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SUMMARY

The King of Ritual Manuals from the Tantra of Maya MaricT's Arising contains
instructions for the visualization and ritual propitiation of the goddess
Marici. The text covers rites for protecting oneself from perilous situations,
rites for increasing wealth and intelligence, elaborate battlefield magic rites,

and rites for protecting livestock from predators.
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1.3

INTRODUCTION

The opening line of The King of Ritual Manuals from the Tantra of Maya Marict’s
Arising! identifies the text as a ritual manual to the work that immediately
precedes it in the Degé Kangyur, The Marici Dharant (Toh 564). But while the

opening section of this tantra does contain a recitation practice for The Marict
Dharani, the majority of the text focuses on ritual instructions for additional
practices associated with the goddess Marici. The full title, The King of Ritual
Manuals from the Tantra of Maya MaricT's Arising, indicates that these ritual
instructions were compiled from a larger work known as The Tantra of Maya
Marict’s Arising, which the text’s colophon notes was taught by the Buddha
Vairocana.

After providing an initial set of instructions for the practice of reciting The
Marict Dharant, The King of Ritual Manuals from the Tantra of Maya MaricT's Arising
presents a variety of instructions for performing ritual actions characteristic
of Buddhist Kriyatantra literature. These include guidelines for preparing the
ritual space or mandala, creating and installing an image of Marici, and
creating an effigy of the target of the rite, as well as methods for depicting
Marici’s mantra or mantra wheel and instructions for invoking, visualizing,
and propitiating Marici with bali and fire offerings.

The first set of such rituals concerns rites to protect oneself from perilous
situations, to be free of illness, to increase one’s wealth, and to increase one’s
intelligence. The second set begins with rites that one can perform to both
protect oneself and harm one’s enemies. Here we find rituals for infecting
others with diseases, killing a specified target, expelling them from an area,
and sowing discord. The text then moves on to detailed instructions for the
performance of battlefield rites to paralyze, enchant, or otherwise render
ineffective an enemy army. The rituals in the last section of the text concern
protecting cattle and other livestock from predators, and they combine a rite

to the deity Agni with a Marici visualization and fire offering.
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1.6

Tarthang Tulku’s catalog of the Nyingma edition of the Degé Kangyur
divides The King of Ritual Manuals from the Tantra of Maya Marict's Arising into
two chapters? However, the text itself tells us that its material is extracted
from a much larger work, and it is likely the case that the two chapter
colophons that do appear in this text are not indicative of the structure of The
King of Ritual Manuals from the Tantra of Maya MaricT's Arising itself but are
instead artifacts from its source text. The King of Ritual Manuals from the Tantra

of Maya MaricT's Arising and its companion text, The Mandala Rites of Noble

Marici (Toh 566) both indicate that they are compilations of ritual instructions
from larger tantra dedicated to the goddess Marici. The title of the current
text refers to this work as The Tantra of Maya Marict’s Arising, and the title for
The Mandala Rites of Noble Marict (Toh 566) refers to it as The Twelve-Thousand
Line Tantra of Marict’s Arising. The opening section of The Mandala Rites of Noble
Marict also refers to its source text as Maya Marici's Arising, which indicates
that these two ritual manuals may derive, at least in part, from the same
longer tantra dedicated to the goddess Marici.

Unlike The Marict Dharani, neither The King of Ritual Manuals from the Tantra
of Maya Marici's Arising nor The Mandala Rites of Noble Marici contains a
translators’ colophon, and neither work appears in either of the royal Tibetan
catalogs of translated works. As a result, it is difficult to say with any real
precision when these texts were first translated into Tibetan? However, as
Lancaster notes, Tian Xizai's tenth-century translation of the Maricidharani-
stitra (Taisho 1257) contains a translation of The Marict Dharani as well as both
ritual manuals in the cycle on the goddess Marici preserved in the Degé
Kangyur? It thus seems possible that all three of the works dedicated to
Marici in the Tibetan Kangyurs—The Marict Dharani, The King of Ritual
Manuals from the Tantra of Maya MaricT's Arising, and The Mandala Rites of Noble
Marici—belong to the same later textual tradition of the goddess Marici that
was translated into Chinese in the tenth-century.> As noted in this English
translation, however, the version of The Marict Dharani described in the
opening section of The King of Ritual Manuals from the Tantra of Maya Marict’s
Arising appears to be a slightly different version than the translation
preserved in the Kangyur as a standalone text (Toh 564)°

While a relatively large number of Sanskrit witnesses of The Marici Dharant
have survived,” there is to our knowledge only one surviving manuscript
witness of The King of Ritual Manuals from the Tantra of Maya Marici's Arising.
This witness is preserved in an unpublished manuscript from Nepal that
contains Sanskrit versions of all three works in the cycle of texts in the Degé
Kangyur on the goddess Marici. The fact that this witness contains all three
texts in the exact order in which they appear in the Degé Kangyur suggests

it is related to the textual tradition from which the translations of Toh 564,


https://read.84000.co/translation/toh566.html

1.7

565, and 566 were produced. The Sanskrit manuscript unfortunately cuts off
at the material corresponding to the middle of The Mandala Rites of Noble
Marict (Toh 566)8 The fragment of scribal colophon that survives notes that
the text was copied by one Vajracarya Ravrndrabhadra (perhaps a
misspelling of Ravindrabhadra), but it does not indicate when or where the
text was copied.? The Sanskrit manuscript comes from the private collection
of Manavajra Vajracarya and was microfilmed and cataloged by both the
Nepal-German Manuscript Preservation Project (NGMPP)!® and the
International Association for the Study of World Religions (IASWR).M The
readings in this Sanskrit witness reflect a relatively close relationship to
these texts as they are received in the Tibetan Kangyur recensions, and it
has proved a valuable resource for this translation.

This English translation is based on the Tibetan translation from the
Tantra Collection (rgyud ‘bum) section in the Degé Kangyur in consultation
with the Tibetan translation in the Stok Palace Kangyur and the Comparative
Edition (dpe bsdur ma) of the Kangyur. The Tibetan was also checked against
the Sanskrit manuscript witness cataloged in the NGMCP microfilm
collection under the title Maricikalpa (NGMCP E 1480/9) and the TASWR
microfilm collection under the title Maricikalpatantra (MBB II 112). All
instances in which the English translation deviates from the reading in the
Degé Kangyur in favor of a reading in the Sanskrit witness or another

Tibetan witness are noted in the translation.
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The Translation
[F.158b]
Homage to the Three Jewels.

This is the ritual manual of The Dharant of the Goddess Marict that was received
by Vairocana’s great king.!? Visualize Marici on a sun and moon disk.
Imagine a needle and thread emerge before her out of her rays and sew shut
the mouths and eyes of wicked beings. Set up a boundary to any external
observation and imagine, while reciting the “was dwelling in Sravasti” line,
that the goddess Marici emerges in her complete form from the light of the
sun and moonl!?® Continue, saying, “ ‘There is a certain goddess named
Marici, the Victor said, ‘who arrives just before the sun and moon, but even
the many hordes of gods cannot see her.” ” Then, continue to where it says, “
‘may I, too, not be seen,” ” and so forth. Those are the three sets of nineX4 The
mantra verse is recited as follows: om padakramasi'® parakramasi udayamasi
pudamasi nairamasi antardhanamasi.

One can add a specific name to the section that reads, “Goddess Marici,
protect me on the path. Protect me from the wrong path. Protect me from
perils involving kings, fire, enemies, and lions. Always bring me profit and
success. namo ratnatrayaya om alo kalo talo sacchalo sammurti raksa raksa mam
sarvabhayesu svaha. Homage to she who possesses the Three Jewels1® om
vardli vatali vattali varali vardhamukhi'” [F.159.a] sarvadustanam mukham bandha
bandha,” and that person will always be well protected.

The forty-four-syllable invocation is the names of the three oceans, the
heart mantra with the syllable om, and the twenty-two and the six-syllable
mantras 18 It offers protection from all manner of perils.

If one bears this heart mantra in mind, one will have a keen intellect. When
this mantra is recited along with the introductory verses, she grants boons

such as increasing one’s wealth, stores of grain, and attendants.
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To that end, someone who wants to perform the sadhana should draw her
image on a canvas or wooden board. Draw ASokamarict seated on a lotus at
the base of an asoka tree adorned with all her ornaments. She is yellow and
wears a blue upper garment and shawl.'? Her head is crowned with a caitya,
she is youthful, and her eyes look to the left. Following the aforementioned
ritual procedure, gaze at the painting in front of you while reciting the heart
mantra of the supreme sadhana, om maricyai svaha, one thousand times. This
supreme heart mantra will certainly grant the highest siddhi, eliminate all
fevers, and eliminate all illnesses.

Reciting the mantra along with a fire offering causes Marici to increase
one’s wealth. A fire offering of yogurt and dtirva grass eliminates illness. A
fire offering of honey and ghee enthralls kings. A fire offering of yogurt, rice,
and molasses allows one to acquire a yaksini. One thousand fire offerings of
mustard oil and leafy neem branches eliminates fever and illnesses. One
should perform one thousand fire offerings using one’s own blood, a bone,
poison,20 and black mustard, and the enemy will die. Perform the fire offering
with milk, and it will be pacified.

If one recites the mantra continually, it neutralizes poison and easily
subdues dakinis. If one recites it one hundred and eight times each day one
will develop a keen intellect.

Marici’s heart mantra is om ovardli vadali vattali vardhamukhi?t
sarvadustapradustanam bandha bandha mukham svaha. [F.159.b]

Blessed Marici’s six-syllable secret heart mantra is om maricyai svaha.

This is the hand mudra for the heart mantra: Hold the hands parallel with
the palms either together or open. Draw the thumbs in slightly and make a
circular shape with the two middle fingers touching each other. Sit with the

legs crossed and rest the hands at the navel 22

This most supreme hand mudra
Can be used for any rite,
And it is taught to lesser, middling,

And superior practitioners.

It accomplishes goals quickly.
It is always effective and is used to make offerings.
It purifies and brings great merit.

It brings good luck and destroys misdeeds.

This mudra is a cause of merit,

Siddhi, and the elimination of all misdeeds.

23

When one recites Blessed Marici’s name eight times=> one will be protected,

given refuge, and defended.
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1.25

tadyatha arkamasi markamasi urmamasi varamasi civaramasi mahdctoaramasi

24

antardhanamasi=> namo ratnatrayaya tadyatha om wvadali varali vardhamukhi

sarvadustapradustanam mukham bandha bandha svaha

This ritual manual comes from the Vidyadhara Basket.>

Another application of her mantra is as follows: Visualize a golden boar,
and visualize Marici mounted on it wearing a white skirt. Her head is
crowned with a caitya, and her left hand holds a blooming aoka branch.
When confronted with any of the great perils, one should visualize oneself
surrounded by a pack of boars. One should hold the hem of the upper
garment at one’s heart and chant the mantra seven times while making
seven knots, and one will not be overcome by robbers and the like.
Afterward, the knots should be untied.

This concludes “The Ritual Manual of Blessed Marict.”*

One should imagine the syllable lam on the moon disk at one’s heart? One
should recite it mentally and meditate on the fact that [F.160.a] all
phenomena are devoid of identity. Then one should imagine oneself in space
in the form of Vairocana seated on a teakwood throne in the center of a lotus
with legs crossed in the vajra posture. He has a golden complexion and
bears the hand mudra of supreme awakening. He has attained meditative
concentration, wears a crown of matted locks, and is peaceful. Perform the
mental recitation with the syllable mam.

Marici appears on a moon disk before you out of Vairocana’s light rays.
While reciting the mantra om maricyai svaha, imagine that she is before you
holding a golden needle and thread with which she sews shut the eyes and
mouths of wicked beings. Recite the vidya of the root mantra once over a
protection cord with twenty-one threads spun by a young girl. Then recite

the following mantra one hundred and eight times:

namo ratnatrayaya maricyai devatayai®® hrdayavartayesu tadyatha om vati tili
pattali  pattilivarali  varahamukhi  sarvadustapradustanam  caksurmukham

bandhami®® svaha

To protect oneself, make seven knots in the protection cord while reciting

the following mantra:

namo ratnatrayaya maricyai devatayai’® tadyatha om vattali vatali varali

varahamukhi®! sarvadustapradustanam granthibandhami svaha

To do this for an associate, make a single knot while bearing their name in
mind. A traveler should tie the cord to his waist and recite Marici’s vidya

along with the introductory verses, and she will travel in front of him. If he
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does that, he will protect himself.
Make a moon disk at night and a sun disk during the day in one’s location
according to the previous instructions3? Then recite the following vidya

seven times just as it was taught:

namah  sarvabuddhabodhisatvebhyah  tadyatha om alo kalo talo sacchalo

sampamiirti>> raksa raksa mam sarvabhayesu svaha

That is the vidya called [F.160.b] she who possesses the Three Jewels.

This has been confirmed as a supreme heart mantra of Blessed Marici:

tadyatha om maricyai vattali vadali varali varahamukhi®* sarvadustpradustanam

bandha bandha mukham svaha

tadyatha om wvattali vadali varali vardhamukhi sarvadustapradustanam bandha

bandha mukham svaha
om maricyai svaha
This has been confirmed as a supreme heart mantra of Blessed Marici:

om maricyai padakramasi®> parakramasi uttayamasi nairamasi arkamasi markamasi

36 wahactoaramasi antardhanamasi

37

urmamasi bandhamasi gulmamasi civaramasi
namo  ratnatrayaya  tadyatha om  wvattali  vadali  varali  varahamukhi

sarvadustapradustanam bandha bandha mukham svaha
om maricyai svaha
He should perform the recitation with the mantras:

om maricyai padakramasi®® parakramasi uttayamasi nairamasi arkamasi markamasi

3 4

urmamasi bandhamasi gulmamasi civaramasi®® mahactoaramasi‘® antardhanamasi

namo  ratnatrayaya  tadyatha om  vattali vadali  varali  vardhamukhi

sarvadustapradustanam bandha bandha svaha

om wvattali vadali varali vardhamukhi sarvadustapradustanam caksurmukham

bandhami* svaha
And:

om ovattali vadali varali varahamukhi*?  sarvadustapradustanam — granthim

bandhami®? svaha
Any of the following mantras may be recited to protect oneself#*

om arkamasi svaha
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om markamasi svaha

om antardhanamasi svaha
om tejomasi svaha

om uttayamasi svaha

om gulmamasi svaha

om vanamasi svaha

om ctvaramasi®> svaha
om vatakramasi svaha

om varakramasi svaha

om urmamasi svaha

There are other rites as well. The supreme mantra om maricyai svahia can be
used for rites of pacifying, increasing, enthralling, subjugating, [F.161.a] and
attracting. To use it for oneself, imagine the heart mantra at the heart with
the syllables tri and om added to it. Imagine the target standing in a whirling
firebrand and perform the attracting rite with the hook and noose mudras ¢
This will attract a divine woman who is within one hundred leagues.
Another application is as follows: Perform the following rite at sunrise.
Recite the Kumari mantra one hundred times and install her in a mandala
made with cow dung. Smear her body with white flowers and sandalwood,*
wash her thoroughly, dress her in a white robe, and perform an incense
offering with bdellium. Smear the thumbs with red lac and black oil*® and
recite the mantra one hundred and eight times, and this will show that one
has been consecrated.?? Then invoke all the gods and the like with this king

of mantras:
om ciri ciri mu svaha

Recite the mantra om mah®® aloud one hundred and eight times to incant the
lamp, present it to Kumari, and, just as before, they will see you.51 Listen for
an auspicious or inauspicious sign from the entire horde of matrs while
reciting the mantra om vatali yam muh ten thousand times, and it will be
revealed.

If one wants an enemy to contract a fever, mix ground human bone, ashes
from a charnel ground, and the soil of both banks of a river with soil from a

footprint and make an effigy. Write the augmented mantra with poison,
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copper, black mustard, and gold mixed with milk on cloth from a charnel

ground. Perform one hundred and eight recitations of the following mantra:
om maricyai, infect [insert name] with fever—infect them! hiiri1 phat svaha

If the cloth is hidden in the enemy’s house, they will contract a fever.

One can also write the enemy’s name on a skull with the aforementioned
substances, place four a syllables inside it, and place it in a fire surrounded
by the syllable mam. Then the wrathful one should heat it in a fire kindled

with teakwood.>2 Remove the skull®?

and hide it in the enemy’s house, and
they will immediately contract a fever. It can also be hidden in a charnel
ground.

If one wants to kill an enemy, [F.161b] one should write their name on a
skull in the middle of the two syllables hiirii and phat with ink made of
poison, salt, black mustard, and blood using a pen made of human bone, and
they will be killed. One should surround it with the mantra om maricyai hiirm,
kill [insert name], hiiriz. One should recite the mantra one thousand and eight
times, and the target will die. If the mantra is written in a charnel ground, the
target will die within three days.

If one wants to expel someone, one should hold a crow’s wing while
reciting one thousand and eight times the mantra om maricyai cala cala pracala
pracala Sighramgamini, expel [insert name], hiirit phat. One should carefully hide
it in the enemy’s house and visualize the target mounted on a camel, and
they will be expelled immediately.

If one wants to sow discord, one should make sure that each effigy is
made to look like the target using ash from a charnel ground, the soil of both
banks of a river, and soil from a footprint and placed back-to-back.>* One
should tie them with hair from the heads of a buffalo and a horse and smear
their bodies with poison, black mustard, and salt. Then one should write the
targets’ names, augmented with the syllable hiiri, in the middle of four phat
syllables with buffalo and horse blood on a piece of cloth from a charnel
ground, and one should surround this with the syllable mam. One should
place the effigies in the center and recite the mantra while visualizing the
two of them mounted on a buffalo and a horse as if they were fighting, and it
will sow discord.

One should bury an effigy®® of Hara with Durga in a hole in a charnel
ground while reciting the mantra om maricyai, sow discord between [insert
name] and [insert name], hiin svaha.

Another application is as follows: The images should be made on a
buffalo’s horn and a horse’s bone, and the names should be written at the

heart centers with buffalo and horse blood mixed with feces and white darva


https://translator:phyes@read.84000-translate.org/source/toh565.html?ref-index=7

1.66

1.67

1.68

1.69

1.70

1.71

1.72

1.73

1.74

1.75

grass seeds. Then, this should be thrown into a fire kindled with teakwood
while reciting the mantra, and it will immediately sow discord. One can also
hide them in the enemy’s house, and it will sow discord.

Now I will explain the instruction from The Great Tantra of Marici’s Arising,®
which teaches the verses that should be recited to paralyze an enemy’s army.
If trying to disrupt a king’s forces wherever they may be and bring an
adversary’s kingdom to ruin, this rite should be performed and offering
made right after the king arrives. [F.162.a] The acarya should request
permission from the king’s counselor and then enter meditative
concentration with a benevolent attitude and love toward all beings. He
should have a competent assistant provide him with all the necessary ritual
implements and assist with the rite. He should set up the painting of Blessed
Marici, anoint the mandala with white sandalwood, scatter white flowers on
it, and present incense, perfume, flower garlands, and a bali offering. Then
he should make offerings of yogurt, honey, and molasses while reciting the

following mantra seven times:
om maricyai argham>” praticcha svaha
om maricyai gandha praticcha svaha
om maricyai puspe praticcha svaha
om maricyai dhiipe praticcha svaha
om maricyai dipam praticcha svaha

He should perform the offering to Blessed Marici and then recite the
dedication. When she has been pleased, he should see himself in the form of
Blessed Marici and recite the mantra thirty thousand times with pride.>® That
is the preliminary worshiping rite, and it will reveal any inauspicious sign.
After that, he should perform the fire offering. Following the
aforementioned ritual instructions, he should light fire pits for all the ritual

actions®

using butea, bodhi tree, and udumbara branches, and he should
offer one thousand and eight individual pieces of diirva grass that have been
dipped in yogurt, milk, and ghee. Then he can perform all the ritual actions.

The paralyzing mantra is om ovattali wvadali varali vardhamukhi®®
sarvaripusyaibhyam stambhaya®® svaha. This mantra can be used for any
paralyzing ritual. The recitation and fire offering should be performed using
this mantra.

After that, he should add the names of the king and royal priest who are
the target of the mantra and write them on a piece of birch bark or cloth

using red saffron or bovine bezoar. He should encircle it with the syllable
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mam, surround that with the four syllables om, mam, vam, and mam, and draw
the mantra wheel surrounded on the outside by the letter va. If he touches
the troops with this on the crown or throat, they will be protected in
everything they do. When they go to battle, no weapon will pierce [F.162b]
their bodies, and they will win the battle.

Then the vajracarya should mount the lead elephant or the lead chariot,
face the battlefield, and hoist a yellow victory banner over an unfurled
painting of Blessed Marici. He should wear a lower robe of yellow cloth and
a yellow turban, hold the ritual implements, vajra, and bell, and, with
confidence, visualize himself as Marici atop a chariot drawn by wild boar as

before while reciting the following mantra:

om maricyai vattali vadali varali varahamukhi®®  sarvadustaripusyaibhyam

stambhaya® hitm phat svaha

He should recite this while visualizing the target surrounded by wild boar,
and it will bring immediate victory over the enemy army.

This mantra wheel should be drawn with a liquid made of yellow arsenic
or turmeric on a piece of cloth from the corpse of a person who was slain in
battle or on a piece of cloth from a charnel ground. An effigy of the enemy’s
general should be fashioned out of soil from both sides of a riverbank or soil
from a mountaintop mixed with ash from a charnel ground and placed in the
center of the mantra wheel. The image of a wild boar should be drawn using
the same soil mixed with a liquid base of rice and turmeric, and the effigy of
the enemy should be placed face down in the boar’s mouth. The boar should
be placed inside of a vessel with a lid and left there, situated so that it faces
the enemy army. He should perform a bali offering with boiled rice, fish, and
raw meat, and he should strike and pierce the ground with an eight-inch
teakwood dagger while reciting the mantra. He should recite the mantra one
thousand and eight times with the power of vajrakrodha, and the enemy
army will be paralyzed.

For another depiction of the mantra wheel, he should surround it with the
syllables of the target’s name, and surround that with the syllable ca. He
should make a circle between those two with the mantra garland that begins
with vattali, surround that with the syllable mam, and surround it again with
the four syllables. He should mark the edge of the square boundary with
vajras, and it will instantly paralyze and weaken the enemy army—Ilet there
be no doubt. This mantra wheel called supreme victory over the enemy army
[F.163.a] should be learned from an acarya’s instructions.

The following is another mantra wheel for performing paralyzing rites,
rites to sow discord, and killing rites for protecting one’s close allies and

getting rid of people who create obstacles. The wise one should prepare a
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spot in a charnel ground, carefully unfurl the painting, and make a mandala
of cow dung in front of it. The wrathful one should perform an offering using
the five prescribed offerings, put on a black robe, wear a black turban, clasp
the ritual implements, vajra, and bell, and visualize himself as Marici as
before.

He should imagine himself as Marici with three boar faces that have three
eyes and bare their fangs. Her tongue strikes fear like a flash of lightning.
She shines and radiates a light equal to twelve suns. She wears a sapphire-
blue lower robe, a blue jacket, and a multicolored upper garment and shawl.
She is adorned with all her ornaments and has eight arms. She holds an
arrow, vajra, needle, and hook in her right hands and a bow, noose, asoka
branch, and thread in her left hands. The hair on her head is like a caitya. She
stands on a sun disk with her right leg extended. She is wrathful and
tramples the target of the rite with her foot.

He should make the effigy out of soil from a riverbank, ground human
bone, and ash from a charnel ground. He should write the mantra
augmented with the target’s name with ink containing the three spices,
poison, blood, salt, black mustard, and datura on a piece of cloth from a
corpse, place it in the middle, and add the target’s name to the following

mantra:

om maricyai vattali vadali varali varahamukhi®® hari kill [insert name] hirir phat

svaha

He should make a pill with dried human flesh and bdellium, mix it with
human fat, and perform one thousand and eight fire offerings [F.163b] into a
tire kindled with wood that has been used to burn a corpse. Then he should
write® the name of the king of the opposing army with black mustard oil. If
he wants to kill him, he should make a smoke offering with it, and he will
die. If he wants him to be paralyzed, he will be paralyzed. Or he can face the
battlefield and perform a fire offering and mantra recitation with a mixture of
ground human bone and human fat, and the enemy’s forces will instantly be
paralyzed.

Another application of the mantra is as follows: If he wants to pacify
jackals that are threatening livestock, he should go to the cattle pasture and
write the mantra clearly on the arch of the pasture gate. He should place the
mantra on top of a white victory banner and write the mantra on two boards,
with the names of the eldest bull and the herders added to each respective
board with an ink containing white sandalwood, red saffron, and bovine
bezoar. Then he should hang the mantra wheel on the bull’s horns and
around the herders” necks. He should make the mantra wheel with the

syllables om, mam, vam, and mam surrounded by the syllable va and then
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surrounded by the syllable cyai. It should be encircled on the outside with
the syllable mam. He should wrap a teakwood dagger measuring eight
fingers to the gate with five-colored thread and stab the gate with a dagger

while reciting the following mantra seven times:
om maricyai sarvavighnam utsadhaya hiirii phat svaha

That is the dagger mantra for dispelling vighnas.

After that, the wise one should carefully unfurl the painting of Blessed
Marici in the middle of the cattle pen so that it is facing east. He should dig a
fire-offering pit in front of the painting in the shape of a square measuring
one cubit across. He should set out vases for perfumed water on the four
sides of the square and fill them with perfumed water and the five grains.
They should be anointed with white sandalwood, tied with two strips of
white cloth, and ornamented with leafy branches from the following five
trees: banyan, bodhi tree, udumbara, mango, and giant milkweed. He should
incant them with the mantra one hundred and eight times and then plant a
teakwood dagger at each of the four sides of the fire pit while reciting the
mantra explained above.

After that, he should make a mandala® with dung [F.164.a] and scatter
upon it a bali offering of blood, a garland of red, blue, and white lotuses, and
fragrant flowers. He should sprinkle it with perfume and sandalwood water
and perform the deity food offering with a morsel that contains yogurt,
honey, and molasses. He should decorate it with a row of butter lamps and
hang a flower garland on the ornamental canopy. He should write the
mantra at the top of a victory banner made of white cloth and plant it in the
ground. Then he should make a smoke offering of bdellium.

When the offering to the blessed goddess Marici has been properly
performed and she is pleased, he should perform the mantra recitation with
the mantra mentioned above while making all the requisite offerings.

In front of the painting, he should dig a square pit for the fire offering that
is four cubits across. He should make an altar that is four fingers across,
surrounded by vajras, and made to look like a lotus with the stalk attached.
He should make the sign of a vajra in the middle of the lotus, make a
mandala with cow dung, and scatter flowers on it. Then the mantrin should
bathe, purify himself, put on white clothes, wear the proper white turban,
hold a vajra and bell, and begin with confidence.”

He should expel the vighnas in front of the fire pit with the mantra and
plant teakwood daggers in the four corners on the outside of the fire pit.
Then, just as above, he should sit on the east side of the fire pit facing west®8
on a pile of kuda grass while reciting the blessing with the mantra and hand

mudra. He should spread the kusa grass on the four sides of the fire pit,
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incant all the implements with the mantra one hundred times, and place
them on the right side. He should place a water bowl] on the left side and set
up a water-offering bowl filled with perfumed water and with flowers in
front of it. He should set out the yogurt, molasses, and honey, place a fire in
the fire pit that has been produced with a hearth stick, and kindle the fire
with banyan, udumbara, and butea branches.

Then he should visualize that the syllable om [F.164b] transforms into a
moon disk with the syllable ram on it, and that Agni appears out of that. He

should invoke Agni with the following Agni invocation mantra:

om ehy ehi mahabhiitadeva dvijarsisattama parigrhitoa ahuti maharasmin sannihito
bhava

Then he should recite the following Agni mantra:
om agnaye divyadipya avisa mahasriye havyakavyavahanaya® svaha

He should imagine Agni seated on the moon disk with a round, white face,
four arms, and three blazing eyes. Agni is beautiful and stainless, like the
light of the autumn moon.”? He is peaceful and emits a stream of amrta. He
holds a staff, a water jar, and a rosary, and he displays the boon-granting
hand mudra. He should give him the water offering and offer three oblations
of the fivefold offering in the aforementioned vessel into the deity’s mouth
and sprinkle it again with water.”!

For the pacifying rite, as the fire rekindles, he should imagine the goddess
Marici again seated there on a moon disk. White like an autumn moon, she is
youthful, has eyes like blue lotuses, and wears white garments. For the
pacification rite, she holds a vase of various types of amrta that flow forth.
He should imagine that the youthful goddess arises like a divine blazing
flower and showers beings with a stream of amrta,”? and he should offer one
ladle into her mouth. Then he should mix yogurt, honey, butter, and milk
with diirva grass and the bones and hair from the head of an animal and
perform one thousand and eight fire offerings.”>

Moreover, he should go outside the cattle pen and prepare a ball of sweets
containing the five bali offerings for all manner of beings—yogurt, sweet
rice,”* and milk mixed with rice flour and molasses; kréara oil, rice, masa
beans, alcohol, meat, and fish; a soup with beans in it; and a cake that
contains a mixture of masa beans and molasses. He should incant them with
the mantra seven times and then present the offering.

The sweet rice is for the nagas. The yogurt and milk are for the asuras. The
yogurt [F.165.a] and milk are for the gods. The krsara oil is for the yaksas. The

mixture of rice flour and molasses made into a ball is for Ganapati. The cake
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is for the pisacas. The rice mixed with masa beans is for the bhiitas. The meat
is for the raksasas. The fish is for the pretas.

He can also enter the deity’s abode,”® recite the mantra om bhava’® khahi
khahi grhna grhma hiirit sarvabhiitabalim svahd one hundred and eight times, and
then sprinkle a vase filled with water on the lead bull. After that, the threat of
jackals will be pacified.

To perform the same action, if he performs the fire offering three times per
day for seven days while reciting the pacification mantra, they will be
pacified.

om maricyai svaha’” He should make the sign by placing the hands
together with his two palms joined or open at the top. He should draw the
thumbs in, coil the two index fingers around the middle fingers, sit in a
cross-legged position, and rest it at the navel”8

This is the supreme hand mudra. It is effective for all rites. It will
undoubtedly pacify elephants, horses, beasts, buffalo, men, women, kings,
and fools.

The descriptions of the fire pits for the fire offering are as follows: For the
pacification rite, the fire pit should be round in the shape of a white lotus
with the stalk attached. The center of the lotus should be marked with a
vajra. There should be a circular altar that is ornamented and encircled by a
chain of vajras. The fire should be kindled with butea and banyan branches
in a fire pit that is dug to a cubit deep, and the diirva grass should be offered
to the fire one piece at a time.

If he wishes to perform it as a long life and pacification rite, he should
perform the fire offering for the pacification rite to the form of Pavaka Agni,79
who is clad entirely in white.

For the increasing rite, the altar should be square and measure four
fingers. It should be decorated with a chain of vajras and ornamented with a
lotus, wheel, and jewel. The perimeter of the fire pit should be marked with
double vajras. The fire should be kindled with giant milkweed and
udumbara branches, and he should perform the fire offering with red, blue,
and white lotus flowers anointed with a substance that is a mixture of
yogurt, butter, and honey [F.165b] so that they have a golden color. If he
imagines Agni there perfectly adorned and yellow in color, he will have all
the gold he could want. That is called the increasing rite.

For the enthralling rite, the fire pit should be triangular and shaped like a
bodhi tree leaf. It should have a three-pointed vajra atop a lotus and bodhi
tree leaf in the middle, and the altar should be decorated with a chain of vajra

hooks. He should use bodhi tree branches, sesame, salt, and black mustard
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as the offering substances. He should imagine Agni in his “inciting passion”
form, as red as the scarlet mallow and hibiscus flower and wearing red robes,
a red garland, and red sandalwood.

For the subjugating rite, the fire pit should be made in the shape of a half-
moon, and the altar should be decorated with a chain of vajras with an open-
pronged vajra in the middle. He should use wood for burning a corpse, and
he should burn the offering substances of human flesh, ground human bone,
and human fat in a fiercely burning fire. The visualization for the subjugating
rite is the “Krodhana” form of Agni, who is black, wears black clothing, has a
terrifying mouth baring its fangs, and arises like the fire that consumes the

world at the end of an eon.

This concludes the authentic “King of Ritual Manuals from the Tantra of Mayamarict's

Arising,” which was received exactly as it was spoken by Vairocana.8°
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NOTES

The Sanskrit title of this work on the title page of this translation reflects the

emended reading from the Tohoku catalog.
Tarthang Tulku 1982, p. 198.

There are counterparts to many of the forms of Marici described in these
texts among the thirty-seven sadhanas for the goddess Marici preserved in
the Tengyur that were translated in the twelfth century, and it might be
reasonable to assume that Toh 565 and Toh 566 were translated during the

same period.

Lewis R. Lancaster, K 1156
(http:/ /www.acmullernet/descriptive_catalogue /files/k1156 html), The

Korean Buddhist Canon, accessed September 5, 2023.

This matter might be settled by a close comparison of the Chinese and
Tibetan translations of these works, which we have unfortunately not been

able to complete for this publication.
See n.14 to this translation.

Multiple Sanskrit witnesses are preserved among the Sanskrit manuscript
collections at the University of Tokyo, Cambridge University, and the
Kathmandu National Archive.

The point at which the Sanskrit cuts off corresponds to Degé Kangyur
volume 90, folio 178.a7.

NE 1480/9 reads yaddrstapustakam drstastadrsatoa [sic for yathadystam pustakam
tatha likhitam?] maya | yadi suddham asuddham va mama dokho [sic for doso] na
diyate | $r1 3 $r1 3 vajraccaryyaravyndrabhadrare [sic for ravindrabhadrena?] lekhyako

yo postakah Subham. This fragment of the scribal colophon might be tentatively
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n.10

nll

n.l12

n.l3
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n.15

translated, “I have copied this down exactly as it appeared in the book. If it is
pure or corrupted, the fault should not be placed on me. This was copied
down by Sri (3) s11 (3) Vajracarya Ravindrabhadra. May there be prosperity
and good fortune.” The identification of Ravindrabhadra as the scribe for
this text is traced to the NGMCP catalog card. Given the high honorific
prefixes that precede this name in the scribal colophon, it is possible that the

text was transcribed for (and not by) the Vajracarya Ravindrabhadra.
Maricikalpa, NGMCP E 1480/9, Nepal National Archive, Kathmandu.

Maricikalpatantra, IASWR MBB 1T 112.

Following D rnam par snang mdzad kyi rgyal po chen pos yongs su gzung ba’o.S
and Y read rnam par snang mdzad kyi rgyal po yongs su bzung ba’o, and N 1480/9
reads vairocani mahamudrd samadhaya vicintayet. This translation is tentative,
and it is not at all clear to whom this line refers. Ng 1480,9 preserves a very
different reading that might tentatively be translated, “[o]ne should enter
samadhi and visualize the great consort Vairocani.” While also problematic,
the reading in Nf 1450.9 makes better sense as the opening line of instructions

on visualizing the goddess Marici.

Following S, Y, and K zla ba dang nyi ma dag gi od zer las yongs su rdzogs bzhin
pa’i lha mo ‘od zer can ma. D reads zla ba dang nyi ma gnyis dag gi ‘od zer las yongs
su rdzogs bzhin pas Iha mo ‘od zer can ma, and NE 1480 ,/9 reads

candrasiiryarasmibhireva maricidevata nispadyamanam vicintantya.

Dreads dgu phrag gsum yin no, and NE 1480,9 reads trnavakam (sic for
trinavakam) bhavati. This somewhat cryptic line refers to the group of nine
qualities that the Buddha Sakyamuni uses to describe the goddess Marici in
The Marici Dharani (Toh 544,1.3

(https:/ /read.84000.co/translation /toh564.html# UT22084-090-008-80); Toh
988, 1.3 (https:/ /read.84000.co/translation /toh988 . html# UT22084-090-008-

80)), which he enumerates three times in the text before reciting the first

mantra that appears there. It is likely that the current work refers to a work
titled The Marict Dharant that is related to, but does not exactly match, the
witness in the Degé Kangyur. This is supported by the fact that the opening
narrative to The Marict Dharant described here is not an exact match for the
opening narrative in the version of the witness preserved in the Degé

Kangyur, which enumerates eleven qualities.

Following the reading in N 1480,9. Dand S read pa tA kra ma si.
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D and S read dkon mchog gsum dang ldan pa zhes bya ba’i, and Ng 1450,9 reads
triratnarati namah. The Sanskrit manuscript clears up a bit of ambiguity in the
Tibetan: here it is clear that the Tibetan dkon mchog gsum dang Idan pa has
dropped the feminine gender (which would read dkon mchog gsum dang ldan
ma) and reads nama (Tib. zhes bya ba) instead of namah (Tib. phyag ‘tshal lo). The
Sanskrit therefore makes it clear that the object of this homage is in the
feminine case and should be translated “homage to she who delights the

Three Jewels.”

Dand Sread ba rA ha mu khi, and Ng 1450,/9 reads varahamukhi. Despite some
degree of variation in this term throughout the text, the witnesses appear to
favor the spelling varahamukhi, so this spelling has been adopted as the

standard transliteration in this text.

This translation is tentative and follows the reading in D and S: bskul tshig
bzhi beu rtsa bzhi ni/ rgya mtsho gsum ni mtshan brjod pa’i oM dang beas pa’i snying
po dang / nyi shu rtsa gnyis pa dang / yi ge drug pa ni 'jigs pa thams cad las srung bar
byed do. Ng 1480/9 reads catvaririidaccodhani vyastakam agram vadati saprasarava
hrdayadvavimsatikasadaksara bhavati, preserving an alternate reading that, while
corrupted, might tentatively be translated “one humbly (sic for
samprasrayam?) recites the forty invocation-verses on the first day of the dark
half of the month (sic for vyastakam?) and the twenty-two and six syllable

heart mantras.”

Following D and S. Dreads ang ga raga sngon po dang stod g.yogs sngon po dang,
and S reads ang ga raga sngon po dang / stod g.yogs sngon po dang. Ng 1480/9 reads

nilakaficakottar@jfit (sic).

Tib. dug; Skt. visa. In contexts such as this, when the referent is a ritual
substance, it is possible that what is being referred to is feces and not

“poison.” Note that the Skt. visd can be equivalent to vis (“feces”).

Following S ba rA ha mu khi and N 1480,9 varahamukhi. D reads bA rA hA mu
khi.

Following S, Y, and K skyil mo krung du gnas pas lte ba’i phyogs su, which is
supported by Ng 1480,9 paryarnkenaopavistena nabhidese. D reads skyil mo krung du
gnas pa’i Ite ba’i phyogs su.

Following D and S mtshan brgyad brjod na. N 14809 reads namastasatakam
pathitavyam. The latter provides an alternate reading that may be more
accurate and would be translated, “one should recite the name one hundred

and eight times.”
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Dreads an+dard+hAM na ma si, S reads aM tard+ha na ma si, and Ng 1450,9 reads
anta[r]dhanamasi. This transliteration emends the reading in D to
antardhanamasi, which reflects both the correct spelling of the Sanskrit term
for “invisibility,” antardhana, and is supported by the readings in S and Ng

1480/9-

Following D and S rig pa ‘dzin pa’i sde snod las phyung ba’i rtog pa ni ‘di yin no.
The reading in Ng 1450/9, vidyadharapatalad udhrto pam [sic for uddhrta idam]
kalparajah, suggests that the Tibetan rig pa ‘dzin pa’i sde dnod translates the
phrase vidyadharapatala, not vidyadharapitaka, but the Sanskrit terms pitaka and
patala are synonymous here and can both refer to a “basket.” It is also
possible, of course, that the Sanskrit source text for the Tibetan witnesses

originally read vidyadharapitaka.

Dreads bcom Idan ‘das ma ‘od zer can gyi rtog pa rdzogs pa’o, S reads bcom Idan ‘das
ma ‘od zer can gyi rtog pa rdzogs so, Y reads bcom Idan ‘das ma ‘od zer can gyi rtog pa
rdzogs s+ho, and NE 14809 reads maricibhagavatyah kalpah samapta. This is one of
a handful of markers found throughout this text that indicate that this ritual
manual is either a collection of shorter texts or, perhaps, that section
headings such as this are relics from the larger source text for this ritual

manual.

D and S read rang gi snying gar zla ba la laM rnam par bsams la, and N 1480,/9
reads svahrdcandramandale am|[sic for om?]karam vicintya. The translation “moon
disk” for the Tibetan zla ba is informed by the reading candramandala in Ng
1480/9- 1t is also worth noting that the seed syllable in Ng 14530,/9 appears to be

am, not lam.

Following S de va tA yai, which is grammatically correct. Dreads mA rI ts+yai

de ba dat+tA ye, and Ng 1450,9 reads devataya.

Following Ng 1480/9 bandhami, which is grammatically correct. Dand S read

ban d+ha mi.

Following NE 1480/9 devatayai, which is grammatically correct. D reads de ba
dat+tA ye, and S reads de ba tA ye.

Following S ba rA ha mu khi and Ng 1480,9 varahamukhi. D reads bA rA hA mu
khi.

Dreads nub mo mdun du zla ba la/ nyin mo ni nyi ma’i dkyil "khor la sngon du
gsungs pa bzhin du rang gi gnas su bya’o, and N 1480,/9 reads ratrau candrasya

devatan [sic] suryamandalasyagratah piirvoktam karya svasthane. The meaning of
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this verse is not entirely clear, but it likely refers to instructions for depicting
the goddess Marici. Unfortunately, since this text purportedly consists of
excerpts from a larger text, it is not exactly clear which instructions the text is

referring to here.

Dreads saM pa mUr+ti, S reads sarba mUrd+hi, and Ng 1450/9 reads
sampra[?muficati. This transliteration is based on the reading in D, but the
readings in the Tibetan witnesses appear to be corrupted. The tentative
reading sampramuficati in NE 1480,9 might be translated “sets [them] free” (Skt.
sampramuficati). MaricI herself is most likely the implied subject of this verb,
but because it is not clear what the opening terms alo, kilo, and talo mean, it is
not in fact possible to determine the correct subject and object related to this

verb with any degree of certainty.

Following S ba rA ha mu khi and Ng 1480,9 varahamukhi. D reads bA rA hA mu
khi.

Following S pa dA kra ma si. Dreads pa tA kra ma si, and NE 1480,9 omits.

Following S tsl va ra ma si. Dreads tsl va tA ma si, and N 1450/9 reads

vTvaramasi.

Following S ba rA ha mu khi and Ng 1480,9 varahamukhi. D reads bA rA hA mu
khi.

Following S pa dA kra ma si. Dreads pa tA kra ma si, and NE 1480,9 omits.

Dreads tsI ba rA ma si, S reads tsi va rA ma si, and NE 1480,9 omits. This
transliteration is emended based on the precedent for spelling this term
already set in this text, particularly in S, and based on the conventional
Sanskrit spelling of the term c7vara. Unfortunately, the mantra section in Ng
1480/9 does not contain the exact same repetitions of Marici’s mantra that are
preserved in the Tibetan witnesses, and this particular instance of the term

ctvara appears to be omitted.

Following S ma hA cl va ra ma si. Dreads ma hA tsl ba rA ma si, and Ng 1480/9
omits. Unfortunately, the mantra section in N 1489,9 does not contain the
exact same repetitions of Marici’s mantra that are preserved in the Tibetan
witnesses, and this particular instance of the term c7vam appears to be

omitted.

Following S ban d+hA mi, which is grammatically correct. Dreads ban d+ha mi,

and Ng 1480/9 reads bandhami.
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Following S ba rA ha mu khi, and Ng 1480/9 reads vardhamukhi. D reads bA rA hA

mu khi.

Following Ng 1480/9 granthim bandhami, which is supported in part by the
readings in S (gaM d+ha baM d+hA mi), Y, and K (kan d+hi ban d+ha mi), as well
as the reading of this phrase that has already appeared in this text. Dreads
ban d+ha ban d+ha mi. The reading bandhami is emended to the grammatically

correct reading bandhami.

Both the Tibetan and Sanskrit contain quote markers after each of these short
mantras. Rather than include literal translations of each of these quote
markers, the phrase “any of the following mantras” has been added to the
English translation to indicate that any of the individual mantras can be

recited for one’s own protection.

Following Ng 1480/9 cfvaramasi, which gives the correct spelling. Dreads tsl va

rA ma si, and S reads tsi va ra ma si.

D and S read mgal me’i "khor lo la gnas pa lcags kyu dang zhugs pas dgug par bya ba,
and Ng 1450/9 reads alatacakrarutam pasankusenakarsayanti vicintya nayati. This
translation is tentative and interprets the object of the phrase “standing in a
whirling firebrand” to be the target of the rite. It is also possible to interpret

the object of this phrase as the mantra that is in one’s own heart.

Dreads tsan+dana dkar pos yan lag byugs la/ me tog dang, S reads tsan dana dkar
pos yan lag byugs la/ me tog dang, and NE 1450/9 reads sitapuspacandanalipta[m?].
This translation is informed by the reading in N 1480,9, where it is clear that
the object of these actions is in the feminine, which means that they are

being performed for the statue of Kumari that is installed in the mandala.

Dreads mthe bong la rgya skyegs dang mar nag gis bskus la, S reads mthe bong la
rgya skyegs dang mar nag gis bskus pa la, and N 1480/9 reads angustarajitala[sic for
rafijitam?|raktakena tailafica. The object of this sentence is ambiguous, and it
may refer to the thumbs (or big toes) of either the person performing the rite

or the goddess Kumari.

D and S read sngags brgyad brgya bzlas te/ dbang bskur ba bstan par bya’o. NE 1480 /9
reads astasatajaptena [a]bhisiktam da[r]sayati, which confirms the reading
“consecrated” (abhisiktam) for the Tibetan dbang bskur ba. Since it is declined in

the masculine case, it refers to the officiant of the rite.

Following S, Y, and K oM mAH. D reads oM mAMH, and Ng 1450,9 reads om

mam.
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Dreads sngon bzhin du mthong bar 'gyur ro, S reads sngon bzhin du mngon par
"gyur ro, and Ng 1450/9 reads purvavan pasyanti, which clarifies that the verb is
in the third person plural, letting us know that it is the plural “matrs”

(matrah) that see the one performing the rite.

Following NE 14809 khadiragnaih tapayet. D and S read seng ldeng gi me la bdug
par bya’o, which reflects a Sanskrit back-translation of *dhiipayet, meaning
“should burn incense.” The reading tapayet, translated here as “should heat

up,” makes far more sense in this context.

Following S, Y, and K steng nas skye ba bcings pa’i thod pa, which is supported
by NE 1490/8 urdhvahytal?]kapale. D reads steng nas mgul pa beings pa’i thod pa,
which might tentatively be translated, “the skull, which is bound at the neck
from the top.”

Following D and S rgyab sprad. Ng 1480 /9 reads paramukhi krtva. The Sanskrit

paramukhi literally means “facing away from each other.”

Dand S read 'phrog byed dang / dka’ zlog ma dang beas pas dur khrod du sa brkos la
sba’o, and Ng 1480,9 reads harasya durgaya saha smasanam nikhaniti. The
instructions are a bit unclear here, but it appears that this is another brief rite

for sowing discord.

Dand Sread ‘od zer can chen po 'byung ba’i rgyud, and Ng 1480,9 reads
mahamaricyudbhave tantre. NE 1480 ,9 reads udbhave tantre, not jatatantra as it is
rendered in the Tibetan transliteration of the Sanskrit title. Also, both the
Sanskrit and Tibetan witnesses render the title of the work here as Maha-

maricyudbhave, not Mayamaricyudbhave.

Following Darg+haM. S reads argaM, and NE 14908 reads raktam. The reading
raktam suggests that this is a blood offering, which is highly unlikely at this

stage of the ritual.

D and S read nga rgyal dang Idan pas, and Ng 1490,8 reads saharitkarena. The
Tibetan and Sanskrit witnesses both read simply “with pride,” but this
should most likely be interpreted in terms of the pride associated with being
the deity.

Following Ng 1480/9 purvoktena vidhanena sarvakarmikakiindesu, where “fire pits”
is clearly in the plural (sic. kiindesu). D and S read sngon du bstan pa’i cho gas las
thams cad pa’i thab khung du, suggesting this is a single fire pit (thab khung du)
that is suitable for any ritual action. The meaning of this line is not exactly

clear. Since this chapter appears to be an excerpt from a larger (and currently
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unknown) work, we do not have a proper referent for the “aforementioned

instructions.”

Following S ba rA ha mu khi and Ng 1480,9 varahamukhi. D reads bA rA hA mu
khi.

Following S sarba ri pu s+yai b+h+yaM staM b+ha ya. D reads sarba ri pu s+yai
b+h+yaM staM b+hA ya, and N 1480 ,/9 reads sarvaripusainya[m] stambhaya. The
reading sarba ri pu s+yai b+h+yaM in the Tibetan sources is corrupt. The
reading for this compound in N 1480 ,9, sarvaripusainyam, meaning “the entire

enemy army,” is likely the correct one.

Following S ba rA ha mu khi and Ng 1480,9 varahamukhi. D reads bA rA hA mu
khi.

Dreads sarba ri pu s+yai b+h+yaM staM b+hA ya, S reads sarba ri pu s+yai staM
b+ha ya, and Ng 1480,9 reads sarvaripusainya[m] jambhaya[?] stambhaya. This
transliteration emends the reading stambhaya in D to the reading stambhaya in
S and NE 1480 /9. The reading sarba ri pu s+yai b+h+yaM in the Tibetan sources
is also corrupt. The reading for this compound in N 1480,9, sarvaripusainyam,

meaning “the entire enemy army,” is likely the correct one.

Following S ba rA ha mu khi and Ng 1480,9 varahamukhi. D reads bA rA hA mu
khi.

This translation is tentative. Dand S read bzung, Y and K read gzung, C reads
bsrung, and NE 1480,9 reads grahaya. The verb translated as “write” here

a

literally means “to grasp,” “seize,” or “hold.”

D and S read yang phyis ni Ici bas mal nye bar byugs, and Ng 1450/9 reads pascad
gomayena mandalakam uparipta [sic for upalipta]. The Sanskrit reveals that the
Tibetan term mal is likely a scribal error for the Tibetan transliteration of

mandala.

Following C msnyems dang beas pas 'jug par bya’o. D and S read bsnyen pa dang
beas pas 'jug par bya'o, and Ng 1450,/9 reads pravisya. The reading in the latter
simply states that the mantrin “should begin,” and the reading in Dis,
tentatively, that the mantrin “should perform the rite along with the

worshiping rite.”

The painting has been set up facing east, so to sit on the east side of the fire

pit facing west means that he should face the painting.
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Dreads hA bya kA bya vA ha nAya, S reads ha pya ka pya vA hanA ya, and Ng
1480/9 reads havyakavyavahanaya. This transliteration emends the reading hA
bya kA bya in D to havyakavya, based on the reading in Ng 1450,9. This emended
reading reflects the correct spelling of this compound describing Agni as the

“vehicle” (vahana) for “oblations to the ancestors” (havyakavya).

D and S read me lha bzang po ston ka'i zla ba’i ‘od "dra ba/ dri ma med pa, and Ng

1480/9 reads divya[m] Sara[dalm candragram iva ni[rlmalam amytadharasravant[am].
This translation is informed by the reading in N 1480,9, which makes it clear
that the Tibetan dri ma med pa modifies Agni, not the amrta that streams forth

from Agni.

This translation is tentative and follows D yang chu bsangs la/ zhi ba la ni. S
reads yang chu bsangs la zhi ba la ni, and NE 1480,9 reads punar udake
natyudapayet[?]. The latter reading might be translated, “during the water
offering (punar udake) one should make sure not to offer too much (na

atyuld]dapayet?).”

This translation is tentative and follows the reading in the Tibetan witnesses:
Dreads "bar ba’i me tog lha bzhengs pa Ita bu gzhon nu ma 'gro ba la bdud rtsi’i
rgyun gyis 'bab bzhin pa’i [ha mo bsam la, and S reads "bar ba’i me tog lha bzhengs
pa Ita bu gzhon nu ma 'gro ba la bdud rtsi’i rqyun gyis "bab bzhin pa’i lha mo bsams
la. NE 14809 reads jvalata[sic for jvalitalpavaka itvotthitanta[?] maricidevate ca
parasubahunavayamanal?] vicintya. While there are problems with the reading
in the Sanskrit witness here as well, the Tibetan reading "bar ba’i me tog lha,
which suggests a Sanskrit back-translation *jvalitapuspakadeva, is most likely a
corruption of the Sanskrit reading *jvalitapavaka, or “blazing Pavaka,” an
epithet of the deity Agni. The Tibetan also reads the name of the goddess as
gzhon nu ma (Skt. *kumari) here instead of marict. If we adopt these emended
readings, this line might be translated, “Imagine the goddess Marict
emerges and sends forth a stream of amrta for beings just like brilliant

Pavaka.”

Following S, Y, and K stong phrag brgyad sbyin sreg bya’o, which is supported
by the reading in N 1480,9, astasahasram juhuyat. D reads stong phrag brgya
sbying sreg bya’o.

Following S, Y, and K ‘o thug dang. D reads zho thug dang, and NE 1480,9 reads
payam. The Tibetan ‘o thug is interpreted here as a translation of the Sanskrit
*payasa, or “an oblation of milk, rice, and sugar,” which is supported in part

by the reading in NE 1450,9.
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This translation is tentative. D reads yang lha'i khang par bzhugs te, S reads yang
lha’i khang par zhugs te, and NE 1480,/9 reads puna devata[gr]ha pravisya. It is not
entirely clear whether this line refers to a temple or shrine dedicated to

Marici, but that is presumably the intended meaning.

This transliteration follows Dand S b+hA ba. However, the reading in Ng

1480/9, kha kha, is very likely correct.

Both the Tibetan and Sanskrit witnesses include the six-syllable Marict
mantra here without relating it to any specific set of ritual instructions. Dand

S read oM mA rI cyai swA hA, and N 1480,9 reads om maricyai svaha.

Dreads Ite ba’i phyogs su bdug par bya’o, S reads te ba’i phyogs su gtug par bya’o,

and N 1480,9 reads naya [sic for nabhim?].

Following NE 1480/9 pavakagnidevata. The form of Agniin Dand S, which read

mang sa be da’o zhes bya ba’i me lha, is unclear.

Dand S read sgyu ma ‘od zer can "byung ba’i rgyud las phyung ba rtog pa’i rgyal po
yang dag pa rnam par snang mdzad kyis gsungs pa ji Ita ba bzhin du ji snyed pa
rdzogs so, and Ng 1480/9 reads mayamaricyutbhavat|sic for udbhavat] tantrad
vinirgatah kalpardjo "yam samyagorocano bhavito[sic for samyag vairocanabhasito?]
yathalabdhah samapta iti. It is once again not entirely clear to whom the name
Vairocana refers here, and this matter may not be adequately settled without

access to the tantra that is allegedly the source text for this ritual manual.
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GLOSSARY

- Types of attestation for names and terms of the corresponding -

AS
AO

AD

RP
RS

su

acarya
slob dpon
A

38K

acarya 5

source language

Attested in source text
This term is attested in a manuscript used as a source for this translation.

Attested in other text
This term is attested in other manuscripts with a parallel or similar context.

Attested in dictionary
This term is attested in dictionaries matching Tibetan to the corresponding

language.

Approximate attestation
The attestation of this name is approximate. It is based on other names

where the relationship between the Tibetan and source language is attested

in dictionaries or other manuscripts.

Reconstruction from Tibetan phonetic rendering
This term is a reconstruction based on the Tibetan phonetic rendering of the

term.

Reconstruction from Tibetan semantic rendering
This term is a reconstruction based on the semantics of the Tibetan

translation.

Source unspecified
This term has been supplied from an unspecified source, which most often

is a widely trusted dictionary.



A person who has mastered the mantras, mandalas, and other elements of a
particular deity and their ritual practices, usually through being consecrated

by and receiving direct instructions from another master of that tradition.
Agni
me lha
3

3]
agni 4

The Vedic god of fire.

S

amrta
bdud rtsi
QRRE

N3
amrta 48
The divine nectar that prevents death.
Asokamarict
mya ngan med pa’i ‘od zer can

A QAT A

@"\ﬁ'&‘\ﬁ‘?""l’\'ﬂf\%ﬂ
asokamarict A5

The name of a form of the goddess Marici.

asura

lha ma yin

yarls)

asura 45

Definition from the 84000 Glossary of Terms:

A type of nonhuman being whose precise status is subject to different views,
but is included as one of the six classes of beings in the sixfold classification
of realms of rebirth. In the Buddhist context, asuras are powerful beings said
to be dominated by envy, ambition, and hostility. They are also known in the
pre-Buddhist and pre-Vedic mythologies of India and Iran, and feature
prominently in Vedic and post-Vedic Brahmanical mythology, as well as in
the Buddhist tradition. In these traditions, asuras are often described as

being engaged in interminable conflict with the devas (gods).

attracting

dgug pa



g9

AT
akarsana A5

A common class of ritual activity (Skt. karman; Tib. las).

bali offering
gtor ma
\'/ v
A
bali A5

A food offering made to a deity or spirits; such an offering may be varied and

elaborate, or it may be simple uncooked food.

bhiita
"byung po
N~
AgRY|
bhiita A5

Definition from the 84000 Glossary of Terms:

This term in its broadest sense can refer to any being, whether human,
animal, or nonhuman. However, it is often used to refer to a specific class of
nonhuman beings, especially when bhiitas are mentioned alongside
raksasas, piSacas, or pretas. In common with these other kinds of
nonhumans, bhiitas are usually depicted with unattractive and misshapen
bodies. Like several other classes of nonhuman beings, bhiitas take
spontaneous birth. As their leader is traditionally regarded to be Rudra-Siva
(also known by the name Bhiita), with whom they haunt dangerous and wild
places, bhiitas are especially prominent in Saivism, where large sections of

certain tantras concentrate on them.
boundary

mtshams bcing ba

NBHNRBRA]

stmabandha 43

Derived from a term that signifies a depository of rules governing morality,
the term literally means “bound by a boundary” and is used to denote the
drawing of a boundary circle around an area where one is performing a

ritual.

caitya

mchod rten



g.11

g.12

g.13

et

caitya 45

Definition from the 84000 Glossary of Terms:

The Tibetan translates both stiipa and caitya with the same word, mchod rten,

meaning “basis” or “recipient” of “offerings” or “veneration.” Pali: cetiya.

A caitya, although often synonymous with stiipa, can also refer to any site,
sanctuary or shrine that is made for veneration, and may or may not contain

relics.

A sttipa, literally “heap” or “mound,” is a mounded or circular structure
usually containing relics of the Buddha or the masters of the past. It is
considered to be a sacred object representing the awakened mind of a
buddha, but the symbolism of the stiipa is complex, and its design varies
throughout the Buddhist world. Stipas continue to be erected today as

objects of veneration and merit making.

charnel ground
dur khrod

el
VA
Smasana

AS

A place where dead bodies are burned, buried, or left to decay.

cubit
khru gang
SN
hasta 45

Definition from the 84000 Glossary of Terms:
A measure of length. One unit is the distance from the elbow to the tips of

the fingers, about eighteen inches.
dakini
mkha’ 'gro ma
V
SLEENEN]
dakint 4°
Definition from the 84000 Glossary of Terms:
A class of powerful nonhuman female beings who play a variety of roles in
Indic literature in general and Buddhist literature specifically. Essentially

synonymous with yoginis, dakinis are liminal and often dangerous beings

who can be propitiated to acquire both mundane and transcendent spiritual



g.14

g.15

g.17

g.18

g.19

accomplishments. In the higher Buddhist tantras, dakinis are often
considered embodiments of awakening and feature prominently in tantric
mandalas.
Durga
dka’ zlog ma
'\/ .
Yx&T
durga 4

The name of one of the most important goddesses in Hindu traditions.

dairva grass

dUr ba

x|
diiroa 45

Cynodon dactylon. A species of grass. Commonly known as Bermuda grass or

Dhub grass.

enthralling
dbang

il
vasgyaka A5 - vasa A5

A common class of ritual activity (Skt. karman; Tib. las).

fire offering
sbyin sreg
3399

homa A4S

The ritual offering of oblations into a fire.

fire that consumes the world at the end of an eon
'jig par byed pa’i bskal pa’i me

aﬁqw@ﬁ'@'q&;@na@q

pralayagni 45

five grains

"bru snalnga - 'bru Inga

q3E - HE



g.20

g22

g.24

g.25

paiicadhanya A - paricasasya A5
The five types of grain are corn (dhanya), sesame (tila), mung beans (mudga),
barley (yava), and white mustard ($vetasarsapa) or masa beans (masa).
Ganapati
tshogs kyi bdag po
g KW Bt
SRR
ganapati 45
The name of the famous elephant-headed deity who is a protector deity
common to Hindu, Buddhist, and Jain traditions.
goddess Marici
lha mo ‘od zer can ma
m."." e Y
3 N q’\ﬂ?%ﬁ 6’\1]
maricidevata A5
See “Marici.”
Hara
"phrog byed
A
ARSI
hara A5

A name for the Hindu god Siva.

heart mantra

snying po
=

A

hrdaya A%

A term for the most important and often (but not always) the most simplified
spell associated with a particular buddha, bodhisattva, or other being.

increasing

1gyas pa

S

paustika AS

A common class of ritual activity (Skt. karman; Tib. las).
king’s counselor

sngags pa



g.28

g.29

g.30

ﬁﬂl\!'ﬂ‘
mantrin 45

See “mantrin.”

krsara oil

snying po gsum gyi mar
RN N

NRA YA Y&

krsara A5

The Sanskrit term krsara (or krsara) refers to a dish made of sesame together
with a mixture of rice, peas, and spices. The Tibetan seems to understand
this as a type of oil (Tib. mar) and appears to have preserved a corrupted

reading that reflects the Sanskrit back-translation *trisara.
Kumar1
gzhon nu ma
a~
ARA
AS

kumart

The name of a goddess.

kus$a grass
ku sha

T

kusa 45

Desmostachya bipinnata. A type of grass often used for religious ceremonies.

league
dpag tshad
Ankal
yojana A

Definition from the 84000 Glossary of Terms:

A measure of distance sometimes translated as “league,” but with varying
definitions. The Sanskrit term denotes the distance yoked oxen can travel in
a day or before needing to be unyoked. From different canonical sources the

distance represented varies between four and ten miles.

mantra wheel

"khor lo



g.31

g.32

g.33

g.34

A=A~
ARXA|
cakra 45

An arrangement of mantra syllables, often (but not always) in a circular
pattern that is used in a variety of ways for the performance of different

ritual actions.

mantrin
sngags pa
lﬁﬂk\!'lq

mantrin A5

The term mantrin can refer to someone who has mastered or is otherwise

qualified to employ mantra recitation, or it can refer to a counselor to a king.
Marici

‘od zer can

AR

R3S

marici A9

Lit. “With Light Rays” or “Radiant One.” The name of a goddess, often

associated with sunrise and moonrise.

matr

ma mo

e

|
matr A8

“Mothers,” a class of female deities, typically seven or eight in number, who
are common to both Buddhist and non-Buddhist traditions. Sometimes

considered dangerous.
meditative concentration
ting nge ‘dzin

HRRAES|

samadhi 4°

Definition from the 84000 Glossary of Terms:
In a general sense, samadhi can describe a number of different meditative
states. In the Mahayana literature, in particular in the Prajiiaparamita stitras,

we find extensive lists of different samadhis, numbering over one hundred.



g.35

g.36

g.37

In a more restricted sense, and when understood as a mental state, samadhi is
defined as the one-pointedness of the mind (cittaikagrata), the ability to
remain on the same object over long periods of time. The Dmjor Bamponyipa
(sgra sbyor bam po gnyis pa) commentary on the Mahavyutpatti explains the
term samadhi as referring to the instrument through which mind and mental
states “get collected,” ie., it is by the force of samadhi that the continuum of
mind and mental states becomes collected on a single point of reference

without getting distracted.

mudra
phyag rgya
Salks)

mudra 45

Definition from the 84000 Glossary of Terms:

A seal, in both the literal and metaphoric sense. Mudri is also the name given
to an array of symbolic hand gestures, which range from the gesture of
touching the earth displayed by the Buddha upon attaining awakening to
the numerous gestures used in tantric rituals to symbolize offerings,
consecrations, etc. Iconographically, mudras are used as a way of
communicating an action performed by the deity or a specific aspect a deity
or buddha is displaying, in which case the same figure can be depicted using
different hand gestures to signify that they are either meditating, teaching,
granting freedom from fear, etc. In Tantric texts, the termis also used to

designate the female spiritual consort in her various aspects.

naga
klu

g

naga 45

Definition from the 84000 Glossary of Terms:

A class of nonhuman beings who live in subterranean aquatic environments,
where they guard wealth and sometimes also teachings. Nagas are
associated with serpents and have a snakelike appearance. In Buddhist art
and in written accounts, they are regularly portrayed as half human and half
snake, and they are also said to have the ability to change into human form.
Some nagas are Dharma protectors, but they can also bring retribution if they
are disturbed. They may likewise fight one another, wage war, and destroy

the lands of others by causing lightning, hail, and flooding.

pacifying



g.38

g.39

g40

g4l

zhi ba

A,q

q

Santika A3

A common class of ritual activity (Skt. karman; Tib. las).
paralyzing

rengs pa
Raara]
stambhana *°

A common class of ritual activity (Skt. karman; Tib. las).

Pavaka Agni

mang sa be da’o zhes bya ba’i me lha
AN NA an

NRN"QK@'@‘NS’QW& ‘g‘

pavakagnidevata A5

The name of a particular form of Agni in the Brahmanas and Puranas. The

relationship between the Tibetan for this term and the Sanskrit is unclear.
peril
Jigs pa
[
AEA)NA|
bhaya 45

Often appearing in a set list of eight, this term describes the various
potentially harmful situations from which buddhas, bodhisattvas, and other

deities offer protection.
pisaca

sha za

13
pisaca 45

Definition from the 84000 Glossary of Terms:

A class of nonhuman beings that, like several other classes of nonhuman
beings, take spontaneous birth. Ranking below raksasas, they are less
powerful and more akin to pretas. They are said to dwell in impure and
perilous places, where they feed on impure things, including flesh. This
could account for the name pigica, which possibly derives from Vpis, to carve

or chop meat, as reflected also in the Tibetan sha za, “meat eater.” They are



g42

g43

g44

g45

often described as having an unpleasant appearance, and at times they
appear with animal bodies. Some possess the ability to enter the dead bodies

of humans, thereby becoming so-called vetala, to touch whom is fatal.

preta
yidags
Av
A5
preta AS

Definition from the 84000 Glossary of Terms:

One of the five or six classes of sentient beings, into which beings are born
as the karmic fruition of past miserliness. As the term in Sanskrit means “the
departed,” they are analogous to the ancestral spirits of Vedic tradition, the
pitrs, who starve without the offerings of descendants. It is also commonly
translated as “hungry ghost” or “starving spirit,” as in the Chinese &5 e
gui.

The pretas live in the realm of Yama, the Lord of Death, where they are
particularly known to suffer from great hunger and thirst and the inability to

acquire sustenance.

protection cord
skud pa

A

tantuka 45

A cord that is incanted with a mantra and worn on the body to protect

against attack from human and nonhuman beings.

raksasa
STin po
NN
359
riaksasa

Definition from the 84000 Glossary of Terms:

A class of nonhuman beings that are often, but certainly not always,
considered demonic in the Buddhist tradition. They are often depicted as
flesh-eating monsters who haunt frightening places and are ugly and evil-
natured with a yearning for human flesh, and who additionally have

miraculous powers, such as being able to change their appearance.

recitation

bzlas pa



g46

g47

g48

g49

g.50

Qak\]"’\q
japa AS

root mantra
rtsa ba'i sngags
. ‘\1
gAY
mitlamantra 45

A term for the most important and often the most simplified spell associated

with a particular buddha, bodhisattva, or other being.

royal priest
mdun na ‘don
&I vy \‘,
Siklaaal
purohita 45

A priest who officiates at a royal court.

sadhana

sgrub pa

gwm

sadhana 4

Definition from the 84000 Glossary of Terms:

Derived from the Sanskrit verb Vsadh, “to accomplish,” the term sadhana most
generically refers to any method that brings about the accomplishment of a
desired goal. In Buddhist literature, the term is often specifically applied to
tantric practices that involve ritual engagement with deities, mantra
recitation, the visualized creation and dissolution of deity mandalas, etc.
Sadhanas are aimed at both actualizing spiritual attainments (siddhi) and
reaching liberation. The Tibetan translation sgrub thabs means “method of

accomplishment.”

siddhi

‘grub pa - dngos grub
\‘/

AYRH| - RANZA

siddhi A

Accomplishment or success in general, as well as any particular magical

power or ability.

sowing discord



g.51

g.52

g.53

g.54

dbye ba
A

vidvesana A%

A common class of ritual activity (Skt. karman; Tib. las).
Sravasti
mnyan yod
C{
53N
Sravastt 45

Definition from the 84000 Glossary of Terms:

During the life of the Buddha, Sravasti was the capital city of the powerful
kingdom of Kosala, ruled by King Prasenajit, who became a follower and
patron of the Buddha. It was also the hometown of Anathapindada, the
wealthy patron who first invited the Buddha there, and then offered him a
park known as Jetavana, Prince Jeta’s Grove, which became one of the first
Buddhist monasteries. The Buddha is said to have spent about twenty-five
rainy seasons with his disciples in Sravasti, thus it is named as the setting of
numerous events and teachings. It is located in present-day Uttar Pradesh in

northern India.

subjugating

mngon spyod
At

SEEN

abhicaruka A5

A common class of ritual activity (Skt. karman; Tib. las).

three spices

tsha ba gsum - tsha gsum
ERAYN] - SAYH
trikatuka A5

The three spices are traditionally ginger, pepper, and long pepper.

Vairocana
rnam par snang mdzad
is\r'mx§a'&xéfﬂ

vairocana 45



g.55

g.56

g.57

g.58

g.59

The name of a tathagata. Vairocana is the tathagata at the head of the

tathagata family among the five families.

vajra
rdo rje
A
AE]
vajra 45

Definition from the 84000 Glossary of Terms:

This term generally indicates indestructibility and stability. In the sttras,
vajra most often refers to the hardest possible physical substance, said to
have divine origins. In some scriptures, it is also the name of the all-powerful
weapon of Indra, which in turn is crafted from vajra material. In the tantras,
the vajra is sometimes a scepter-like ritual implement, but the term can also
take on other esoteric meanings.

vajracarya

rdo rje slob dpon

AT
ARRTRY
vajracarya

S

A person who has mastered the mantras, mandalas, and other elements of a
particular deity and their ritual practices, usually through being consecrated

by and receiving direct instructions from another master of that tradition.

vajrakrodha

rdo rje khro bo

AN

EECR]
vajrakrodha 45

The name of a wrathful being.

vidya

rig pa

Rayay

vidya 4%

A term for a spell and the female being(s) associated with that class of spell.
Vidyadhara Basket

rig pa’i ‘dzin pa’i sde snod

iqw‘i'a?a’qqa'éﬁgﬂ



g.60

g.61

g.62

g.63

vidyadharapatala A5

A term for the collection of writings preserving the spells and rites
performed by vidya holders. There is no known collection of this sort that is
currently extant, and it may simply refer to a category or genre of texts

instead of a physical collection.

vighna
bgegs
ST
AS

vighna

A class of malevolent spirits who create obstacles.

wrathful one
khro bo

A

AR

krodha AS

This term is used in some of the Kriyatantra rites for the goddess Marici to
describe the party performing any of the rites aimed at harming a target or

enemy.

yaksa
gnod sbyin
YN
TR
yak_sa AS
Definition from the 84000 Glossary of Terms:
A class of nonhuman beings who inhabit forests, mountainous areas, and
other natural spaces, or serve as guardians of villages and towns, and may
be propitiated for health, wealth, protection, and other boons, or controlled

through magic. According to tradition, their homeland is in the north, where

they live under the jurisdiction of the Great King Vai$ravana.

Several members of this class have been deified as gods of wealth (these
include the just-mentioned Vai$ravana) or as bodhisattva generals of yaksa
armies, and have entered the Buddhist pantheon in a variety of forms,

including, in tantric Buddhism, those of wrathful deities.

yaksini

gnod sbyin mo

A5



yakfsim‘As

A female yaksa, a class of nonhuman beings who inhabit forests,
mountainous areas, and other natural spaces, or serve as guardians of
villages and towns, and may be propitiated for health, wealth, protection,
and other boons, or controlled through magic. According to tradition, their
homeland is in the north, where they live under the jurisdiction of the Great
King Vai$ravana. Several members of this class have been deified as gods of
wealth (these include the aforementioned Vaisravana) or as bodhisattva
generals of yaksa armies. They have entered the Buddhist pantheon in a

variety of forms, including, in tantric Buddhism, those of wrathful deities.



