind itself. He also provides
five scenarios of meditation to explain the necessity of practising both the perfection
method (paramitanaya) and the mantra method (mantranaya) together in
Mahayana. Ratnakarasanti’s explanation exerts a significant influence on the works
of later Buddhist masters in India and Tibet, with parts of it being reused in the
*Srtherukopadesanamasvadhisthanakrama by Sl‘]nyasamﬁdhivajra (c. the eleventh
century), the eighteenth chapter of the Amnayamarsijari by Abhayakaragupta (from
the late eleventh to the twelfth century) and the tantric compendium sNgags rim
chen mo by the Tibetan master Tsong kha pa Blo bzang grags pa (1357-1419). This
paper explores how Ratnakaradanti’s explanation has been reused and modified in
these subsequent works. While Sﬁnyasamﬁdhivajra faithfully reproduced Ratna-
karasanti’s Yogacara explanation, Abhayakaragupta modified it to align with his
Madhyamaka view. Abhayakaragupta in turn influenced Tsong kha pa, who
accepted Abhayakaragupta’s Madhyamaka modification in his works. This paper
also engages with current scholarly discussions on textual reuse and the underlying
reasons behind it. While §ﬁnyasamédhivajra and Abhayakaragupta assimilated
Ratnakarasanti’s explanation without acknowledgement, Tsong kha pa quoted the
text by name and acknowledged Abhayakaragupta’s reuse of Ratnakara$anti’s
explanation. This paper concludes by discussing the factors that determine whether
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the reused text is acknowledged or not, and the possible reasons behind textual
reuse.

Keywords Ratnakarasanti - Neither-one-nor-many argument - Tantric visualisation -
Stunyasamadhivajra - Abhayakaragupta - Tsong kha pa - Yogacara -
Madhyamaka - Textual reuse - Quotation - Repeat

As is well known, textual reuse is prevalent in many genres of Sanskrit literature.
There has been a recent increase in scholarly articles and books focusing on textual
reuse in Indian Philosophy and Buddhism. Under the initiative of Elisa Freschi,' the
Journal of Indian Philosophy” and the Buddhist Studies Review® dedicated special
issues to textual reuse in Indian philosophy and intertextuality in Buddhist texts
respectively. A collection of articles on textual reuse in Indian philosophy,
grammar, poetry, religions and epics was also published in Freschi and Maas
(2017). Recently, a collection of essays on the reuse of fragments, quotations,
paraphrases and allusions in Indian philosophical texts was also published (Prets,
2022). Despite the extensive study of textual reuse in Sanskrit literature in the above
publications, Indo-Tibetan tantric Buddhism is underrepresented. Among the
abovementioned articles, only Hackett (2016) specifically addresses Indo-Tibetan
tantric Buddhism. This paper aims to provide more examples of textual reuse in
Indo-Tibetan tantric Buddhism and explore their broader implications.

This paper adopts the concepts discussed by Freschi (2015) and Hugon (2015)
and divides textual reuse into two main categories: repeat (unacknowledged textual
reuse) and quotation (acknowledged textual reuse). Each of the two main categories
can be further divided based on the degree of literality in the reused text, i.e.
whether the wording and the meaning both are unchanged or the meaning
essentially is the same but the wording is different (such as in the case of
paraphrase).* The examples discussed in this paper serve as good illustrations of
textual reuse, as they encompass both repeat (éﬁnyasamédhivajra and Abhayakar-
agupta reusing Ratnakarasanti) and quotation (Tsong kha pa reusing

! See especially Freschi (2012, 2015), Freschi and Cantwell (2016) and the chapter “Introduction:
Conceptual Reflections on Adaptive Reuse” in Freschi and Maas (2017, pp. 11-25).

2 Journal of Indian Philosophy, Vol. 43, issues 2-5, 2015.
3 Buddhist Studies Review, Vol. 33, No. 1-2, 2016.

* For details see Freschi (2015, p. 88) and Hugon (2015, pp. 454-455, specifically the table on p. 454). I
thank Harunaga Isaacson for pointing out that the terms “repeat” (referring to unacknowledged textual
reuse) and “quotation” (referring to acknowledged textual reuse) are not a natural pair in English. In the
modern context, unacknowledged textual reuse is usually classified as “plagiarism.” However, as many
scholars have already noted, the concept of plagiarism in the modern sense does not apply to medieval
India and Tibet, as discussed in the section “Some Observations” below. Due to the lack of a more
suitable terminology for unacknowledged textual reuse, I continue to use the terminology of Freschi and
Hugon, referring to it as “repeat.” Another classification of textual reuse is presented in Steinkellner’s
seminal article (1988), which is also summarised in Freschi (2015, p. 89). However, implementing
Steinkellner’s classification maybe challenging in cases where the transmission history of a text is unclear
or complex. Therefore, Krasser suggested the use of simpler symbols to indicate different cases of textual
reuse, see Freschi (2015, p. 90).

@ Springer



“Madhyamakanising” Tantric Yogacara: The Reuse of Ratnakarasanti’s... 613

Ratnakarasanti). In the case of repeat by Sﬁnyasamﬁdhivajra, the form and content
are largely unchanged, while in the case of repeat by Abhayakaragupta, the content
is modified.

It is sometimes challenging to detect textual reuse without acknowledgement.
However, with the advent of digital humanities, an increasing number of reused
passages are being detected by computer databases. This paper uses the
BuddhaNexus database, developed by the Khyentse Center for Tibetan Buddhist
Textual Scholarship at the University of Hamburg, to detect the reuse of
Ratnakarasanti’s texts.” This database has allowed us to identify §ﬁnyasamédhiva—
jra’s reuse of Ratnakarasanti’s works.

Section one of this paper investigates Ratnakarasanti’s explanation of the true
nature of the mandala and the deities in mandala visualisation in the
*Guhyasamdjamandalavidhitika (Toh. 1871). Ratnakarasanti also outlines five
scenarios of meditation to illustrate the necessity of practising both non-tantric and
tantric methods. Section two examines Sunyasamadhivajra’s reuse of Ratnakar-
asanti’s explanation in the *Sriherukopadesanamasvadhisthanakrama (Toh. 1262).
Section three analyses the reuse of Ratnakarasanti’s explanation in the eighteenth
chapter of Abhayakaragupta’s Amandayamarjari (Toh. 1198), and investigates how
Abhayakaragupta modified the passage of Ratnakarasanti to align with his own
Madhyamaka doctrine. Section four demonstrates the impact of Abhayakaragupta’s
adjusted passage on the Tibetan master Tsong kha pa in his tantric compendium
sNgags rim chen mo. Section five offers some observations and concludes by
addressing the following questions: What are the reasons for textual reuse? What are
the factors which determine whether the reused text is acknowledged or not?

Ratnakarasanti on mandala Visualisation
in the *Guhyasamajamandalavidhitika

Background

The renowned pandita Ratnakarasanti was likely the most well-known teacher
during the eleventh century CE at Vikramasila monastery.® He wrote extensively on
major Buddhist topics, covering both non-tantric Mahayana doctrine and tantric
ritual and meditation. This section examines a passage from Ratnakarasanti’s
*Guhyasamajamandalavidhitika, a commentary on the influential tantric ritual
manual *Guhyasamajamandalavidhi (Toh. 1865) written by the ninth-century CE
Indian master Dipamkarabhadra.

A few sentences of introduction to the background of the passage examined are
due here. The passage concerns mandala visualisation in the ritual of tantric
Buddhist initiation (abhiseka). In the system of Dipamkarabhadra and

5 BuddhaNexus database: https://buddhanexus.net/. For the principles behind the database see Nehrdich
(2020).

S For the life and works of Ratnakarasanti see Isaacson and Sferra (2019, pp. 241-243) and Seton (2019).
For the philosophical position of Ratnakarasanti see Seton (2023).
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Ratnakarasanti, a mandala is a representation of consciousness shining forth,
expressed symbolically by architectural elements of the mandala palace and deities
in the mandala. In the mandalatattva (true nature of the mandala) and devatatattva
(true nature of the deities) section of the *Guhyasamajamandalavidhi, Dipamkarab-
hadra states that each component of a nineteen-deity Mafijuvajra mandala is purified
by a category in the Buddhist path (e.g. the four dhyanas, the five faculties, the ten
paramitas etc.). For example, the true nature (tattva) or purity (visuddhi) of the four
arches in the mandala is the four meditative absorptions (dhyana), and the true
nature of the four raised platforms is the four mental concentrations (samadhi).
Similarly, the deities in the mandala are also purified by categories of the Buddhist
path. For example, the true nature of the ten goddesses (the six offering goddesses
Ripavajra etc. and the four goddesses Locana etc.) is the ten perfections (paramita).
For a detailed correspondence between the architectural elements or deities and the
doctrinal categories see Tables 6 and 7 in the Appendix.

The Deities are Neither the Same nor Different From the Mind

In *Guhyasamajamandalavidhi 348 and the commentary thereon, Dipamkarabhadra
and Ratnakarasanti explain that the mind has wisdom and means as its nature, and
therefore has the mandala deities as its nature too.” Dipamkarabhadra further states
that:

Because it [i.e. the mind] has qualities which are to be experienced by itself,
[it] does not abide in differentiation or nondifferentiation (bhedabheda®, dbye
vod dbye med) and so on. When [the mind] has been made proliferated in this
way,® the perfections and so on appear as results.’

What does it mean to say that the mind “does not abide in differentiation or non-
differentiation and so on”? In explaining this, Ratnakarasanti employs a special use
of the neither-identical-nor-different argument (and also the neither-one-nor-many
argument). Below is my paraphrase of Ratnakarasanti’s arguments (the original text

7 Dipamkarabhadra’s *Guhyasamajamandalavidhi 348 (A15r5, B20v4): avikalpat (avikalpat | em.;
avikalpa AB) tu gambhiryam audaryam svaparodayat | gambhiryaudaryatas cetah prajiiopayatmakam
matam. ‘And from non-conceptualisation, [the mind has] profundity; [it has] vastness, because of the
arising of [the fulfilment of the goals of] oneself and others. Because of profundity and vastness, the mind
is considered to consist of wisdom and means.” Dipamkarabhadra’s verse is a sloka recast of Jianapada’s
Samantabhadrasadhana (Toh. 1855, 1856) verse 125 in Arya meter, see Cheung (2020, p. 176). For an
explanation of Dipamkarabhadra’s verse see also Ratnakarasanti’s *Guhyasamajamandalavidhitika ad
Guhyasamajamandalavidhi 348 (D120al-2, P428a4): de bas na de’i bdag nyid can gyi sems ni lha thams
cad kyi bdag nyid can yin no zhes bya ba’i tha tshig go. “Therefore it is as much as to say that the mind
(sems = *cetah) having the nature of them [i.e. wisdom and means] has the nature of all deities.’

8 Ratnakarasanti explains in the commentary that “in this way (evam)” means the mind has been made
proliferated by means of the deities and by means of the true nature of the deities (lha rnams kyi sgo dang
de kho na nyid kyi sgo nas), see D120b2, P428b7.

° Dipamkarabhadra’s *Guhyasamajamandalavidhi 349 (A15r5, B20v4-5): pratydatmavedyadharmatvad
bhedabhedadyasamsthitam | evam praparicite bhanti (bhanti 1 B; bhranti® A) phalah paramitadayah (°
dayah | A; °yah B). The word phalah in pada d is a predicate of the word paramitadayah and is therefore
feminine plural.
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and a more literal translation can be found in the respective footnotes after each
sentence).

Ratnakarasanti anticipates an objection from an opponent: if the qualities of the
mind are the deities, then are those qualities of mind, such as faith, different from
the mind, or not different? If they are not different from the mind, is the mind
having the nature of them one, or many?'® Ratnakarasanti then responds that the
qualities of the mind such as cognising and feeling are not different from the mind,
because both the mind and awareness (yang dag par rig pa, *samyagjiiana) of the
qualities of the mind are characterised by the luminosity (gsal ba, *prakasa) of the
sky. But the qualities of the mind are not undifferentiated from the mind at the same
time too, because of the undesirable consequence that the mind and the qualities
being one."’

The opponent further asks: then has the single mind become many?
Ratnakarasanti answers: no, because we are aware of the mind and the qualities
of the mind as something not different. If the mind were many, the mind would
become individual awarenesses like the minds of many beings.'?

The opponent replies: then in this way, is the single mind endowed with many
representational forms (rnam pa, *dkdra)?13 Ratnakarasanti answers: no, because it

10" Ratnakarasanti’s *Guhyasamajamandalavidhitika ad Guhyasamajamandalavidhi 349 (D120a2-3,
P428a4-6): gal te ji skad du bshad pa’i tshul gyis sems kyi chos rnams nyid lha rnams yin na sems kyi
chos dad pa (dad pa | em.; dang ba P; tha dad pa D) la sogs pa de yang ci sems las tha dad pa yin nam tha
mi dad pa yin | tha mi dad pa yin na de’i bdag nyid can gyi (bdag nyid can gyi | em.; bdag nyid can gyis
DP) sems gcig yin nam du ma yin zhe na. ‘If by the manner taught in this way, precisely the qualities of
the mind are the deities, [then] those qualities of mind such as faith too, are they different from the mind,
or not different? If they are not different [from the mind], the mind having the nature of them is one, or
many?’

' Ratnakarasanti’s *Guhyasamajamandalavidhitika ad Guhyasamajamandalavidhi 349 (D120a3-5,
P428a7-8): de yang rig cing tshor bzhin pa’i chos thams cad ni sems las logs shig (logs shig | D; logs
shing P) na med de | sems dang yang dag par rig pa gnyis ni nam mkha’ gsal ba’i mtshan nyid can yin pa’i
phyir ro | dbye ba med pa yang ma yin te | sems gcig las de rnams tha mi dad na gcig pu nyid du thal bar
‘gyur ba'i phyir ro. ‘Furthermore, all the qualities such as cognising and feeling are not different from the
mind, because both the mind and awareness are characterised by the luminosity of the sky. They are not
undifferentiated [from the mind] too, because if they are not different from the mind which is one, there
will be the undesirable consequence of [the qualities and the mind] being one.’

12 Ratnakarasanti’s *Guhyasamajamandalavidhittka ad Guhyasamajamandalavidhi 349 (D120a5,
P428a8-b2): de lta na (P428b) ni sems nyid gcig pa du mar (gcig pa du mar ] em.; gcig pa dang | du
mar DP; gcig pa’u mar N (unclear)) ‘gyur ro zhe na | ma yin te | tha mi dad par yang dag par rig pa’i
phyir ro | du ma yin na ni skyes bu du ma’i sems dang ’dra bar so sor rig par 'gyur ba yin no. ‘If you ask:
in this way, has the mind itself which is one become many? No, because [we are] aware of [the mind and
the qualities of the mind] as [something] not different. If the mind were many, they would become
individual awarenesses like the minds of many beings.’

13 1 take the word rnam pa in rnam par du ma yin here to be a translation of the Sanskrit term akara.
However, rnam pa could also be a translation of vidha or prakara. Given that the words rnam pa rnams
appear in the immediately following sentence (see the Tibetan in footnote 14 below) and the importance
of dkara in Ratnakarasanti’s epistemology, it is very likely that the opponent uses the words
“representational forms (akara)” here in this argument. For akara in Ratnakarasanti’s philosophy see
Moriyama (2014), Tomlinson (2019, 2023) and Seton (2023). Note that there are different English
translations of the term @kdra, and there are problems with each of the translations which I am not going
into detail here. I provisionally adopt the translation “representational form” used by Seton (2023).
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is contradictory that representational forms, which are not different from the single
mind, are themselves multiple.l4

The opponent further asks: are they, i.e. the representational forms and the mind,
one and many at the same time? Ratnakarasanti answers: no, because the position of
them being different has already been refuted, i.e. both are characterised by
luminosity (gsal ba, *prakasa)."

To sum up, Ratnakarasanti explains:

Therefore, the mind in this way lacks duality in being free from the duality of
having differentiations and not having differentiations, or of being one and
being many. And because of [this] non-duality, it has no conceptual
proliferation.'®

From the above passages, we can observe that according to Ratnakarasanti, the
representational forms (akara) of the deities in the mandala and the qualities of the
mind such as faith (sraddha), energy (virya) etc. (representing the true nature of the
deities) have a neither-the-same-nor-different (bhedabheda) relationship with the
mind. How can the representational forms and the qualities of the mind be neither
the same nor different from the mind? Although Ratnakarasanti does not explain it
here, he explains in the Prajiaparamitopadesa (Toh. 4079) and the *Madhya-
makalamkaropadesa (Toh. 4085) that although the representational forms (@kara)
are ultimately unreal, they possess a special identity (t@datmya) relation with the
real reflexively aware luminosity (prakasa). The identity between the representa-
tional forms and reflexively aware luminosity is a superimposed identity (*aropitam
tadatmyam) which, while imposing an identity, still maintains a difference between
the two."”

It should be noted that here Ratnakarasanti employs the same type of neither-one-
nor-many or neither-identical-nor-different argument to establish the non-duality of

14 Ratnakarasanti’s *Guhyasamajamandalavidhitika ad Guhyasamdjamandalavidhi 349 (D120a5-6,
P428b2): de Ita na ni sems gcig pu ’di nyid rnam pa du ma yin no (rnam pa du ma yin no | em.; rnam
par du ma yin no D; rnam pa ma yin no P) zhe na | ma yin te | sems gcig las tha mi dad pa’i rnam pa rnams
ni (rnam pa rnams ni | P; rnam pa rnams D) du ma nyid yin par ’gal ba’i phyir ro. ‘If you say: in that
case, is the single mind [endowed with] many representational forms (rnam pa = *akara)? No, because of
the contradiction of the manifoldness of many representational forms which are not different from the
single mind.’

15 Ratnakarasanti’s *Guhyasamajamandalavidhittka ad Guhyasamajamandalavidhi 349 (D120a6,
P428b2-3): gcig pa dang du mar 'gyur ro zhe na | tha dad pa’i phyogs ni sngar sun phyung ba nyid
yin pa’i phyir ro. ‘If you ask: are they one and many [at the same time]? [No,] because the position of
being something different has been refuted before.’

16 Ratnakarasanti’s *Guhyasamajamandalavidhitika ad Guhyasamdajamandalavidhi 349 (D120a7-bl,
P428b5-6): des na 'di ltar dbye ba yod pa dang (yod pa dang | D; yod dang P) dbye ba med (D120b) pa’i
bdag nyid can nam | gcig pa nyid dang du ma nyid du 'gyur ba’i ('gyur ba’i | D; gyur pa’i P) gnyis med
pas sems de ni gnyis su med pa nyid yin la | gnyis su med pa’i phyir spros pa med pa yin no.

17 For details of Ratnakarasanti’s arguments on dkdra being unreal and the special relationship between
the unreal gkara and the real prakasa see the excellent studies of Moriyama (2014, pp. 345-348),
Tomlinson (2019, pp. 143-177), Seton (2023, pp. 590-596) and most recently Tomlinson (2023, p. 393,
396-400).
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mind as he does in defending his specific *altkakaravada'® view in the
Prajiiaparamitopadesa and the *Madhyamakalamkaropadesa.'® And, as Moriyama
has pointed out, this use of argumentation contrasts with Santaraksita’s utilization in
his Madhyamakalamkara where he employs the neither-one-nor-many argument to
prove that entities are lack of intrinsic nature.”® In fact, Ratnakarasanti’s specific use
of the neither-identical-nor-different argument aligns with the prasanga argument
found in chapter three of the Samdhinirmocanasitra. In this chapter, the Buddha
explains that the character that is ultimate reality (paramarthalaksana) and the
character of conditioned factors (samskaralaksana) are neither identical nor
different.”' Ratnakarasanti’s specific use of this type of argument is rooted in the
core Yogacara texts such as the Samdhinirmocanasiitra and deserves further study.

Why Tantric Visualisation is Needed (the Five Scenarios)

Now, if in visualisation the representational forms of the deities and the qualities of
the mind (i.e. the true nature of the deities) are neither the same nor different from
the mind, is it not enough to meditate on the true nature of the deities alone? Why
bother to visualise all these deities? In the next passage, Ratnakarasanti explains
why we have to meditate on both the mind as deities and the true nature (tattva) of
the deities at the same time. According to Ratnakarasanti, there are five scenarios:

(1) If one meditates on the mind alone, then one would only obtain mundane
mental concentration (ting nge ’dzin, *samadhi) like the stage of the infinity
of consciousness (rnam shes mtha’ yas skye mched, *vijiananantyayatana).

(2) Yet if one meditates on emptiness above all, that [result] too becomes only
complete cessation, because of not perfecting the actions of purifying the
Buddha qualities.

'8 As far as I know, the term *alikakaravada is a back-translation from the Tibetan doxographical term
rnam brdzun pa or rnam pa brdzun par smra ba and is not attested in Sanskrit. For rnam pa brdzun par
smra ba see for example Rong zom pa’s classification of the s@karavada in Almogi (2009, p. 34). For a
further discussion of Ratnakarasanti’s epistemological position, see Isaacson and Sferra (2014, p. 64, n.
21) and Seton (2023, pp. 590 and 598). Also, for a discussion of the conflation of nira@kara and alikakara
by scholars, see Seton (2023, p. 590, see also p. 598, n. 6).

19" See for example the sources quoted in Moriyama (2014, pp. 346-347). It appears that Ratndkarasanti’s
proof of the non-duality of the mind was not entirely successful in his time. For instance, his
contemporary Jiianasrimitra, who upheld the citradvaita view of non-duality, criticised him. For more
details, see Tomlinson (2019, p. 8 and pp. 250-261).

2% The neither-one-nor-many (ekaneka) argument is used by Aryadeva, Vasubandhu, Dharmakirti and
other early Mahayana thinkers to prove the non-existence of external objects. Santaraksita further uses the
neither-one-nor-many argument to demonstrate the emptiness of intrinsic nature for all dharmas. In the
Madhyamakalamkara, he argues that if an entity lacks both singular nature (ekatva) and multiple nature
(anekatva), then that entity lacks intrinsic nature, see Moriyama (2014, p. 340, 345-348).

2! The Sanskrit original of the Samdhinirmocanasiitra is not extant, but we have Sanskrit fragments and
quotations, a Tibetan translation, two full Chinese translations and two partial Chinese translations. The
terms paramarthalaksana and samskaralaksana are attested in a Sanskrit fragment of the Samdhinir-
mocanasitra found in Central Asia, see Waldschmidt (1971, p. 180, Nr. 923) and also the reconstruction
of the sentence containing the terms in Schmithausen (2014, p. 557, n. 2291). For the Tibetan translation
of chapter three of the Samdhinirmocanasiitra see Lamotte (1935, pp. 42—-47).
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(3) Or, if one meditates on [the mind] only as having the nature of the deities, in
this case, one does not even become awakened at all through that alone
because the perfection of actions is incomplete.

(4) Or, if one meditates only on the true nature of what the deities stand for and
not the deities, then in this case too, one would attain Buddhahood in many
countless aeons but not quickly.

(5) Therefore, the meditation of both [the mind as deities and the true nature of
the deities at the same time], because it is extremely pleasant to the mind and
because it is a special kind of empowerment, causes one to obtain the highest
perfect awakening very quickly.”

The five scenarios describe various tantric and non-tantric practitioners,
encompassing both Buddhists and non-Buddhists. The first scenario likely disproves
non-tantric and non-Buddhist practitioners of mind-focused meditation. The second
scenario likely disproves sravaka Buddhists who meditate on a specific quality of
emptiness (without the aid of Mahayana skillful means). The third scenario likely
disproves tantric, non-Buddhist practitioners of meditation. The fourth scenario
likely disproves Mahayana Buddhists following the perfection method. The fifth
scenario likely affirms Mahayana Buddhists who practise meditation using both the
perfection method and the mantra method.*

Below is a summary of Ratnakarasanti’s explanation of the five scenarios of
meditation (Table 1).

By explaining in this way, Ratnakarasanti provides a sound philosophical basis
for visualising the deities in the mandala and contemplating their true nature
(tattva). In doing so, he emphasises the importance of practising according to both
types of Mahayana practice, i.e. the perfection method (paramitanaya) and the
mantra method (mantranaya) at the same time.”*

22 Ratnakara$anti’s *Guhyasamajamandalavidhitika ad Guhyasamajamandalavidhi 349 (D120b2-5,
P428b8-429a4): gal te sems tsam (sems tsam ]| em.; sems tsam du DP) bsgoms na rnam shes mtha’ yas
skye mched dang ’dra bar (P429a) Jjig rten pa’i (pa’i 1 D; ma’i P) ting nge ’dzin tsam thob par 'gyur la |
‘on te stong pa nyid (stong pa nyid | D; stong pa nyid kyi P) khyad par du bsgoms na ni de yang yongs su
mya ngan las ’das pa (pa |1 D; ba P) tsam du ’gyur te | sangs rgyas kyi chos rnams sbyang ba'i las rdzogs
par med (med | P; byed D) pa’i phyir ro | yang na lha’i bdag nyid can ’ba’ zhig (’ba’ zhig 1 D; 'bab zhing
P) tsam bsgoms na de lta na ni de tsam gyis (gyis 1 D; gyi P) tshang rgya ba nyid du mi ’gyur te | las
rdzogs pa ma tshang ba’i phyir ro || yang na lha rnams kyi de kho na nyid bsgom gyi lha rnams ma yin na
ni de lta na yang bskal pa grangs med pa mang pos sangs rgyas nyid thob par "gyur gyi myur du ni ma yin
no |l de bas na gnyi ga bsgom pa ni shin tu yid du "ong ba yin pa’i phyir dang | byin gyis brlabs (byin gyis
brlabs | P; byin gyi rlab D) kyi khyad par gyis mchog tu myur bar bla na med pa yang dag par rdzogs pa’i
byang chub thob (thob ] D; thob P) par 'gyur ro.

23 T am grateful to one of the anonymous reviewers for elucidating this passage and correcting my errors.
24 Ratnakara§anti’s view on the two Mahayana methods (i.e. paramitanaya and mantranaya) is described
in the sixth opening verse of his Prajiiaparamitopadesa, see Luo (2014, p. 21). The perfection method is
portrayed as slow and painful, while the mantra method is characterised as swift and painless. For
Ratnakarasanti’s view on the relationship between these two methods and the Prajfiaparamita see Seton
(2019, p. 366).
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Table 1 Ratnakarasanti’s Explanation of the Five Scenarios of Meditation

Scenarios of meditation Results Likely describing

(1) Mind only Mundane mental Non-tantric and non-Buddhist
concentration practitioners of mind-focused
(samddhi) which results meditation

in stages like the stage
of the infinity of

consciousness
(vijiiananantyayatana)

(2) Emptiness above all Complete cessation, no Sravaka Buddhists who meditate on
perfection of actions of a specific aspect of emptiness
purifying the Buddha (without the aid of Mahayana
qualities skillful methods)

(3) Mind as deities No awakening because Tantric, non-Buddhist practitioners
there is no purification of meditation
as the true nature of the
deities

(4) The true nature of what ~ One needs many aeons to Mahayana Buddhists following the

the deities stand for attain Buddhahood perfection method

(5) Both the mind as deities  One obtains the highest Mahayana Buddhists following both

and the true nature of perfect awakening very the perfection method and the
the deities at the same quickly mantra method

time

The Reuse in Sunyasamadhivajra’s
*Sriherukopadesanamasvadhisthanakrama

Ratnakarasanti’s explanation of the mind and the true nature of the deities in
mandala visualisation is unique and exerts an influence in the explanation of the true
nature (fattva) or purity (visuddhi) of the mandala elements and the deities in the
later generations. An explanation similar to Ratnakarasanti’s is found in the
*Srtherukopadesanamasvadhisthanakrama of éﬁnyasamﬁdhivajra (who is said to be
identical with Divakaracandra, probably a student of Ratnakarasanti).*
*Sriherukopadesanamasvadhisthanakrama is a text comprised of twenty ritual
procedures (cho ga, *vidhi). Stinyasamadhivajra reuses (without acknowledgement)
passages from Ratnakarasanti’s *Kusumarijali (Toh. 1851), Muktavalr (Toh. 1189)
and *Guhyasamdajamandalavidhitika in this text. The twentieth (i.e. the last) ritual
procedure in the text is called the ritual procedure of practising the purity [of the

25 The name of the author of the *Sriherukopadesanamasvadhisthanakrama given in the Tibetan
translation is *Samadhivajra (Ting nge ’dzin rdo rje). His name is sometimes given as
*sﬁnyatﬁsam?adhivajra or *§ﬁnyatﬁsamidhi, but his name is most probably Sﬁnyasamidhivajra as
attested in the Hevajrasadhanasamgraha codex, see Isaacson (2009, p. 121). For the identification of
Sﬁnyasamﬁdhivajra with Divakaracandra/Devakaracandra, see Roerich (1995, p. 392). For information on
Divakaracandra’s floruit and oeuvre, and the sources for his being Ratnakarasanti’s student, see Isaacson
& Sferra (2014, pp. 83-84, n. 105).
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mandala) (rnam par dag pa bsgom pa’i cho ga), which is comprised of two passages
reused from Ratnakarasanti’s texts and one small passage written by
éﬁnyasamédhivajra himself. The first passage (D341a4-b3) is a resue of
Ratnakarasanti’s explanation of the perfection method as expounded in Muktavalr
ad Hevajratantra 1.i.10,?° while the second passage (D341b3-7) is about the need
for practising both the perfection method and the mantra method together as it was
expounded by Ratnakarasanti in *Guhyasamajamandalavidhitika ad *Guhyasama-
Jjamandalavidhi 349.

To clearly show the resue of Ratnakarasanti’s * Guhyasamajamandalavidhitika in
Sﬁnyasamﬁdhivajra’s text, I put the two texts in parallel columns in the following
Table (Table 2).

From the first row of Table 2, we can see that éﬁnyasamﬁdhivajra frames
Ratnakarasanti’s five scenarios with an objection from the opponent: “If through
this [perfection method] one obtains quickly the bliss which is perfect awakening,
then what is the purpose of other fallacious signs, i.e. palaces, emblems, seed
syllables, crescent-shaped ornaments, sound and so on of Heruka and yogini [used
in tantric meditation]?”?” This objection is probably modelled on another sentence
in Ratnakarasanti’s Muktavali ad Hevajratantra 1i.10.°® The point here is that the
meditation mentioned in the reused passage in the Muktavalr (just before repeating
the five scenarios) centres on prajiiaparamitd and is non-tantric in nature, and
somebody might raise the objection: if a non-tantric method is enough to reach
Buddhahood, why take the trouble to visualise all these emblems and seed syllables
of the deities which are unreal mental proliferations and are fallacious in nature?
Sﬁnyasamédhivajra then replies that visualising all these has a purpose. He goes on
to repeat Ratnakaradanti’s five scenarios to emphasise that both the perfection
method and the mantra method are necessary because, through them, there is speedy
attainment of awakening.

From Table 2, we can see that although the wording of sﬁnyasamﬁdhivajra’s may
at times differ slightly from Ratnakaras$anti’s, the contents of the two texts are more
or less the same. Moreover, there are slight differences in the wording in the Tibetan
translations of the two texts probably because the Tibetan translations were
independently produced by different translators. These two texts may be even more

%6 The corresponding Sanskrit of the reused passage of Muktavali ad Hevajratantra 1i.10 can be found in
Isaacson (2021, pp. 478-479), and the corresponding passages in the Tibetan translation of the Muktavalt
can be found in D227a3-b2.

27 *Sriherukopadesanamasvadhisthanakrama (D341b3-4, P428a5-7): gal te bsgom pa ’dis myur du
mchog gi bde ba yang dag par rdzogs pa’i byang chub thob na | gzhan he ru ka dang | rnal "byor ma’i
gzhal yas khang dang mtshan ma dang sa bon dang | zla ba phyed dang sgra tsam la sogs pa phyin ci log
gi mtshan nyid ci dgos (ci dgos ] D; ci gos P) she na.

2 Mulktavalf ad Hevajratantra 1i.10 (Isaacson, 2021, p. 479): tato yeyam akaravati herukasya yogininam
moksavaha iti kasyacid asanka syat. ‘Somebody might object: “therefore this meditation of Heruka,
the yoginis, [their] mantras, emblems, seats, palace, and so on, involving representational forms, is mental
proliferation, a delusion, an effort which causes samsara, not one which causes liberation.”” I would like
to thank an anonymous reviewer for bringing to my attention that this excerpt from the Muktavalr implies
that the genitive particle in the phrase “he ru ka dang | rnal ’byor ma’i” in the Tibetan translation of
Sﬁnyasamédhivajra’s text (see footnote 27 above) is likely incorrect. Moreover, the reviewer pointed out
that Heruka and the yoginis should also be included in Sﬁnyasamédhivajra’s list.
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similar in their Sanskrit originals if they were extant. It especially is notable that
gﬁnyasamédhivajra retains the Yogacara elements of Ratnakarasanti. This is more
evident if we compare Sﬁnyasamédhivajra’s reuse with Abhayakaragupta’s reuse in
the next section.

The Reuse in Abhayakaragupta’s Amnayamaiijari

Before discussing Abhayakaragupta’s resue of Ratnakarasanti’s text, I will
introduce Abhayakaragupta himself with a few words. He was one of the last
great panditas of Buddhism in India and is said to have served as a teacher of both
the renowned monasteries of Vikramasila and Nalanda during the reign of
Ramapala (r. circa 1078/1079 to at least 1131),° Abhayakaragupta exerted a great
influence on the development of Tibetan Buddhism through both his influence on
Tibetan visitors to Vikramasila and Nalanda and his support of his Tibetan students’
translations of Sanskrit treatises into Tibetan.*’

Previous scholarly research has shown that Abhayakaragupta extensively
incorporates passages written by other authors into his own works (often without
acknowledgement).*’ Among those authors, Ratnakarasanti seems to be a favourite
source, since Abhayakaragupta reproduces in his own work many passages from
both the non-tantric and tantric works of Ratnakarasanti.>

Scholarly research also has shown that the focus of this paper, Ratnakarasanti’s
*Guhyasamajamandalavidhitika, was incorporated without acknowledgement by
Abhayakaragupta in his Amndyamaiijari. Kano has pointed out that Abhayakar-
agupta incorporates Ratnakarasanti’s explanation of the Buddha-nature in the
*Guhyasamajamandalavidhitika ad Guhyasamajamandalavidhi 94 into chapter one
of the Amnayamaiijart, where he “Madhyamakanises” Ratnakarasanti’s explana-
tion by inserting a Madhyamaka phrase indicating that the mind is absent of any
intrinsic nature.>* Furthermore, Sakurai has pointed out that Abhayakaragupta
reuses Ratnakarasanti’s explanation of the true nature of the deities in the mandala
(*Guhyasamajamandalavidhitika ad Guhyasamajamandalavidhi 349) “almost ver-
batim” in the eighteenth chapter of the Amndyamaiijart,” and that Abhayakaragupta

2 The colophons of three of Abhayakaragupta’s works contain dates in Ramapala’s reign, see
Biithnemann (1992, p. 122). I follow Hori (2019, p. 51) for the date of Ramapala’s reign.

0 For a summary of Abhayakaragupta’s life see Erb (1997, pp. 27-29) and Isaacson and Sferra (2019,
pp. 249-251). For his date see Biihnemann (1992, pp. 121-123). Luo (2020, pp. 59-63) contains a
description of his twenty-eight works and a list of self-references in his writings. For the doctrinal
position of Abhayakaragupta see Seyfort Ruegg (1981, p. 103 and p. 115) and Kano (2023).

31 See for example the overview in Isaacson and Sferra (2019, p. 251). For a by-no-means-exhaustive
table of Abhayakaragupta’s reuse of other people’s works see Table 5.

32 Including Ratnakarasanti’s non-tantric works *Suddhimati (Toh. 3801) and Saratama (Toh. 3803), and
the tantric works Muktavalr and * Guhyasamajamandalavidhitika, see Table 5 for references.

3 To use Kano’s expression in Kano (2023, p. 627).
3 Kano (2023, p. 626).
35 Sakurai (1996, p. 147).
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adjusts the text according to his Madhyamaka philosophical position.*® However, Sakurai
only mentions the reuse of Abhayakaragupta in passing and does not provide further
details. In fact, in Amnayamaiijari chapter eighteen, when Abhayakaragupta comments
on Samputatantra V.2.57 with an explanation of the true nature of the deities, he
incorporates not one but multiple passages from Ratnakarasanti. To highlight the
reuse, [ have included a table with the two texts in parallel columns (Table 3).

As shown in Table 3, Abhayakaragupta repeats (i.e. reuses without acknowl-
edgement) Ratnakarasanti’s passages from the *Guhyasamdjamandalavidhitika ad
Guhyasamdjamandalavidhi 343, 348 and 349 in one continuous passage, adding
sentences of his own in between and at the end. Although the wordings between the
Tibetan translations of Abhayakaragupta’s text and that of Ratnakarasanti’s text are
quite close, we can sometimes see (for example in the first sentence of row one of
Table 3) differences in the use of Tibetan particles between the corresponding
sentences in the two texts sometimes lead to divergence in meaning. As mentioned
above, these differences in the two texts may be due to the fact that the two
translations were independently produced.

In row four of Table 3, the places where Abhayakaragupta modifies
Ratnakarasanti’s text are underlined. The following is the translation of
Abhayakaragupta’s text in row four (on the five scenarios):

And in this way, when [the mind] has been made proliferated by means of the
deities and by means of the true nature [of the deities], one obtains the
qualities of the Buddhas, such as the perfections, which have become the
results [of the mind]; they are not [obatined] in any other way.

(1) If one meditates only on consciousness, one obtains only mundane mental
concentration like the stage of the infinity of consciousness.

(2) If one meditates only on emptiness, at that time too, like a sravaka (nyan thos
bzhin du), one becomes somebody who has the notion of complete cessation
only, because of not purifying the Buddha qualities.

(3) And if one meditates on [the mind] only [as having] the nature of the deities,
then in this case, because of inferior purification, there is no Buddhahood and
it is not wholesome.

(4) If one meditates on the knowledge of emptiness (stong pa nyid kyi ye shes),
but not the deities, then in this case too, one would obtain Buddhahood after
a long time and it is not the case that [one would obtain it] quickly.

(5) When one meditates on all three (gsum ka) [i.e. emptiness, the mind as the
deities and the true nature of the deities], because they are extremely pleasant
[to the mind] and because of a special kind of empowerment, one obtains the
highest perfect awakening very quickly.

In the second scenario, Abhayakaragupta introduces the qualification of “like a
sravaka (nyan thos bzhin du)” to clarify that this is a disproval of non-Mahayana
Buddhists such as the sravakas and the pratyekabuddhas, who are intent on
achieving mere cessation. In the fourth scenario, Abhayakaragupta modifies

36 Sakurai (1996, p. 158, n. 73).
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Ratnakarasanti’s phrase “if one meditates only on the true nature of what the deities
stand for”*” to “if one meditates on the knowledge of emptiness (stong pa nyid kyi ye
shes), but not the deities.” For both Ratnakarasanti and Abhayakaragupta, the fourth
scenario describes the seeing of emptiness by the practitioners while engaging in the
perfection method. According to Ratnakarasanti, the perfection of wisdom
(prajiiaparamitd) is defined as the seeing of emptiness (on the fourth of the four
stages of yoga). And the true nature of the deities can be described as either “the
qualities of the mind” or as “emptiness.” This is because, during the exploration in
the four stages of yoga, the second stage involves perceiving the true nature of the
deities solely as mind only. And in the third and fourth stages, a practitioner further
sees the true nature of the deities as emptiness, initially with characteristics
(sanimitta) and then without them (nirnimittd).”® Abhayakaragupta would largely
agree with Ratnakarasanti’s interpretation, but there is a crucial difference between
the concept of emptiness of Ratnakarasanti and that of Abhayakaragupta. For
Ratnakarasanti, emptiness is the absence of the duality of the apprehended object
(grahya) and the apprehending subject (grdhaka).’® The mind itself is not empty,
and what is ultimately real is sheer luminosity (prakasamatra).*® On the other hand,
Abhayakaragupta considers the mind itself to be empty i.e. without intrinsic nature
(svabhava), and what is ultimately real is the absence of intrinsic nature
(nihsvabhdvatd).41 In other words, Ratnakarasanti adopts the Yogacara understand-
ing of emptiness as an implicative negation (paryuddsapratisedha),”*> while
Abhayakaragupta adopts the Madhyamika understanding of emptiness as a non-
implicative negation or absolute negation (prasajyapratisedha). Abhayakaragupta
feels to need to distinguish emptiness from the mind, therefore he changes

37 See section “Why Tantric Visualisation is Needed (the Five Scenarios)”.

3 T am grateful to one of the anonymous reviewers for clarifying Ratnakarasanti’s position here. For
more information on Ratnakarasanti’s four stages of yoga (yogabhiimi) in the Prajiiadparamitopadesa,
refer to Namai (1991), Bentor (2002, pp. 42—49), Yiannopoulos (2017, p. 240), Katsura (2018) and Seton
(2023, pp. 594-595). For Ratnakarasanti’s application of the four stages of yoga in tantric practices, see
especially Bentor (2002, pp. 49-50), Yiannopoulos (2017) and Seton (2017, p. 5).

3 See Ratnakarasanti’s Muktavali ad Hevajratantra 11.viii.9-10 (Isaacson, 2013, p. 1040): tad api cittam
na sad dvayaripena, nasad dvayasiinyena riipeneti. ‘The mind too is not real in the form of the two [i.e. in
the form of apprehended object (grahya) and apprehending subject (grahaka)], and it is not unreal in the
form empty of the two [i.e. apprehended object (grahya) and apprehending subject (grahaka)].” See also
Muktavali ad Hevajratantra 1.i.12 (Isaacson, 2021, p. 482): ata eva na sat sarvam dvayaripena
dvaydkararipena ca, ndasat sarvam advayaprakasamatrariipeneti madhyamikanam yogdcaranam ca
sadrsah siddhantah sreyan. ‘For precisely this reason, it is not the case that everything is real (saf) in the
form of the two [i.e. in the form of apprehended object (grahya) and apprehending subject (grahaka)] and
in the form of the representational forms (akara) of the two [i.e. in the form of grahyakara and
grahakakara], and it is not the case that everything is unreal in the form of sheer luminosity without the
two [apprehended object (grahya) and apprehending subject (grahaka)] (advayaprakasamatra), therefore
the equivalent established position of the Madhyamikas and the Yogacaras is better.”

40 Seton (2023, p. 590).

4! See Abhayakaragupta’s Munimatalamkara chapter one (Kano & Li, 2018, p. 130): paramarthatas tu
dharmasya vijiianasya dharmatdayas ca sunyatader nihsvabhavatvan na bhedabhedau. ‘But ultimately,
there is neither differentiation nor non-differentiation, because the emptiness (sitnyata) and so on of factor
of existence (dharma), consciousness (vijiiana) and the nature of the factor of existence (dharmata) are
without intrinsic nature (nihsvabhava).’

42 Seton (2017, p. 3).
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Ratnakarasanti’s description of the fourth scenario to highlight the importance of
emptiness. Furthermore, in the fifth scenario, Abhayakaragupta changes Ratnakar-
adanti’s “if one meditates on both the mind as deities and the true nature of the
deities at the same time™** to “when one meditates on all three (gsum ka) [i.e. the
mind as deities, the true nature of the deities, and emptiness].” By including
emptiness as a separate item in the final accepted scenario of meditation,
Abhayakaragupta “Madhyamakanises” the Yogacara explanation of Ratnakarasanti.
Here, to help clarify, is a summary table of the explanations of the five scenarios by
Abhayakaragupta and Ratnakara$anti (Table 4).

A few passages down from the previously discussed passage, Abhayakaragupta
quotes verses 126-128, 125 and 124ab of the Sarvarahasyatantra to explain the true
nature of some of the architectural components in the mandala.® In the
*Guhyasamdjamandalavidhitika ad Guhyasamdajamandalavidhi 335, Ratnakarasanti
also quotes the Sarvarahasyatantra in the same sequence (with two verses more;
Ratnakarasanti quotes verses 126-130, 125 and 124ab).*> Abhayakaragupta’s
source is probably Ratnakarasanti. It is interesting to note in passing that
Sakyaraksita’s  Hevajrabhisamayatilaka ~ (Toh.  1277) also  quotes the

Table 4 The Five Scenarios of Meditation According to Ratnakarasanti and Abhayakaragupta

Scenarios of meditation Scenarios of meditation Results
according to Ratnakarasanti  according to
Abhayakaragupta
(1) Mind only Mind only Mundane mental concentration

(samadhi) which results in stages
like the stage of the infinity of

consciousness
(vijiananantydyatana)

(2) Emptiness in particular Emptiness only Complete cessation, no perfection of
actions of purifying the Buddha
qualities

(3) Mind as deities Mind as deities No awakening because there is no

purification as the true nature of the
deities

(4) The true nature of what  Only the knowledge of One needs many aeons to attain

the deities stand for (but emptiness but not the Buddhahood
not the deities) deities

(5) Both the mind as deities  All three [i.e. the mind as One obtains the highest perfect

and the true nature of the deities, the true nature of awakening very quickly
deities at the same time the deities, and emptiness]

4 See section “Why Tantric Visualisation is Needed (the Five Scenarios)”.
44 Abhayakaragupta’s Amnayamaiijari (D169a4-7, P187a4-8).

45 Ratnakarasanti’s *Guhyasamajamandalavidhitika ad Guhyasamajamandalavidhi 335 (D113b4-114al,
P420b1-6, Cheung, 2020, pp. 152-154).
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Sarvarahasyatantra in the same number of verses and sequence as Abhayakar-
agupta’s Amnayamanjar,*® and just before the Sarvarahasyatantra quotation, there
is also a large chunk of parallel passage between the two texts. Given that
Sﬁkyaraksita was a student of Abhayakaragupta,*” we probably have here a repeat
of Abhayakaragupta’s Amnayamaijari in Sakyaraksita’s Hevajrabhisamayatilaka.

Tsong Kha Pa’s Reuse

Both the writings of Ratnakarasanti and Abhayakaragupta had a significant impact
on Tsong kha pa Blo bzang grags pa (1357-1419),*® the renowned founder of the
dGe lugs school in Tibet. Tsong kha pa frequently quotes Ratnakarasanti and
Abhayakaragupta in his sNgags rim chen mo.*® The passage under discussion, the
five scenarios of meditation in Ratnakarasanti’s * Guhyasamajamandalavidhitika, is
not only quoted in Tsong kha pa’s sNgags rim chen mo, but also reproduced
verbatim in Tsong kha pa’s bZhi brgya Inga bcu pa’i skor gyi zin bris gnang ba.>®

In the sNgags rim chen mo, Tsong kha pa discusses the necessity of practising
both the perfection method and the mantra method. He first cites the
Vajrapafijaratantra and Jianapada’s Atmasadhandvatara before quoting verbatim
from the third to the fifth scenarios of Ratnakarasanti in the
*Guhyasamajamandalavidhitika:

Ratnakarasanti says in the Commentary to the Four Hundred and Fifty Verses
[i.e. the *Guhyasamdjamandalavidhitikal, “(3) If one meditates on [the mind]
only as having the nature of the deities, in this case, one does not even become
awakened at all through that alone, because the perfection of actions is
incomplete. (4) Or, if one meditates only on the true nature of what the deities
stand for and not the deities, then in this case too one would attain
Buddhahood in many countless aeons but not quickly. (5) Therefore, the
meditation of both [the mind as deities and the true nature of the deities at the
same time], because it is extremely pleasant to the mind and because it is a

46 Sékyaraksita’s Hevajrabhisamayatilaka (D117b7-118a3, P510a8-b3). A Sanskrit manuscript contain-
ing Se‘lkyaraksita’s Hevajrabhisamayatilaka is preserved at the Niedersdchsische Staats- und
Universititsbibliothek Gottingen, Germany; Dr. Torsten Gerloff (Hamburg) is currently preparing a
Sanskrit critical edition of this text.

47 Sanderson (2009, p. 176).

“8 For the date of Tsong kha pa I follow the information given on the BDRC website: http://purl.bdrc.io/
resource/P64. For his life see Jinpa (2019) and Repo (2019).

49 In the sNgags rim chen mo, Tsong kha pa usually refers to Ratnakarasanti, Abhayakaragupta and other
Indian masters by name and cites the name of their works. Ratnakarasanti’s *Guhyasamajamandala-
vidhitika and Abhayakaragupta’s Amndyamasijari are among the most quoted tantric treatises in the
sNgags rim chen mo, and a rough count shows that Abhayakaragupta is likely the most quoted person in
the sNgags rim chen mo.

50 The bZhi brgya Inga beu pa’i skor gyi zin bris gnang ba consists of excerpts from four passages from
Ratnakarasanti’s *Guhyasamajamandalavidhitika without any added explanation. This text is very likely
some kind of study notes or working notes of Tsong kha pa.
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special kind of empowerment, causes one to obtain the highest perfect
awakening very quickly.”'

While Tsong kha pa quotes Ratnakarasanti, his explanation is based on the
Madhyamaka explanation of Abhayakaragupta in the Amnayamaiijari. Tsong kha pa
continues:

[Here Ratnakarasanti] says that if one meditates only on deity yoga, one is not
able to be awakened at all. And if one does not meditate on the deities, through
meditating [only] on emptiness together with other means, one would attain
awakening after many countless aeons. And if one meditates on both the
deities and emptiness, the path [to awakening] is speedy. Therefore, this
dcarya [i.e. Ratnakarasanti] also accepts that because the view of emptiness is
common to both [types of] Mahayana [i.e. perfection method and mantra
method], if there is no deity yoga, then there is a delay in the path like the
Perfection Vehicle (phar phyin gyi theg pa, *paramitayana), and by
connecting deity yoga with the view of emptiness, the path is speedy. [His
view] follows what has been discussed earlier [in the Vajrapaiijaratantra and
by Jiianapada in the Atmasadhanavatara).>?

We can see that, in contrast to Ratnakarasanti, who expresses the Yogacara view
that the mind and the qualities of the mind are the true nature of the deities in a
tantric visualisation, Tsong kha pa, himself a Madhyamika, interprets the true nature
of the deities as the view of emptiness according to Abhayakaragupta’s Madhya-
maka modification but without mentioning Abhayakaragupta.”® He only mentions
Abhayakaragupta and his Amnayamafijari by name after explaining Ratnakar-
adanti’s passage:

5! Tsong kha pa, sNgags rim chen mo (22a4-6): bzhi brgya Inga beu pa’i “grel pa las | yang na lha’i bdag
nyid can ’ba’ zhig tsam bsgoms na de Ita na ni de tsam gyis ‘tshang rgya ba nyid du mi ‘gyur te | las rdzogs
pa ma tshang ba’i phyir ro || yang na lha rnams kyi de kho na nyid bsgom gyi lha rnams ma yin na ni | de
Ita na yang bskal pa grangs med pa mang por sangs rgyas nyid thob par "gyur gyi myur du ni ma yin no ||
de bas na gnyis ka sgom pa ni shin tu yid du ‘ong ba yin pa’i phyir dang | byin gyis brlabs kyi khyad par
gyis mchog tu myur bar bla na med pa yang dag par rdzogs pa’i byang chub thob par 'gyur ro |l zhes
shanti pas gsungs te.

52 Tsong kha pa, sNgags rim chen mo (22a6-b3): lha’i rnal "byor tsam zhig sgom (22b) na gtan ‘tshang
rgya mi nus pa dang | lha ma bsgoms na stong nyid thabs gzhan dang ldan par bsgoms pas bskal pa
grangs med mang pos tshang rgya ba dang lha dang stong nyid gnyis ka bsgoms na lam myur bar gsungs
so |l des na slob dpon 'di yang stong nyid kyi Ita ba theg chen pa gnyis ka’i thun mong ba yin pas lha’i rnal
’byor med na phar phyin gyi theg pa ltar lam 'gyang ba dang | lha’i rnal "byor stong nyid kyi Ita ba dang
sbrel bas lam myur bar bzhed pa yin te sngar bshad pa’i rjes su 'brang ba’o.

33 T am grateful to one of the anonymous reviewers for pointing out that Tsong kha pa’s understanding of
emptiness underwent significant change following his vision of the deity Mafijusii and that there is the
possibility that in the sNgags rim chen mo he is, in turn, reinterpreting Abhayakararagupta’s Madhyamaka
modification. This is indeed possible, but I do not think Tsong kha pa’s and Abhayakaragupta’s
interpretations diverge significantly here. My impression is that Abhayakaragupta makes an effort to
adhere more closely to Ratnakarsanti’s wordings, but Tsong kha pa paraphrases more freely and makes
the Madhyamaka elements clearer. The sNgags rim chen mo was written when Tsong kha pa was 49 (i.e.
in 1405. For the date of composition see Seyfort Ruegg’s introduction to the English translation of the
Lam rim chen mo, Tsong-kha-pa, 2000, p. 28), certainly after Tsong kha pa’s vision of Mafijursri during a
retreat in 1393 (Jinpa, 2019, pp. 129-130), but further research is needed before we can draw any definite
conclusions on this point.
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In chapter eighteen of the Amndyamaiijari too, Abhaya, after explaining in
accordance with Séntipa [i.e. Ratnakarasanti], cites the scriptural source of
that from chapter fourteen of the Vajraparijaratantra: “For the purpose of
overcoming ordinary pride, [this] meditation is correctly proclaimed” and
“furthermore, in order to purify the impure body, one should meditate on the
body of the Buddha.”**

Here, Tsong kha pa points out that Abhayakaragupta’s source is Ratnakarasanti
and reproduces Abhayakaragupta’s citation of the Vajrapaiijaratantra.>

Some Observations

Both Sﬁnyasamédhivajra and Abhayakaragupta silently incorporate Ratnakarasan-
ti’s explanation of the five scenarios of meditation, so their reuse fall under the
category of “repeat (i.e. unacknowledged textual reuse)” and not under “quotation
(i.e. acknowledged textual reuse).” Tsong kha pa’s reuse, on the other hand, is a
quotation where he acknowledges Ratnakarasanti. Specifically, his quotation falls
into the category of citation (i.e. acknowledged textual reuse, the same in both form
and content). In contrast, Tsong kha pa only says that Abhayakaragupta’s text
follows Ratnakarasanti’s but does not quote Abhayakaragupta.

While sﬁnyasamﬁdhivajra follows faithfully Ratnakarasanti’s Yogacara expla-
nation, Abhayakaragupta modifies Ratnakarasanti’s text in accordance with his own
Madhyamaka philosophy. Tsong kha pa quotes Ratnakarasanti’s text verbatim but
follows Abhayakaragupta’s modification in his own explanation. As a Madhyamaka
himself, Tsong kha pa regards Abhayakaragupta’s Madhyamaka modification as the
correct interpretation of Ratnakarasanti’s teaching. In fact, he intentionally
reinterprets Ratnakarasanti through the lens of Abhayakaragupta.

What can we glean from these cases of repeat and quotation? According to
Hugon, there are two main functions of quotations: (1) to present an opponent’s
view, or (2) to support one’s own interpretation or explanation.’® Tsong kha pa’s
quotation has the second function; he quotes Ratnakarasanti to support his argument
that it is necessary to have both types of Mahayana meditation together.

But what are the possible reasons for unacknowledged repeats, as in the cases of
éﬁnyasamﬁdhivajra and Abhayakaragupta? Scholars already have pointed out that
the modern concept of plagiarism does not apply to the intellectual world of
medieval India and Tibet.’’ In the literary culture of medieval India or Tibet, a
master operates within a tradition of lineages and regards himself as an agent
transmitting traditional knowledge rather than as an innovator composing something

5% Tsong kha pa, sNgags rim chen mo (22b3-4): man ngag snye ma'i snye ma bco brgyad pa las kyang | a
bhayas shanti pa ji ltar bzhed pa bzhin bshad nas de’i shes byed du | tha mal nga rgyal gzhom don du ||
bsgom pa yang dag rab tu bsgrags || zhes dang | slar yang "on kyang mi gtsang ba’i lus sbyang ba’i slad
du sangs rgyas kyi sku bsgom par bgyi’o || zhes gur gyi le’u bcu bzhi pa las gsungs pa drangs so.

35 For Abhayakaragupta’s quotation of the Vajrapaiijaratantra see row five of Table 3.

5% Hugon (2015, p. 483).

57 Freschi (2012, pp. 171-172, 174-176), Hugon (2015, p. 482) and Vergiani (2015, pp. 208-209).
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entirely new. And in that literary culture, as the previous scholarship has shown, to
silently appropriate (i.e. repeating without acknowledgement) a predecessor’s view
indicates a master’s endorsement of and respect towards this predecessor.”® And
lastly, as also has been studied, in India and Tibet to repeat something from another
text, even without acknowledgement, would be recognised by the intellectual
community in the author’s time, as the source was probably widely known at that
time.””

However, if the source of a quotation was separated in time and space, by a long
time or by great geographic distance, from an author and his audience, the author
would be more likely to acknowledge that source by name. Let me use
Abhayakaragupta and Tsong kha pa to illustrate. Below is a table of Abhayakar-
agupta’s reuse of other people’s work which is by no means exhaustive (Table 5).

From Table 5, it appears that the distance in time between Abhayakaragupta
and the source texts might be a factor affecting the identification of source texts.
The farther away the authors are from Abhayakaragupta in time, the more likely
they are quoted by name as an authority. From the table, we can see that
Abhayakaragupta quotes Nagarjuna, Aryadeva, Maitreya, Asanga, and Vasu-
bandhu most often. The closer the authors are to Abhayakaragupta in time, the
more likely they are incorporated silently. For example, Abhayakaragupta silently
repeats Ratnakaradanti, Jianasrimitra, Kamalanatha and Bhavabhatta. It might be
argued that Abhayakaragupta also quotes the works of masters who are closer to
him in time, such as [tantric] Nagarjuna’s Paricakrama, [tantric] Aryadeva’s
Siitaka, [tantric] Aryadeva’s Svadhisthanaprabheda, and [tantric] Candrakirti’s
Pradipoddyotana. However, Abhayakaragupta probably equates the later tantric
Nagarjuna, Aryadeva and Candrakirti with the earlier Madhyamika Nagarjuna,
Aryadeva and Candrakirti, who wrote the famous Madhyamaka treatises such as
the Mulamadhyamakakarika.

There are exceptions to the above observations. Abhayakaragupta sometimes
cites and sometimes silently borrows from masters from the same period. He cites
Santaraksita’s Tattvasamgraha by name but silently incorporates Kamalasila’s
Madhyamakaloka. Both Sthiramati and Candrakirti lived hundreds of years before
Abhayakaragupta, but Abhayakaragupta assimilates Sthiramati’s Paricaskandhakav-
ibhasa and Candrakirti’s Paricaskandhaka instead of quoting them. Sometimes
Abhayakaragupta not only borrows from but also quotes the same master. He quotes
Candrakirti’s Madhyamakavatara, Madhyamakavatarabhasya and Trisaranasaptati,
citing the text or author by name, but borrows without acknowledging the source
from Candrakirti’s Paiicaskandhaka. And he borrows silently from and also quotes
three times by name Ratnakarasanti’s Saratama in the Munimatalamkara.*® With
these exceptional cases, another possible factor for the silent borrowing of other
master’s texts might be at play here. The borrowed master’s explanations on certain
matters might have become the standard in Buddhist monastic colleges and were

38 Cantwell and Mayer (2013, p. 196), Hugon (2015, p. 483) and Vergiani (2015, pp. 208-209).
39 Freschi (2012, p- 171), Hugon (2015, p. 483) and Vergiani (2015, p. 209).
0 Isoda (1988, p. 76-77).

@ Springer



D. S. Y. Cheung

632

(sT
—¢ dd ‘gp(O7) ouey] pue 1yoaqewo], jeadoy DWDIDADS S TURSEIRYRUIRY Lvfupwvdpuuty
1oded
juasaid oy jo Lefuewelguwry
s eydn3ereyeleyqy
ur asnay A L,, UoNdIs pue (g/ 6¥€ 1ypravppunwnlpunsplyno
‘u ‘g1 *d pue /4] ‘d ‘966]) reInyes jeadoy Po pyIYpIADDPUDWDDWDSPAYNL . S NUBSEIEYRUIRY Lwfuvundpuwy
1oded
jussaxd oy jo Lefueweleuwry
s eydn3ereyeleyqy 8¥€ PUR ¢ 1ypranppunwp [bunsndyno
ur asnay Y], UOTOIs 23§ yeadoy Po pyLIYpIADpPUDWD[DWDSDAYND , S HURSEIEYRUIRY Llypupdpuny
6 1Ypravippuvwunlpumsndync)
(979 “d ‘€707) ouey] jeadoy PO pyIYpIADIDPUDWD[DWDSPAYNL , S IUBSRIBYRUIRY Livfuvundpuwy
pSOYPYO( S YUY ‘DADIDADLIDIIYPOG S RAIPIUERS ‘DUIDLYDIUD]
s eunlieSeN [ouue)] ‘vpayqu.idvupyisiyppag s eaaped1y
[orue] ‘vyving s easpedry [owuey] ‘vuvjodppodipv.id
s .nIpjeIpue) [omnue)] ‘ypapuipplvy s eunlieSeN
‘vyLpyPYyDUWD PV S eunlIeSeN ‘D.pyunpAvwnsIyqy
s eyieueAonIeIN ‘DunipAIADYIONYpOg S eunlieSeN [oue)]
‘(oA 171 iIm uoryeIonb JUS[IS) PYYLIDADUDWD.A S DITYeWIeyJ
(8107 ‘®810T ‘L10T) ydo2qewo], uornejonf) ‘DADISDADADIIY) S UnlIRSEN ‘DYDIDSYNID) S BASPRALY (8611 "YQL) Molupwndvuuy
(9969 "dd ‘oz0g) on1 jeadoy DAISYSIYPPISPADYDS S ITWLISPURU[ Lplupwpypupypopy
DYLDYDYDWDLYPPUD]I
s eunf1eSeN ‘vyisuil) s nUPURQNSEA ‘DYDLSUIDSDAIIN]
s elsyeIRIURS ‘(uoneionb JUS[IS) DYYLDADUDWD.AJ
S IID[RWIRy( ‘DADYUpADUDSIYQY S BYRuR IR
(89—99 "dd ‘0z07) on1 uonejond) ‘vy1isvsuyng s eunlieSeN ‘vipyiimp.ansoup pyvpy S e3uesy LUy DU AYPOp
(uonejonb
SQ0UQIRJOY 10 Jeadoy Jo asnay yiom s eydn3ereeleyqy

SYIOM S.91doad 19y Jo 9snay s eidnSereeleyqy Jo 9[qe], QANSNBYXH-SUBIN-ON-AG V S d[qeL

pringer

H's



633

“Madhyamakanising” Tantric Yogacara: The Reuse of Ratnakarasanti’s...

($29 ‘€29—T9 "dd ‘cz07)

ouey ‘(16 *d ‘0z07) 'T pue ouey| jeadoy pyoYPWDAYPDRY S BIISE[RWER] DADYUIDDIDUTUN AT
(zg-16 "dd “0z0T) I'T pue oueyy

‘(P10T) eweAoyOX pue sueyeyy readoy (998€ "UQL) PyDYpuUnySLIUDJ S DIDfRIPULD) DADYUDIDIDUIUN
(167 d ‘6107) BLRJS pue UOSIBES] jeadoy DSDYGIADYDYPUDYSPIUDF S, TFRWRINIS DADYUIDIDIDUIUNIN
(LL—9L "dd ‘886 1) BpOS] uonejond) DWDIDADS S NUBSLIRYRUIRY DADYUIDIDIDUIUNJN

DADIPADADYLL] , S UTWOSCIPUR) ‘UDYPPDJ S NYPUBQNSEA

‘DYDASUDSPUPADYDPY S BIURSY ‘BiMlADyunygnsn s NYpueqnse

DYISUIADADAUDSDAYIDSIYPOG S UTWOSBIPUR)) ‘DYISDSIYNL

s eunlieSeN ‘uoydpspupivsiip S DIDCIPUR)) | HiAIDADUIDADIDY

mmﬁ@iga@k s eunf1eSeN ‘vASpyq pue vpapyPUDAYPDIY
(69—t "dd “0z07) I'T pue ouey uonelonQy § DIDRIPURD) ‘pip.vatapyidrypog s eunlieSeN [otnue]] (€06€ "UQL) P4y ]DIDUIUNY
(91 "d “600T) HON readoy DYHIYpIADDPUDUDDUDSDAYND 5 S UBSEIREUIEY 1papfig

uonjejonb

(1 91qeL, "dse ‘91—¢1 "dd ‘6007) LON pue jeadoy ypravpuvwuppunsplyny , s eipeyqereyurediq 1vap.lpg
(16 ‘u ‘g1 “d ‘6007) HON uonejon) epedejieyn pue eyqiesepueuy 1vap.lpg
(71 "d ‘6007) HOIN uonejond) vyidodoppupwnlpwns s 1yppnqeseN (Ov1€ "uol) ypvan.lpg
(ss d ‘0100) oY readoy 1papupy S ByeUB[eUed] ypyppodvdvyqy

pSoyISDAID)) S BURIRS ‘DADIDADAIDIIYPOG
(¢ ‘6z ‘s 'd ‘0102) onT uoneond) S BAQPNURS ‘DUDYpYSDAPpDYGDIUDWDS S epedeurur yvyppvdodvyqy

DUDADAIADIIONYPOG
(6661) uosoees| uonejond) [s eunfieSeN onuey] pue N.Qs@:%é.@% s eunfieSeN (691 "uol) uvyppodvivyqy
(001 *d ‘1 "T0A ‘C107) OURZS jeadoy vypupqruvyjidsnip)) s eijeyqeseyq uvfupwndpuuy
(%6 "u ‘oL "d ‘g007) eInwoue], jeadoy ppuwupan3of s eUSIy A[qissod pue ypapuipy s eyjeue[ewey] Livfuvundpuwty
(#6 "u ‘oL "d ‘g007) eInwue], jeadoy pAppynpy S TIUBSEIRYRUIRY Livfuvundpuuty
(uonejonb

S0UIRJOY 10 yeadoy JO asnay yiom s eydnSereyeleyqy

panunuod ¢ J[qe],

pringer

NS



D. S. Y. Cheung

634

(95-6¢ “dd ‘0z07) I'I pue oues] 99§ "PAYNUIPI Aq 03 1K

ST 4013 DADUIDADIDY STY) JO IOYINE QUL "DYLIDADUIDY 5 S PITWENIY WOl JUSISHIP ST npytippiputunyy oy ul eydngereedeyqy £q pajonb wiatayvapupinlpy oyx,
9A0QE T 210uj00] 998 yvypprdodvyqy s eydnIereeleyqy Ul ypapuip.ivlpy 3 jo uorejonb

oy 10 “(£z *d ‘9107) Sueysinyg pue 46 d “pigr 99s Yoql], ur paArdsaid ypapupy Yy jo iduosnuewr JLB[sueS Ay Jo uoydojod oy} Ul PaISANE OS[e SI yPADUIDDIDY
Jo opm oy, (¢S *d ‘0z0T) 1 pue ouey| 99s ‘(updjpapupvlp.s iwpoynd) papupiniy se ypapuipy s eunlreSeN sajonb eidnSereNeleyqy v.pyumippUIURY Y1 UL
Mmo[aq

€ 20w00J os[e 998 *(96 *d ‘6661) UOSIRRS] 938 ‘(v UDAPADUIDADID.A) HDADUIDDIDY e 1ypapuipy s eunleSeN sojonb eidnSereseleyqy uvypprdodvyqy oy U
MO[Oq ¢ PUE T SIIOUI00] 808 1/DADUIDADIDY SN o) 10 |

(¢L—cL "dd ‘8861) EpOS] eadoy Louyppng, s DueseIeeuey DADYUDIDIDUIUNI
(929 *d *€202) ouey pue (py—t
"u os[e 33s ‘19—9 ‘dd ‘G107) ouey| jeadoy DUDIPADS S TIUBSRIRYRUIRY DADYUIDDIDUIUN I
(uonejonb
S0UIRJOY 10 yeadoy JO asnay yiom s eydnSereyeleyqy

panunuod ¢ J[qe],

pringer

H's



“Madhyamakanising” Tantric Yogacara: The Reuse of Ratnakarasanti’s... 635

being handed down by tradition.®' The fact that Ratnakarasanti is repeated the most
by Abhayakaragupta might indicate that Ratnakarasanti’s explanations were widely
accepted at Abhayakaragupta’s time. Although it is not plausible that Abhayakar-
agupta was Ratnakarasanti’s student,’> he certainly had access to Ratnakarasanti’s
works in the Vikramasila monastery.®?

Distance in space is probably also a factor affecting the identification of source
texts. In the sNgags rim chen mo, the Tibetan master Tsong kha pa quotes Indian
masters by name, but only refers collectively to the views of “some Tibetan
masters” when he does not agree with other Tibetan interpretations.®* Tsong kha pa
regards Indian masters as authoritative and quotes them to lend weight to his
arguments in refuting wrong views from other Tibetan masters.

Conclusion

In this paper, I provide a few examples of textual reuse in tantric texts, primarily
focusing on a line of reuse of Ratnakarasanti by Sﬁnyasamédhivajra, Abhayakar-
agupta and Tsong kha pa. I produce comparative tables of the works of these authors
to show that, in contrast to §ﬁnyasamédhivajra, who retains the Yogacara flavour of
Ratnakarasanti, Abhayakaragupta modifies Ratnakarasanti’s text to suit his Mad-
hyamaka philosophy. On the other hand, Tsong kha pa accurately quotes
Ratnakarasanti but utilises Abhayakaragupta’s justification to offer Madhyamaka
viewpoints in his commentary on Ratnakarasanti. After applying the insights of
earlier studies, I provide some remarks regarding these authors’ compositional
processes, employing a variety of sources. In contrast to the accepted customs
nowadays, in medieval India and Tibet, a master’s endorsement of and respect for a
predecessor is demonstrated when he silently appropriates (i.e., repeat without
acknowledgement) that predecessor’s viewpoint. A master would be more likely to
give credit to the source of a quotation if there was a significant period of time or
distance between that source and his audience. I hope future research on tantric
Buddhist commentaries will further improve our understanding of the nature of
textual reuse in late medieval Indian and Tibetan Buddhism.
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Appendix

See Tables 6 and 7.

Table 6 True Nature of the Architectural Elements in the mandala According to Dipamkarabhadra

Verse number in the
*Guhyasamadjamandalavidhi

Element of the support
mandala

True nature according to
Dipamkarabhadra

327

328

329-330a

330cd

331

332ab

332cd

333ab

333cd

The square form of the
mandala palace (kitagara)

Eastern gate

Southern gate

Western gate

Northern gate
The four arches
The [four] raised platforms

The group of [six] worship
goddesses on the raised
platform

The richness of
ornamentations [of the
mandala)

Absence of inequality
(avaisamya)

The four spheres of
application of mindfulness
(smrtyupasthana)

The four aspects of heroic
energy (caturviryam) = The
four prahanas

The four foundations of
supernatural power
(rddhipada)

The five faculties and the five
powers (indriyabala)

The four meditative
absorptions (dhyana)

The four mental
concentrations (samadhi)

The set of [four] retention
formulas (dharant)

The mandala satisfies all
wishes [of all beings]
(sarvasaparipiranam)
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Table 6 continued

Verse number in the
*Guhyasamajamandalavidhi

Element of the support
mandala

True nature according to
Dipamkarabhadra

334

335ab

335cd

336

337

338

339

339

340

34]a

341b

341cd

342

342b

The resounding of bells sewn
into flags which have multi-
coloured points shaken by
the wind

Mirror

Pearl strings, half pearl
strings, moon discs, sun
discs, mirrors, garlands and
chowries

The eight interior pillars

The vajra thread that is
completely round

Coloured powders

Consecration vase

Filled exterior vase

The objects of worship:
flower, incense, great lamp
and scented paste

Cakes for the deities

Garment

Singing, dancing and
instrumental music

The city (pura) = kitagara?

mandala (cakra)

[The mandala] is going
everywhere (°sarvagam)
with the sound (°rava) of
the nine parts (°navanga®)
of the excellent dharma
(°saddharma) moved by
training (vinayoddhiita)

The five wisdoms (jiiana)
starting with mirror-like

wisdom

The mirror[-like wisdom]
(@darsa®) and the [seven]
limbs of enlightenment
(°bodhyanga®)

The eight liberations
(vimoksa)

The turning [the wheel of the

doctrine of the]

(°pravartanat) Vajra vehicle

(°vajrayana®) by all perfectly

awakened ones in all

directions and in all three
times

(sarvadiktryadhvasambuddha®)

The five perfectly awakened
Buddhas
(paricasambuddhah)

The nectar of wisdom

(jianamrta)

The natural outflow
(°nisyandah) of the
completion (°piiri®) of the
accumulation [of merit and
wisdom| (sambhara®)

The [seven] limbs of
enlightenment
(bodhyanga®)

The taking of dharma

(dharmahara)

Shame (4rih) and bashfulness
(apatrapya®)

The growth of Great Bliss
(°mahasukhavivardhana)

The city of liberation
(moksapura)

The gathering of essence
(sarasamgraha)

Note: See also Sakurai (1996, p. 137, Table 4) for a similar table in Japanese together with the scriptural
sources of the verses in Dipamkarabhadra’s text
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Table 7 True Nature of the Deities in the mandala According to Ratnakarasanti

Verse number in the
*Guhyasamajamandalavidhi

Deities

True nature according to
Ratnakarasanti

343

344ab

344cd

345

346

347

347

347

347

347

The four gatekeepers

The six offering goddesses
(Rapavajra etc.)

The four goddesses (Locana
etc.)

The five Buddhas

The lord of the mandala

The ten goddesses (Riipavajra
etc. and Locana etc.)

The first gatekeeper
(Yamantaka)
The other three gatekeepers

The five Buddhas

The lord of the mandala

The four faculties of faith
(Sraddha), heroic energy
(virya), mindfulness (smrti)
and meditation (dhyana)

The first six perfections of the
ten perfections

The other four perfections of
the ten perfections

The five wisdoms (jiiana) =
the wisdom of the
destruction of defilements
(ksayajiiana) and the
wisdom of non-arising of
abandoned defilements
(anutpadajiiana)

The mind which has the
nature of the wisdom of the
destruction of defilements
(ksayajiiana) and the
wisdom of non-arising of
abandoned defilements
(anutpadajiiana)

The ten perfections

The first two bodhisattva
levels

The third to the fifth
bodhisattva levels

The sixth to the tenth
bodhisattva levels

The eleventh bodhisattva

level

Note: My understanding of Dipamkarabhadra’s verses as interpreted by Ratnakarasanti is slightly dif-
ferent from that of Sakurai (1996, pp. 139-143)

Abbreviations, Sigla and Symbols

corr. Correction

D Derge edition of the Tibetan canon

em. Emendation
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N Narthang edition of the Tibetan canon

om. Omitted

Ota. Otani Catalogue number of the Peking edition, see Suzuki (1961)

P Peking edition of the Tibetan canon

Toh. Tohoku Catalogue number of the Derge edition, see Ui et al. (1934)
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