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Vajradhara 



Introduction 

So that living beings might attain great liberation, or full 
enlightenment, Buddha revealed two paths: the common 
path and the uncommon path. Here, 'path' refers to an 
internal path or spiritual realization that leads us to liber
ation from suffering, or permanent inner peace. The uncom
mon path is the Vajrayana path. Vajrayana path, Tantric 
path, and path of Secret Mantra are synonyms. These are 
explained extensively in this book. The common path is 
revealed by Buddha in his Sutra teachings. The stages of 
the common path are the twenty-one spiritual paths from 
the realization of relying upon the Spiritual Guide up to 
the realization of superior seeing. These are known as Lam
rim, or the stages of the path. Training in these common 
paths is the foundation for the practice of the Vajrayana 
path. The Vajrayana path is like a vehicle that takes us 
directly to our final destination, and the common paths are 
like the road on which that vehicle travels. Therefore, to 
extract the greatest essence from this precious human life 
by attaining full enlightenment, we need first to train in the 
common paths of Lamrim, and then in the uncommon 
Vajrayana paths. 

The practices of all the common paths are included in a 
very condensed Lamrim text composed by Je Tsongkhapa, 
which is usually known as the Prayer of the Stages of the 
Path. This text is like the root text of Lamrim. It does not 
require a separate commentary because if we study a 
complete presentation of Lamrim, such as that found in 
Joyful Path of Good Fortune or A Meditation Handbook, we 
shall naturally understand the entire meaning of this root 
text. 
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TANTRIC GROUNDS AND PATHS 

If you want to practise the Vajrayana paths explained in 
this book, you should receive a Highest Yoga Tantra 
empowerment such as the empowerment of Heruka or 
Vajrayogini, and train in Lamrim, the stages of the path. 
You should memorize the Prayer of the Stages of the Path and 
recite it mentally or verbally every day while concentrating 
on its meaning. Then, whenever you want to read this 
book, please begin by reciting this root text. First visualize 
the holy beings as follows: 

In the space before me is the living Buddha Shakyamuni, 
surrounded by all the Buddhas and Bodhisattvas, like the 
full moon surrounded by stars. 

Then recite the prayer: 

PRAYER OF THE STAGES OF THE PATH 

The path begins with strong reliance 
On my kind Teacher, source of all good; 
0 Bless me with this understanding 
To follow him with great devotion. 

This human life with all its freedoms, 
Extremely rare, with so much meaning; 
0 Bless me with this understanding 
All day and night to seize its essence. 

My body, like a water bubble, 
Decays and dies so very quickly; 
After death come results of karma, 
Just like the shadow of a body. 

With this firm knowledge and remembrance 
Bless me to be extremely cautious, 
Always avoiding harmful actions 
And gathering abundant virtue. 

Samsara's pleasures are deceptive, 
Give no contentment, only torment; 
So please bless me to strive sincerely 
To gain the bliss of perfect freedom. 
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INTRODUCTION 

0 Bless me so that from this pure thought 
Come mindfulness and greatest caution, 
To keep as my essential practice 
The doctrine's root, 'the Pratimoksha. 

Just like myself all my kind mothers 
Are drowning in samsara's ocean; 
0 So that I may soon release them, 
Bless me to train in bodhichitta. 

But I cannot become a Buddha 
By this alone without three ethics; 
So bless me with the strength to practise 
The Bodhisattva's ordination. 

By pacifying my distractions 
And analyzing perfect meanings, 
Bless me to quickly gain the union 
Of special insight and quiescence. 

When I become a pure container 
Through common paths, bless me to enter 
The essence practice of good fortune, 
The supreme vehicle, Vajrayana. 

The two attainments both depend on 
My sacred vows and my commitments; 
Bless me to understand this clearly 
And keep them at the cost of my life. 

By constant practice in four sessions, 
The way explained by holy Teachers, 
0 Bless me to gain both the stages 
Which are the essence of the Tantras. 

May those who guide me on the good path 
And my companions all have long lives; 
Bless me to pacify completely 
All obstacles, outer and inner. 

May I always find perfect Teachers 
And take delight in holy Dharma, 
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Accomplish all grounds and paths swiftly, 
And gain the state of Vajradhara. 

It is often said that the path of Tantra is superior to the path 
of Sutra, but to understand why this is so we need to 
engage in a precise study of both Sutra and Tantra; other
wise our statements about the superiority of Tantra will be 
mere wqrds. Moreover, if we do not study both Sutra and 
Tantra well, we shall find it difficult to understand how to 
practise the union of Sutra and Tantra, and then there will 
be a great danger of our either rejecting the practice of 
Tantra or ignoring the practice of Sutra. 

The teachings of Tantra, or Secret Mantra as it is some
times called, are the rarest and most precious of Buddha's 
teachings. It is only by following the path of Secret Mantra 
that we can attain enlightenment, or Buddhahood. Why can 
we not attain full enlightenment just by practising the 
paths of Sutra? There are two main reasons. First, to attain 
Buddhahood we need to accomplish both the Truth Body 
and the Form Body of a Buddha. Although Sutra teachings 
present a general explanation of how these two bodies are 
accomplished in dependence upon the stages of the path of 
wisdom and method, they do not give precise explanations 
of the actual direct, substantial causes of these two bodies. 
The direct, substantial cause of the Truth Body is meaning 
clear light, and the direct, substantial cause of the Form 
Body is the illusory body. These are explained only in 
Secret Mantra. 

The second reason why Sutra paths cannot lead us to full 
enlightenment is tha.t Sutra teachings do not present 
methods for overcoming the very subtle obstructions to 
omniscience - the subtle dualistic appearances associated 
with the minds of white appearance, red increase, and 
black near-attainment. These three minds become manifest 
when our inner winds dissolve within the centra] channel 
during sleep, during the death process, or during com
pletion stage meditation. Although these minds are subtle 
minds they are nevertheless contaminated minds because 
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their objects - the appearance of space pervaded by white 
light, the appearance of space pervaded by red light, and 
the appearance of space pervaded by darkness - appear as 
inherently existent. These appearances of inherent exist
ence are subtle dualistic appearances, and very subtle 
obstructions to omniscience. Because Sutra teachings do 
not explain how to recognize the subtle minds of white 
appearance, red increase, and black near-attainment, Sutra 
Bodhisattvas are unable even to recognize the subtle dual
istic appearances associated with them, let alone abandon 
them. In general, dualistic appearance is the appearance to 
a mind of both its object and inherent existence. All the 
minds of living beings, with the exception of the exalted 
awareness of meditative equipoise of Superior beings, have 
this appearance. 

A direct realization of emptiness with a gross mind does 
not have the power to overcome the subtle dualistic 
appearances associated with the minds of white appear
ance, red increase, and black near-attainment. The only 
way to abandon these subtle dualistic appearances is to 
realize emptiness directly with a very subtle mind of clear 
light. Since the methods for manifesting and using the very 
subtle mind of clear light are explained only in Secret Man
tra, anyone who wishes to attain Buddhahood definitely 
needs to enter this path. 

It is said that only the fourth, eleventh, and last of the 
thousand Buddhas of this Fortunate Aeon will teach Secret 
Mantra. Does this mean that the followers of the other 
Buddhas will not have the opportunity to attain enlight
enment? For example, will no one attain enlightenment 
under the guidance of Buddha Maitreya? Although Buddha 
Maitreya will not teach Tantra, many of his followers will 
reach the tenth Sutra ground of a Bodhisattva by practising 
his Sutra teachings. Then the Buddhas of the five families 
throughout the ten directions will appear to them, grant 
them Tantric empowerments, and show them how to attain 
meaning clear light, the fourth of the five stages of com
pletion stage. By meditating on meaning clear light these 
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Bodhisattvas will eventually attain Buddhahood. There
fore, even though Buddha Maitreya will not personally 
reveal the path of Secret Mantra, he will nevertheless open 
the way for countless living beings to attain Buddhahood. 

Buddha taught three 'vehicles', or means to progress 
towards enlightenment: the Hinayana, the Paramitayana, 
and the Vajrayana. Of these, the Vajrayana, or Secret 
Mantra Vehicle is the supreme vehicle because it takes us 
directly to Buddhahood. If we engage in Tantric practice 
wholeheartedly, with a pure motivation and deep faith, we 
shall attain full enlightenment easily and swiftly without 
having to endure great hardships. We should therefore con
sider ourself extremely fortunate to have the opportunity 
to study these teachings on Secret Mantra. 

The gateway to the practice of Secret Mantra is receiving 
a Tantric empowerment from a qualified Tantric Master. We 
then need to learn precisely how to practise Secret Mantra, 
and how to progress through the spiritual grounds and 
paths by depending upon Tantric practice. If we under
stand this clearly and unmistakenly, and put our under
standing into practice sincerely, we can attain Buddhahood 
in this very life. 

Some people say that Buddhahood is an unattainable 
goal, while others say that Secret Mantra is too advanced 
and that it is better to concentrate on Sutra. Such ideas are 
quite common nowadays, but those who have received 
Tantric empowerments must not allow themselves to 
become discouraged in this way. If we give up the wish to 
attain Buddhahood because we think it is unattainable we 
shall incur a root downfall of our Bodhisattva vows; and 
if we abandon the intention to practise Secret Mantra 
because we think it is too difficult we shall incur a root 
downfall of our Tantric vows. Through studying the teach
ings on Tantric grounds and paths given in this book, we 
shall understand how it is possible to attain Buddhahood 
by relying upon Secret Mantra, and we shall develop great 
enthusiasm for Tantric practice. In this way we shall be 
protected from breaking our Bodhisattva and Tantric vows. 
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INTRODUCTION 

We may wonder why, if Secret Mantra is the direct path 
to Buddhahood, did Buddha teach the Sutra paths at all? 
The reason is that Sutra is the foundation for Tantra. Tantra 
is like an aeroplane that takes us directly to Buddhahood, 
but Sutra is like the runway. Without a runway an aero
plane cannot take off, and without the foundation of Sutra 
we cannot attain authentic experience of Secret Mantra. 
Therefore those who wish to attain Buddhahood need to 
practise the union of Sutra and Tantra. 

To become a fully enlightened being we must accomplish 
all the paths to Buddhahood. In general there are two types 
of path: external paths and internal paths. We can under
stand external paths by consulting maps and so forth, but 
they do not help us to reach liberation. Even if we travelled 
in a spaceship to the other side of the universe we would 
never reach liberation. The only way to reach liberation is 
to follow correct internal paths, which are explained only 
in Dharma. 

Buddhas have ten special qualities not possessed by ~en
tient beings, which are called the ten forces, and one of 
these is the force knowing all paths. Buddhas know all 
internal paths1 and where they lead to. Out of their great 
compassion they teach living beings how to discriminate 
between correct paths and incorrect paths. If Buddhas did 
not teach Dharma we would never know about the paths 
to liberation and, because of our familiarity with self
grasping, we would wander in samsara forever with no 
hope of escape. We have been following incorrect paths 
since beginningless time but now, through the kindness of 
Buddha Shakyamuni, we have the opportunity to study a 
complete presentation of the spiritual paths to liberation 
and full enlightenment. 

There are two types of internal path: mundane internal 
paths and supramundane internal paths. Mundane internal 
paths lead us deeper into samsara, whereas supramundane 
internal paths lead us to liberation and enlightenment. 
There are two types of mundane path: virtuous mundane 
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paths and non-virtuous mundane paths. Virtuous mun
dane paths are virtuous actions that lead to rebirth as a 
human or god, and non-virtuous mundane paths are non
virtuous actions that lead to rebirth as an animal, a hungry 
ghost, or a hell being. Detailed explanations of mundane 
paths can be found in Buddha's teachings on karma and 
the twelve dependent-related links. 

Supramundane paths are virtuous minds that lead to 
liberation and enlightenment. With respect to supramun
dane paths, path, ground, spiritual vehicle, and exalted 
awareness are synonyms. The definition of spiritual·path is 
an exalted awareness conjoined with non-fabricated renun
ciation. There are two types of spiritual path: Hinayana 
paths and Mahayana paths. There are five Hinayana paths: 
the Hinayana paths of accumulation, preparation, seeing, 
meditation, and No More Learning. Hinayana paths lead 
to the small enlightenment of a Hearer or the middling 
enlightenment of a Solitary Conqueror. There are also five 
Mahayana paths: the Mahayana paths of accumulation, 
preparation, seeing, meditation, and No More Learning. 
Mahayana paths lead to the complete enlightenment of a 
Buddha. 

The definition of spiritual ground is a clear realization 
that acts as the foundation of many good qualities. Like 
spiritual paths, spiritual grounds are of two types: Hina
yana grounds and Mahayana grounds. There are eight 
Hinayana grounds, all of which are included in the five 
Hinayana paths; and there are ten Mahayana grounds, all 
of which are included in the five Mahayana paths. Just as 
the earth is the basis for the growth of plants, trees, crops, 
and so forth, so the Hinayana grounds are the basis for 
the development of Hinayana good qualities, and the 
Mahayana grounds are the basis for the development of 
Mahayana good qualities. 

The definition of spiritual vehicle is an exalted awareness 
that leads to one's final spiritual destination. There are two 
types of spiritual vehicle: the Hinayana, or Lesser Vehicle, 
and the Mahayana, or Great Vehicle. The Mahayana is 
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subdivided into the Paramitayana, or Perfection Vehicle, 
and the Vajrayana, or Vajra Vehicle. Of the five paths, the 
first four are known as 'progressing paths', or 'progressing 
vehicles', because they take us to our final spiritual desti
nation; and the fifth path, the Path of No More Learning, 
is known as the 'Resultant Path', or the 'Effect Vehicle'. 

The definition of exalted awareness is a spiritual realiz
ation that knows perfectly the nature of its principal object. 
All spiritual paths are exalted awarenesses. Exalted aware
ness differs from wisdom in that wisdom necessarily realizes 
its object through its own power, whereas exalted aware
ness may realize its object through the power of another 
mind. Bodhichitta, for example, is an exalted awareness but 
not a wisdom. Bodhichitta knows the nature of its principal 
object, enlightenment, but it does so through the power of 
its attendant mental factor wisdom rather than through its 
own power. By the same token, other mental factors associ
ated with bodhichitta, such as concentration, intention, and 
feeling, are also exalted awarenesses but not wisdoms. 

Thus, bodhichitta is at once a path, a ground, a spiritual 
vehicle, and an exalted awareness. From the point of view 
of its leading to enlightenment it is a path; from the point 
of view of its being the foundation of the many good 
qualities of the Mahayana it is a ground; from the point of 
view of its being the means to progress towards enlighten
ment it is a vehicle; and from the point of view of its 
knowledge and its way of understanding its object it is an 
exalted awareness. 

Because living beings have varying inclinations and 
mental capacities, Buddha Shakyamuni taught three 
vehicles: the Hinayana, the Paramitayana, and the 
Vajrayana. To suit those of limited aspiration who are 
mainly concerned with their own release from suffering, 
Buddha taught the Hinayana. Hinayanists are very aware 
of the faults of attachment and regard attachment as their 
main object to be abandoned. For this reason the Hinayana 
is sometimes known as the 'Separation from Attachment 
Vehicle'. To abandon attachment temporarily, Hinayanists 
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renounce their families, homes, and so forth, retire to an 
isolated place~ and meditate on unattractiveness; and to aban
don attachment completely they meditate on emptiness. 

For those who are attracted to the vast path, Buddha 
expounded the Paramitayana, in which he taught the six 
perfections and the ten Bodhisattva grounds. The main 
objects to be abandoned by Bodhisattvas are the obstruc
tions to omniscience. Bodhisattvas are not afraid of attach
ment because they know how to transform it into the 
spiritual path. Just as farmers use impure substances such 
as manure to fertilize their soil, so Superior Bodhisattvas 
use delusions such as attachment as aids to attaining 
Buddhahood, having rendered them harmless through the 
strength of their wisdom and compassion. 

For those who are attracted to profound Dharma, 
Buddha taught the third vehicle, the Vajrayana. The 
Vajrayana, or Secret Mantra Vehicle, is sometimes called the 
'Attachment Vehicle' because, instead of trying to abandon 
attachment immediately, practitioners of this vehicle use 
attachment as an aid to generating spontaneous great bliss, 
with which they then meditate on emptiness. Furthermore, 
when they finally attain enlightenment, even though they 
have no desirous attachment they nevertheless display the 
aspect of having attachment by appearing as Tantric 
Buddhas in the aspect of Father and Mother in sexual 
embrace. 

Although we can transform attachment into the spiritual 
path by practising Secret Mantra, we need great skill to be 
able to do this because normally when attachment develops 
strongly it automatically disturbs our peaceful mind. The 
main reason why most Buddhas will not expound Secret 
Mantra is that there is a danger that unqualified prac
titioners will use it for the sake of worldly pleasure; and 
qualified practitioners among disciples are very rare. 
Buddha Shakyamuni, however, is an exception. Through 
the power of his previous prayers and special determi
nation, his disciples have special karma to practise Secret 
Mantra. 
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There is a prophecy that when the Dharma of Buddha 
Shakyamuni is about to end, the practice of Secret Mantra 
will briefly flourish very widely in this world, as a candle 
flame flickers brightly just before it finally burns out. It 
appears that nowadays there are many books about Tantra, 
many Teachers teaching Tantra, and many students trying 
to practise Tantra. However, not all these books and teach
ings are pure and authentic. Therefore it is becoming 
increasingly important to discriminate between authentic 
Tantric teachings and those that have been mixed with non
Buddhist teachings. We are extremely fortunate to have met 
the completely pure Tantric teachings that have been 
passed down from Buddha Shakyamuni through Je Tsong
khapa and many realized Teachers of the New Kadampa 
Tradition. Je Tsongkhapa, who was an emanation of the 
Wisdom Buddha Manjushri, clarified many aspects of Tan
tric practice that had frequently been misunderstood in the 
past. In particular he showed how it is possible, and indeed 
essential, to practise the union of Sutra and Tantra. Before 
Je Tsongkhapa appeared, many people thought that Secret 
Mantra and Vinaya moral discipline were contradictory, 
and that one person could not practise both; but Je Tsong
khapa showed how, rather than being contradictory with 
the Vinaya, the practice of Secret Mantra is the supremely 
skilful means for keeping the Vinaya discipline purely. I 
feel extremely fortunate to be able to pass on the pure 
Tantric. teachings of Je Tsongkhapa, and the reader too 
should feel fortunate to have the opportunity to study 
them. 

THE GOOD QUALITIES OF SECRET MANTRA 

We can understand the nature, functions, and good 
qualities of Secret Mantra by considering the various 
names that Buddha gave to it: Secret Vehicle, Mantra 
Vehicle, Effect Vehicle, Vajra Vehicle, Method Vehicle, and 
Tantric Vehicle. These will now be explained. 
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SECRET VEHICLE 

Because Tantra is the very essence of Buddha's teachings it 
is like a rare and precious treasure. People generally keep 
their most valuable possessions hidden, showing them only 
to their closest relatives and friends. If we owned a price
less diamond for example, we would be very unwise to 
display it on our mantelpiece for anyone to see, for this 
would only attract thieves. In the same way, it is unwise to 
reveal Tantric teachings to those without empowerments or 
without deep faith in Buddhadharma, for this invites many 
obstacles. Therefore we should practise Tantra discreetly. 

Secret Mantra is unique to Buddhism. Although there are 
certain non-Buddhist teachings that superficially resemble 
Secret Mantra, in reality they are completely different. 
Furthermore, Secret Mantra is exclusively a Mahayana 
practice, and of Mahayanists only those with great faith, 
merit, and wisdom can practise it. Although Secret Mantra 
is extremely precious and profound, it is not suitable for 
those who lack these qualities. Vajradhara compared Secret 
Mantra to the milk of a snow lion. If this milk is stored in 
a golden vessel it remains sweet and invigorating, but if it 
is put into a vessel made of an inferior substance it imme
diately turns sour. In the same way, if a person with little 
faith studies Tantric teachings and tries to practise them, 
without relying upon a qualified Vajra Master, he or she is 
likely to develop harmful misunderstandings. 

MANTRA VEHICLE 

'Mantra' means 'mind protection'. Through the power of 
practising Secret Mantra our mind is protected from ordi
nary appearances and ordinary conceptions. According to 
Tantra, ordinary appearances and ordinary conceptions are 
the root of samsara and the foundation of all suffering. 
Ordinary appearance is any appearance that is due to an 
impure mind, and ordinary conception is any mind that 
conceives something due to ordinary appearance. Because 
phenomena appear to us as ordinary and we conceive them 
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as ordinary, we create contaminated karma and wander in 
samsara. Ordinary conceptions are obstructions to liber
ation, and ordinary appearances are obstructions to 
omniscience. 

When we cling to being an ordinary person, thinking 'I 
am Peter', 'I am Sarah', etc., we are developing ordinary 
conceptions. Because we cling to an ordinary identity, if 
someone attacks us we feel fear, or if we run out of money 
we become anxious. If instead of clinging to an ordinary 
identity we were to overcome ordinary conceptions by 
developing the divine pride of being Heruka or Vajra
yogini, we would not develop fear, anxiety, or any other 
negative state of mind. How can anyone harm Heruka? 
How can Vajrayogini run out of money? 

Why do we develop the ordinary thought of being Peter, 
Sarah, etc.? Ordinary conceptions depend upon ordinary 
appearances. We think of ourself as an ordinary person in 
dependence upon ordinary aggregates appearing to our 
mind. Because a gross, impure body and gross, impure 
states of mind appear to us, we develop the thought 'I', 
and conceive ourself to be an ordinary being. Through 
acting under the influence of such ordinary conceptions we 
create contaminated karma and thereby sow the seeds for 
the appearance of an ordinary body, mind, and world to 
arise again in the future. If we then assent to these ordinary 
appearances and relate to ourself and our world in an 
ordinary way, we shall simply perpetuate this cycle of ordi
nary experience. To break this cycle we need to overcome 
ordinary appearances by visualizing ourself as a Deity, and 
overcome ordinary conceptions by generating divine pride 
of being the Deity. Most Tantric paths are methods for 
overcoming ordinary appearances and conceptions. 

Ordinary conceptions are not necessarily delusions 
because they are not necessarily wrong awarenesses, but 
they are obstructions to liberation. For Tantric prac
titioners, the main objects to be abandoned are not the 
delusions but ordinary appearances and ordinary concep
tions because when these manifest strongly Tantric practice 
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does not work. Qualified Tantric practitioners are not 
afraid of delusions. Indeed in some Tantras Buddha gives 
Tantric practitioners permission to develop desirous attach
ment, and in other Tantras he gives them permission to 
develop anger and jealousy. However, there is a debate 
about whether or not Buddha gives permission to develop 
ignorance. Some scholars argue that he does not because 
there can never be any benefit from developing ignorance. 
They say that whereas attachment can be used to generate 
bliss, and anger can be transformed into a force for ben
efiting others, ignorance can never be put to a good use. 
Other scholars say that by giving permission to develop 
anger and attachment, Buddha implicitly gives permission 
to develop ignorance, which is the root of all delusions. It 
should be noted, however, that although Tantric prac
titioners do not regard delusions as their principal objects 
to be abandoned, they nevertheless do have the intention 
to abandon them eventually. In fact, when practitioners 
reduce or abandon ordinary appearances and ordinary 
conceptions they automatically reduce or abandon their 
delusions. 

EFFECT VEHICLE 

Here, 'effect' refers to the four ultimate effects of spiritual 
practice: the pure environment of a Buddha, the pure body 
of a Buddha, the pure enjoyments of a Buddha, and the 
pure deeds of a Buddha. These are also known as the 'four 
complete purities'. Secret Mantra is called the 'Effect 
Vehicle' because practitioners bring these four complete 
purities into the spiritual path. For example, if we are prac
tising Vajrayogini Tantra we bring the pure environment of 
a Buddha into the spiritual path by visualizing our sur
roundings as Vajrayogini's mandala; we bring the pure 
body of a Buddha into the path by visualizing our body as 
Vajrayogini's body; we bring the pure enjoyments of a 
Buddha into the path by imagining that our food, drink, 
and so forth are nectar, and offering it to ourself generated 
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as Vajrayogini; and we bring the pure deeds of a Buddha 
into the path by helping living beings while maintaining 
the divine pride of being Vajrayogini. These practices are 
the quick method for attaining the four complete purities. 

V AJRA VEHICLE 

The principal connotation of the word 'vajra' is 'indivisible' 
or 'indestructible'. Secret Mantra is called the 'Vajra 
Vehicle' because it contains yogas of indivisible method 
and wisdom, which are meditations that principally accu
mulate merit and wisdom simultaneously. According to 
Sutra there is no single concentration that principally 
creates the cause of the Form Body and the Truth Body 
simultaneously, but according to Secret Mantra there are 
such concentrations. For example, when we meditate on 
generation stage of Highest Yoga Tantra, in one single con
centration one part of that mind meditates on the Deity's 
body while another part meditates on its emptiness. Medi
tating on the Deity's body is a cause for attaining the Form 
Body, and meditating on emptiness is a cause for attaining 
the Truth Body. When we attain meaning clear light, the 
fourth of the five stages of completion stage, we meditate 
on the union of bliss and emptiness, which is the actual 
indivisible method and wisdom. This single concentration 
serves to complete both the collection of merit and the 
collection of wisdom simultaneously, and thus acts as the 
main cause of both the Form Body and the Truth Body. For 
these reasons Vajrayana is the supreme vehicle that is 
superior to Sutrayana. 

METHOD VEHICLE 

Although Sutra teaches the stages of the method path, 
these methods are not as profound, as skilful, or as swift 
as those explained in Tantra. The actual swift and direct 
methods for attaining Buddhahood, such as isolated body, 
isolated speech, isolated mind, illusory body, and clear 
light, are taught only in Secret Mantra. However, all the 
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key practices of Sutra are also explained in Tantra. Bodhi
chitta, for example, is taught in both Sutra and Tantra. 
Although the nature of bodhichitta is the same in both 
Sutra and Tantra, the v./ay we meditate on bodhichitta in 
Tantra is more profound. In Tantra we meditate on bodhi
chitta in conjunction with bringing the future result into 
the path. We begin every Tantric meditation session by 
generating bodhichitta in the usual way but then, with the 
motivation of becoming a Buddha for the sake of all living 
beings, we imagine that we immediately become a Buddha 
and perform enlightened deeds. In this way our meditation 
on self-generation becomes a powerful method for enhanc
ing our bodhichitta, and for accomplishing the aim of 
bodhichitta. When qualified Tantric practitioners generate 
bodhichitta they know exactly what full enlightenment is 
-the union of meaning clear light and illusory body- and 
they know exactly what the actual paths to full enlighten
ment are - isolated body, isolated speech, isolated mind, 
and so on. As a result their bodhichitta wish to attain 
enlightenment is very qualified. Therefore the way of prac
tising bodhichitta according to Tantra is superior to the 
way of practising according to Sutra. There are many other 
special Tantric techniques for improving and strengthening 
bodhichitta. 

T ANTRIC VEHICLE 

There are four types of Tantra: base Tantras, path Tantras, 
effect Tantras, and textual Tantras. Our ordinary body, 
speech, and.mind are called the 'base Tantra' because they 
are the basis to be purified by Tantric practice; the yogas 
of the four classes of Tantra such as the yogas with signs 
and the yoga without signs of Action Tantra, and the yogas 
of generation stage and completion stage of Highest Yoga 
Tantra, are path Tantras; the three bodies of a Buddha 
attained by means of path Tantras are effect Tantras; and 
any scripture that reveals these three types of Tantra is a 
textual Tantra. By purifying base Tantras by means of path 
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Tantras we eventually attain the effect Tantras. This is 
accomplished by relying upon textual Tantras. 

In Great Exposition of the Stages of Secret Mantra Je Tsong
khapa mentions seven special benefits of practising Secret 
Mantra: 

(1) We receive the blessings of the Buddhas and 
Bodhisattvas more swiftly 

(2) We come under the care and guidance of our 
personal Deity, or Yidam 

(3) We shall be able to remember the Buddhas at 
the time of death, during the intermediate state, 
and in future lives 

(4) We quickly complete the collections of merit 
and wisdom 

(5) We shall become free from all obstacles 
(6) We shall accomplish both the common 

attainments- the pacifying, increasing, 
controlling, and wrathful attainments, and 
the eight great attainments- and the uncommon 
attainment of the Union of No More Learning, 
or Buddhahood 

(7) Our everyday bodily and verbal actions become 
causes to accumulate a great stock of merit 

THE FOUR CLASSES OF TANTRA 

Because from the point of view of wisdom, merit, and 
mental capacity there are many different levels of prac
titioners of Secret Mantra, Buddha taught four classes of 
Tantra: Action Tantra, Performance Tantra, Yoga Tantra, 
and Highest Yoga Tantra. One way to distinguish these four 
classes of Tantra is by the methods they reveal for trans
forming sensual pleasure into the spiritual path. Beings of 
the desire realm are very attached to sensual pleasures 
such as beautiful forms, pleasant sounds, fragrant smells, 
delicious tastes, and smooth or stimulating tactile objects. 
When we enjoy these five objects of desire we experience 
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a degree of bliss, but unfortunately this bliss usually gives 
rise to attachment and so acts as a cause for samsaric 
rebirth. Thus the bliss ordinary beings experience from 
encountering attractive sense objects indirectly causes them 
to experience suffering. With his infinite skill Buddha 
taught special methods for transforming worldly pleasure 
into the spiritual path, so that instead of leading to future 
suffering it becomes a cause of the ultimate bliss of 
Buddhahood. By relying upon these methods we can take 
advantage of our natural fondness for sensual pleasure 
and, rather than having to abandon the five objects of 
desire, use them to stimulate our spiritual practice. 

As the great Mahasiddha Sataha said, most people in this 
world regard sexual bliss as very important and put a great 
deal of energy into obtaining it, but no one understands 
how to experience this bliss in a meaningful way and 
prevent it from increasing their delusions. Buddha taught 
several methods for transforming sexual pleasure into the 
spiritual path, some of which are suited to those with 
superior mental faculties, and some to those with lesser 
faculties. 

Each of the four classes of Tantra contains its own special· 
techniques for transforming sensual bliss. For example, 
when practitioners of Action Tantra generate themselves as 
a male Action Tantra Deity such as Manjushri or Avaloki
teshvara, they visualize a beautiful Goddess in front of 
them and by gazing at the Goddess they generate bliss 
which they then use to meditate on emptiness. To enhance 
their experience of bliss, clear appearance, and divine pride 
they also engage in many ritual practices such as mudras 
and ritual bathing. Practitioners of Perfot,:mance Tantra, in 
addition to visualizing an attractive Goddess in front of 
them, visualize her smiling at them enticingly, and in this 
way generate bliss which they use to meditate on empti
ness. They also engage in ritual practices, but in Perfor
mance Tantra, meditation and external actions are given 
equal emphasis. Practitioners of Yoga Tantra imagine that 
they are holding hands with the Goddess, and use the bliss 
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that they generate to meditate on emptiness. When they 
engage in rituals they emphasize internal practices over 
external practices. Practitioners of Highest Yoga Tantra 
imagine that they are in sexual embrace with the Goddess, 
and then transform the bliss that they generate into the 
spiritual path by meditating on emptiness. Before we can 
transform the bliss of embracing into the spiritual path we 
need to be able to transform the bliss of holding hands, and 
before we can do this we need to be able to transform the 
bliss that arises from just looking at a male or female Deity. 
Therefore anyone who wishes to practise transforming bliss 
into the path according to Highest Yoga Tantra must first 
practise transforming bliss into the path according to the 
three lower Tantras. 

By training in transforming the bliss of looking at a visu
alized Goddess, seeing her smile, holding hands with her, 
and embracing her, eventually we shall gain the ability to 
transform the bliss of actual sexual intercourse into the 
path. Without training in meditation, however, it is imposs
ible to transform sexual activity into the spiritual path. 
Misunderstanding Tantra, some people with no experience 
of meditation indulge in sexual misconduct and claim to 
be great Tantric practitioners. Such people are destroying 
the Buddhadharma and creating the cause to be reborn in 
hell. 

We need to judge our own capacity and practise accord
ingly. First, within divine pride of the Deity we should try 
to transform the bliss of looking at a visualized male or 
female Deity and then, when we have some experience of 
this, try to transform the bliss of looking at an actual man 
or woman. From this practical point of view we are then a 
practitioner of Action Tantra. Next we imagine that the 
Deity is smiling at us, and use the bliss that arises to medi
tate on emptiness. When we can do this we can try to 
transform the bliss of looking at our partner smiling at us. 
Eventually, with strong divine pride of a Highest Yoga 
Tantra Deity such as Heruka or Vajrayogini, we can visu
alize ourself in sexual embrace with our consort. Whether 
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we are a man or a woman, if we are generating ourself as 
Heruka we visualize ourself embracing Vajrayogini, and if 
we are generating ourself as Vajrayogini we visualize our
self embracing Heruka. When we can transform the bliss 
of embracing a visualized consort, we can try to transform 
the bliss of actual sexual intercourse into the quick path to 
Buddhahood. 

Our motivation for doing this practice must be com
passion and bodhichitta; and when we develop an experi
ence of bliss through any of the methods mentioned above 
we should try immediately to mix that bliss with emptiness 
and remain single-pointedly on the unification of bliss and 
emptiness. This is the way to train in transforming sensual 
pleasures into the spiritual path that is the very essence 
practice of Vajrayana. Success in this practice depends 
upon the strength of our understanding of emptiness and 
experience of bliss. 

The purpose of transforming bliss into the path will be 
explained more fully in the section on Highest Yoga Tantra. 
The essence of Highest Yoga Tantra practice is the union of 
bliss and emptiness. If we are skilled in transforming bliss 
into the path, we shall be able to transform our enjoyment 
of all five objects of desire into powerful causes of 
Buddhahood. 

It is important not to neglect the lower Tantras. Je 
Tsongkhapa said that a person who has not studied the 
lower Tantras cannot claim that Highest Yoga Tantra is 
supreme. The lower Tantras are a preparation for Highest 
Yoga Tantra. Only by understanding the three lower Tan
tras can we fully appreciale the profundity of Highest Yoga 
Tantra. 
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ACTION TANTRA 

Buddha reveals the stages of the path of Action Tantra in 
various scriptures, notably General Secret Tantra, Excellent 
Establishment Tantra, Tantra Requested by Subahu, and Con
centration Continuum Tantra. These four are the root Tantras 
of Action Tantra. In General Secret Tantra Buddha explains 
three thousand eight hundred types of mandala of Action 
Tantra; in Excellent Establishment Tantra he explains how to 
meditate on the wrathful Deity Susiddhi; in Tantra 
Requested by Subahu he explains how to do Action Tantra 
close retreats and how to accomplish pacifying, increasing, 
controlling, and wrathful actions; and in Concentration Con
tinuum Tantra he explains the four concentrations of Action 
Tantra. In addition to these four root Tantras there are 
many branch Tantras and Tantric commentaries. 

In Great Exposition of the Stages of Secret Mantra Je 
Tsongkhapa presents the stages of the path of Action Tantra 
in four parts: empowerments, vows and commitments, 
close retreats, and common and uncommon attainments. 
Although the practices of Action Tantra are very extensive, 
Je Tsongkhapa includes them all in these four divisions, 
thereby making them easy to understand. Since Je Tsong
khapa's presentation is so clear and practical, I shall base 
my commentary principally on his outlines. 

Action Tantra will now be explained in six parts: 

1 Receiving empowerments, the method for 
ripening our mental continuum 

2 Observing the vows and commitments 
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3 Engaging in close retreat, the method for attaining 
realizations 

4 How to accomplish the common and uncommon 
attainments once we have experience of the four 
concentrations 

5 How to progress through the grounds and paths 
in dependence upon Action Tantra 

6 The families of Action Tantra Deities 

RECEIVING EMPOWERMENTS, THE METHOD FOR 

RIPENING OUR MENTAL CONTINUUM 

To practise Action Tantra we need to receive an empower
ment. Action Tantra empowerments are much simpler than 
Highest Yoga Tantra empowerments, and consist mainly of 
a water empowerment and a crown empowerment. In these 
empowerments the Vajra Master bestows special blessings, 
upon the disciples' mind and body using holy water from 
the vase and a crown, to ripen their seeds of the stages of 
the path of Action Tantra. 

OBSERVING THE VOWS AND COMMITMENTS 

Since there is no empowerment of the Vajra Master in 
Action Tantra, there is no basis for bestowing Tantric vows. 
However, the Bodhisattva vows are granted. There are also 
certain commitments, which vary from empowerment to 
empowerment depending upon the family of the Deity. 

ENGAGING IN CLOSE RETREAT, THE METHOD FOR 

ATTAINING REALIZATIONS 

A close retreat is a method for drawing closer to our Yidam, 
or personal Deity, both in the sense of bringing our mind 
closer to an external Deity whom we visualize in front of 
us, and in the sense of ourself becoming more like the Deity 
through training in self-generation. The final result of close 
retreat is that we become a Deity. A Deity or Yidam is a 
Tantric enlightened being. There are four types of Deity: 
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Deities of Action Tantra, such as Muni Trisamaya Guhya
raja, Avalokiteshvara, White Tara, Green Tara, and Ami
tayus; Deities of Performance Tantra, such as the one 
hundred and seventeen Deities of the mandala of Buddha 
Munivairochana; Deities of Yoga Tantra, such as Sarvavirti 
and the other ninety-six Deities; and Deities of Highest 
Yoga Tantra, such as the sixty-two Deities of Heruka's man
dala, the thirty-seven Deities of Vajrayogini's body man
dala, and the thirty-two Deities of Guhyasamaja's mandala. 

To receive the attainments of our personal Deity we need 
to practise four concentrations: 

1 Concentration of the four-limbed recitation 
2 Concentration of abiding in fire 
3 Concentration of abiding in sound 
4 Concentration of bestowing liberation at the end 

of sound 

CONCENTRATION OF THE FOUR-LIMBED RECITATION 

This has four parts: 

1 Accomplishing the self base 
2 Accomplishing the other base 
3 Accomplishing the mind base 
4 Accomplishing the sound base 

ACCOMPLISHING THE SELF BASE 

In Action Tantra, 'self base' means meditation on self
generation. In Tantra Requested by Subahu and Concentration 
Continuum Tantra Buddha explains how to practise self
generation by meditating sequentially on six Deities: the 
Deity of emptiness, the Deity of sound, the Deity of letters, 
the Deity of form, the Deity of the mudra, and the Deity of 
signs. Just as in Highest Yoga Tantra we meditate on 
bringing the three bodies into the path before engaging in 
the actual meditation on self-generation, so in Action 
Tantra we meditate on these six Deities before engaging in 
the actual meditation on self-generation. These six Deities 
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will now be explained in terms of generating ourself as the 
Deity Avalokiteshvara. 

THE DEITY OF EMPTINESS 

After going for refuge, generating bodhichitta, and so forth, 
we begin by remembering that we are empty of inherent 
existence, and that Avalokiteshvara is also empty. We think: 

I am not my body and not my mind, but besides my body 
and mind there is no I. I am therefore empty of inherent 
existence. 

By contemplating reasons such as this we try to overcome 
the appearance of our normal I and perceive only empti
ness. We then apply the same reasoning to Avalokiteshvara 
and conclude that Avalokiteshvara is also empty of inher
ent existence. Since all emptinesses are the same nature, our 
emptiness and Avalokiteshvara's emptiness are not dif
ferent; therefore on an ultimate level we are equal and 
indistinguishable. 

If there are two glasses on a table, the nature of the space 
inside the two glasses is not different. Thus, if the glasses 
are broken we cannot distinguish the space of one glass 
from the space of the other. From an ultimate point of view, 
we and Avalokiteshvara are like the space of two glasses. 
When we begin to meditate on emptiness we feel that our 
ultimate nature and Avalokiteshvara's ultimate nature are 
different, but when we succeed in overcoming the conven
tional appearances of ourself and Avalokiteshvara it is like 
breaking the glasses; we discover that our ultimate nature 
and Avalokiteshvara's ultimate nature are exactly the same 
- mere lack of inherent existence. We meditate on the 
indistinguishability of the emptiness of ourself and the 
emptiness of Avalokiteshvara, thinking: 

I and Avalokiteshvara have now become the same, like water 
poured into water. 

Observing this undifferentiated absence of inherent exist
ence, we identify it as the Truth Body and develop divine 
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pride of being the Truth Body. All that appears to us is 
emptiness. This emptiness, which is the inseparability of 
our ultimate nature and Avalokiteshvara's ultimate nature, 
is now the basis of imputation of our I. 

We may think that we are our body or our mind, but our 
body and mind are the basis for imputing our I, not the I 
itself. Thus, whenever our body or mind appear to us we 
think 'I'. In a similar way, when we are meditating on the 
Deity of emptiness, emptiness itself becomes the basis for 
imputing our I. Observing emptiness we develop the 
thought 'I'. It is important to understand that we do not 
need a physical body to develop a sense of I. Gods of the 
formless realm, for example, have no physical body, but 
they do have a sense of I. 

Whereas imputing I onto an ordinary body or mind 
causes us to develop self-grasping ignorance and thereby 
to remain in samsara, imputing I onto emptiness causes us 
to be released from samsara. It is very important for Secret 
Mantra practitioners to learn to develop the thought of I 
using emptiness as the basis of imputation. If possible we 
should bring to mind actual emptiness, mere absence of 
inherent existence and, observing this emptiness, develop 
the thought 'I'. If we do not understand emptiness we 
should simply imagine a vacuity and, observing this, think 
'I'. However, if our meditation is to act as an actual antidote 
to self-grasping we need to recognize lack of inherent exist
ence and impute I onto this. An I imputed onto the empti
ness, or ultimate nature, of ourself and our Yidam is the 
Deity of emptiness, or the ultimate Deity. 

THE DEITY OF SOUND 

After meditating on the Deity of emptiness for a while, we 
imagine that from the state of emptiness comes the sound 
of Avalokiteshvara's mantra, OM MAN! PAME HUM, like the 
sound of distant thunder rumbling in an empty sky. We do 
not visualize the letters in written form but simply hear the 
sound of the mantra with our mind. The sound does not 
come from anywhere in particular but pervades the whole 
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of space. Recognizing the sound of the mantra as our mind 
appearing in the aspect of sound, we impute I onto it. This 
I imputed onto the sound of the mantra is the Deity of 
sound. According to the Madhyamika-Prasangika system, 
an imputed object and its basis of imputation are contra
dictory, which means that the basis of imputation of the I 
is necessarily not the I. Just as at present our five contami
nated aggregates are the basis for imputing our. I but are 
not our I, so the sound of the mantra is the basis for 
imputing the Deity of sound but is not that Deity. 

THE DEITY OF LETTERS 

After meditating on our mind in the aspect of the sound of 
the mantra for a while, we imagine that our mind trans
forms into a white translucent moon mandala. The sound 
of the mantra gathers above the moon and takes on the 
physical shape of the letters OM MAN! PAME HUM, standing 
clockwise around the circumference of the moon mandala. 
We think that these letters and the moon mandala are in 
essence our own mind and on this basis develop the 
thought 'I'. This I imputed onto the letters of the mantra is 
the Deity of letters. 

THE DEITY OF FORM 

After meditating on the Deity of letters for a while, we 
imagine that the letters on the moon mandala radiate light 
throughout the ten directions. At the tip of each ray of light 
is Avalokiteshvara. The rays reach the crown of each and 
every living being, blessing them and purifying all their 
negative karma of body, speech, and mind. The six realms 
of samsara are purified and transformed into Avaloki
teshvara's Pure Land, and all living beings are transformed 
into Avalokiteshvara. Then the purified environment and 
beings melt into white light and dissolve into the mantra 
rosary and moon mandala, which then transform into the 
body of Avalokiteshvara. We can visualize Avalokiteshvara 
as having one face and two arms, one face and four arms, 
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or eleven faces and a thousand arms. Observing the physi
cal form of Avalokiteshvara we develop the thought 'I'. 
This I imputed onto the physical form of Avalokiteshvara 
is the Deity of form. 

THE DEITY OF THE MUDRA 

Having generated ourself as Avalokiteshvara, we now need 
to bless the five principal places of Avalokiteshvara's body 
with a special mudra. To do this we place our palms 
together in the mudra of prostration but leave the finger 
tips slightly apart, like the petals of a lotus flower starting 
to open, and tuck our thumbs inside to symbolize a 
precious jewel hidden within the lotus. This is called the 
'commitment mudra of the Lotus family'. With our hands 
in this mudra, we then touch our heart, the point between 
our eyebrows, our throat, our right shoulder, and our left 
shoulder, while reciting the mantra OM PAMA UBHAWAYE 

SOHA. As we touch our heart we visualize Akshobya, as we 
touch the point between our eyebrows we visualize Vairo
chana, as we touch .our throat we visualize Amitabha, as 
we touch our right shoulder we visualize Ratnasambhava, 
and as we touch our left shoulder we visualize Amogha
siddhi. Although the Deities are marked on our body, this 
is not a body mandala because the substantial cause of the 
five Deities is our mind rather than parts of our body. These 
Deities are the Deities of the mudra. We develop the con
viction that these five Deities are in essence our own mind 
and meditate on this. 

THE DEITY OF SIGNS 

Here; 'signs' refers to the uncommon signs, or charac
teristics, of Avalokiteshvara's body. To meditate on the 
Deity of signs we examine Avalokiteshvara's body from 
head to foot to improve the clarity of our visualization. This 
improves both our clear appearance and divine pride of 
being Avalokiteshvara. An I imputed onto the body of 

30 



THE LOWER T ANTRAS 

Avalokiteshvara after engaging in analytical meditation on 
the uncommon signs of Avalokiteshvara is the Deity of 
signs. 

The purpose of meditating on the Deity of emptiness is to 
attain the mind of the Deity; the purpose of meditating on 
the Deity of sound and the Deity of letters is to attain the 
speech of the Deity; and the purpose of meditating on the 
Deity of form, the Deity of the mudra, and the Deity of 
signs is to attain the body of the Deity. Meditating on the 
yogas of the six Deities in this order helps us to overcome 
ordinary appearances and conceptions and to develop clear 
appearance and strong divine pride of being the Deity. If 
we do not practise these Deities sequentially but try 
immediately to generate ourself as a Tantric Deity, we shall 
find it almost impossible to overcome ordinary appear
ances and conceptions. 

To generate ourself as an Action Tantra Deity other than 
Avalokiteshvara we meditate on the same sequence of six 
Deities, but with a few minor modifications. For example, 
if we wish to generate ourself as Manjushri, when we medi
tate on the Deity of sound we imagine that the whole of 
space is filled with Manjushri's mantra OM AH RA PA TSA 
NA DHI instead of OM MAN! PAME HUM, and when we 
meditate on the Deity of form and the Deity of signs we 
visualize ourself as Manjushri with an orange-coloured 
body, one face and two arms, holding a sword and a text. 
The way to meditate on the Deity of the mudra is also 
different. Instead of touching the five places of our body 
with the commitment mudra of the Lotus family, we visu
alize at our crown a letter OM, at our throat a letter AH, and 
at our heart a letter HUM, and recognize these letters as 
having the nature of Vairochana, Amitabha, and Akshobya 
respectively. We then invite the wisdom beings to enter into 
us while reciting DZA HUM BAM HO and performing the 
appropriate hand mudras as explained in Guide to Dakini 
Land. 
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ACCOMPLISHING THE OTHER BASE 

'Other base' refers to the Deity generated in front. If our 
practice is Avalokiteshvara, we visualize Avalokiteshvara 
and his retinue in front of us. These are the commitment 
beings. We invite the actual Deities, the wisdom beings, to 
dissolve into the commitment beings, and then make pros
trations, offerings, confession, requests to receive attain
ments, and torma offerings. If we have time we can 
visualize a mantra rosary at the heart of the in-front-gener
ated Deity and recite the mantra. These practices are known 
as 'accomplishing the other base'. 

ACCOMPLISHING THE MIND BASE 

To accomplish the mind base, after meditating on the Deity 
of signs we visualize our mind in the aspect of a tiny white 
moon disc lying horizontally in our heart. This moon is 
called the 'mind base' because it is an aspect of our root 
mind. With strong conviction that the moon is our mind 
we try to perc~ive it as clearly as possible. We then gather 
our inner winds inside and dissolve them into the moon. 
There are nine 'doors' through which winds enter or leave 
our body: the nostrils, the mouth, the crown of the head, 
the point between the eyebrows, the two eyes, the two ears, 
the navel, the sex organ, and the anus. In addition to these 
nine doors the winds can also enter our body through any 
of the pores in our skin. One reason why it is advisable to 
wash frequently is that if we do not our pores become 
blocked and our health may suffer as a result. 

Just as a turtle withdraws its head and limbs into its 
body and remains motionless even when it is disturbed, so 
we imagine that our inner winds withdraw into our body 
through the nine doors and the pores of the skin, and 
dissolve into the moon disc at our heart. We focus single
pointedly on this for a short time while holding our breath. 
With one part of our mind we remember that our winds 
have dissolved into the moon, and with another part we 
meditate on the uncommon signs of the Deity so as to 
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improve both clear appearance and divine pride. When we 
have a relatively clear mental image of the body of the 
Deity we meditate on this single-pointedly. This is the 
actual meditation on self-generation. 

Because gross conceptual thoughts observing external 
objects can function only if the winds are flowing outwards, 
by gathering the winds into our heart we reduce distracting 
conceptions and naturally develop stable concentration. 
Without the interference of ordinary appearances and con
ceptions we find it much easier to concentrate on the body 
of the Deity, perceive it clearly, and develop stable divine 
pride. 

Generally, Dharma practitioners regard the attainment of 
tranquil abiding as important, and for practitioners of 
Action Tantra this attainment is of special importance. The 
meditation on the breath described above is similar to the 
vase breathing described in Highest Yoga Tantra, but its 
purpose is different. The main purpose of vase breathing 
is to bring the winds into the central channel, whereas the 
main purpose of meditating on the mind base is to facilitate 
the attainment of tranquil abiding. 

ACCOMPLISHING THE SOUND BASE 

The sound base is mantra recitation. The time to practise 
the sound base is after meditating on the mind base, when 
our concentration is beginning to weaken and we feel the 
need to relax. If we have generated ourself as Avalokitesh
vara we visualize that on the centre of the moon disc at our 
heart stands a white letter HRIH, the seed of Avalokitesh
vara, with the mantra OM MANI PAME HUM standing clock
wise around it. The letters are made of white light, and are 
in essence Avalokiteshvara' s wisdom. Tantric scriptures 
repeatedly stress the importance of regarding the mantra 
and the Deity as inseparable. Since the body, speech, and 
mind of a Buddha are the same nature, it is quite possible 
for a Buddha's mind to manifest as the sound or written 
letters of a mantra. 
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There are two types of mantra recitation: gross recitation 
and subtle recitation. Reciting mantras out loud or under 
our breath is gross recitation. To practise subtle recitation 
we imagine that the letters of the mantra visualized at our 
heart are making the sound OM MANI PAME HUM, and 
simply listen to that sound. 

There are five main purposes of practising gross and 
subtle recitation: 

(1) To receive the blessings of the Deity 
(2) To draw closer to the Deity 
(3) To request the attainments of the Deity 
(4) To accomplish pacifying, increasing, controlling, 

and wrathful actions 
(5) To purify negative karma and accumulate merit 

Pacifying actions include dispelling our negativities, elimi
nating obstacles, and pacifying interferences from evil 
spirits. Increasing actions include increasing our life span, 
merit, realizations, and good qualities of listening, contem
plating, and meditating. Controlling actions include con
trolling evil spirits and maras by peaceful methods; and 
wrathful actions include controlling them by wrathful 
methods when necessary. Whenever we engage in wrathful 
actions it is essential that our motivation is one of pure 
compassion. 

We can fulfil all our wishes by reciting mantras purely. 
For people who have relied sincerely upon their Deity in 
previous lives and who have engaged in close retreats and 
so forth, reciting mantras acts to ripen the harvest already 
sown in those lives, and so for them results can appear very 
quickly~ Other people who have not practised the Deity in 
previous lives, or who have had negative thoughts against 
the Deity in the past, need to recite mantras for a long time 
before they accomplish pacifying, increasing, controlling, 
and wrathful actions. 

Another important factor in determining how soon we 
attain results from mantra recitation is the power of our 
faith and concentration. If our faith is weak and we are 
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unable to overcome distractions we may not attain results 
even after many years of reciting the mantra. However, we 
should not conclude from this that the mantra and the 
Deity have no power, but should make a determined effort 
,to improve our faith and overcome distractions. In general, 
just saying mantras is beneficial because the very sound 
has been blessed by Buddhas, but to accomplish all the 
attainments described in Tantric texts we need to recite them 
purely, with unwavering faith and strong concentration. 

We have now completed the explanation of the first con
centration, the concentration of the four-limbed recitation. 
In general, all Action Tantra concentrations can be included 
within two categories: concentrations with recitation and 
concentrations without recitation. Meditation on the six 
Deities of the self base, and meditation on the other base 
and the mind base are the foundation for mantra recitation; 
and the sound base is the mantra recitation itself. For this 
reason the four limbs of the first concentration are called 
'concentrations with recitation', while the remaining three 
concentrations are called 'concentrations without recitation'. 

CONCENTRATION OF ABIDING IN FIRE 

To practise the concentration of abiding in fire we begin by 
remembering emptiness and allowing our mind to mix 
with it. We then imagine that the union of our mind and 
emptiness appears in the aspect of a tiny flame burning 
steadily on a moon disc at our heart. While focusing on the 
flame single-pointedly and remembering that the flame is 
in essence our mind mixed with emptiness, we imagine 
that from within the flame there comes the sound of the 
mantra OM MANI PAME HUM. We do not recite the mantra, 
either verbally or mentally, but simply feel that we are 
listening to the sound of the mantra within the flame. 
Taking the flame and the sound of the mantra as our object 
of placement meditation we concentrate on them single
pointedly, having overcome distractions, mental sinking, 
and mental excitement. 
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The purpose of concentrating on the flame and mantra 
is to attain tranquil abiding more quickly, and to accom
plish a non-conceptual wisdom inseparable from empti
ness. In Action Tantra, after we have attained stable 
concentration on the moon disc and Deity body of the mind 
base, we change our object of concentration to the flame 
and mantra of the concentration of abiding in fire. Since 
these are more subtle than the object of the mind base, it is 
easier to attain tranquil abiding if we take them as our 
object of meditation. However, we must first attain a 
degree of stability on the mind base if our meditation on 
abiding in fire is to be powerful. 

Another purpose of the concentration of abiding in fire 
is to cause a special inner heat to develop and increase, and 
through this to accomplish a non-conceptual bliss. Through 
engaging in this meditation repeatedly we shall receive 
certain signs. We shall develop a special physical and men
tal suppleness, we shall not experience hunger or thirst 
even if we do not eat or drink for a long time, and when 
we do eat or drink we shall produce less urine and excre
ment. Moreover, our special inner heat and inner bliss will 
increase, and external and internal interferences will have 
no power to harm us. We should continue to meditate on 
abiding in fire until we receive these signs. 

CONCENTRATION OF ABIDING IN SOUND 

When we have attained stability in the concentration of 
abiding in fire we can practise the concentration of abiding 
in sound. To do this we meditate on the flame and mantra 
in exactly the same way, but when our concentration is firm 
we stop the appearance of the flame and concentrate 
exclusively on the sound of the mantra. We meditate on 
this until, through the force of familiarity, we feel that we 
hear the mantra directly with our mental awareness; as we 
would hear sounds with our mental awareness in a dream. 
When some practitioners reach this stage they hear all six 
letters of the mantra, OM MANI PAME HUM, simultaneously. 
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To attain tranquil abiding, Action Tantra practitioners 
meditate on each of the concentrations from the Deity of 
emptiness up to abiding in sound. The practices of the 
mind base, the concentration of abiding in fire, and the 
concentration of abiding in sound are all principally 
methods for improving our concentration. The concen
tration of abiding in sound has a special power to induce 
physical and mental suppleness and it leads directly to the 
attainment of tranquil abiding. This concentration has three 
good qualities: its nature is bliss, its object appears very 
clearly, and it is free from distracting conceptuality. The last 
two qualities are related because the fewer distracting 
conceptual thoughts we have, the more clearly we shall 
perceive the object. 

In Lamp for the Path to Enlightenment Atisha says that to 
attain tranquil abiding we must remain with one object, but 
according to the system of Action Tantra we change the 
object of meditation several times. There is no contradiction 
here because Atisha's advice is intended for those who do 
not possess stable concentration. To attain stable concen
tration, at the beginning it is necessary to remain with one 
object because if we keep changing the object our concen
tration will never improve. However, when our concen
tration has become very firm it is advisable to switch 
objects and to continue our training in tranquil abiding 
using a more subtle object. Thus, an Action Tantra prac
titioner meditates principally on the mind base until he or 
she reaches the third or fourth mental abiding. Then he 
switches to the more subtle object of the concentration of 
abiding in fire, and when he receives signs of success in 
this concentration he switches to the concentration of abid
ing in sound. To gain some familiarity with all the stages 
of Action Tantra, sometimes we can meditate briefly on all 
the concentrations from the Deity of emptiness up to the 
concentration of abiding in sound, but if we are sincerely 
interested in attaining tranquil abiding we should princi
pally meditate on the mind base until we attain very stable 
concentration on this. 
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CONCENTRATION OF BESTOWING LIBERATION 

AT THE END OF SOUND 

To practise the concentration of bestowing liberation at the 
end of sound we meditate briefly on each of the concen
trations from the Deity of emptiness up to abiding in 
sound. As we progress from the mind base through the 
concentration of abiding in fire to the concentration of 
abiding in sound, the object of meditation becomes pro
gressively more subtle. After concentrating on the sound of 
the mantra for a while, we then stop the appearance of the 
sound, remember the emptiness that is lack of inherent 
existence, and meditate on this with a blissful mind. 

Even if we understand emptiness correctly, if we fail to 
eliminate conventional appearances in meditation we shall 
never realize emptiness directly, and so our meditation will 
not have the power to destroy delusions or the obstructions 
to omniscience. The main function of the fourth concen
tration is to overcome dualistic appearance and mix our 
mind more fully with emptiness. To accomplish this, the 
meditator employs both analytical and placement medi
tation on emptiness. Initially he will have to alternate 
between these two types of meditation, but when he attains 
a suppleness induced by wisdom he gains the ability to 
analyze emptiness while remammg single-pointedly 
absorbed in emptiness. With this special wisdom, which is 
called superior seeing observing emptiness, the practitioner 
can go on to experience a non-conceptual bliss inseparable 
from emptiness. 

The fourth concentration causes us to attain the Truth 
Body of a Buddha. The word 'liberation' in the name of this 
concentration refers to great liberation, or non-abiding 
nirvana, which is the Truth Body of a Buddha that is the 
ultimate nature of a Buddha's mind. The first three concen
trations, from the Deity of emptiness up to the concen
tration of abiding in sound, principally cause us to attain 
the Form Body of a Buddha. According to the system of 
Action Tantra these four concentrations are sufficient 
causes of the two bodies of a Buddha. 
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The four concentrations are included within three yogas: 
the yoga of the great seal of body, the yoga of the speech 
of mantra, and the yoga of the mind of the Truth Body. The 
first yoga comprises the meditations on the six Deities of 
the self base, as well as the other base, the mind base, and 
the sound base, and principally causes the attainment of 
the body of a Buddha. The second yoga comprises the 
concentrations of abiding in fire and abiding in sound, and 
principally causes the attainment of the speech of a 
Buddha. The third ybga is the concentration of bestowing 
liberation at the end of sound, and principally causes the 
attainment of the mind of a Buddha. All practices of Action 
Tantra are included within these three yogas. 

The yogas of body and speech are sometimes called 
'yogas with signs' and the yoga of mind is called the 'yoga 
without signs'. Here, 'signs' refers to conventional objects. 
The yogas from the Deity of emptiness up to the concen
tration of abiding in sound focus principally on a conven
tional object, while the concentration of bestowing 
liberation at the end of sound focuses only on emptiness. 
All the paths of Action Tantra are either yogas with signs 
or yogas without signs. 

HOW TO ACCOMPLISH THE COMMON AND UNCOMMON 

ATTAINMENTS ONCE WE HAVE EXPERIENCE OF THE 

FOUR CONCENTRATIONS 

Through attaining deep experience of the four concen
trations we can accomplish the common and uncommon 
attainments. Common attainments include pacifying, 
increasing, controlling, and wrathful actions, and are 
accomplished thrbugh the praCtice of both the yoga of 
self-generation as the Deity of the mind base, and the gross 
and subtle mantra recitation of the sound base. Through 
stable concentration on abiding in fire and abiding in 
sound, we shall accomplish the eight great attainments: 

1 The attainment of pills 
2 The attainment of eye-lotion 
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3 The attainment of seeing beneath the ground 
4 The attainment of the sword 
5 The attainment of flying 
6 The attainment of invisibility 
7 The attainment of longevity 
8 The attainment of youth 

When we accomplish the attainment of pills we have the 
power to bless pills through the force of our concentration 
and mantra recitation. These pills can cure disease and 
increase the lifespan and good fortune of whoever tastes 
them. When we accomplish the attainment of eye-lotion we 
can bless medicinal substances through the force of concen
tration and recitation so that whoever applies them to their 
eyes can see for a great distance, and even through moun
tains. The attainment of seeing beneath the ground enables 
us to see hidden treasures. The attainment of the sword 
enables us to subdue our enemies and avert wars without 
bloodshed simply by holding aloft a ritual sword. The 
attainment of flying enables us to fly in the sky. The attain
ment of invisibility enables us to become invisible with the 
aid of a special substance. The attainment of longevity 
enables us to live for many aeons through the power of our 
concentration. The attainment of youth enables us to 
remain youthful and healthy, free from the sufferings of 
ageing and sickness. 

Uncommon attainments are accomplished through com
pleting both the yogas with signs and the yoga without 
signs. The supreme uncommon attainment is Buddhahood. 

HOW TO PROGRESS THROUGH THE GROUNDS AND PATHS 

IN DEPENDENCE UPON ACTION TANTRA 

We enter the path of accumulation of Action Tantra when 
we develop a spontaneous wish to attain enlightenment for 
the sake of all living beings by relying upon the paths of 
Action Tantra, and have also attained some experience of 
the yogas with signs. When we attain the realization of the 
concentration of bestowing liberation at the end of sound 

42 



THE LOWER T ANTRAS 

we advance to the path of preparation. When through con
tinually meditating on the concentration of bestowing 
liberation at the end of sound we attain a non-conceptual 
bliss inseparable from emptiness we advance to the path 
of seeing. At the same time we reach the first Bodhisattva 
ground and abandon intellectually-formed delusions. 
When our realization of emptiness acquires the power to 
abandon innate delusions we advance to the path of medi
tation. On the path of meditation we continue to meditate 
on both the yogas with signs, which are the method prac
tices, and the yoga without signs, which is the wisdom 
practice, and through these meditations abandon first the 
innate delusions and then the obstructions to omniscience. 
When we have abandoned the most subtle obstructions to 
omniscience we attain the Form Body and the Truth Body 
of a Buddha, and at the same time advance to the Path of 
No More Learning. 

THE FAMILIES OF ACTION TANTRA DEITIES 

There are three families of Action Tantra Deities: the 
Tathagata family, the Lotus family, and the Vajra family. 
The Deities of the Tathagata family are manifestations of 
the vajra body of all the Buddhas. They are also known as 
the Vairochana family. The principal Deities of the Tatha
gata family are Buddha Muni Trisamaya Guhyaraja, 
Buddha Muni Vajrasana, and Vajrasattva. The Lord of the 
Tathagata family is Manjushri, and the Mother of the fam
ily is Mairichi. Mairichi is a female Buddha whose name 
literally means 'Endowed with Rays of Light'. It is said that 
when the sun rises in the morning Mairichi appears in the 
rays of sunlight. In Tibet it is customary for travellers to 
pay their respects to Mairichi at sunrise and recite her 
mantra, OM MAIRICHI MAM SOHA. If travellers say thi~ 
mantra with faith, Mairichi blesses and protects them, 
removing dangers and obstacles on their journey and 
ensuring that their trip is successful. In the .past travellers 
faced dangers from wild animals and brigands, but these 
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days they face the danger of car accidents and so forth. 
Contemplating the dangers faced by travellers we should 
develop compassion and pray to Mairichi to protect them 
throughout their journey, and to help them return home 
safely and happily. 

Other Deities of the Tathagata family of Action Tantra 
include Ushnishasitatarpati, Ushnishavijaya, Ushnishavi
mala, Ushnishachakravarti, Ushnishalalita, and the wrath
ful Deities Krodavijayakalpaguhyam, Chundidevi, and 
Vasudhara. 

The Deities of the Lotus family are manifestations of the 
vajra speech of all the Buddhas. They are also known as 
the Amitabha family. The principal Deity of the Lotus fam
ily is Amitayus, the Lord of the family is Avalokiteshvara, 
and the Mothers are White Tara and Green Tara. Other 
Deities in this family include wrathful Hayagriva and Shri 
Mahadevi. 

The Deities of the Vajra family are manifestations of the 
vajra mind of all the Buddhas. They are also known as the 
Akshobya family. The principal Deity of the Vajra family is 
Buddha Unmoving, the Lords of the family are Vajra
vidarana and Vajrapani, and the Mother is Vajrajitana
lapramohaninamadharani. Other Deities in the family 
include wrathful Kundalini and Vajradundi. 

In the names of the three families, 'Tathagata' is a general 
name for Buddhas, 'Lotus' signifies the speech of Buddha, 
and 'Vajra' signifies the mind of Buddha. The Tathagata 
family is sometimes referred to as the 'higher family', the 
Lotus family as the 'middling family', and the Vajra family 
as the 'lower family'. However, this does not mean that the 
Deities of the Tathagata family are superior to the Deities 
of the other two families; it simply means that if we receive 
an empowerment into a Deity of the Tathagata family we 
are automatically empowered to practise any Deity of the 
Lotus family or the Vajra family, and if we receive an 
empowerment into a Deity of the Lotus family we are auto
matically empowered to practise any Deity of the Vajra 
family. 
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The explanation of Action Tantra presented here is based 
on Kachen Yeshe Gyaltsan' s work called Clear Meaning of 
Action Tantra, Khadrubje's Presentation of General Tantra, 
and Je Tsongkhapa's Great Exposition of the Stages of Secret 
Mantra. 

PERFORMANCE TANTRA 

It is said that only three scriptures of Performance Tantra 
have been translated into Tibetan: Vairochanabhisambodhi
tantra, which has twenty-six chapters, Subsequent Tantra, 
which has seven chapters, and Vajrapani Empowerment Tan
tra, which has twelve chapters. In addition to these, there 
are several commentaries to Performance Tantra written by 
Tibetan scholars. 

As with Action Tantra, Performance Tantra is also 
divided into three families. Bhagawan Vairochana Abhi
sambodhi belongs to the Tathagata family, Hayagriva to 
the Lotus family, and Vajrapani to the Vajra family. 

Vairochanabhisambodhitantra explains the stages of Per
formance Tantra in great detail. According to this Tantra, 
Buddha Shakyamuni first attained enlightenment in Akan
ishta Pure Land in the form of an Enjoyment Body called 
Munivairochana. The 1sadhana of Munivairochana is 
explained in Vairochanabhisambodhitantra. We visualize 
Munivairochana as yellow in colour, sitting cross-legged on 
a white lotus. He has one face and two hands in the mudra 
of meditative equipoise. The mandala of Munivairochana 
has two -floors and three sections: the inner mandala, the 
outer mandala, and the outermost mandala. Munivairo
chana himself resides in the inner mandala together with 
thirty Deities. In addition to these there are forty-nine 
Deities in the outer mandala, and thirty-seven Deities in the 
outermost mandala, making one hundred and seventeen 
Deities in all. 

To practise Performance Tantra we first need to receive 
an empowerment of Performance Tantra. This is similar to 
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an Action Tantra empowerment except that there is also an 
empowerment of four vases: the vase that purifies lower 
rebirth, the vase of all goodness, the vase that dispels 
obstructions, and the vase of love. The water of the first 
vase purifies taking rebirth in the lower realms, the water 
of the second purifies samsaric rebirth in general, the water 
of the third enables us to complete the collections of merit 
and wisdom, and the water of the fourth sows the seed of 
a Buddha's body. 

The practices of Performance Tantra are very similar to 
those of Action Tantra and include the four concentrations 
and the yogas with signs and the yoga without signs. 

YOGA TANTRA 

The root Tantra of Yoga Tantra is Condensation of Thatness 
Tantra. Vajradhara taught an autocommentary to this called 
Vajra Peak Explanatory Tantra. In addition to these Tantras 
there are many branch Tantras of Yoga Tantra. 

The principal Deity of Yoga Tantra is Sarvavirti, which 
literally means 'All-knowing One'. He is white in colour 
and very peaceful, with four faces and two hands in the 
mudra of meditative equipoise holding an eight-spoked 
wheel. He wears precious garments and sits in the vajra 
posture. 

Yoga Tantra can be practised only by those who have 
received a Yoga Tantra empowerment, which is very 
similar to a Highest Yoga Tantra empowerment. As with 
Highest Yoga Tantra empowerments, Yoga Tantra empower
ments include empowerments of the five Buddha families 
and the empowerment of the Vajra Master. Because the 
empowerments of the five Buddha families are granted, the 
disciples take on the commitments of the five Buddha 
families, and because the Vajra Master empowerment is 
granted, the disciples also take Tantric vows. 

The practices of Yoga Tantra are explained in terms of 
basis, path, and fruit. The basis is the objects to be purified, 
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namely our ordinary body, speech, and mind. The path 
consists of the four 'seals', or mudras, that purify the basis: 
the great seal of body, the seal of the speech of Dharma, 
the seal of the mind of commitment, and the seal of enlight
ened actions. These four seals lead to four fruits or final 
effects: the body of a Buddha, the speech of a Buddha, the 
mind of a Buddha, and the enlightened actions of a 
Buddha. 

The great seal of body resembles generation stage of 
Highest Yoga Tantra and is accomplished when the prac
titioner develops perfect clear appearance of himself or 
herself generated as the Deity. When having attained this 
realization the practitioner can recite the mantra perfectly, 
he attains the seal of the speech of Dharma. The seal of the 
mind of commitment is a realization of the union of appear
ance and emptiness that is attained by meditating on emp
tiness while observing the body of the self-generation, and 
recognizing the Deity as a manifestation of emptiness. Hav
ing attained the seal of the mind of commitment, once the 
practitioner is able to overcome all ordinary appearances 
of his body, speech, and mind, perceive all his bodily, ver
bal, and mental actions as the actions of the Deity, and 
benefit others through these actions, he or she has attained 
the seal of enlightened actions. 

The first, second, and fourth seals are yogas with signs 
because their principal objects of meditation are conven
tional phenomena. The third seal is a yoga without signs 
because its principal object of meditation is emptiness. The 
third seal is called the 'seal of the mind of commitment' 
because it is a commitment of Yoga Tantra to practise the 
union of appearance and emptiness. The firs.t, second, and 
fourth seals are method practices, and the third seal is a 
wisdom practice. Through practising the union of method 
and wisdom the practitioner attains a direct realization of 
emptiness, and then progresses through the Bodhisattva 
grounds as explained in the other systems until he or she 
finally attains Buddhahood. 

47 



Gyalwa Ensapa 



Highest Yoga Tantra 

Buddha Vajradhara revealed many different Tantras of 
Highest Yoga Tantra, but they are all included within two 
categories: Father Tantras and Mother Tantras. A Father 
Tantra principally reveals methods for attaining the illu
sory body, and a Mother Tantra principally reveals 
methods for attaining clear light. Examples of Father Tan
tras are Guhyasamaja Tantra and Yamantaka Tantra, and 
examples of Mother Tantras are Heruka Tantra and Hevajra 
Tantra. Some scholars assert that Father Tantras reveal 
methods for attaining male Deities and Mother Tantras 
methods for attaining female Deities, but this is incorrect. 
Heruka Tantra, for example, reveals methods for attaining 
a male Deity, but it is a Mother Tantra. 

Highest Yoga Tantra is explained in four parts: 

1 The five paths and the thirteen grounds of 
Highest Yoga Tantra 

2 The Tantric vows and commitments 
3 Generation stage 
4 Completion stage 

THE FIVE PATHS AND THE THIRTEEN GROUNDS 
OF HIGHEST YOGA T ANTRA 

There are five paths of Highest Yoga Tantra: 

1 The path of accumulation of Highest Yoga Tantra 
2 The path of preparation of Highest Yoga Tantra 
3 The path of seeing of Highest Yoga Tantra 
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4 The path of meditation of Highest Yoga Tantra 
5 The Path of No More Learning of Highest Yoga 

Tantra 

To attain the path of accumulation of Highest Yoga Tantra 
we must enter the path of Highest Yoga Tantra. Usually it 
is said that a Highest Yoga Tantra empowerment is the 
gateway to Highest Yoga Tantra, but receiving such an 
empowerment merely qualifies us to engage in the practice 
of Highest Yoga Tantra; it does not necessarily mean that 
we have entered the path of Highest Yoga Tantra. To enter 
the path of Highest Yoga Tantra we must develop Highest 
Yoga Tantra bodhichitta. This is done by developing a 
spontaneous wish to attain the Union of No More Learning 
for the sake of all living beings, on the basis of having 
received a Highest Yoga Tantra empowerment. The Union 
of No More Learning is the enlightenment of Highest Yoga 
Tantra. When we generate a spontaneous wish to attain the 
enlightenment of any vehicle we have entered the path of 
that vehicle. For example, when we develop a spontaneous 
wish to attain a Hearer's enlightenment we have entered 
the path of the Hearers' Vehicle; when we develop a spon
taneous wish to attain a Solitary Conqueror's enlighten
ment we have entered the path of the Solitary Conquerors' 
Vehicle; and when we develop a spontaneous wish to attain 
great enlightenment we have entered the path of the Great 
Vehicle. 

Sutra Bodhisattvas have a bodhichitta that is a wish to 
attain great enlightenment, or Buddhahood, but they do 
not have a bodhichitta that is a wish to attain the Union of 
No More Learning. The Union of No More Learning is 
explained only in Highest Yoga Tantra, and so only Bodhi
sa:ttvas who practise this Tantra can develop a bodhichitta 
that is a wish to attain the Union of No More Learning. To 
understand the Union of No More Learning we need to 
understand the union that needs learning; to understand 
this we need to understand clear light and illusory body; 
to understand these we need to understand isolated mind 

50 



HIGHEST YOGA T ANTRA 

and isolated speech; and to understand these we need to 
understand generation stage. 

In Highest Yoga Tantra we can generate bodhichitta by 
bringing the future result into the present path. We do this 
by generating ourself as a Highest Yoga Tantra Deity, with 
the motivation of wishing to attain the Union of No More 
Learning for the sake of all living beings. Simply gener
ating ourself as a Highest Yoga Tantra Deity without a 
special motivation is not bodhichitta, but doing so with the 
motivation just described is a powerful method for enhanc
ing our bodhichitta that brings us much closer to the 
desired result. From this we can see that from the point of 
view of how it is generated, Tantric bodhichitta is more 
profound than Sutra bodhichitta. 

We enter the path of accumulation of Highest Yoga 
Tantra when we generate spontaneous Highest Yoga Tan
tra bodhichitta, and we remain on this path until we attain 
the realization of our inner winds entering, abiding, and 
dissolving within the central channel through the force 
of completion stage meditation. In general, all the realiz
ations of a person on generation stage, such as his or her 
realizations of renunciation, bodhichitta, emptiness, clear 
appearance, and divine pride, are paths of accumulation of 
Highest Yoga Tantra. 

When we attain completion stage realizations through 
dissolving our winds within the central channel we 
advance to the path of preparation. We remain on this path 
until we attain a direct realization of emptiness with the 
mind of spontaneous great bliss, that is until we attain the 
realization of meaning clear light, at which point we 
advance to the path of seeing and become a Superior being 
of Highest Yoga Tantra. There are five stages of completion 
stage: isolated speech, isolated mind, illusory body, clear 
light, and union. All the realizations from the initial attain
ment of completion stage realizations up to just before 
meaning clear light are paths of preparation of Highest 
Yoga Tantra; all the realizations from the initial attainment 
of meaning clear light up to just before the attainment of 
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the union of meaning clear light and illusory body are 
paths of seeing of Highest Yoga Tantra; all the realizations 
from the initial attainment of the union of meaning clear 
light and illusory body up to just before the attainment of 
Buddhahood are paths of meditation of Highest Yoga Tan
tra; and all the realizations of a Buddha are Paths of No 
More Learning of Highest Yoga Tantra. 

There are thirteen grounds of Highest Yoga Tantra: 

1 Very Joyful 
2 Stainless 
3 Luminous 
4 Radiant 
5 Difficult to Overcome 
6 Approaching 
7 Gone Afar 
8 Immovable 
9 Good Intelligence 

10 Cloud of Dharma 
11 Without Examples 
12 Possessing Exalted Awareness 
13 Holding the Vajra 

The names of the first ten grounds are the same as the 
names of the ten Bodhisattva grounds explained in Sutra 
but they have different meanings. According to Highest 
Yoga Tantra a Bodhisattva attains the first ground, Very 
Joyful, when he or she attains meaning clear light by realiz
ing emptiness directly with the mind of spontaneous great 
bliss. When he rises from this meditative equipoise on emp
tiness his meaning clear light becomes temporarily 
unmanifest and he attains the pure illusory body. At the 
same time he abandons all the delusion-obstructions. The 
simultaneous existence within one person's continuum of 
the pure illusory body and the abandonment of delusion
obstructions is called the 'union of abandonment', or the 
'ordinary union'. After engaging in the practices of 
subsequent attainment during the meditation break the 

52 



HIGHEST YOGA T ANTRA 

Bodhisattva again manifests meaning clear light, either by 
means of meditation or by means of an action mudra. When 
in dependence upon either of these two methods he or she 
manifests meaning clear light again, the Bodhisattva attains 
the union of meaning clear light and pure illusory body, 
which is called the 'union of realization', or the 'principal 
union'. At this point he advances to the second ground, 
Stainless, and begins the path of meditation. The ordinary 
union is part of the path of seeing and part of the first 
ground, and the principal union prior to abandoning 
big-big obstructions to omniscience is part of the path of 
meditation and the second ground. In Clear Light of Bliss it 
says that when a Yogi emerges from the state of meaning 
clear light, at that moment he or she attains the pure 
illusory body and the path of meditation of Secret Mantra. 
The meaning here is that the Yogi attains the pure illusory 
body immediately upon rising from meaning clear light, 
and then goes on to attain the path of meditation. 

With the attainment of the principal union the Bodhi
sattva begins to abandon the obstructions to omniscience, 
such as dualistic appearances and ordinary appearances. 
There are nine levels of obstructions to omniscience, which 
are distinguished in terms of subtlety. They are: big-big, 
middling-big, small-big, big-middling, middling-middling, 
small-middling, big-small, middling-small, and small
small. Just as when we wash very dirty clothes the first 
wash removes the grossest dirt, and later washes progress
ively remove more and more subtle stains, so we remove 
the grossest levels of obstructions to omniscience first and 
then progressively remove more and more subtle levels. 

On the second ground the Bodhisattva strives to abandon 
big-big obstructions to omniscience, and when he has done 
so he advances to the third ground. The fourth ground is 
attained when the middling-big obstructions have been 
abandoned, the fifth when the small-big obstructions have 
been abandoned, the sixth when the big-middling obstruc
tions have been abandoned, the seventh when the middling
middling obstructions have been abandoned, the eighth 
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when the small-middling obstructions have been aban
doned, the ninth when the big-small obstructions have 
been abandoned, and the tenth when the middling-small 
obstructions have been abandoned. The eleventh and 
twelfth grounds are divisions of the tenth ground. The 
initial attainment of the tenth ground is called 'Cloud of 
Dharma'. When this becomes very powerful for eliminating 
the small-small obstructions to omniscience it transforms 
into Without Examples, and when it becomes powerful 
enough to function as the direct antidote to the small-small 
obstructions to omniscience it transforms into Possessing 
Exalted Awareness. The ground of Possessing Exalted 
Awareness is an uninterrupted path. It is also known as the 
'wisdom of the final continuum' and the 'vajra-like concen
tration of the path of meditation'. This is the last mind of 
a sentient being. The very next moment the Bodhisattva 
attains the thirteenth ground, Holding the Vajra, which is 
the Union of No More Learning. 

According to Sutra, the last part of the first ground 
belongs to the path of meditation, but according to Highest 
Yoga Tantra the firstground is necessarily a path of seeing. 
Unlike the path of seeing of Sutra, which abandons only 
intellectually-formed self-grasping, the path of seeing of 
Highest Yoga Tantra also abandons innate self-grasping. 

These thirteen grounds are all grounds of Superior 
Mahayanists. If we include the ground of ordinary Bodhi
sattvas, there are fourteen grounds of Highest Yoga Tantra. 
The ground of ordinary Bodhisattvas comprises the paths 
of accumulation and preparation, and is usually called the 
'ground of imaginary engagement' because on these two 
paths the Bodhisattva realizes emptiness by means of a 
generic image. 

The way to progress through and complete the fourteen 
grounds of Highest Yoga Tantra is gradually to practise 
and complete the practices of the two stages - generation 
stage and completion stage. These days many people talk 
about Tantra, but there are few who teach the two stages. 
There are even teachers who never mention the two stages 
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and yet claim to be teaching something even higher than 
Highest Yoga Tantra! I wonder what sort of Buddhahood 
these so-called Tantric Masters attain? It must be a very 
deluded kind of Buddhahood! Rather than following these 
'modern Buddhas', we would do much better to emulate 
the great Yogis of the past, such as the eighty-four Maha
siddhas, and especially the highly renowned Nagarjuna. 

There are predictions that as times become more impure 
people will become increasingly attracted to false Dharma 
and begin to show contempt for pure Dharma. False 
Dharma will flourish widely and it will become more and 
more difficult to meet pure Dharma. Since these predic
tions seem to be coming true, we are extremely fortunate 
to have met the pure and authentic teachings of Je Tsong
khapa. Je Tsongkhapa did not display miracle powers and 
clairvoyance, but instead taught the paths of Sutra and 
Tantra with unparalleled clarity, and set an immaculate 
example for us to follow. It is rare to meet Buddhadharma, 
but it is even rarer to meet the Dharma of Je Tsongkhapa. 
To have met this perfect Dharma in such impure times is 
almost unbelievable good fortune! 

THE TANTRIC VOWS AND COMMITMENTS 

When we take a Highest Yoga Tantra empowerment we 
take the vows of Highest Yoga Tantra as well as a number 
of commitments. It is very important to keep these commit
ments purely. If we keep our Tantric vows and commit
ments purely, and on this basis practise the generation and 
completion stages, we can attain Buddhahood in this life; 
but if we break our vows and commitments we create 
immense obstacles to our spiritual development. Keeping 
commitments is the best means to attain success· in our 
generation and completion stage practices; it is the very life 
of Tantric practice. 

There are two types of commitment: the commitments of 
the individual five Buddha families, and the commitments 
of the five Buddha families in common. 
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THE COMMITMENTS OF THE INDIVIDUAL FIVE 

BUDDHA FAMILIES 

There are nineteen commitments of the individual five 
Buddha families: the six commitments of the family of 
Buddha Vairochana, the four commitments of the family 
of Buddha Akshobya, the four commitments of the family 
of Buddha Ratnasambhava, the three commitments of the 
family of Buddha Amitabha, and the two commitments of 
the family of Buddha Amoghasiddhi. The main purpose of 
the Six Session Yoga, which all Highest Yoga Tantra prac
titioners recite six times every day, is to remind us of these 
nineteen commitments of the five Buddha families, and to 
help us to keep them. purely. The nineteen commitments 
will now be explained in detail. 

THE SIX COMMITMENTS OF THE FAMILY OF 

BUDDHA VAIROCHANA 

1 To go for refuge to Buddha 
2 To go for refuge to Dharma 
3 To go for refuge to Sangha 
4 To refrain from non-virtue 
5 To practise virtue 
6 To benefit others 

A detailed explanation of the practice of going for refuge 
to the Three Jewels, and the practice of the three moral 
disciplines - the moral discipline of refraining from non
virtue, the moral discipline of gathering virtuous Dharmas, 
and the moral discipline of benefiting other living beings -
can be found in Joyful Path of Good Fortune and other Lam
rim texts. 

THE FOUR COMMITMENTS OF THE FAMILY OF 

BUDDHA AKSHOBYA 

1 To keep a vajra to remind us of great bliss 
2 To keep a bell to remind us of emptiness 
3 To generate ourself as the Deity 
4 To rely sincerely upon our Spiritual Guide 
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To keep a vajra to remind us of great bliss. There are two 
types of vajra: the outer vajra and the inner vajra. The outer 
vajra is a metal ritual object, and the inner vajra is the mind 
of spontaneous great bliss. The inner vajra is also called the 
'definitive vajra', or 'secret vajra'. To remind us that the 
development of the inner vajra of great bliss is our main 
practice we have to keep an outer vajra, or at least a picture 
of one. 

To keep a bell to remind us of emptiness. There are two 
types of bell: the outer bell and the inner bell. The outer 
bell is a metal ritual object, and the inner bell is the wisdom 
directly realizing emptiness. To remind us of the meaning 
of emptiness we have to keep an outer bell, or a picture of 
one. Through continually practising great bliss and empti
ness, eventually we shall attain the union of great bliss and 
emptiness, which is the very essence of Secret Mantra. 

Keeping an outer vajra and bell also has many other 
great meanings. The vajra, for example, symbolizes the 
attainment of the five omniscient wisdoms and the five 
Buddha families. The five upper prongs of the vajra sym
bolize the attainment of the five omniscient wisdoms, and 
the five lower prongs symbolize the attainment of the five 
Buddha families. The bell symbolizes the practitioner's per
sonal Deity and mandala. The rosary of vajras at the base 
of the bell symbolizes the protection circle; the rings above 
and below these symbolize the circle of the eight great 
charnel grounds (either outside or inside the protection 
circle); the space between the vajras and the lotus petals 
above them symbolizes the main mandala; the five prongs 
at the very top symbolize the assembly of the five wheels 
of Deities of Heruka' s mandala; the face below these is the 
face of the Great Mother Perfection of Wisdom, who is the 
nature of Vajrayogini; and the eight letters symbolize the 
eight female Bodhisattvas, and the eight lotus petals the 
eight male Bodhisattvas, in the retinue of the Great Mother. 
Those who are practitioners of Deities other than Heruka 
or Vajrayogini can apply this explanation to their Deity and 
mandala in a similar way. 
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In conclusion, the significance of the vajra and bell is that 
by accomplishing our personal Deity and the Deity's man
dala we shall attain the five omniscient wisdoms and the 
five Buddha families. Realizing that the vajra and bell rep
resent our personal Deity and mandala, we should always 
regard them as objects of the Field for Accumulating Merit 
and make offerings to them. 

To generate ourself as the Deity. The most effective way 
to overcome ordinary appearances and ordinary concep
tions, which are the root of samsara, is to meditate on 
self-generation; therefore we need to become very familiar 
with this practice. To help us to do this Vajradhara gave us 
a commitment to generate ourself as our Deity, or Yidam, 
six times every day. Ideally we should maintain divine 
pride and clear appearance of being the Deity twenty-four 
hours a day, but if we cannot we should at least try to 
restore our divine pride and clear appearance by medi
tating briefly on self-generation once every four hours. 
Even if we do not have the time to meditate in detail on 
the body of the Deity we should at least remember it by 
thinking 'I am Heruka', or 'I am Va jrayogini'. If we main
tain divine pride of being the Deity, all our daily actions, 
even those that are seemingly non-virtuous, will become 
methods for attaining enlightenment and benefiting others. 
Therefore we should think 'To benefit all living beings I 
must attain the holy body of my Yidam and a holy mind 
that is inseparable from great bliss and emptiness.' Then 
with this motivation we should generate ourself in the 
aspect of our Deity, hold the vajra, and play the bell. 

To rely sincerely upon our Spiritual Guide. Since all the 
attainments of Secret Mantra depend upon our receiving 
the blessings of our Vajra Master, relying sincerely upon 
him or her is the most important practice for Secret Mantra 
practitioners. Therefore we have a commitment to remem
ber our Spiritual Guide at least six times every day so as 
to increase our faith in him or her. 
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THE FOUR COMMITMENTS OF THE FAMILY OF 

BUDDHA RATNASAMBHAVA 

1 To give material help 
2 To give Dharma 
3 To give fearlessness 
4 To give love 

To give material help. The actual commitment here is to 
develop the thought to give material things six times every 
day, and then when we are out of meditation to give as 
much as we are able. Even if we are poor we can give a 
little food to birds and animals, or practise the kusali tsog 
offering. 

To give Dharma. Here the commitment is to remember six 
times every day that it is our duty to help others through 
giving Dharma. Even if we cannot give formal Dharma 
teachings we should take every opportunity to help others 
by giving them spiritual advice in skilful ways. We can also 
give Dharma by dedicating our spiritual practice to others, 
imagining that we are surrounded by all living beings and 
reciting prayers and mantras on their behalf; or we can give 
Dharma by practising the yoga of purifying migrators, in 
which we send out light rays to all living beings, purifying 
them of all their obstructions. 

To give fearlessness. We give fearlessness by protecting 
others from fear and danger. If we cannot do anything 
directly to protect others, at least we should make prayers 
and dedicate our merit so that others may become free from 
fear and danger. 

To give love. To fulfil this commitment we should try to 
develop the thought 'How wonderful it would be if all 
living beings could be happy. May they be happy. I will 
help them to become happy.' We should begin by devel
oping such thoughts about our family and friends, and 
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then gradually increase the scope of our love until it 
embraces all living beings. In short, we should try to cher
ish others and maintain affectionate love for all living 
beings. 

THE THREE COMMITMENTS OF THE FAMILY OF 

BUDDHA AMITABHA 

1 To rely upon the teachings of Sutra 
2 To rely upon the teachings of the two lower 

classes of Tantra 
3 To rely upon the teachings of the two higher 

classes of Tantra 

To fulfil these commitments we need to listen to, contem
plate, and meditate on the instructions of the three vehicles 
of Sutra - the Hearers' Vehicle, the Solitary Conquerors' 
Vehicle, and the Perfection Vehicle- and on the instructions 
of Action Tantra and Performance Tantra (the two lower 
classes of Tantra), and Yoga Tantra and Highest Yoga Tantra 
(the two higher classes of Tantra). The simplest way to rely 
upon the instructions of the three vehicles of Sutra is to 
study, contemplate, and meditate on Lamrim, because Lam
rim includes all these instructions. Buddha gave the 
instructions of the Hearers' and Solitary Conquerors' 
Vehicles in the Sutra on the Four Noble Truths. These instruc
tions are all included in the teachings of the intermediate 
scope of Lamrim. As for the instructions of the Perfection 
Vehicle, these were given by Buddha in the Perfection of 
Wisdom Sutras, and are all included in the teachings of the 
great scope of Lamrim. The simplest way to rely upon the 
teachings of the four classes of Tantra is to follow Atisha's 
advice to the translator Rinchen Sangpo, which is explained 
in Guide to Dakini Land. 

The three commitments of Buddha Amitabha teach us 
that we must take all Buddha's teachings as personal 
advice and put them into practice. We should remember 
this six times every day. 
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THE TWO COMMITMENTS OF THE FAMILY OF 

BUDDHA AMOGHASIDDHI 

1 To make offerings to our Spiritual Guide 
2 To strive to maintain purely all the vows we have 

taken 

To make offerings to our Spiritual Guide. This commit
ment is to make outer, inner, secret, and thatness offerings 
to our Spiritual Guide. 

To strive to maintain purely all the vows we have taken. 
We fulfil this commitment by reminding ourself that we 
need to keep to the best of our ability all the vows and 
commitments we have taken. 

THE COMMITMENTS OF THE FIVE BUDDHA FAMILIES 

IN COMMON 

We keep these commitments by abandoning the fourteen 
root downfalls and other downfalls of the Secret Mantra 
vows. 

THE FOURTEEN ROOT DOWNFALLS OF THE 

SECRET MANTRA VOWS 

The fourteen root downfalls are: 

1 Abusing or scorning our Spiritual Guide 
2 Showing contempt for the precepts 
3 Criticizing our vajra brothers and sisters 
4 Abandoning love for any being 
5 Giving up aspiring or engaging bodhichitta 
6 Scorning the Dharma of Sutra or Tantra 
7 Revealing secrets to an unsuitable person 
8 Abusing our body 
9 Abandoning emptiness 

10 Relying upon malevolent friends 
11 Not recollecting the view of emptiness 
12 Destroying others' faith 
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13 Not maintaining commitment objects 
14 Scorning women 

Abusing or scorning our Spiritual Guide. In this context 
our Spiritual Guide is anyone from whom we have received 
both the empowerment of our personal Yidam and the 
commentary to that practice. If we decide not to rely upon 
our Spiritual Guide any more we incur a root Tantric down
fall. Developing non-faith or anger towards our Spiritual 
Guide are very heavy negative actions and block Tantric 
realizations, but unless we make a definite decision to 
abandon him or her they do not constitute a root downfall. 

Showing contempt for the precepts. We incur this down
fall by showing contempt for any Pratimoksha, Bodhi
sattva, or Tantric vows we have taken by thinking 'I do not 
need to observe this vow.' For example, if after having 
taken Tantric vows we hold the view that it does not matter 
if we break our Pratimoksha or Bodhisattva vows we incur 
a root downfall. 

Criticizing our vajra brothers and siste~s. All those who 
have received a Tantric empowerment from the same Spiri
tual Guide are vajra brothers and sisters, irrespective of 
whether or not they received empowerments at the same 
time. If we criticize our vajra brothers or sisters with a bad 
motivation we incur a root downfall. However, since the 
object of this downfall must be a person who has Tantric 
vows in his or her continuum, if a vajra brother or sister 
has broken their Tantric vows and we criticize him or her, 
we do not incur an actual root downfall. 

Abandoning love for any being. We incur this downfall 
by wishing for someone to experience suffering, or by 
strongly deciding never to help someone. 

Giving up aspiring or engaging bodhichitta. This down
fall is the same as the last root downfall of the Bodhisattva 
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vows. Since bodhichitta is the foundation of all Tantric 
practice, if we abandon bodhichitta we incur a root Tantric 
downfall. 

Scorning the Dharma of Sutra or Tantra. If we criticize 
any teaching of Buddha, claiming that it is not the word of 
Buddha, and if someone else hears our criticism, we incur 
a root Tantric downfall. This downfall teaches us that Tan
tric practitioners must respect Sutra teachings because 
Sutra practices are the foundation for all Tantric realizations. 

Revealing secrets to an unsuitable person. We incur this 
downfall by knowingly teaching Secret Mantra to those 
who have not received a Tantric empowerment. The func
tion of an empowerment is to ripen the disciple's mind for 
Tantric practice. Unless our minds are ripened by an 
empowerment we cannot attain Tantric realizations, no 
matter how long we meditate. If we teach Secret Mantra to 
people without an empowerment they may be tempted to 
meditate on it, and when they fail to attain results conclude 
that Secret Mantra does not work. For this reason Vajra
dhara made a rule against teaching Tantra to people with
out empowerments. 

Abusing our body. To practise Secret Mantra we need a 
strong and healthy body because if our bodily strength 
decreases our drops will also decrease, and then it will be 
difficult for us to generate spontaneous great bliss. For this 
reason, if we deliberately cause the strength of our body to 
decrease by engaging in ascetic practices motivated by the 
thought that the body is impure, we incur a root downfall. 
Instead of regarding our body as impure we should gener
ate ourself in a Deity body. We also incur this downfall if 
we decide to commit suicide. 

Abandoning emptiness. Success in generation and com
pletion stage practices depends upon an understanding of 
emptiness. If we do not yet understand the Prasangika 
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view of emptiness, we should at least study and meditate 
on the Chittamatra view. If we completely stop trying to 
develop or improve our understanding of emptiness we 
incur a root downfall. 

Relying upon malevolent friends. We incur this downfall 
by allowing ourself to come under the influence of people 
who criticize the Three Jewels or our Spiritual Guide, who 
harm Buddhadharma, or who interfere with the spiritual 
practice of many living beings. Mentally we should 
develop love and compassion for such people, but we 
should not become too close to them physically or verbally. 
We also incur this downfall if we have the power to help 
such people through pure wrathful actions but do not 
attempt to do so. 

Not recollecting the view of emptiness. If we have some 
understanding of the view of emptiness as taught in the 
Chittamatra or Prasangika schools and we remain for a day 
without recollecting emptiness, with the motivation to 
neglect Vajradhara's speech, we incur a root downfall. 
Vajradhara made it a commitment to remember emptiness 
because the practice of emptiness is most important for all 
Tantric realizations. 

Destroying others' faith. If we cause someone's faith in 
Secret Mantra to degenerate by telling them that the prac
tice of Secret Mantra is very dangerous and advising them 
to remain with Sutra practices we incur a root downfall. 

Not maintaining commitment objects. One way to incur 
this downfall is to refuse to accept the various commitment 
substances passed round during an empowerment or the 
substances offered in a tsog offering puja, thinking that 
these substances are unclean. Another way is not to keep a 
vajra and bell, thinking that these objects are meaningless. 
Yogis or Yoginis who have attained the realization of iso
lated mind also incur this downfall if they refuse to accept 
an action mudra without good reason. 
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Scorning women. If a male practitioner criticizes women, 
saying 'Women are bad', he incurs a root downfall. Among 
women there are many emanations of Vajrayogini, and by 
criticizing women in general we criticize these emanations 
and thereby block our development of bliss. Female prac
titioners incur a similar root downfall if they criticize men. 

Abandoning these root downfalls is called the 'root com
mitment'. Besides these, there are three types of branch 
commitment: 

1 The commitments of abandonment 
2 The commitments of reliance 
3 The additional commitments of abandonment 

THE COMMITMENTS OF ABANDONMENT 

The general commitment of abandonment is to try to aban
don any faults we possess. We cannot abandon all faults 
immediately, but at least we should have the aspiration to 
do so. If we lose this aspiration we break the commitment 
of abandonment. Specifically, the commitments of abandon
ment are to abandon negative actions, especially killing, 
stealing, sexual misconduct, lying, and taking intoxicants. 

Atisha said that the Bodhisattva vows and Tantric vows 
are more powerful if they are taken on the basis of the 
Pratimoksha vows. Although it is not absolutely necessary 
for lay people to take the five precepts of the Pratimoksha 
vows before receiving Tantric vows, if they are serious about 
attaining Tantric realizations they will definitely try to keep 
these five precepts. The five precepts are: to abandon kill
ing, to abandon stealing, to abandon sexual misconduct, to 
abandon lying, and to abandon taking intoxicants. If we 
take these five precepts with the motivation of renunciation 
they are Pratimoksha vows. Lay Tantric practitioners 
should possess these vows. The reason for the fifth vow is 
that drinking alcohol, smoking cigarettes, taking drugs, 
etc., cause our mindfulness, concentration, and mental and 
physical suppleness to degenerate, and thereby create 
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serious obstacles to our gaining realizations of either Sutra 
or Tantra. 

THE COMMITMENTS OF RELIANCE 

The commitments of reliance are to rely sincerely upon our 
Spiritual Guide, to be respectful towards our vajra brothers 
and sisters, and to observe the ten virtuous actions. To keep 
these commitments we need to rely upon our Spiritual 
Guide with faith and respect; maintain respect for our 
Dharma friends, regarding male friends as Heroes and 
female friends as Heroines; and practise the tert virtuous 
actions, especially trying to gain experience of Lamrim and 
the two stages of Secret Mantra. 

THE ADDITIONAL COMMITMENTS OF ABANDONMENT 

The additional commitments of abandonment are to aban
don the causes of turning away from the Mahayana, to 
avoid scorning gods, and to avoid stepping oyer sacred 
objects. To keep these commitments we should abandon 
actions and attitudes that cause our Mahayana practice to 
deteriorate, such as hatred, wishing to attain liberation for 
ourself alone, thinking that Buddhahood is too great a goal 
for us to attain, or falling under the influence of people 
who dislike the Mahayana. We must also avoid showing 
contempt for gods, demi-gods, nagas, and spirits; and 
avoid stepping over statues or pictures of Buddhas, Bodhi
sattvas, and our Spiritual Guide, or over Dharma books, 
ritual implements such as vajras and bells, and flowers, 
food, water, and so forth that have been offered to the 
Three Jewels. 

THE GROSS DOWNFALLS OF THE SECRET MANTRA VOWS 

Gross downfalls are lighter than root downfalls but heavier 
than branch downfalls. There are eleven gross downfalls: 

1 Relying upon an unqualified mudra 
2 Engaging in union without the three recognitions 
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3 Showing secret substances to an unsuitable person 
4 Fighting or arguing during a tsog offering 

ceremony 
5 Giving false answers to questions asked out of 

faith 
6 Staying seven days in the home of someone who 

rejects the Vajrayana 
7 Pretending to be a Yogi while remaining imperfect 
8 Revealing holy Dharma to those with no faith 
9 Engaging in mandala actions without completing 

a close retreat 
10 Needlessly transgressing the Pratimoksha or 

Bodhisattva precepts 
11 Acting in contradiction to the Fifty Verses on the 

Spiritual Guide 

Relying upon an unqualified mudra. For qualified prac
titioners, relying upon an action mudra or consort is the 
best method for generating and increasing great bliss. An 
action mudra must have certain qualifications. At the very 
least he or she must have received a Tantric empowerment, 
keep the Tantric commitments, and understand the 
meaning of the two stages of Secret Mantra. If we rely upon 
an unqualified consort solely out of desirous attachment 
we irrcur a gross downfall. 

Engaging in union without the three recognitions. When 
we engage in union with a consort we must maintain three 
recognitions throughout: to recognize our body as the body 
of a Deity, to recognize our speech as mantra, and to rec
ognize our mind as the Truth Body. If we engage in union 
without these recognitions we incur a gross downfall. 

Showing secret substances to an unsuitable person. We 
incur this downfall if without a good reason we show our 
Tantric ritual objects such as our vajra and bell, mandala, 
Tantric scriptures, mala, statue or picture of our Yidam, 
hand implements of the Deity, damaru, khatanga, or 
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skullcup to those without empowerments or to those who 
have received empowerments but who have no faith. How
ever, if our motivation for displaying these objects is to 
encourage others to develop faith in Secret Mantra we do 
not incur a downfall. 

Fighting or arguing during a tsog offering ceremony. 
During a tsog offering ceremony we need to maintain 
divine pride and pure view, seeing the assembly as Heroes 
and Heroines. If we lose pure view, develop anger, and 
start arguing or fighting we incur a gross downfall. 

Giving false answers to questions asked out of faith. If 
someone out of faith asks us a sincere question about 
Dharma, and out of miserliness we refuse to give a correct 
answer, we incur a gross downfall. 

Staying seven days 'in the home of someone who rejects 
the Vajrayana. We incur this downfall if without a good 
reason we stay for more than seven days in the home of a 
person who is critical of the Vajrayana. 

Pretending to be a Yogi while remaining imperfect. We 
incur this downfall if we claim to be a great Tantric Yogi or 
Yogini just because we know how to perform Tantric 
rituals. 

Revealing holy Dharma to those with no faith. We incur 
this downfall if we teach Secret Mantra to those who have 
received an empowerment but who have no faith in Secret 
Mantra. 

Engaging in mandala actions without completing a close 
retreat. If we perform a self-initiation, grant initiation to 
others, or perform a fire puja, and so forth, without hav
ing completed the appropriate retreats, we incur a gross 
downfall. 
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Needlessly transgressing the Pratimoksha or Bodhisattva 
precepts. If we think that since we are now Tantric 
practitioners we can ignore our Pratimoksha or Bodhi
sattva vows, we incur a gross downfall. 

Acting in contradiction to the Fifty Verses on the Spiritual 
Guide. The Fifty Verses on the Spiritual Guide explain how 
we should rely upon our Spiritual Guide by means of 
action. If we neglect these instructions we incur a gross 
downfall. 

THE UNCOMMON COMMITMENTS OF MOTHER T ANTRA 

There are eight uncommon commitments of Mother Tantra: 

1 To perform all physical actions first with our left, 
to make offerings to our Spiritual Guide, and 
never t~ abuse him 

2 To abandon union with those unqualified 
3 While in union, not to be separated from the view 

of emptiness 
4 Never to lose appreciation for the path of 

attachment 
5 Never to forsake the two kinds of mudra 
6 To strive mainly for the external and internal 

methods 
7 Never to release seminal fluid; to rely upon pure 

behaviour 
8 To abandon repulsion when tasting bodhichitta 

To perform all physical actions first with our left, to make 
offerings to our Spiritual Guide, and never to abuse him. 
In Secret Mantra, the left symbolizes the wisdom of clear 
light, the· main practice of Mother Tantra. Whenever we 
engage in physical actions, if possible we should begin 
from the left. For example, when we take hold of something 
we should do so first with our left hand, and then switch 
to the right hand if necessary. Similarly, when we arrange 
offerings on the shrine we should begin from the left hand 
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of the object to whom the offerings will be made. The 
purpose of this commitment is to remind us to accomplish 
the wisdom of clear light. 

To abandon union with those unqualified. When the 
time comes for us to rely upon an action mudra we must 
rely upon a consort who does the same generation and 
completion stage practices as we do, and who has a good 
nature and loving-kindness. If we do this we shall attain 
great results from union with a consort, just like Maha
siddha Ghantapa in the true story told in Guide to Dakini 
Land. On the other hand, if we rely upon an unqualified 
consort solely out of attachment we shall experience great 
obstacles to our daily practice. 

While in union, not to be separated from the view of 
emptiness. By maintaining the view of emptiness while in 
union with a consort we shall experience the bliss of union 
in a meaningful way, we shall prevent it from causing our 
delusions to increase, and our act of union will be a cause 
for our developing and increasing the realizations of 
Tantra. 

Never to lose appreciation for the path of attachment. 
Secret Mantra is sometimes known as the 'path of attach
ment' because it is the method for transforming attachment 
into a cause for generating spontaneous great bliss. Because 
the beings of this world have very strong attachment we 
definitely need to practise Secret Mantra, so having found 
such a wonderful practice we must never lose our appreci
ation for it. 

Never to forsake the two kinds of mudra. The two kinds 
of mudra are action mudras and wisdom mudras. When 
we are qualified we should accept an action mudra. Until 
then we should rely upon a visualized wisdom mudra to 
help us to develop great bliss. 
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To strive mainly for the external and internal methods. 
The external method for developing spontaneous great 
bliss is to rely upon a wisdom mudra or action mudra, and 
the internal method is to meditate on our channels, drops, 
and winds. 

Never to release seminal fluid; to rely upon pure 
behaviour. Although we should try to develop great bliss 
in dependence upon external or internal methods, we 
should try not to release red or white drops. Releasing our 
drops interferes with our development of great bliss. 

To abandon repulsion when tasting bodhichitta. If we do 
lose our drops, we should regard them as the secret sub
stance from the union of the Father and Mother Deities and 
mentally imagine that we taste them and receive the secret 
empowerment. When doing so, we should abandon any 
feelings of repulsion. 

It is possible that there are some Tantric commitments that 
we cannot keep at the moment. This does not matter. The 
most important thing is to know all these commitments and 
never to abandon the intention to keep them purely in the 
future. By keeping this intention we keep our commit
ments. It is especially important to keep the precious mind 
of bodhichitta and the correct view of emptiness in our 
mind day and night by practising Lamrim. If we can do 
this, there will be no basis for our incurring downfalls of 
our Sutra vows. If in addition we can keep clear appearance 
and divine pride by practising generation stage, there will 
be no basis for our incurring downfalls of our Tantric vows. 
From this we can see that the practices of Lamrim and 
Tantra are of equal importance. 
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Generation stage is explained in five parts: 

1 Definition and etymology of generation stage 
2 Divisions of generation stage 
3 How to practise actual generation stage meditation 
4 The measurement of having completed generation 

stage 
5 How to advance from generation stage to 

completion stage 

DEFINITION AND ETYMOLOGY OF GENERATION STAGE 

The definition of generation stage is a realization of a cre
ative yoga prior to attaining the actual completion stage, 
which is attained through the practice of bringing any of 
the three bodies into the path. It is called a 'creative yoga' 
because its object is created, or generated, by correct 
imagination. Generation stages are so called because they 
are stages of the path and their objects are generated by 
correct imagination. Generation stage, fabricated yoga, and 
yoga of the first stage are synonyms. 

Generation stage is a yoga of divine body. A yoga is a 
path to liberation or enlightenment. A yoga of divine body 
is a yoga that has the aspect of either the Form Body or the 
Truth Body of a Buddha. If a yoga of divine body possesses 
the following four attributes it is classed as generation 
stage: (1) it is not developed through the winds entering, 
abiding, and dissolving within the central channel through 
the force of meditation; (2) it functions to ripen the realiz
ations of completion stage; (3) it is similar in aspect to any 
of the three bodies of death, intermediate state, or rebirth; 
and (4) its main object is an imagined Deity body. 
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The first attribute excludes meditation on self-generation 
and on bringing the three bodies into the path performed 
after attaining completion stage realizations. The second 
and third attributes exclude the yogas of Action Tantra and 
Performance Tantra. Although these Tantras include yogas 
of divine body, these yogas do not serve to ripen the realiz
ations of completion stage, nor are they similar in aspect 
to any of the three bodies of death, intermediate state, or 
rebirth. The fourth attribute indicates that the Deity body 
of generation stage is not an actual Deity body but simply 
an imagined or mentally generated one. For example, when 
generation stage practitioners generate themselves as 
Vajrayogini, the object of their meditation is not the actual 
body of Vajrayogini but an imagined Deity body. Just as a 
potter is not a pot, but the production of a pot depends 
upon him, so although the imagined Deity body of gener
ation stage is not the actual Deity body, nevertheless the 
development of an actual Deity body depends upon it. 
Thus through the force of our meditating on an imagined 
Deity body, eventually our continuously residing body, or 
very subtle wind, will become an actual Deity body. From 
this we can see that generation stage meditation is indis
pensable for the attainment of Buddhahood. 

It is very important to understand precisely what is the 
observed object, appearing object, and conceived object of 
generation stage meditation. Let us take the example of a 
Vajrayogini practitioner called John. Normally when he 
thinks 'I am John' he does not think that his body is John 
or that his mind is John; rather he observes either his body 
or mind and simply thinks 'I am John.' Therefore his mind 
thinking 'I am John' is not a·wrong awareness but a valid 
cognizer. In a similar way, when he meditates on the gener
ation stage of Vajrayogini he first generates himself as 
Vajrayogini in accordance with the sadhana, and when he 
reaches the actual generation stage meditation he observes 
the imagined body or mind of Vajrayogini that he has 
generated and simply thinks 'I am Vajrayogini.' At that 
time he has changed his basis for imputing I. He does not 
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think that John is Vajrayogini, or that the imagined body 
or mind of Vajrayogini that he generated is Vajrayogini; 
rather he simply observes the body or mind of Vajrayogini 
that he generated and thinks 'I am Vajrayogini.' Therefore, 
his mind thinking 'I am Vajrayogini' is not a wrong aware
ness but a valid cognizer. 

From this we can understand that the observed object, 
appearing object, and conceived object of generation stage 
meditation is an imagined Deity body that is generated by 
pure concentration. The imagined Deity body is a form that 
is a phenomena source, which means that it is a form that 
appears clearly only to the mental awareness. Other forms 
such as tables and chairs are form sources because they 
appear clearly to the eye awareness. Phenomena sources 
are the sources from which mental awarenesses develop, 
and form sources are the sources from which sense aware
nesses develop. 

Before Je Tsongkhapa appeared in Tibet, many Tantric 
practitioners experienced great confusion about generation 
stage meditation. Some even believed that it had no correct 
object and was therefore a wrong awareness, and they con
cluded that meditation on generation stage was pointless. 
Je Tsongkhapa however explained very clearly the purpose 
of generation stage, and explained precisely what are the 
objects of generation stage meditation. Through his kind
ness we now know how to enter into, progress through, 
and complete generation stage; and so we have great con
fidence that we can attain the realization of generation 
stage, and thereby the Union of No More Learning, or 
Buddhahood, in this life. 

As Nagarjuna explained, attaining enlightenment, or 
Buddhahood, is simply a matter of progressing step by step 
through the common paths, then the paths of generation 
stage, and then the paths of completion stage, from which 
we can proceed directly to our final destination of 
Buddhahood. The paths of generation stage are extremely 
beneficial because they lead to the paths of completion 
stage, and the paths of completion stage lead directly to 
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Buddhahood. By practising the paths of generation stage 
we shall be cared for by our personal Deity throughout this 
and all our future lives. We shall receive powerful blessings 
from our personal Deity, and as a result receive all the 
attainments. Moreover, meditation on generation stage is 
an extremely effective method for overcoming ordinary 
appearances and ordinary conceptions, and is a powerful 
purification practice that purifies our environment, enjoy
ments, body, speech, and mind. There is no doubt that a 
pure practitioner of generation stage will be reborn in the 
Pure Land of his or her Deity if he or she so wishes. 

If we practise meditation on an imagined Deity body 
continually we shall gradually perceive that Deity body 
more and more clearly. The generic image will become 
more and more transparent until it finally disappears 
altogether and we attain a yogic direct perceiver of the 
imagined Deity body. If we then improve this yogic direct 
perceiver by means of completion stage practices, eventu
ally we shall obtain the actual divine body, the illusory 
body. 

It is not only in Tantra that a mentally generated object 
transforms into a real object. Even in Sutra it is said that if 
we meditate on a mentally generated object for long 
enough with strong concentration, eventually it will appear 
clearly to a direct perceiver. Dharmakirti said that even if 
we concentrate on an incorrect object, eventually through 
the force of familiarity it will appear clearly to our mind. 
If we are strongly attached to someone we see their body 
as very attractive. Their eyes, their hair, their figure, and 
so forth all appear directly to our eye awareness as beau
tiful, but where does this beauty come from? After all, not 
everyone sees them as beautiful. The beauty we perceive 
has been generated by our mind. How? Because we have 
focused our mind exclusively on their attractive qualities, 
finally their body appears directly to our sense awareness 
as attractive, and we conceive them as attractive. If we later 
quarrel with that person, he or she will start to appear as 
unattractive to us. Why? Simply because our attitude 
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towards them has changed. Chandrakirti said that the mind 
generates everything. If our mind generates Buddhahood, 
we shall attain Buddhahood, and if it generates a hell we 
shall be in hell. 

The world and the beings who inhabit it all depend upon 
the mind. When we look around we naturally feel that 
everything we see exists from its own side, but if we check 
more carefully we shall see that in reality everything 
depends upon the mind for its existence. For example, the 
house we live in began in an architect's mind. If no one had 
conceived of this house it would never have been built. The 
mind makes a plan, and the body carries out the. plan. 
Without first forming an idea of what we want to make in 
our minds, we can never physically make anything. If 
external phenomena such as houses depend upon the 
mind, it goes without saying that internal phenomena such 
as the three bodies of a Buddha also depend upon the 
mind. 

The most important practices of generation stage are the 
three bringings: bringing death into the path of. the Truth 
Body, bringing the intermediate state into the path of the 
Enjoyment Body, and bringing rebirth into the path of the 
Emanation Body. These can be practised both at the level 
of generation stage and at the level of completion stage. 

The definition of bringing death into the path of the 
Truth Body is a yoga, si~ilar in aspect to death, that has 
the divine pride of being the Truth Body. To meditate on 
this we gather all appearances of the world (the container), 
and all living beings and other conventional objects (the 
contents) into emptiness by following the instructions in 
the sadhana. We imagine that all these phenomena melt 
into light and dissolve into emptiness, while at the same 
time imagining that we experience progressively all the 
signs of death. We think that this emptiness is the Truth 
Body and impute I onto it, thinking 'I am the Truth Body.' 

The definition of bringing the intermediate state into the 
path of the Enjoyment Body is a yoga, similar in aspect to 
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the intermediate state, or bardo, that is attained after bring
ing death into the path of the Truth Body, and that has the 
divine pride of being the Enjoyment Body. To meditate on 
this we imagine that from the sphere of the bliss and emp
tiness of the Truth Body our mind arises in the form of the 
seed-letter of the Deity, or some other representation of the 
Deity. Observing this and experiencing it as similar in 
aspect to the intermediate state we generate divine pride, 
thinking 'I am the Enjoyment Body.' 

The definition of bringing rebirth into the path of the 
Emanation Body is a yoga, similar in aspect to rebirth, that 
is attained after bringing the intermediate state into the 
path of the Enjoyment Body, and that has the divine pride 
of being the Emanation Body. To meditate on this, while 
in the aspect of the seed-letter, or some other symbolic 
form, we imagine that a new, pure world and inhabitants 
develop. We then imagine that we are reborn in this world 
in the form of our Yidam, and observing this generate 
divine pride, thinking 'I am the Emanation Body.' 

If we understand how to practise the three bringings in 
conjunction with one Deity we can then apply this under
standing to other Deities. There now follows an expla
nation of how to practise the three bringings in conjunction 
with Vajrayogini. 

BRINGING DEATH INTO THE PATH OF THE TRUTH BODY 

This practice has three main functions: it purifies ordinary 
death, it causes the realization of clear light to ripen, and 
it increases our collection of wisdom. In this meditation we 
cultivate experiences similar to those that we experience 
when we die by imagining that we perceive the signs that 
occur during the death process, from the mirage-like 
appearance to the appearance of clear light. 

We begin by practising the preliminaries, including Guru 
yoga, according to the sadhana. Then, having requested our 
Guru to bless our mind and imagined that he has entered 
our heart, we develop three recognitions: (1) that the nature 
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of our Guru's mind is the union of great bliss and empti
ness; (2) that our Guru's mind has mixed inseparably with 
our own mind, transforming it into the union of great bliss 
and emptiness; and (3) that our mind of great bliss is in the 
aspect of a red letter BAM at our heart. We meditate on this 
for a while. 

Then the letter BAM begins to increase in size, gradually 
melting our body into blissful red light, just as warm water 
melts ice when it is poured onto it. The letter BAM expands 
until it has absorbed our whole body. Continuing to 
expand, it gradually absorbs our room, our house, our 
town, our country, our continent, our world, and finally the 
whole universe, including all the living beings who inhabit 
it. Everything is absorbed and transformed into an infi
nitely large letter BAM that pervades the whole of space, 
and which is the nature of our mind of great bliss and 
emptiness. We perceive nothing but this letter BAM and we 
meditate on this single-pointedly for a while. We think 'I 
have purified all living beings together with their 
environments.' 

After a while the letter BAM begins to contract, gradually 
gathering inwards from the edges of infinite space and 
leaving behind only emptiness. It becomes smaller and 
smaller until there remains only a minute letter BAM. Then 
this minute letter BAM gradually dissolves, from the bottom 
up to the horizontal line at the head of the BAM. As men
tioned before, throughout this meditation we imagine that 
we undergo experiences similar to those experienced by a 
dying person. At this point we imagine that we perceive 
the mirage-like appearance that arises due to the dissol
ution of the earth element. The head of the BAM then dis-, 
solves into the crescent moon, and we imagine that we 
perceive the smoke-like appearance that arises due to the 
dissolution of the water element. The crescent moon then 
dissolves into the drop, and we imagine that we perceive 
the sparkling-fireflies-like appearance that arises due to 
the dissolution of the fire element. The drop then dissolves 
into the nada, and we imagine that we perceive the 
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candle-flame-like appearance that arises due to the dissol
ution of the wind element. 

These four appearances are the inner signs of the dissol
ution of the winds that support our four bodily elements. 
When we die these four winds gradually absorb, and 
because of this we experience these four signs. Normally 
when the fourth sign of the death process, the candle
flame-like appearance, is perceived, all gross memory, 
gross inner winds, and gross appearances cease, and the 
external breathing stops. At this point in the meditation all 
that remains is the nada. After a while we imagine that we 
experience the fifth sign, the mind of white appearance. 
With each successive dissolution the mind becomes 
increasingly subtle. When the lower curve of the nada dis
solves upwards into the middle curve we imagine that we 
experience the mind of red increase, and when the middle 
curve dissolves into the upper curve we imagine that we 
experience the mind of black near-attainment. Finally the 
upper curve dissolves into emptiness and we imagine that 
we experience the most subtle mind, the mind of clear 
light. 

At this stage we should have four recognitions: (1) we 
imagine that our mind of clear light has actually mani
fested and that it is experiencing great bliss; (2) only emp
tiness appears to our mind; (3) we identify this emptiness 
as lack of inherent existence; and (4) we imagine that we 
have attained the Truth Body of a Buddha and think 'I am 
the Truth Body.' We then meditate on the mind of clear light 
while trying to maintain constantly these four recognitions. 

Without being distracted from the main meditation, from 
time to time we should use one part of our mind to check 
that none of these recognitions is missing. If we find that 
we have lost one or more of them we should apply skilful 
effort to re-establish them. If we meditate in this way every 
day, even with weak concentration, we shall increase our 
collection of wisdom. 

When through completion stage meditation we are able 
to cause our inner winds to enter, abide, and dissolve within 
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our central channel at the heart chakra, we experience the 
isolated mind of example clear light. Once we have attained 
this realization our death will no longer be an uncontrolled, 
samsaric process, but we shall be able to control the process 
of dying by transforming the clear light of death into the 
mind of ultimate example clear light. This is the quick path 
to Buddhahood. When we rise from this clear light, instead 
of entering the ordinary intermediate state with an inter
mediate state body we shall attain the illusory body. From 
this subtle body, instead of having to take an ordinary 
rebirth we shall emanate a gross divine body similar to the 
Emanation Body of a Buddha. 

In summary, the attainment of ultimate example clea,r 
light depends upon training in meditation on bringing 
death into the path of the Truth Body. To meditate on bring
ing death into the path of the Truth Body we must first 
prevent all ordinary appearances by perceiving everything 
as empty. We should identify this emptiness as lack of 
inherent existence, and imagine that our mind merges with 
this emptiness. Then, with a feeling that our mind is com
pletely one with emptiness, we should try to develop the 
divine pride of being the Truth Body. If we are successful 
in this meditation, our meditations on generating ourself 
as a Deity will also be successful. 

Once a practitioner told Longdol Lama that even though 
he tried hard to generate himself as a Deity, he was still 
conscious of his ordinary body, his friends, his house, and 
all the things he usually did. He asked what he should do 
to correct this. Longdol Lama replied that he could solve 
the problem by training in the meditation on bringing 
death into the path of the Truth Body. If we imagine that 
everything dissolves into emptiness we can overcome 
ordinary appearances, and this will make it easy for us to 
generate new, pure appearances. 

85 



TANTRIC GROUNDS AND PATHS 

BRINGING THE INTERMEDIATE STATE INTO THE PATH 

OF THE ENJOYMENT BODY 

Immediately after an experience of clear light has ceased 
and the mind has become slightly grosser, a subtle body 
manifests. For an ordinary being, a dream body arises 
when the clear light of sleep ceases, and a bardo body arises 
when the clear light of death ceases. For a Tantric prac
titioner, the impure illusory body arises from the mind of 
ultimate example clear light, and the pure illusory body 
arises from the mind of meaning clear light. For a Buddha, 
the Enjoyment Body arises from the clear light of the Truth 
Body. 

When we meditate on bringing death into the path of the 
Truth Body we develop divine pride thinking 'I am the 
Truth Body.' While maintaining this divine pride, one part 
of our mind should think: 

If I remain only as the Truth Body I cannot benefit living 
beings because they are unable to see me. Therefore I must 
arise in a Form Body, a Buddha's Enjoyment Body. 

With this thought we imagine that from the clear light of 
emptiness our mind instantly transforms into an Enjoy
ment Body in the aspect of a red letter BAM. We generate 
divine pride thinking 'I am the Enjoyment Body', and 
meditate briefly on this feeling. At this stage it is more 
important to meditate on the feeling of being the Enjoy
ment Body of a Buddha than it is to dwell on the aspect of 
the letter BAM. The nature of our mind is great bliss and 
its aspect is a red letter BAM. The letter BAM has three parts: 
the BA, the drop, and the nada. These symbolize the body, 
speech, and mind of the bardo being, and the body, speech, 
and mind of the Enjoyment Body. This indicates that medi
tation on bringing the intermediate state into the path 
purifies the intermediate state and causes the ripening of 
the illusory body, which eventually transforms into the 
Enjoyment Body of a Buddha. 
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BRINGING REBIRTH INTO THE PATH OF THE 

EMANATION BODY 

For ordinary beings the waking state arises from the dream 
body, and after death their next rebirth arises from the 
bardo body. Similarly, for Tantric practitioners the gross 
divine body arises from the illusory body, and for a Buddha 
the Emanation Body arises from the Enjoyment Body. When 
we meditate on bringing rebirth into the path of the Ema
nation Body we imagine a similar process. While we are in 
the form of the red letter BAM standing in space, which we 
identify as being the Enjoyment Body, one part of our mind 
thinks: 

If I remain only in this form I shall not be able to benefit 
ordinary beings because they are unable to see a Buddha's 
Enjoyment Body. Therefore, I must be born in an Ema
nation Body so that even ordinary beings can see me. 

With this motivation we look for a place in which to take 
rebirth. Looking down through the space beneath us we see 
two red EH letters, one above the other, appearing from the 
state of emptiness. These transform into a phenomena 
source, which is shaped like a double tetrahedron standing 
with its fine tip pointing downwards and its broad neck 
facing upwards. There is an outer tetrahedron, which is 
white, ·and an inner one which is red. They are both made 
of light and so they interpenetrate without obstruction. 
Looked at from above, the top of the double tetrahedron 
resembles a six-pointed star with one point of the inner 
tetrahedron pointing towards the front and one point of the 
outer tetrahedron pointing towards the back. The triangu
lar segments at the front and the back are empty, but in 
each of the four remaining segments there is a pink joy 
swirl spinning counter-clockwise. 

Inside the phenomena source there appears a white letter 
AH which transforms into a white moon disc. Standing 
around the edge of the moon disc are the letters of the 
three-OM mantra: OM OM OM SARWA BUDDHA DAKINIYE 
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VAJRA WARNANIYE VAJRA BEROTZANIYE HUM HUM HUM 
PHAT PHAT PHAT SOHA. The letters are red and are arrayed 
counter-clockwise, starting from the front. The centre of the 
moon disc is empty. Our mind, the red letter BAM, observes 
these developments from above. 

The outer phenomena source symbolizes the rebirth 
environment, the inner phenomena source the mother's 
womb, the white moon disc the white bodhichitta of Father 
Heruka, and the red mantra rosary the red bodhichitta of 
Mother Vajrayogini. Because the mantra rosary is reflected 
in the moon, the moon is tinged with red. The moon and 
mantra rosary together symbolize the union of the germ 
cells of the father and mother at the moment of conception. 

Just before a bardo being takes rebirth it sees its future 
parents engaged in intercourse. Similarly we, in the aspect 
of the red BAM, observe below us the union of Father 
Heruka and Mother Vajrayogini in the symbolic forms of 
the moon and mantra rosary, and we generate a strong 
motivation to take rebirth there. With this motivation we, 
the letter BAM, descend and alight upon the centre of the 
moon disc inside the phenomena source. This is similar to 
a bardo being taking rebirth in the womb of its future 
mother. 

Then from the letter BAM and the mantra rosary, rays of 
light radiate throughout space. On the tip of each ray there 
is a Deity of Heruka's mandala. These Heroes and Heroines 
bestow blessings and empowerments upon all beings 
throughout the universe. They purify all samsaric beings 
and those who have entered solitary nirvana, as well as 
their environments, and transform them into pure beings 
in Vajrayogini's Pure Land. Then the transformed beings, 
their worlds, the phenomena source, and the moon disc all 
melt into light and dissolve into our mind, the letter BAM. 
This and the mantra rosary then instantly transform into the 
supporting mandala and the supported Deities of Vajra
yogini. We become Vajrayogini with a pure body, speech, 
and mind, abiding in the Pure Land of Vajrayogini, and 
experiencing pure enjoyments. We think 'Now I am born 
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in Pure Dakini Land as Buddha Vajrayogini's Emanation 
Body.' We hold this recognition firmly and meditate on it 
for a while. 

Je Tsongkhapa said that if we do not bring the three bodies 
into the path we are not practising generation stage, even 
if we meditate on a mandala with a hundred Deities; but 
if we meditate on the three bringings we are practising 
generation stage, even if we visualize only one Deity. The 
purpose of the three bringings is to overcome ordinary 
death, intermediate state, and rebirth, and to attain the 
three bodies of a Buddha - the Truth Body, Enjoyment 
Body, and Emanation Body. Once we have laid the foun
dation of the experience of the three bringings it will not 
be difficult for us to gain experience of the other practices 
of generation stage and completion stage. 

The yogas of the three bringings in the continuum of a 
person who has not attained completion stage realizations 
are generation stages, and the yogas of the three bringings 
in the continuum of a person who has attained completion 
stage realizations are completion stages. The generation 
stage yogas of bringing the three bodies into the path are 
causes to ripen the three bodies of the path of completion 
stage. The way to meditate on the three bringings of gener
ation stage and the way to meditate on the three bringihgs 
of completion stage are similar from the point of view of 
their aspects, but they are quite different from the point of 
view of their power and function. Whereas the three bring
ings of generation stage purify ordinary death, intermedi
ate state, and rebirth indirectly, the three bringings of 
completion stage purify them directly. 

Some people who have received empowerments feel that 
meditation on the three bringings is too advanced for them 
and decide to postpone it until they have attained stable 
experience of renunciation and bodhichitta. This is a big 
mistake because those with Highest Yoga Tantra empower
ments have a commitment to practise bringing the three 
bodies into the path, and incur a downfall if they neglect 
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this practtce. Even if we do not have genuine renunciation 
or bodhichitta we should still train in the three bringings 
so as to place powerful potentials on our mind. To begin 
with we should generate an artificial motivation of bodhi
chitta before we meditate on the three bringings. Then our 
meditation helps us to develop not only generation stage 
realizations, but also spontaneous bodhichitta. If we sow 
these two seeds at the same time, in the future we shall 
harvest both results together, attaining spontaneous bodhi
chitta and generation stage realizations simultaneously. 

There was once a Hinayanist who meditated on the 
generation and completion stages of Hevajra and attained 
only the fruit of Stream Enterer, the first of the four fruits 
of Hinayana training. The reason he attained such a small 
result from such powerful practices was that his motivation 
was very limited. The result we receive from Tantric prac
tice depends upon our motivation. If we practise Tantra 
motivated by worldly concerns we shall accomplish 
nothing. Without bodhichitta motivation, Tantric practice 
will never yield complete realizations of generation stage 
and completion stage. 

How does meditation on bringing death into the path of 
the Truth Body performed before attaining completion 
stage realizations possess the four attributes of a generation 
stage yoga? It possesses the first attribute because it~ is ri.ot 
developed through the winds entering, abiding, and dis
solving within the central channel through the force of 
meditation, and it possesses the second attribute because 
it functions to ripen the completion stage realization o£ 
mixing death with the Truth Body. It possesses the third 
attribute because it is similar in aspect to the death process. 
When we die all the appearances of this life gather and 
gradually dissolve into the clear light of death. As the 
various levels of minds and winds dissolve, we experience 
the eight signs from the mirage-like appearance up to the 
clear light. When we meditate on bringing death into the 
path of the Truth Body we imagine a similar process of 
absorption, visualizing the eight signs one by one. Finally, 
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generation stage meditation on bringing death into the 
path of the Truth Body possesses the fourth attribute 
because its main object is an imagined or mentally gener
ated Truth Body. Having dissolved all conventional appear
ances we imagine that we have attained the Truth Body 
and, using this imagined Truth Body as the basis for 
imputing I, we generate the thought '1'. Even though an 
imagined Truth Body is not an actual Truth Body and is 
merely generated by our mind of concentration, never
theless it exists and functions as the basis of the actual 
Truth Body. By improving this mentally generated Truth 
Body we shall eventually attain the actual Truth Body - an 
omniscient mind mixed inseparably with emptiness. 

The object of the generation stage practice of bringing 
the intermediate state into the path of the Enjoyment Body 
is an imagined Enjoyment Body in the aspect of a seed
letter or some other symbolic form. Although this is not the 
actual Enjoyment Body, it is the basis of the Enjoyment 
Body. Similarly, the object of the generation stage practice 
of bringing rebirth into the path of the Emanation Body is 
an imagined Emanation Body in the aspect of our personal 
Deity, and although this is not the actual Emanation Body, 
it is the basis of the Emanation Body. 

Why is the generation stage meditation on an imagined 
Deity body a valid cognizer and not a wrong awareness? 
To help us to understand this we can consider the following 
example. If we look at a snow-covered mountain from a 
distance in certain types of light it appears to be blue in 
colour. Because this appearance of a blue snow mountain 
develops as a result of causes of error, the mind that 
apprehends a blue snow mountain is a wrong awareness. 
However, if we visualize a blue snow mountain, eventually 
through the power of our concentration a blue snow moun
tain will appear directly to our mental consciousness. In 
this case the appearance of a blue snow mountain will have 
developed from the correct cause of pure concentration, 
and so the mind that apprehends that blue snow moun
tain will be a valid cognizer. The blue snow mountain 
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apprehended by this mind will be a form that is a phenom
ena source. 

The imagined Deity body that is the object of generation 
stage meditation is similar to the blue snow mountain 
generated through the force of concentration, and is a form 
that is a phenomena source. By meditating repeatedly on 
ourself generated as a Deity, the appearance of our ordi
nary body will cease and the appearance of the Deity body 
will become clearer and clearer. Eventually through the 
force of generation stage meditation we shall directly per
ceive ourself in the form of the Deity. This Deity body is a 
mentally generated body, and a form that is a phenomena 
source. The mentally generated Deity body of generation 
stage acts as the basis for attaining the illusory body of 
completion stage, which is an actual divine body that can 
be seen even by the eye awarenesses of those who possess 
an illusory body. Through improving the illusory body we 
can eventually transform it into the Form Body of a Buddha. 

DIVISIONS OF GENERATION STAGE 

From the point of view of the subtlety of the object there 
are two types of generation stage: 

1 Gross generation stage 
2 Subtle generation stage 

According to the system of Vajrayogini the objects of gross 
generation stage are the imagined Vajrayogini body and 
mandala, which is known as the 'outer mandala'; and the 
objects of subtle generation stage are the thirty-seven body 
mandala Deities, who are known as the 'inner mandala'. 
The outer mandala is very large and therefore a gross 
object, whereas the inner mandala is very small and there
fore a subtle object. To begin with we should emphasize 
meditation on gross generation stage until we attain stab
ility in this meditation, and then we should switch to subtle 
generation stage. It is very useful from the beginning to 
include a brief meditation on the body mandala, but we 
should understand that it is impossible to develop deep 
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experience of subtle generation stage until we have some 
experience of gross generation stage. 

Generation stage can also be divided into three: gener
ation stage observing an imagined Truth Body, generation 
stage observing an imagined Enjoyment Body, and gener
ation stage observing an imagined Emanation Body. 

HOW TO PRACTISE ACTUAL GENERATION 

STAGE MEDITATION 

Again, the way to practise actual generation stage medi
tation will be explained on the basis of Vajrayogini, but 
these instructions can easily be applied to other Deities. 
The actual generation stage meditation has two parts: 

1 Training in gross generation stage meditation 
2 Training in subtle generation stage meditation 

TRAINING IN GROSS GENERATION STAGE MEDITATION 

This has two parts: 

1 Training in divine pride 
2 Training in clear appearance 

TRAINING IN DIVINE PRIDE 

Divine pride is a special way of regarding ourself in which 
we imagine that we are a Tantric Deity and that our 
environment is his or her Pure Land. Although it is called 
'pride', divine pride is not a delusion. It is utterly different 
from deluded pride. Deluded pride causes only rebirth in 
samsara whereas generating the divine pride of being 
Vajrayogini leads only to liberation from samsara. At the 
beginning of actual generation stage meditation we should 
cultivate divine pride and then, based on this, develop clear 
appearance. The principal objects to be abandoned during 
generation stage meditation are ordinary conceptions and 
ordinary appearances. Divine pride overcomes ordinary 
conceptions, and clear appearance overcomes ordinary 
appearances. 
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At the beginning ordinary conceptions are more harmful 
than ordinary appearances. How this is so is illustrated by 
the following analogy. Suppose a magician conjures up an 
illusion of a tiger in front of an audience. The tiger appears 
to both the audience and the magician, but whereas the 
audience believe there actually to be a tiger in front of them 
and consequently become afraid, the magician does not 
believe that the tiger actually exists, and so remains calm. 
The problem for the audience is not so much that a tiger 
appears to them, as their conception that the tiger actually 
exists. It is this conception ·rather than the mere appearance 
of the tiger that causes them to experience fear. If like the 
magician they had no conception that the tiger existed, then 
even though they still had an appearance of a tiger they 
would not be afraid. In the same way, even though things 
appear to us as ordinary, if we do not conceptually grasp 
them as ordinary this will not be so harmful. Similarly, it 
is less damaging to our spiritual development to see our 
Spiritual Guide as ordinary and yet hold him or her to be 
in essence a Buddha than it is to see our Spiritual Guide as 
ordinary and to believe that he or she is ordinary. The 
conviction that our Spiritual Guide is a Buddha, even 
though he or she may appear to us as an ordinary person, 
helps our spiritual practices to progress rapidly. 

Ordinary conceptions are reduced by developing divine 
pride. For this reason we need to emphasize the develop
ment of divine pride at the very outset of our training in 
generation stage. If we continue to perceive our ordinary 
body and mind this will obstruct our development of 
divine pride. Therefore, when we meditate on divine pride 
we must ensure that we lose all awareness of our ordinary 
body and mind by imagining that we have accomplished 
Vajrayogini's pure body and mind instead. Then to subdue 
our ordinary conceptions and improve our divine pride we 
can contemplate the following three reasons: 

1. I am no longer an ordinary being because my ordinary 
body, mind, and environment have been purified through 
the practice of bringing the three bodies into the path. 
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During this practice I actually died and took rebirth as 
Vajrayogini in her Pure Land. 

2. Later, when I absorbed the wisdom beings, I dissolved 
all Buddhas in the form of Vajrayogini. into myself. There
fore I am one with Vajrayogini, and my nature is the same 
as that of all Buddhas. 

3. The ordinary deluded pride that I have had until now 
results only in suffering and continued rebirth in samsara, 
but divine pride will lead me to liberation and Vajrayogini's 
Pure Land. Therefore I will never give up this pure pride 
of being Vajrayogini. 

Contemplating these three reasons, or any other helpful 
reasons, is analytical meditation. When, as a result of this 
reasoning, divine pride arises in our mind, we try to hold 
it with single-pointed concentration in placement medi
tation. We then need continually to strengthen our divine 
pride through repeated meditation. 

It is very important not to mistake the basis upon which 
we generate divine pride. For example, if a practitioner 
called John tries to develop divine pride of being Vajra
yogini on the basis of his ordinary body and mind, he is 
completely mistaken. John's body and mind are contami
nated aggregates and may be a valid basis for imputing 
John, but they cannot be a basis for imputing Vajrayogini. 
The appearances of John's body and mind are ordinary 
appearances, and assenting to these appearances as true is 
ordinary conception, which is contrary to divine pride. 

When we generate the divine pride of being Vajrayogini 
in her Pure Land we must first prevent our normal concep
tion and appearance of ourself, as well as of our environ
ment, body, and mind. We need to dispel these from our 
mind completely. Having eliminated ordinary appearances 
we should then use our imagination to try to perceive 
Vajrayogini's environment and body, and look upon these 
as our own environment and body. These are the bases 
upon which we generate divine pride by firmly deciding 'I 
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am Vajrayogini surrounded by my pure environment and 
pure enjoyments.' 

TRAINING IN CLEAR APPEARANCE 

There are two ways to train in clear appearance: 

1 Training in clear appearance on the general aspect 
2 Training in clear appearance on specific aspects 

TRAINING IN CLEAR APPEARANCE ON 

THE GENERAL ASPECT 

If we have already gained some skill in meditation we can 
immediately begin training in clear appearance on the 
general aspect, that is on ourself and the complete mandala 
of Vajrayogini viewed as a whole; but if we find this too 
difficult we can begin by training in clear appearance on 
specific aspects until we gain more familiarity, and then 
proceed to train in clear appearance on the general aspect. 

To meditate on clear appearance on the general aspect 
we begin by doing analytical meditation to attain a generic 
image of the entire mandala. We check from the fire circle, 
vajra fence, charnel grounds, and phenomena source up to 
the lotus, sun, and ourself, Vajrayogini, and then back 
again. We continue in this way until we have a rough image 
of ourself, Vajrayogini, together with the entire mandala 
and all the beings within it. We then try to hold this image 
with single-pointed concentration in placement meditation. 
Gradually, through repeated meditation, we improve our 
clear appearance of ourself as Vajrayogini in her mandala. 

When we have a rough image of ourself as Vajrayogini 
in her mandala we have found the object of actual gener
ation stage meditation; and we have also reached the first 
of the nine mental abidings, placing the mind. Through 
daily practice, and sometimes in short or longer retreat, we 
should improve this concentration until we reach the 
fourth mental abiding, close placement. At this point, if 
we enter a strict retreat with the aim of attaining tranquil 
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abiding on generation stage, it is possible for us to accom
plish this within six months. After attaining tranquil abid
ing on generation stage it will not be long before we attain 
outer Pure Dakini Land. A more detailed explanation on 
the method for attaining tranquil abiding is given in Joyful 
Path of Good Fortune. 

TRAINING IN CLEAR APPEARANCE ON SPECIFIC ASPECTS 

The 'specific aspects' are specific objects within the man
dala. For example, we can focus first on the central eye of 
Vajrayogini until we perceive it clearly. Then without for
getting this we focus on the other two eyes, and then on 
the face, neck, torso, arms, legs, and so forth, until we have 
a mental image of the entire body. Gradually we can 
include the phenomena source, eight charnel grounds, and 
protection circle. Contemplating each aspect in this way 
will help us finally to gain clear appearance of the entire 
supporting and supported mandala. Once we have accom
plished this we train in concentration as before. In this way, 
through training in analytical and placement meditation 
we should improve our clear appearance until we complete 
the realizations of both gross and subtle generation stages. 

TRAINING IN SUBTLE GENERATION STAGE MEDITATION 

The protection circle, charnel grounds, phenomena source, 
and self-generation all have gross and subtle features. The 
vajra ground, fence, tent, canopy, surrounding fires, char
nel grounds, phenomena source, lotus, sun, Kalarati and 
Bhairawa, and our body in the aspect of Vajrayogini are the 
gross features. They are the objects of gross generation 
stage meditation. Their constituent parts, such as the tiny 
vajras within the vajra fence, are the subtle features. A 
meditation using these subtle features as the object is called 
'subtle generation stage meditation'. 

Through constant training in meditation to improve 
clear appearance of the gross objects, eventually we shall 
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perceive directly with our mental consciousness the entire 
mandala from the fire circle to the self-generation as clearly 
as we now see things with our eyes. When we gain this 
experience in meditation we have attained the complete 
realization of gross generation stage meditation, and. 
should then switch to training in subtle generation stage 
meditation. 

The supreme object of subtle generation stage meditation 
is Vajrayogini's body mandala. We should meditate 
repeatedly on this inner mandala until w~ can see the 
thirty-seven Dakinis of the body mandala directly with our 
mental consciousness as clearly as we now see things with 
our eyes. When we attain this realization we have com
pleted subtle generation stage. If at the same time our 
winds gather and dissolve within the central channel at 
the heart channel wheel, we shall ·have attained com
pletion stage x:ealizations. From this we can see that skilful 
meditation on the body mandala of Vajrayogini is a real 
wishfulfilling jewel that satisfies the wishes of pure 
practitioners. 

If we find it difficult to believe that an ordinary being can 
directly perceive himself or herself as a Deity and his or 
her environment as a Buddha's Pure Land, we should con
sider the following. Even though our present body and 
mind are not our I, nevertheless due to strong familiarity 
with self-grasping we directly and vividly see our I as one 
with this body and mind. Because of this, whenever our 
body is unwell we say 'I am unwell', and whenever our 
mind is unhappy we say 'I am unhappy.' If through famili
arity with self-grasping ignorance we can come to identify 
with a contaminated body and mind, then certainly 
through correct imagination and pure concentration we can 
come to identify with the pure body and mind of 
Vajrayogini. Then through familiarizing ourself with gener
ation stage meditation, eventually we shall definitely 
directly perceive ourself as Vajrayogini. This has been the 
experience of many Tantric meditators. 
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There is an account of a Yamantaka practitioner who 
through his clear appearance of being Yamantaka saw him
self as the real Deity in every detail, including the horns 
on his head. He felt as if he could even touch the horns, 
and whenever he wanted to go through a door he would 
bend down to allow room for his horns to pass through! 
Although he was not actually Yamantaka, his clear appear
ance of himself as the Deity Yamantaka was not a mistaken 
appearance. If something is a mistaken appearance it 
necessarily arises from ignorance, but if a Tantric prac
titioner sees himself or herself as a real Yamantaka or 
Vajrayogini, this clear appearance arises from his or her 
pure concentration and not from ignorance. Such experi
ences are evident only to the practitioner himself; other 
people will continue to see him as an ordinary person. 

People with no experience of Tantric meditation may 
find it difficult to believe that it is possible to change our 
identity from an ordinary person into a Deity, but by 
developing a correct understanding of how persons lack 
true existence and are mere imputations we shall realize 
that it is definitely'possible. This will help us to experience 
deep realizations of Tantra and enable us to gain an under
standing of the two truths according to Highest Yoga Tan
tra - meaning clear light and illusory body - which is 
essential for the practice of completion stage. 

The most important thing when training in generation 
stage meditation is to develop familiarity with divine pride 
and clear appearance by practising them continually. 
Finally we should reach the point where our generation 
stage meditation possesses three characteristics: 

(1) It is a concentration experiencing bliss 
(2) It perceives clearly and conceives strongly 

oneself as the Deity and one's environment as 
the mandala Pure Land 

(3) It realizes that oneself- the Deity, and one's 
environment and surroundings - the mandala, 
are just manifestations of emptiness that do not 
exist from their own side 
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A single concentration that possesses these three charac
teristics is a fully-qualified generation stage meditation. 

If we have familiarity with this meditation, when we 
engage in the activities of subsequent attainment we shall 
be able to view all ph~nomena as mere manifestations of 
emptiness and our mind of bliss. Through this experience 
we shall be able to view ourself and all other beings as 
the Deity, all environments as the Pure Land of the Deity, 
and all enjoyments as compl~tely pure enjoyments. 
Through training in this view with strong faith and convic
tion we shall be able to avoid experiencing any impure or 
unpleasant objects, and experience only pure environ
ments, enjoyments, bodies, and minds. We shall then be 
able to help others to experience the same happiness by 
leading them into the practice of Highest Yoga Tantra. 

Since both purity and impurity depend completely upon 
the mind that. perceives them, if there is no impure mind 
there are no impure objects. Therefore we can purify all 
objects, or all phenomena, simply by purifying the subject, 
our mind. Generation stage meditation purifies our mind 
by eliminating ordinary appearances and ordinary concep
tions. In this way our mind becomes completely pure and 
we experience everything as pure and pleasant, just as 
enlightened beings experience things. 

THE MEASUREMENT OF HAVING COMPLETED 

GENERATION STAGE 

There are four levels of generation stage practitioners: 

1 Beginners 
2 Practitioners in whom some wisdom has 

descended 
3 Practitioners with some power over wisdom 
4 Practitioners with complete power over wisdom 

Beginners are generation stage practitioners who meditate 
principally on gross generation stage and can visualize the 
individual parts of the mandala and Deity clearly, but not 
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the mandala in its entirety. Practitioners in whom some 
wisdom has descended are able to visualize the entire man
dala very clearly and so are closer than beginners to the 
wisdom being. Practitioners with some power over wisdom 
are able to visualize the entire object of meditation of subtle 
generation stage clearly and are now very close to the 
wisdom being. Some practitioners at this level are able to 
bring their winds into the central channel through the force 
of meditating on subtle generation stage and thereby 
directly enter completion stage. 

Complete power over wisdom is attained when we have 
perfect mastery of both gross and subtle generation stage. 
When we are able to remain concentrated on the entire 
object of gross generation stage without mental sinking or 
mental excitement for four hours, we have attained firm
ness in gross generation stage; and when we can remain on 
this object for as long as we like, for months or even for 
years, we have completed gross generation stage .. When we 
are able to remain concentrated on the entire object of 
subtle generation stage without mental sinking or mental 
excitement for four hours, we have attained firmness in 
subtle generation stage; and when we can remain on this 
object for as long as we like we have completed subtle 
generation stage. 

HOW TO ADVANCE FROM GENERATION STAGE 

TO COMPLETION STAGE 

We advance from generation stage to completion stage 
when we attain spontaneous great bliss by means of caus
ing the winds to enter, abide, and dissolve ·within the cen
tral channel through the force of meditation. From this 
moment all our meditations of bringing the three bodies 
into the path are completion stages. It is as if we have used 
a boat to cross to the other side of a river, and can now 
leave the boat behind us. 
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COMPLETION STAGE 

This is explained in four parts: 

1 Definition and etymology of completion stage 
2 Divisions of completion stage 
3 How to progress from the lower stages to the 

higher stages 
4 The final results of completion stage 

DEFINITION AND ETYMOLOGY OF COMPLETION STAGE 

The definition of completion stage is a yoga of learning 
developed in dependence upon the winds entering, abid
ing, and dissolving within the central channel through the 
force of meditation. Here, 'yoga of learning' excludes the 
realizations of a Buddha, which are Paths of No More 
Learning. When we fall asleep or die our winds naturally 
enter, abide, and dissolve within the central channel, and 
subtle levels of mind become manifest, but we are unable 
to use or even to recognize these subtle minds because our 
mindfulness stops functioning at this time. If we are able 
to centralize our winds through the force of meditation we 
can learn to retain mindfulness even when our mind is in 
a subtle state, and use our subtle mind to meditate. Medi
tation performed with a subtle mind is much more power
ful than meditation _performed with a gross mind. The 
subtle mind is naturally concentrated because when the 
winds dissolve within the central channel they no longer 
support distracting conceptions. 

Another reason why meditating with a subtle mind is so 
powerful is that a subtle mind mixes with its object very 
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easily. At present, even if we understand emptiness intel
lectually, our meditation on emptiness has little power to 
transform our mind because our mind does not mix with 
emptiness. Such meditation does not have enough power 
to overcome our self-grasping. The more completely our 
mind mixes with emptiness, the weaker our appearance of 
true existence becomes and the more our self-grasping is 
reduced. To begin with we develop an intellectual under
standing of emptiness, but we.should not be satisfied with 
this. We need to meditate on emptiness again and again, 
bringing our mind and emptiness closer and closer 
together until finally they mix indistinguishably. Only a 
mind mixed with emptiness in this way can destroy self
grasping and all other faults. 

From the point of view of the object of meditation, the 
emptiness explained in Sutra and the emptiness explained 
in Tantra are exactly the same. The emptiness that Tantric 
Yogis meditate on is precisely the emptiness taught by 
Nagarjuna in Fundamental Wisdom and by Chandrakirti in 
Guide to the Middle Way. What makes a Tantric Yogi's medi
tation on emptiness special is not a difference in the object 
but a difference in the subject- the mind that meditates on 
emptiness. Whereas a Sutra Yogi realizes emptiness with a 
gross mind, a Tantric Yogi realizes emptiness with the very 
subtle mind of spontaneous great bliss. Meditating on emp
tiness with a gross mind is like a young child trying to fell 
a tree with an axe, but meditating on emptiness with the 
very subtle mind of spontaneous great bliss is like a strong 
adult felling a tree. In the commentaries to Vajrayana 
Mahamudra such as Clear Light of Bliss, the explanation of 
the object, emptiness, is exactly the same as the expla
nations given in Sutra; but the explanation of the way to 
develop the mind of spontaneous great bliss that meditates 
on emptiness is unique to Highest Yoga Tantra. 

Completion stage, non-fabricated yoga, and yoga of the 
second stage are synonyms. Completion ,stage is called a 
'non-fabricated yoga' because the principal objects of com
pletion stage meditation are not generated by mind. The 
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principal objects of completion stage meditation are the 
channels, drops, and winds. Since these already exist 
within our body, there is no need to generate them anew 
through the power of our imagination. Completion stage is 
called the 'yoga of the second stage' to indicate that we first 
need to gain the realization of the first stage- generation 
stage - before we can gain realizations of completion stage. 
The yogas of completion stage are called 'completion stage' 
because they are stages that lead to the completion of all 
aspects of objects of knowledge in the nature of spon
taneous bliss. When we attain the clear light of bliss that 
realizes emptiness directly, from the point of view of our 
experience all appearances of objects of knowledge, except 
the appearance of emptiness, dissolve into emptiness, and 
our mind of great bliss becomes inseparable from empti
ness. For us, all aspects of objects of knowledge are com
pleted in the nature of our meditation of spontaneous bliss. 
This bliss, which is inseparable from emptiness, is defini
tive Heruka. The Heruka who has shape, colour, and so 
forth is interpretative Heruka. 

When we die, all the appearances of this life gradually 
gather inwards and dissolve into the clear light of death. 
All our normal appearances cease and we perceive only 
clear light. When gross minds arise again, our next life will 
have started, and we shall perceive only the appearances 
of that life. Our present appearances depend upon the 
gross minds of this life, and the appearances of our next 
life depend upon the gross minds of our next life. Similarly, 
when we fall asleep all the daytime appearances cease 
because the waking minds upon which they depend cease. 
We then experience new appearances of the dream state, 
which are dependent upon dream minds. Contemplating 
death and dreaming helps us to understand both the Chitt
amatra assertion that all appearances are the nature of 
mind and the Prasangika view that all phenomena are 
imputed by mind. Milarepa said: 

You should be familiar with this life, the intermediate 
state, and the next life mixed as one. 
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This means that we should become familiar with all our 
appearances of this life, the life of the bardo, and the next 
life as the nature of our mind of great bliss. This becomes 
possible when we attain the experience of definitive 
Heruka. 

DIVISIONS OF COMPLETION STAGE 

In his root text entitled Five Stages of Completion Stage 
Nagarjuna enumerates five stages of completion stage: 
isolated speech, isolated mind, illusory body, clear light, 
and union. The illusory body listed here is the impure 
illusory body; pure illusory body is part of the fifth stage. 
The clear light of the fourth stage is meaning clear light; 
ultimate example clear light is part of isolated mind. 

In Lamp of Condensed Deeds Aryadeva says that if we add 
isolated body of completion stage to this list there are six 
stages of completion stage: isolated body of completion 
stage, isolated speech, isolated mind, illusory body, clear 
light, and union. These six stages will now be extensively 
explained. 

ISOLATED BODY OF COMPLETION STAGE 

This is explained in three parts: 

1 Definition and etymology of isolated body of 
completion stage 

2 Divisions of isolated body of completion stage 
3 How to practise isolated body of completion stage 

DEFINITION AND ETYMOLOGY OF ISOLATED BODY OF 

COMPLETION STAGE 

The definition of isolated body of completion stage is a 
yoga of completion stage prior to isolated speech whose 
main function is to overcome ordinary appearance of body 
and other phenomena. An example is a mind of bliss of 
completion stage prior to loosening the knots of the central 
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channel at the heart, that views body and other phenomena 
as manifestations of bliss and emptiness, or in the aspect 
of Deities. Isolated body of generation stage also views 
bodies and other phenomena as manifestations of bliss and 
emptiness, or in the aspect of Deities, but it is different from 
isolated body of completion stage because the bliss is dif
ferent. The bliss of generation stage is a bliss that arises 
from the melting of the drops in channels other than the 
central channel through the force of generation stage medi
tation, whereas the bliss of completion stage is a bliss that 
arises from the melting of the drops inside the central chan
nel through the force of completion stage meditation. 

Isolated body is so called because its function is to over
come ordinary appearance and ordinary conception of 
body. Here, 'body' refers not only to our aggregate of form 
but to all five aggregates, the four elements, the six sources, 
the five objects, and the five basic wisdoms. Isolated body 
functions to overcome ordinary appearance and conception 
of all these twenty-five objects. 

DIVISIONS OF ISOLATED BODY OF COMPLETION STAGE 

There are two types of isolated body of completion stage: 

1 Isolated body of completion stage that is 
meditative equipoise 

2 Isolated body of completion stage that is 
subsequent attainment 

The first is a meditation on emptiness with the bliss of 
completion stage, and the second is a view of body and 
other phenomena as manifestations of bliss and emptiness, 
or in the aspect of Deities. 

HOW TO PRACTISE ISOLATED BODY OF COMPLETION STAGE 

This has two parts: 

1 How to practise isolated body of completion stage 
during the meditation session 
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2 How to practise isolated body of completion stage 
during the meditation break 

HOW TO PRACTISE ISOLATED BODY OF COMPLETION STAGE 

DURING THE MEDITATION SESSION 

This has two parts: 

1 A preliminary explanation 
2 The actual explanation 

A PRELIMINARY EXPLANATION 

To practise isolated body of completion stage during the 
meditation session we need to train both in the bliss of 
completion stage and in emptiness. To begin with we 
should train in these two separately, and then we should 
train in the union of bliss and emptiness. We train in the· 
bliss of completion stage by engaging in the meditations 
on the central channel, drop, and wind explained below. At 
fitst we simply imagine that we experience bliss, but 
through constant familiarity with this experience, and 
through improving QUr meditation, eventually we shall 
attain the actual bliss of completion stage. 

In general, there are many different types of bliss. For 
example, ordinary beings sometimes experience some arti
ficial bliss when they engage in sexual activity, and quali
fied meditators experience a special bliss of suppleness 
during deep meditation due to their ,pure concentration, 
especially when they attain tranquil abiding and (lccom
plish the concentration of the absorption of cessation. 
Moreover when Dharma practitioners, through training in 
higher moral discipline, higher concentration, and higher 
wisdom, attain permanent inner peace by abandoning self
grasping, they experience a profound bliss of inner peace 
day and night in life after life. These types of bliss are 
mentioned in Buddha's Sutra teachings. The bliss of com
pletion stage, however, is quite different from all of these, 
and is vastly superior. The bliss of completion stage is a 
bliss that possesses two special characteristics: (1) its nature 
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is a bliss arisen from the melting of the drops inside the 
central channel, and (2) its function is to overcome dualistic 
appearance. No other form of bliss possesses these two 
characteristics. 

A bliss possessing these two characteristics can be 
experienced only by human beings who are engaged in 
Highest Yoga Tantra practice, and by .Buddhas. Even high 
Bodhisattvas abiding in Pure Lands have no opportunity 
to experience it because, even though they have very high 
realizations, their bodies lack the necessary physical con
ditions for generating bliss possessing the two charac
teristics. What are these conditions? They are the three 
elements of flesh, skin, and blood that come from the 
mother; and the three elements of bone, marrow, and sperm 
that come from the father. These six elements are essential 
for accomplishing this bliss, which is the quick path to 
Buddhahood. It was because humans possessed these con
ditions that Buddha explained Tantric teachings to us in the 
first place. Therefore from this point of view we are more 
fortunate than high Bodhisattvas abiding in Pure Lands 
who are experiencing great enjoyments. It is said that these 
Bodhisattvas pray to be born in the human world so that 
they can meet a qualified Vajra Master and practise the 
quick path to enlightenment. In Song of the Spring Queen Je 
Tsongkhapa says that without experiencing this bliss there 
is no possibility of attaining liberation in this life. It goes 
without saying, therefore, that without this bliss there is no 
possibility of attaining full enlightenment in this life. 

If we develop and maintain this bliss through the prac
tice of completion stage meditation we can transform our 
attachment into a special method for completing the quick 
path to enlightenment. Before we attain this bliss our 
attachment causes us to be reborn in samsara, but once we 
have this bliss our attachment causes us to be released from 
samsara. Moreover, once we attain this bliss we shall be 
able to stop our samsaric rebirths very quickly. The cause 
of samsara is our mind of self-grasping. According to the 
teachings of Highest Yoga Tantra, self-grasping depends 
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upon its mounted wind, which flows through the right and 
left channels. Without this wind, it cannot develop. By 
gaining the bliss of completion stage we can gradually 
reduce the inner winds of the right and left channels until 
finally they cease completely. When they cease, our self
grasping ceases, and we experience liberation from 
samsara. 

From this we can see that in Sutra alone there is no 
liberation, not to mention full enlightenment. The Highest 
Yoga Tantra teachings are Buddha's ultimate intention, and 
the Sutra teachings are like the'basic foundation. Although 
there are many explanations of how to attain liberation or 
nirvana in the Sutra teachings, if we check precisely it is 
very difficult to understand from Sutra teachings how nir
vana can· be attained. 'Nirvana' means 'the state beyond 
sorrow', and its nature is emptiness. If we have never heard 
Tantric teachi;ngs and someone asks us precisely how we 
attain such a nirvana, we cannot give a perfect answer. As 
Je Tsongkhapa said, the final answer can be found only in 
the Tantric teachings. 

The bliss that arises from the melting of drops inside 
channels other than the central channel has no special 
qualities. When ordinary beings engage in sexual inter
course, for example, this causes their downward-voiding 
wind to move upwards, and this in turn causes their ordi
nary tummo or inner heat to increase in their right and left 
channels, principally in the left. As a result the red drops 
of the woman and the white drops of the man melt and 
flow through the left channel. This flowing of the drops 
causes them to experience some bliss, but it is very short
lived, and the drops are soon released. Having had this 
brief experience of bliss they are not left with any good 
results, except maybe a baby! 

By contrast, when a qualified Tantric practitioner prac
tises the completion stage meditations ~hat are explained 
below, he or she will cause his inner winds to gather, abide, 
and dissolve within the central channel. This will cause the 
downward-voiding wind located just below the navel to 
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move upwards. Normally this wind functions to release 
the drops, but because it is now rising within the central 
channel, the inner heat located at the navel will increase 
inside the central channel, thereby causing the drops to 
melt and flow also inside the central channel. For the prac
titioner of a male Deity the white drop begins to flow down 
from the crown, and when it reaches the throat the prac
titioner experiences a very special bliss possessing the two 
qualities. As the drop flows down to the heart the bliss 
becomes stronger and more qualified, as it flows down to 
the navel the bliss becomes even stronger and more quali
fied and finally, as it flows down to the tip of the sex organ 
the practitioner experiences spontaneous great bliss. 
Because the downward-voiding wind is reversed, the drop 
is not released at this point but flows up again through the 
central channel, causing the practitioner to experience even 
greater bliss. For such a practitioner the drops are never 
released and so they flow up and down the central channel 
for a very long time, giving rise to unceasing bliss. The prac
titioner can cause such bliss to manifest at any time simply 
by penetrating the central channel with concentration. 

The stronger this bliss becomes, the more subtle our 
mind becomes. Gradually our mind becomes very peaceful, 
all conceptual distractions disappear, and we experience 
very special suppleness. This mind is infinitely superior to 
the experience of tranquil abiding explained in Sutra 
teachings. Moreover, as our mind becomes more subtle our 
dualistic appearance is reduced, and eventually our mind 
becomes the very subtle mind of the clear light of bliss. This 
is a very high realization. When the clear light of bliss 
concentrates on emptiness it mixes with emptiness very 
easily because dualistic appearance is greatly reduced. 
Finally it realizes emptiness directly, and whereas pre
viously it felt as if our bliss and emptiness were two things, 
now they have become one nature. This mind is the union 
of bliss and emptiness, or meaning clear light. 

As already mentioned, the first moment of the realization 
of the union of great bliss and emptiness is the path of 
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seeing of Highest Yoga Tantra. However, even though it is 
only the path of seeing, it has the power to eliminate both 
the intellectually-formed delusions and innate delusions 
together. In the second moment, when the practitioner rises 
from this concentration of the union of bliss and emptiness, 
he or she has abandoned all the delusions and has attained 
liberation. At the same time he or she has attained the pure 
illusory body. From that moment the practitioner's body is 
a vajra body, and so he or she will not have to experience 
ageing, sickness, or death. 

Previously when the practitioner was ordinary, he or she 
was using a body taken from others - from his or her 
parents. We normally say 'My body, my body' as if our 
gross body belongs to us, yet this is not our actual body 
but one that we have taken from others. When a Tantric 
practitioner attains a vajra body, however, he has mani
fested his own body, and when he perceives this vajra body 
he thinks 'I'. Such a practitioner has now become a death
less person. 

We have had our very subtle body, very subtle speech, 
and very subtle mind since beginningless time. These are 
the continuously residing body, the continuously residing 
speech, and the continuously residing mind, and they are 
our actual Buddha nature. The Buddha nature explained in 
Sutra is not actual Buddha nature because it is a gross 
object that will cease; actual Buddha nature is explained 
only in Highest Yoga Tantra. Normally, for ordinary beings, 
the orily times their very subtle body, speech, and mind 
become manifest are during deep sleep and death. How
ever, even though they are not normally manifest, our very 
subtle body is the seed of a Buddha's body, our very subtle 
speech is the seed of a Buddha's speech, and our very 
subtle mind is the seed of a Buddha's mind. 

The very subtle body is the very subtle wind upon which 
the very subtle mind is mounted. This very subtle body and 
very subtle mind are always together. Since they are the 
same nature, and are never separated, they are called the 
'indestructible wind' and the 'indestructible mind'. The 
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union of the indestructible wind and mind is normally 
located inside the indestructible drop, inside the central 
channel at the heart. 

Our very subtle mind manifests only when all our inner 
winds dissolve within our central channel. When this hap
pens we gradually experience eight signs as we pass 
through the different levels of dissolution. Finally, with the 
last level of dissolution, the very subtle mind of clear light 
becomes manifest. At the same time the very subtle body 
also becomes manifest; During death the inner winds dis
solve naturally and fully within the central channel and the 
very subtle mind and very subtle body naturally become 
manifest, but we cannot recognize them. However, by prac
tising the meditation on completion stage explained below, 
we can cause our very subtle mind and body to become 
manifest during meditation. Until we attain the realization 
of illusory body our very subtle body will not maintain a 
definite shape or colour. When we attain the union of bliss 
arid emptiness our very subtle mind transforms into 
meaning clear light, and when we rise from that meditation 
our very subtle body transforms into the vajra body, or 
pure illusory body, which does have definite shape, colour, 
and so forth. For example, if we are a Vajrayogini prac
titioner, whenever we do self-generation as Vajrayogini 
with a red-coloured body, one face, two arms, and so on, 
we are building the basic foundation for the illusory body. 
In the future when our very subtle body transforms into 
the illusory body it will look like real Vajrayogini. Pre
viously it was merely an imagined body, but at this time 
it will become real. This is a very good reason for now 
practising generation stage very sincerely. 

When we attain the pure illusory body we shall no longer 
think of our gross body as our body. The basis for imputing 
our I will have completely changed, and we shall now 
impute I in dependence upon our subtle body. When we 
have reached this attainment we shall have become death
less because our body and mind will never separate. Death 
is the separation of body and mind, but the body and mind 
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of those who have attained the illusory body never separate 
because they are indestructible. Finally, our pure illusory 
body will transform into Buddha's Form Body and our 
union of bliss and emptiness will transform into Buddha's 
Truth· Body; and we shall experience. the union of Buddha's 
Form Body and Truth Body, the Union of No More Learning. 

In the section on the benefits of bodhichitta in Guide to 
the Bodhisattva's Way of Life, Shantideva says: 

Just like the supreme elixir that transmutes into 
gold, 

It can transform this unclean body we have taken 
Into the priceless jewel of a Buddha's body; 
Therefore firmly maintain bodhichitta. 

Here, 'elixir' refers to a special substance that can trans
form iron into gold, like that used by great Masters such 
as Nagarjuna. This verse says that bodhichitta is a special 
method that, like a supreme elixir, has the power to trans
form our unclean body into a Buddha's Form Body. How 
can it do this? According to Sutra, a practitioner cannot 
attain enlightenment in one life but must practise for many 
lives until finally he or she is born into Akanishta Pure 
Land with a pure body. It is only with this pure body that 
he or she can attain Buddhahood. There is no method in 
either Sutra or Tantra for transforming our present impure 
body into a Buddha's body. This unclean body must 
eventually die; it must be left behind. Even the holy 
Buddha Shakyamuni himself left behind the gross body 
that came from his mother when he passed away. Thus, if 
we ask how bodhichitta can transform this unclean body 
into a Buddha's body there is no correct answer within 
Sutra teachings. This is because according to Sutra teach
ings the gross body is the real body; the Sutras never men
tion the vajra body, or the subtle body. 

By following the Tantric view, however, we can answer 
this question as follows. The body referred to by Shanti
deva is not the gross body, but our own body, our continu
ously residing body, which is the very subtle wind upon 
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which our very subtle mind is mounted. At present this is 
an unclean body because it is obscured by delusions and 
other obstructions, like a blue sky covered by clouds. These 
defilements are not the nature of our subtle body, but are 
temporary defilements. The method for transforming this 
unclean body into a Buddha's Form Body is not conven
tional bodhichitta, but the ultimate bodhichitta of Highest 
Yoga Tantra, the union of bliss and emptiness. This ultimate 
bodhichitta can directly transform our unclean continu
ously residing body first into the pure illusory body and 
finally into the F.orm Body of a Buddha. Since Shantideva 
himself was a sincere Tantric practitioner, we can be certain 
that this was his intended meaning. 

As already mentioned, to generate the bliss that possesses 
two special qualities we need to gather and dissolve our 
inner winds within our central channel. There are two ways 
to do this: by penetrating our own body or by penetrating 
another's body. We begin by penetrating our own body. 
Here, the term 'body' refers to our vajra body- our chan
nels, drops, and winds - and 'penetrate' to concentrating 
on our central channel, drops, and winds. Meditation on 
the central channel is called the 'yoga of the central chan
nel', meditation on the drops is called the 'yoga of the 
drop', and meditating on the winds is called the 'yoga of 
w1nd'. Penetrating another's body means relying upon an 
action mudra, or consort, and engaging in sexual inter
course. However, just penetrating another's body will not 
bring our inner winds into our central channel if we do not 
already have experience of and familiarity with the yoga 
of the central channel, the yoga of the drop, and the yoga 
of wind. Only when we have such experience is it the right 
time to rely upon an action mudra. This order of practice 
is important. 

There are only ten doors through which the winds can 
enter the central channel. They are located along the central 
channel as follows: 
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(1) The upper tip of the central channel: the point 
between the eyebrows 

(2) The lower tip: the tip of the sex organ 
(3) The centre of the crown channel wheel: located 

in the apex of the cranium 
(4) The centre of the throat channel wheel: located 

near the back of the throat 
(5) The centre of the heart channel wheel: located 

between the two breasts 
(6) The centre of the navel channel wheel 
(7) The centre of the secret place channel wheel, 

four finger-widths below the navel 
(8) The centre of the jewel channel wheel, located in 

the centre of the sex organ, near its tip 
(9) The wheel of wind: the centre of the forehead 

channel wheel 
(10) The wheel of fire: the centre of the channel 

wheel located midway between the throat and 
the heart channel wheels 

Just as we can enter a house through any of the doors 
leading in from the outside, so the winds can enter the 
central channel through any of these ten doors. 

The central channel is in reality one single channel, but 
it is divided into different sections: the central channel of 
the crown channel wheel, the central channel of the throat 
channel wheel, the central channel of the heart channel 
wheel, the central channel of the navel channel wheel, and 
so forth. Because there are these different locations, when 
a practitioner wants to bring his or her winds into the 
central channel, he or she must choose one of these points 
at which to concentrate. 

In Clear Light of Bliss I explain how to bring the inner 
winds into the central channel through the sixth of the ten 
doors, the centre of the navel channel wheel. We do this by 
visualizing our inner heat inside our navel channel in the 
aspect of a short-AH and meditating on this. This is a com
mon practice that accords with the tradition of the Six Yogas 

119 



TANTRIC GROUNDS AND PATHS 

of Naropa. It was originally explained in Hevajra Root Tan
tra by Buddha Vajradhara, and since then has been used 
by many Kagyii practitioners such as Milarepa and his 
disciples, and later by practitioners in Je Tsongkhapa's tra
dition. However, within our tradition we have the uncom
mon Vajrayana Mahamudra practice of the oral lineage of 
the unequalled Virtuous Tradition. This is a very special 
practice of Vajrayana Mahamudra that Je Tsongkhapa 
received directly from Manjushri, who had received it 
directly from Buddha Vajradhara. The lineage of this prac
tice was then passed to Togdan Jampal Gyatso, Baso Cho
kyi Gyaltsan; Mahasiddha Dharmavajra, and so on. A full 
list of the lineage Gurus of this special instruction is given 
in the sadhana Great Liberation, which can be found in 
Appendix II. These Lamas are the close lineage Gurus. 

In this Vajrayana Mahamudra practice we choose the 
heart channel wheel from among the ten doors into the 
central channel. This practice is indicated in the sadhana 
Offering to the Spiritual Guide, or Lama Chopa, which is the 
uncommon preliminary practice of Vajrayana Mahamudra 
according to Je Tsongkhapa's tradition. The sadhana says: 

I seek your blessings, 0 Protector, that you may 
place your feet 

On the centre of the eight-petalled lotus at my heart, 
So that I may manifest within this life 
The paths of illusory body, clear light, and union. 

These words actually reveal that penetrating the central 
channel of the heart channel wheel, the indestructible drop, 
and the indestructible wind - the three yogas explained 
below- are meditations on isolated body. These lead to the 
meditations on isolated speech and isolated mind, which 
in turn lead to the meditations on illusory body, clear light, 
and union. Ali of these will be explained in this book. 

Because penetrating and concentrating on the indestruc
tible drop at the heart is a powerful method for attaining 
the realizations of completion stage, Buddha Vajradhara 
praises this method in Ambhidana Tantra, where he says: 
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Those who meditate on the drop 
That always abides at the heart, 
Single-pointedly and without change, 
Will definitely attain realizations. 

Mahasiddha Ghantapa also encouraged us to do this medi
tation. Therefore our uncommon Vajrayana practice begins 
with meditating on the central channel of the heart channel 
wheel. 

In Clear Light of Bliss I explain only the common tradition, 
not our uncommon tradition. This is like a father who does 
not show his most precious family heirloom to anyone, but 
only to his close relatives and friends. It also indicates that 
when we are engaging in an important practice such as 
Vajrayana Mahamudra it is not sufficient simply to read the 
instructions in a book; we need to rely sincerely upon a 
qualified Spiritual Guide who can explain every aspect of 
the practice to us from his or her own experience. 

The transmission, teachings, and lineage of this instruc
tion are not possessed by any other tradition. We can see 
from the list of lineage Gurus that they are all followers of 
Je Tsongkhapa. Togdiin Jampiil Gyatso, Mahasiddha 
Dharmavajra, Gyalwa Ensiipa, and their many disciples all 
attained the Mahamudra that is the Union of No More 
Learning, or Buddhahood, within three years, joyfully and 
without any difficulties. They entered the path, progressed 
along it, and completed it within three years. In ancient 
times practitioners like Milarepa worked very hard before 
engaging in retreat. Milarepa experienced so many diffi
culties, and after entering retreat he spent a long time in 
very isolated places, but he was a very patient and deter
mined practitioner, like an iron man. His heart was like an 
iron heart. Because of this he attained high realizations; 
otherwise he would have found it very difficult. Why did 
he have to labour so long and hard when later Lamas such 
as Mahasiddha Dharmavajra and Gyalwa Ensa:pa were able 
to attain full enlightenment so quickly and easily? The only 
reason is that the later Lamas received these special, 
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instructions of Je Tsongkhapa, which are very simple and 
very blessed. For them every problem was easily solved, 
and it was very easy for them to make progress and attain 
Buddhahood quickly. It is said that thousands of Je Tsong
khapa's disciples have attained a deathless vajra body 
without having to engage in hardships as Milarepa did. 
They all practised very joyfully and smoothly because of 
the special qualities of this practice. 

Any special meditation for gathering and dissolving the 
winds within the central channel is called 'meditation on 
life exertion'. Here, 'life' refers to our inner winds and 
'exertion' to a specific exertion for causing these winds to 
gather and dissolve within the central channel. There are 
four types of meditation on life exertion: 

(1) Meditation on life exertion of isolated body 
(2) Meditation on life exertion of isolated speech 
(3) Meditation on life exertion of isolated mind 
(4) Meditation on life exertion that is none of these 

three 

According to the Guhyasamaja system, to do life exertion 
of isolated body we should meditate on a subtle drop inside 
the central channel at the tip of the sex organ, and thereby 
cause the winds to gather and dissolve within the central 
channel. According to the uncommon Vajrayana Maha
mudra practice of Je Tsongkhapa's tradition, however, we 
should meditate on a subtle drop inside the central channel 
at the heart. It is this latter system that will be explained 
here. 

THE ACTUAL EXPLANATION 

For the uncommon practice of Vajrayana Mahamudra there 
are two instructions: 

1 An introduction to the central channel, drops, and 
winds 

2 The actual practice 
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AN INTRODUCTION TO THE CENTRAL CHANNEL, DROPS, 

AND WINDS 

If we have no understanding of the central channel, the 
drops, and the winds, there is no way we can penetrate 
them. Therefore first we should try to understand these 
basic objects of knowledge clearly, and then we can practise 
the yoga of the central channel, the yoga of the drop, and 
the yoga of wind. 

Whenever we practise the yogas of the central channel, 
drop, and wind, we are also practising tummo meditation 
because these yogas are methods for bringing the inner 
winds into the central channel. If we bring our inner winds 
into the central channel our inner heat will naturally 
increase within the central channel, and this will cause 
bliss to arise naturally. Because these three yogas function 
to increase inner h~?at, indirectly they are tummo medi
tations. Directly or indirectly all completion stage medi
tations are tummo meditations. 

Every completion stage meditation is related to the cen
tral channel. Meditation on the central channel is the life of 
Highest Yoga Tantra practice. It fulfils all the wishes of 
Highest Yoga Tantra practitioners and bestows upon them 
endless satisfaction, which is why the great Tibetan Yogi 
Longdol Lama said that it is like a wishfulfilling cow that 
bestows an endless stream of nourishment. However, to 
receive such benefits from meditating on the central chan
nel, we must meditate with pure bodhichitta motivation. 

In general, we need an understanding of the three main 
channels - the central channel, the right channel, and the 
left channel - and the six principal channel wheels. The 
central channel is like the pole of an umbrella, running 
through the centre of each of the channel wheels, and the 
right and left channels run either side of it. The central 
channel is pale blue on the outside and has four attributes: 
(1) it is very straight, like the trunk of a plantain tree, (2) 
inside it is an oily red colour, like pure blood, (3) it is very 
clear and transparent, like a candle flame, and (4) it is very 
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soft and flexible, like a lotus petal. The central channel is 
located exactly midway between the left and right halves 
of the body, but is closer to the back than the front. Immedi
ately in front of the spine there is the life channel, which is 
quite thick; and in front of this is the central channel. It 
begins at the point between the eyebrows, from where it 
ascends in an arch to the crown of the head, and then 
descends in a straight line to the tip of the sex organ. 

Either side of the central channel, with no intervening 
space, are the right and left channels. The right channel is 
red in colour and the left is white. The right channel begins 
at the tip of the right nostril and the left channel at the tip 
of the left nostril. From there they both ascend in an arch 
to the crown of the head, either side of the central channel. 
From the crown of the head down to the navel these three 
main channels are straight and adjacent to one another. As 
the left channel continues down below the levei of the 
navel it curves a little to the right, separating slightly from 
the central channel and rejoining it at the tip of the sex 
organ. There it functions to hold and release sperm, blood, 
and urine. As the right channel continues down below the 
level of the navel it curves a little to the left and terminates 
at the tip of the anus, where it functions to hold and release 
faeces and so forth. 

The right and left channels coil around the central chan
nel at various places, thereby forming the so-called channel 
knots. The four places at which these knots occur are, in 
ascending order, the navel channel wheel, the heart channel 
wheel, the throat channel wheel, and the crown channel 
wheel. At each of these places, except at the heart level, 
there is a twofold knot formed by a single coil of the right 
channel and a single coil of the left. As the right and left 
channels ascend to these places they coil around the central 
channel by crossing in front and then looping around it. 
They then continue upward to the level of the next knot. 
At the heart level the same thing happens, except that here 
there is a sixfold knot formed by three overlapping loops of 
each of the flanking channels. 

125 



T ANT RIC GROUNDS AND PATHS 

Because the uncommon tradition of Vajrayana Maha
mudra is simpler than the common tradition it is sufficient 
simply to have an understanding of what the three chan
nels look like. Then we need to understand about the 
drops, particularly the indestructible drop. In this context, 
'drop' is the essence of blood and sperm. As just explained, 
at the heart chakra there is a sixfold knot formed by the 
right and left channels coiling around the central channel 
and constricting it. This is the most difficult knot to loosen, 
but when it is loosened we shall develop great power. 
Because the central channel at the heart is constricted by 
this sixfold knot, it is blocked like a tube of bamboo. Inside 
the central channel, at the centre of this knot, there is a very 
small vacuole, and inside this is a drop called the 'inde
structible drop'. It is the size of a small pea~ with the upper 
half white in colour, and the lower half red. The substance 
of the whit~ half is the very clear essence of sperm, and the 
substance of the red half is the very clear essence of blood. 
This drop, which is very pure and subtle, is the very 
essence of all drops. All the ordinary red and white drops 
throughout the body originally come from this drop. 

The indestructible drop is rather like a small pea that has 
been cut in half, slightly hollowed out, and then rejoined. 
It is called the 'indestructible drop' because the two halves 
of this drop never separate until we die. When we die, all 
the inner winds dissolve into the indestructible drop, and 
this causes the drop to open. As the two halves separate, 
our consciousness immediately leaves our body and goes 
to the next life. 

Inside the indestructible drop there is the indestructible 
wind and mind, which is the union of the very subtle wind 
and the very subtle mind. This very subtle wind is our own 
body, or continuously residing body; and the very subtle 
mind is our own mind, or continuously residing mind. The 
union of these two is called the 'indestructible wind and 
mind'. This union has never separated since beginning less 
time, and it will never separate in the future. The potential 
of the combination of our very subtle body and mind to 
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communicate is our very subtle speech, which is our own 
speech. This will become a Buddha's speech in the future. 
In short, inside the indestructible drop there is our own 
body, speech, and mind. 

As. already explained, the indestructible wind is the very 
subtle inner wind. Inner winds are body, and they function 
as mounts for minds. There are three types of inner wind: 
gross, subtle, and very subtle. These are explained in detail 
below, in the section on vajra recitation. 

Practitioners of Vajrayogini always visualize the inde
structible wind and mind in the aspect of a letter BAM at 
the heart. They regard 'this letter BAM as the synthesis of 
all the thirty-seven Dakinis of the body mandala and their 
Spiritual Guide's omniscient wisdom. Because they always 
keep this recognition, when the time comes to do Vajrayana 
Mahamudra meditation they find it very easy to make pro
gress, having already become very familiar with a similar 
practice. 

We should check what the central channel looks like, 
and what the indestructible drop looks like and where it is 
located, and come to know these things. Then we can 
engage in the actual practice of the three meditations on 
life exertion of isolated body. 

THE ACTUAL PRACTICE 

This explanation has three parts: 

1 The preliminary practices 
2 The actual meditation 
3 The results of the practice of this meditation 

THE PRELIMINARY PRACTICES 

When we engage in the actual practice, in each session we 
should always do the uncommon preliminary practices 
before engaging in the actual meditation on the central 
channel, drop, and wind. Why is this? We can understand 
the relationship between these preliminary practices and 
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the actual meditation by considering the analogy of a 
thangka painter. A thangka painter begins by making a 
rough outline and then he ox: she fills in the detail to com
plete the painting. In a sim:ilar fashion, the uncommon 
preliminary practices are like drawing the rough outline, 
and the completion stage meditation is like completing the 
picture. Vajrayogini practitioners, for example, begin by 
generating themselves as Vajrayogini and visualizing their 
environment, enjoyments, body, speech, and mind as 
Vajrayogini's Pure Land, enjoyments, body, speech, and 
mind. On the basis of this outline they then complete the 
picture by meditating on the channels, drops, and winds, 
and other completion stages. In this way the actual devel
opment of Vajrayogini's environment, enjoyments, body, 
speech, and mind are created anew. Without this first step, 
the. outline, the second step, completion, is impossible. 

As a preliminary practice we can use the sadhana Offer
ing to the Spiritual Guide, or the shorter sadhana Great Liber
ation. Generally, according to the unequalled Virtuous 
Tradition, Offering to the Spiritual Guide is used as the pre
liminary practice for Vajrayana Mahamudra meditation. It 
can be practised in conjunction with Heruka, Vajrayogini, 
or other Yidams. Great Liberation is specifically for Heruka 
and Vajrayogini practitioners to practise Vajrayana Maha
mudra. Heruka practitioners can practise Great Liberation of 
the Father, and Vajrayogini practitioners can practise Great 
Liberation of the Mother. Besides self-generation, both these 
sadhanas also include the common preliminary practices of 
accumulating merit, purifying negativities, and receiving 
the blessings of all the Buddhas through our Spiritual 
Guide. These sadhanas, together with a short explanation, 
can be found in Appendix II. 

THE ACTUAL MEDITATION 

This has three parts: 

1 Meditation on the central channel- the yoga of 
the central channel 
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2 Meditation on .the indestructible drop - the yoga 
of the drop 

3 Meditation on the indestructible wind and mind -
the yoga of wind 

These will now be explained from the point of view of a 
Vajrayogini practitioner. 

MEDITATION ON THE CENTRAL CHANNEL

THE YOGA OF THE CENTRAL CHANNEL 

Having completed the preliminary practices according to 
Great Liberation, from going for refuge up to dissolving 
Guru Vajradhara into your mind in the aspect of a reddish
white letter BAM at your heart, you should now engage in 
the actual meditation as follows. With your mind, which is 
in the aspect of a letter BAM at your heart, you should check 
to see what the central channel looks like. You should think: 

My central channel is located exactly midway between the 
left and right halves of my body, but is closer to the back 
than the front. Immediately in front oj the spine there is the 
life channel, which is quite thick; and in front of this is the 
central channel. It begins at the point between my eye
brows, from where it ascends in an arch to the crown of my 
head, and then descends in a straight line to the tip of my 
sex organ. It is pale blue in colour on the outside, and it is 
an oily red colour on the inside. It is clear and transparent, 
and very soft and flexible. 

At the very beginning you can, if you wish, visualize the 
central channel as being fairly wide, and then gradually 
visualize it as being thinner and thinner until finally you 
can visualize it as being the width of a drinking straw. You 
should contemplate like this repeatedly until you perceive 
a generic image of your main central channel. Then your 
mind should focus on the central channel at the level of 
your heart. You should feel that your mind is inside the 
central channel at the heart and then meditate on this heart 
central channel single-pointedly. You should do many 
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sessions of this meditation for months, or years. In each 
session you should repeat all the stages from the initial 
contemplation up to the final concentration on the heart 
central channel. The main object of this meditation is the 
heart central channel, but the concentration must possess 
two characteristics: (1) it perceives and holds the central 
channel at the heart level, and (2) it feels as if your mind 
is inside that central channel. 

This meditation is called 'the yoga of the central chan
nel'. Through continually practising this meditation we can 
gather and dissolve our winds within the central channel. 
However, there are many levels to this dissolution, and to 
gain deeper experience we need to progress to the second 
meditation- meditation on the indestructible drop. 

MEDITATION ON THE INDESTRUCTIBLE DROP

THE YOGA OF THE DROP 

Having completed the preliminary practices as before, and 
dissolved Guru Vajradhara into your mind in the aspect of 
a reddish-white letter BAM, you should check and under
stand where the indestructible drop is located, and what it 
looks like. You should think: 

Inside my central channel at my heart level there is a very 
small vacuole. Inside this is my indestructible drop. It is 
the size of a small pea, with the upper half white in colour, 
and the lower half red. It resembles a pea that has been cut 
in half, slightly hollowed out, and then rejoined. It is the 
very essence of all drops and is very pure and subtle. Even 
though it is the substance of blood and sperm, it has a very 
clear nature, like a tiny ball of crystal that radiates light. 

You should contemplate like this repeatedly until you per
ceive a clear generic image of your indestructible drop and 
its location. When you perceive these two clearly, you 
should feel that your mind is inside the indestructible drop 
and then concentrate on the drop single-pointedly for as 
long as possible. The main object of this meditation is the 
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indestructible drop, but the concentration must possess 
two characteristics: (1) it perceives and holds the indestruc
tible drop and its location, and (2) it feels as if your mind 
is inside that drop. 

This meditation is called 'the yoga of the drop'. We may 
need to practise it for many months or years. It causes us 
to experience an even deeper dissolution of the winds 
within the central channel than that accomplished by the 
first meditation. However, until we attain ultimate example 
clear light we still need to improve our experience of this 
dissolution. For this reason, and to lay the foundation for 
the life exertion of isolated speech, we need to progress to 
the third meditation - meditation on the indestructible 
wind and mind. 

MEDITATION ON THE INDESTRUCTIBLE WIND AND MIND

THE YOGA OF WIND 

The main object of this meditation is the union of the inde
structible wind and mind, which we visualize in the aspect 
of a letter BAM. Having dissolved Guru Vajradhara into 
your mind at your heart, you should try to perceive clearly 
the object of this meditation by contemplating as follows: 

Inside my central channel at my heart is my indestructible 
drop. 

Recall the location, size, shape, colour, and nature of the 
drop, and then think: 

Inside the indestructible drop is my indestructible wind and 
mind in the aspect of a tiny letter BAM, the size of a mustard 
seed. It is reddish-white in colour and radiates five-coloured 
rays of light. Its nature is my Guru, who is the synthesis 
of all the Buddhas, its substance is my indestructible wind 
and my own mind, and its shape is that of a letter BAM, 

symbolizing Vajrayogini's mind. 

You should think of the indestructible drop as being like a 
house, and of your actual mind in the aspect of a letter BAM 
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as being like a person inhabiting that house. You should 
contemplate like this repeatedly until you perceive all 
together the tiny letter BAM, the indestructible drop, and 
the location of the drop. Then, without forgetting the drop 
and its location, focus principally on the letter BAM inside 
the drop and, recognizing it as your actual mind, meditate 
on it single-pointedly for a while. This concentration must 
possess three characteristics: (1) it perceives and holds the 
tiny letter BAM, (2) it recognizes it as your actual mind, and 
(3) it does not forget the indestructible drop and its 
location. 

If we train in this meditation repeatedly we shall gain an 
experience of our winds dissolving within the central chan
nel that is deeper than that gained by the previous medi
tation, and we shall attain the actual realization of isolated 
body of completion stage. 

If you are a Heruka practitioner you should practise these 
three meditations in exactly the same way as just explained, 
except that for your preliminary practices you can use Great 
Liberation of the Father, and instead of visualizing a letter 
BAM you should visualize a letter HUM, which is the nature 
of Heruka's mind. However, whether you are a Vajrayogini 
practitioner or a Heruka practitioner you should visualize 
the letter as being reddish-white in colour. This symbol
izes the red and white bodhichittas, and reminds us to 
experience bliss. 

THE RESULTS OF THE PRACTICE OF THIS MEDITATION 

If we practise the above meditations sincerely and continu
ally, we shall definitely experience our inner winds enter
ing, abiding, and dissolving within our central channel. If 
as a result of our meditation the movement of the breath 
through both our nostrils becomes subtle, simultaneous, 
and of equal strength, this is a sign that our winds have 
entered our central channel. Later, if as a result of our medi
tation the movement of the breath through both nostrils 
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ceases, and at the same time abdominal movements and 
eye movements also cease, this is a sign that our winds are 
abiding within our central channel. After this we shall 
gradually experience the signs of our winds dissolving 
within our central channel as a result of our meditation. 

Altogether there are seven different winds that dissolve 
sequentially within our central channel. They are: the earth 
element wind, the water element wind, the fire element 
wind, the wind element wind, the wind mounted by the 
mind of white appearance, the wind mounted by the mind 
of red increase, and the wind mounted by the mind of black 
near-attainment. The first four are gross winds, and the last 
three are subtle winds. As each of these seven winds dis
solves within the central channel we experience a different 
sign. 

The solid parts of our body such as our bones, teeth, and 
nails are our earth element, and the wind that functions to 
support the increase of our earth element is our earth 
element wind. The fluid parts of our body such as our 
blood, sperm, and saliva are our water element, and the 
wind that functions to support the increase of our water 
element is our water element wind. The inner heat of our 
body is our fire element, and the inner wind that functions 
to support the increase of our fire element is our fire 
element wind. Our earth element wind, water element 
wind, and fire element wind are our wind element, and the 
wind that functions to support the increase of these winds 
is our wind element wind. 

Once we have attained correct signs that our winds are 
abiding within our central channel, if after continued medi
tation we perceive the mirage-like appearance, this is the 
sign that our earth element wind has dissolved within our 
central channel. After this, if through the force of medi
tation we perceive the smoke-like appearance, this is the 
sign that our water element wind has dissolved. After this, 
if through the force of meditation we perceive ·the spark
ling-fireflies-like appearance, this is the sign that our fire 
element wind has dissolved. After this, if through the force 
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of meditation we perceive the candle-flame-like appearance, 
this is the sign that our wind element wind has started to 
dissolve. 

These four signs are internal signs. Normally during the 
death process we perceive these four signs naturally, and 
we also experience corresponding external signs. The exter
nal signs of the dissolution of our earth element wind are 
that our body becomes thinner and its strength greatly 
diminishes. The external signs of the dissolution of our 
water element wind are that our saliva, blood, and other 
bodily fluids dry up. The external sign of the dissolution 
of our fire element wind is that the warmth of our body 
diminishes. The external sign of the start of the dissolution 
of our wind element wind is that the strength of our bodily 
movements is greatly reduced. 

Once we have attained the fourth internal sign, the 
candle-flame-like appearance, if through the force of medi
tation we perceive an appearance like white empty space, 
this is the sign that our wind element wind has completely 
dissolved. After this, if we perceive an appearance like red 
empty space, this is the sign that the wind mounted by the 
mind of white appearance has dissolved. After this, if we 
perceive an appearance like black empty space, this is the 
sign that the wind mounted by the mind of red increase 
has dissolved. After this, if we perceive an appearance like 
empty space pervaded by clear light, this is the sign that 
the wind mounted by the mind of black near-attainment 
has dissolved. A detailed description of these eight signs 
can be found in Clear Light of Bliss. 

A mind that experiences the first of these last four 
appearances is called the 'mind of white appearance', a 
mind that experiences the second is called the 'mind of red 
increase', a mind that experiences the third is called the 
'mind of black near-attainment', and a mind that experi
ences the fourth is called the 'mind of clear light'. 

Through the force of the winds dissolving within the 
central channel, the inner heat within the central channel 
will increase, and because of this the white or red drops 
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will melt and flow through the central channel. As a result 
of this the practitioner will experience great bliss and attain 
the actual realization of clear light of isolated body. This is 
the result of these three meditations. 

HOW TO PRACTISE ISOLATED BODY OF COMPLETION STAGE 

DURING THE MEDITATION BREAK 

This practice is a powerful method for accumulating both 
the collection of merit and the collection of wisdom, as well 
as for overcoming ordinary appearance and ordinary con
ception, and so it enables us to accomplish quickly both the 
Form Body and the Truth Body of a Buddha. To practise 
isolated body during the meditation break we need to 
refrain from ordinary appearance and ordinary conception 
by viewing all phenomena that appear to us as manifes
tations of bliss and emptiness, or in the aspect of Deities. 
This is the training in higher moral discipline according to 
Highest Yoga Tantra. By engaging in this practice we can 
transform our normal activities such as working, shopping, 
cooking, eating, drinking, dancing, playing, kissing, and 
sexual intercourse into a powerful method for accumu
lating merit and wisdom. 

If we lack perfect knowledge of emptiness, or experience 
of the bliss of generation stage or completion stage, we shall 
find it difficult to view all phenomena that appear to us as 
manifestations of bliss and emptiness. However, we can 
understand how all phenomena are manifestations of bliss 
and emptiness by considering the following explanation. 

In the Essence of Wisdom Sutra, the Heart Sutra, it says: 

Form is empty; emptiness is form. 

'Form is empty' means that form lacks true existence- that 
the ultimate nature of form is the mere emptiness of form. 
'Emptiness is form' means that this very emptiness appears 
as form, and so form is a manifestation of its own empti
ness. Whenever a form appears to us we need complete 
conviction that this form is a manifestation of emptiness, 
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and that apart from its emptiness there is no form existing 
from its own side. 

The ultimate nature of form is the emptiness of form. Of 
all the many parts or aspects of form, only its emptiness is 
true. A wristwatch, for example, has many parts, but within 
the collection of all these parts only its emptiness is true 
and real. We can hold a wristwatch in our hands but if we 
examine it more closely to find the 'real' watch, we cannot 
find anything at all. When we try to point to the watch, all 
we can ever point to are parts of the watch. The parts of 
the watch are not the watch itself, but besides these parts 
there is no watch. This very unfindability is the real nature 
of the watch. If the watch were truly existent it would 
possess its own existence independent of other phenomena, 
and it would be possible mentally to remove all phenom
ena that are not the watch and be left with just the watch. 
The fact that this is not possible indicates that the watch 
lacks, or is empty of, true existence. The watch's lack of 
true existence is the real, or ultimate, nature of the watch. 
Since the emptiness of the watch is the real nature of the 
watch, the watch does not exist separately from its empti
ness. The watch and its emptiness are two aspects of a 
single entity, like a gold coin and the gold of which it is 
made. The real nature of the watch is just its emptiness, but 
this very emptiness appears to us in the aspect of a watch. 

If a monk with miracle powers manifested as a tiger, 
everyone would see a tiger and not a monk. In reality, 
however, the tiger is a manifestation of the monk. The tiger 
does not exist separately from the monk; it is the monk 
himself appearing in a different aspect. This analogy from 
the scriptures helps us to understand how things are mani
festations of emptiness. If we find it difficult to believe in 
magical emanations we can consider an actor. If a male 
actor puts on a wig and dresses in women's clothes he will 
appear to other people as a woman. The woman that 
people see is simply the actor in disguise; we could say that 
she is a manifestation of the actor. In a similar way, forms 
are like emptiness in disguise. Although forms appear to 
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have their own characteristics and exist in their own right, 
if we examine them more closely we find only emptiness. 
This emptiness is their real nature, but it appears as form. 
Forms are therefore manifestations of emptiness. 

If forms were not manifestations of emptiness, forms 
would be true, and when a Superior being placed his or 
her mind single-pointedly on the ultimate nature of form, 
form would appear to his or her mind. However, when 
Superior beings meditate on emptiness forms do not 
appear. Why not? Because forms are not true, but are false 
objects. Forms are simply manifestations of emptiness. 

Some people may think that teachings on the channels, 
drops, and winds are very advanced, but I feel that 
teachings on emptiness and bodhichitta are much more 
advanced. It is not that difficult to focus the mind on a drop 
at the heart, or to meditate on inner fire. In themselves 
these practices have no great meaning; they become pro
found practices only when they are motivated by bodhi
chitta and conjoined with a realization of emptiness. 
Therefore, we need to make a special effort to understand 
emptiness. If we are intelligent we should study extensive 
texts on the middle way such as Ocean of Nectar, but if this 
seems too daunting a task we should study Heart of Wisdom, 
or the ninth chapter of Shantideva's Guide to the Bodhi
sattva's Way of Life as explained in Meaningful to Behold. We 
also need to put effort into accumulating· merit, purifying 
karmic obstructions, and receiving the blessings of our 
Spiritual Guide. If we do all these things we shall not find 
it difficult to realize emptiness. The most important thing 
is to have faith in our Teacher and in Buddha's teachings. 
Even if our Teacher explains emptiness very clearly, if we 
have no faith in him or his teachings we shall not under
stand them; our mind will be filled with doubts and con
fusion. On the other hand if we have faith and create all 
the other necessary conditions we shall definitely attain a 
profound realization of emptiness. 

In The Three Principal Aspects of the Path Je Tsongkhapa 
says: 
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Moreover, when the extreme of existence is 
dispelled by appearance, 

And the extreme of non-existence is dispelled by 
emptiness, 

And you know how emptiness is perceived as cause 
and effect, 

You will not be captivated by extreme views. 

The third line reveals that all phenomena such as causes 
and effects are manifestations of emptiness. All functioning 
things are both causes and effects. A seed, for example, is 
a cause because it gives rise to a sprout, and an effect 
because it is produced from other causes such as its parent 
plant. Since a seed depends upon causes it is empty of 
independent, inherent existence. This emptiness is the real 
nature ofthe seed. When a seed appears to us, in reality it 
is the emptiness of the seed appearing to us in the aspect 
of a seed. Apart from this emptiness there is no seed. If a 
seed existed apart from its emptiness it would be inher
ently existent, but an inherently existent seed is utterly 
impossible. If we search long enough we may find a uni
corn or a rabbit with horns, but we shall never find an 
inherently existent seed! The real nature of a seed is just 
emptiness; not even an atom of the seed exists from its own 
side. Chandrakirti explains this in great detail in Guide to 
the Middle Way, where hereveals the absurdity of positing 
an inherently existent cause or effect. 

Another point we need to understand is that the conven
tional and ultimate nature of an object are the same entity. 
This is the meaning of the statement in the Essence of Wis
dom Sutra: 

Emptiness is not other than form; form also is not 
other than emptiness. 

A seed and its emptiness, for example, are the same entity, 
but due to our familiarity with grasping at true existence 
whenever a seed appears to us it appears as completely 
different from its emptiness. Instead of perceiving it as the 
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same entity as its emptiness we mistakenly perceive it as 
the same entity as its inherent existence. We need to over
come our innate tendency conceiving the two truths as 
different entities so that instead of assenting to the appear
ance of inherent existence we regard all phenomena as 
manifestations of emptiness. Je Tsongkhapa said: 

Although many different conventional objects appear 
to us, in truth it is their lack of inherent existence that 
is appearing to us in different aspects. 

For qualified practitioners, during their meditation on 
bringing death into the path of the Truth Body all their 
appearances of conventional objects gather and dissolve 
into emptiness. They feel that they experience a profound 
bliss mixed with emptiness, as if emptiness and their mind 
of bliss have become one entity. They meditate on this 
recognition repeatedly until they gain a special mindful
ness such that they never forget emptiness and their mind 
as one entity. Once they have this experience they simul
taneously perceive any objects such as forms that appear 
to them as manifestations both of emptiness and their mind 
of bliss. Because they have a deep recognition of emptiness 
and their mind of bliss as the same nature, they can view 
all phenomena that appear to their mind as manifestations 
of their bliss, and this special way of looking at phenomena 
causes them greatly to increase their experience of bliss, 
just as a fire will increase if more fuel is added to it. 

We can also consider what Buddha says many times in 
his teachings, that all phenomena are like a dream. This 
means that just as the things that appear in a dream are not 
truly existent but are mere aspects of the dream mind, so 
all phenomena lack true existence, and are mere aspects of 
mind. Phenomena do not exist outside the mind because 
they are mere appearances to mind. If they existed outside 
the mind they would exist inherently, but this is not the 
case. All phenomena exist as mere aspects of mind, or as 
mere manifestations of mind. Mere appearance to mind, 
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mere aspect of mind, and mere manifestation of mind are 
synonyms. 

Buddha also says in the Sutras: 

External objects do not exist, 
Mind appears as various things, 
Such as bodies, enjoyments, and places; 
I explain these as only mind. 

Here, 'only mind' means that everything is just a manifes
tation of mind. If our mind becomes full of bliss, all phenom
ena that appear to our mind are mere manifestations of our 
mind of bliss, because besides this they do not exist at all 
-like things in a dream. Generally, Highest Yoga Tantra is 
based on the Madhyamika-Prasangika view but, unlike 
Sutra Prasangika scholars, many Tantric Prasangikas also 
accept the Chittamatra view that forms are the nature of 
mind. 

To practise isolated body of completion stage we first 
generate a special bliss by dissolving our inner winds 
within our central channel through the meditations on the 
central channel, drop, and wind explained above. We then 
meditate on emptiness with this mind of bliss w:tJ.ile one 
part of our mind keeps a special recognition that our mind 
of bliss and emptiness have become indivisible, like the 
actual Truth Body or Dharmakaya. Once we have gained 
this experience in meditation, when we are out of medi
tation we should view all phenomena that appear to our 
mind as just manifestations of our mind of bliss and emp
tiness. By keeping this view day and night we refrain from 
ordinary appearance and ordinary conception, and can 
enjoy objects of desire to increase our bliss. 

We can also view all phenomena as manifestations of 
Deities. We view all aggregates of form as manifestations 
of Buddha Vairochana, all aggregates of feeling as mani
festations of Buddha Ratnasambhava, all aggregates of 
discrimination as manifestations of Buddha Amitabha, all 
aggregates of compositional factors as manifestations of 
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Buddha Amoghasiddhi, and all aggregates of conscious
ness as manifestations of Buddha Akshobya. We view the 
four elements as manifestations of the four Mothers - all 
earth elements as manifestations of Lochana, all water 
elements as manifestations of Mamaki, all fire elements as 
manifestations of Benzarahi, and all wind elements as 
manifestations of Tara. In particular, we visualize all forms 
throughout the world in the aspect of Rupavajra God
desses, all sounds in the aspect of Shaptavajra Goddesses, 
all smells in the aspect of Gandhavajra Goddesses, all tastes 
in the aspect of Rasavajra Goddesses, all tactile objects in 
the aspect of Parshavajra Goddesses, and all other phenom
ena in the aspect of Dharmadhatuvajra Goddesses; and we 
enjoy these Goddesses and their offerings so as to increase 
our bliss. 

A Rupavajra Goddess is a female Deity, white in colour 
and holding a mirror reflecting the whole universe, who is 
born from an omniscient wisdom that is indivisible frorn 
the emptiness of form. A Shaptavajra Goddess is a female 
Deity, blue in colour and holding a flute that spontaneously 
produces beautiful music, who is born from an omniscient 
wisdom that is indivisible from the emptiness of sound. A 
Gandhavajra Goddess is a female Deity, yellow in colour 
and holding a beautiful jewelled container filled with 
special perfumes whose fragrance pervades the whole 
world, who is born from an omniscient wisdom that is 
indivisible from the emptiness of smell. A Rasavajra God
dess is a female Deity, red in colour and holding a precious 
container filled with nectar possessing the three qualities -
medicine-nectar that cures all disease, life-nectar that 
overcomes death, and wisdom-nectar that destroys delu
sions - who is born from an omniscient wisdom that is 
indivisible from the emptiness of taste. A Parshavajra God
dess is a female Deity, green in colour and holding precious 
garments, who is born from an omniscient wisdom that is 
indivisible from the emptiness of touch. A Dharmadhatu
vajra Goddess is a female Deity, white in colour and 
holding a phenomena source symbolizing emptiness, who 
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is born from an omniscient wisdom that is indivisible from 
the emptiness of all other phenomena. 

Each Goddess bestows the five types of bliss: bliss arisen 
from seeing her beautiful body, bliss arisen from hearing 
her beautiful songs, bliss arisen from smelling her pleasant 
fragrance, bliss arisen from tasting her kiss, and bliss arisen 
from feeling the smoothness of her skin. We generate these 
five types of bliss and then meditate on emptiness, sym
bolized by the phenomena source. We should do thi~ 

practice of subsequent attainment and the practice of 
meditative equipoise alternately until we become a Tantric 
Buddha. 
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ISOLA TED SPEECH 

This is explained in three parts: 

1 Definition and etymology of isolated speech 
2 Divisions of isolated speech 
3 How to practise isolated speech 

DEFINITION AND ETYMOLOGY OF ISOLATED SPEECH 

The definition of isolated speech is a completion stage yoga 
prior to isolated mind that functions to isolate the very 
subtle wind, the root of speech, from ordinary winds. 

Speech depends upon the upward-moving wind, which 
is located principally at the throat and functions to enable 
us to speak. Like all gross winds, the upward-moving wind 
develops from the very subtle wind, so the real root of 
speech is the very subtle wind. The yoga of isolated speech 
functions to purify the very subtle wind by isolating it from 
the movements of ordinary winds. 

DIVISIONS OF ISOLA TED SPEECH 

There are five types of isolated speech: 

1 First empty of isolated speech 
2 Second empty of isolated speech 
3 Third empty of isolated speech 
4 Fourth empty of isolated speech 
5 Isolated speech that is none of these four 

All the yogas of subsequent attainment of isolated speech 
are included within the fifth type. 
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The first empty is the mind of white appearance, the 
second empty the mind of red increase, the third empty the 
mind of black near-attainment, and the fourth empty the 
mind of clear light. However, if something is one of the 
four empties it is not necessarily one of the four empties of 
isolated speech. For example, the mind of white appear
ance that develops in dependence upon meditation on the 
indestructible drop prior to isolated speech is one of the 
four empties, but it is not isolated speech. For something 
to be isolated speech it must have arisen through the force 
of loosening the knots of the heart channel wheel. An 
example of isolated speech is the mind of white appearance 
developed through the force of loosening the channel knots 
at the heart by means of vajra recitation, or other methods 
that have a similar function to vajra recitation. 

According to Secret Mantra it is very important to con
trol the winds. All pure Dharma practitioners know how 
important it is to control the mind, but we cannot really 
control our mind without controlling our winds. As long 
as impure winds are flowing through our channels we shall 
continue to develop negative thoughts. Seeing how our 
states of mind depend upon the purity or impurity of our 
winds, Secret Mantra practitioners strive to control their 
winds. For a mind to function, it requires a wind to give it 
the power to move to its object. Thus, for as long as the 
defiled wind that acts as the mount for self-grasping ignor
ance flows through our channels we shall develop self
grasping ignorance, but if we manage to subdue this wind 
our self-grasping will have no power to grasp objects; it 
will not cause us to develop delusions, and it will not be 
able to act as the cause of samsara. 

Recognizing the need to control the winds, Tantric Yogis 
consider the yoga of wind to be very important. Directly 
or indirectly all completion stage yogas are yogas of wind 
because they are all methods for bringing the winds into 
the central channel. In Vajra Rosary Tantra Vajradhara says 
that if Yogis meditate on wind they will accomplish the 
attainments swiftly, and in Little Sambara Tantra he says: 
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Those who do not know about the yoga of winds, 
Or do not meditate on it, 
Will be afflicted by various sufferings 
And will remain in samsara. 

Of all winds, the most important is the very subtle wind. 
This is the basis of both samsara and Buddhahood. If we 
fail to control the very subtle wind it will be the cause of 
rebirth in samsara, but if we control it it will become the 
substantial cause of the illusory body and the Form Body 
of a Buddha. Controlling the very subtle wind means stop
ping ordinary winds developing from it. 

To understand how the very subtle wind is the foun
dation of both samsaric rebirth and liberation from samsara 
we need to consider the process of death, intermediate 
state, and rebirth. When we die, the winds dissolve within 
the central cJ:tannel and we experience the very subtle mind 
of the clear light of death. When the very subtle mind of 
clear light is manifest, at the same time the very subtle 
wind is manifest. The actual moment of death occurs when 
the clear light of death ceases. In the next moment, if we 
are going to be reborn as a human being we enter the 
intermediate state, or bardo, of a human being. We remain 
in the intermediate state until we see our future parents 
engaging in sexual intercourse, and then enter our future 
mother's womb. As we do so, the intermediate state being 
dies and experiences the clear light of death. The moment 
this clear light of death ceases and the mind of black near
attainment of reverse order manifests, the next life has 
begun. At the same time the mounted wind of black near
attainment develops directly. Then the mounted winds of 
red increase and white appearance gradually develop. In 
the case of ordinary beings, because the mounted wind of 
the clear light of death of the intermediate state being is 
impure, the mounted wind of black near-attainment that 
manifests as they enter the womb is also impure. Since the 
source is impure, all the winds that develop from it are also 
impure. In dependence upon these impure winds, ordinary 
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beings develop disturbing conceptual thoughts such as 
self-grasping. 

If on the other hand a person has purified and controlled 
his or her very subtle wind, all the winds that arise from 
it will also be pure. If the mounted wind of the clear light 
of death of ,the intermediate state is pure, the mounted 
wind of black near-attainment, and all the winds that 
develop from it will also be pure. Such beings will attain 
high realizations naturally. Because only pure winds flow 
through their channels it will be impossible for them to 
develop negative conceptions, and virtuous minds will 
arise effortlessly. 

HOW TO PRACTISE ISOLATED SPEECH 

This has three parts: 

1 Meditation on the indestructible drop 
2 Meditation on the indestructible wind and mind 
3 Meditation on vajra recitation 

The third of these is the actual practice of isolated speech. 
However, we first need to lay the foundation for vajra 
recitation through familiarity with meditation on the inde
structible drop and the indestructible wind and mind. 
These two meditations make it easy for us to .loosen the 
channel knots at the heart, but the actual method for 
directly loosening these knots is meditation on vajra reci
tation. Without loosening the knots of the heart channel 
wheel we cannot attain the actual realizations of isolated 
speech. The first two meditations listed here have already 
been explained, and so there now follows an explanation 
of the third, meditation on vajra recitation. 

MEDITATION ON VAJRA RECITATION 

Vajra recitation is a yoga of wind that has two principal 
functions: (1) to loosen and untie the channel knots at the 
heart, and (2) to unite the winds with mantra, thereby stop
ping the ordinary movement of winds and transforming 
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the very subtle wind into a wisdom wind. Vajra recitation 
will now be explained under the following three headings: 

1 Definition and etymology of vajra recitation 
2 Divisions of vajra recitation 
3 How to practise vajra recitation 

DEFINITION AND ETYMOLOGY OF VAJRA RECITATION 

The definition of vajra recitation is a yoga in which wind 
and mantra are united, and which is the ultimate recitation 
of a person on completion stage. This definition has two 
parts. The first part describes the function of vajra reci
tation, which is to join the winds with mantra so that wind 
and mantra cannot be differentiated; and the second part 
indicates that vajra recitation is the ultimate mantra reci
tation. In general there are three types of mantra recitation: 
verbal recitation, mental recitation, and vajra recitation. 
Vajra recitation is neither verbal recitation nor mental reci
tation, but wind recitation. 

The etymology of vajra recitation is as follows. 'Vajra' 
means 'indestructible' and refers to the indestructible 
union of wind and mantra, and 'recitation' indicates that 
vajra recitation is a practice of mantra recitation. 

DIVISIONS OF VAJRA RECITATION 

There are two types of vajra recitation: 

1 Vajra recitation on the root winds 
2 Vajra recitation on the branch winds 

Since there are five root winds and five branch winds, we 
can further divide vajra recitation into ten types. 

HOW TO PRACTISE VAJRA RECITATION 

This is explained in three parts: 

1 An explanation of the winds 
2 An explanation of mantra 
3 The actual meditation on vajra recitation 
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AN EXPLANATION OF THE WINDS 

The definition of wind is any of the four elements that is 
light in weight and moving. Winds can be divided into 
external and internal winds, and into gross and subtle 
winds. Gross external wind is the wind we experience on 
a windy day. Subtle external wind is much more difficult 
to detect. It is the energy that makes plants grow and _exists 
even inside rocks and mountains.. It is with the help of 
subtle winds that plants draw up water, grow new leaves, 
and so forth. Such winds are the life-force of plants. Indeed, 
in some Tantric texts wind is called 'life' or 'life-force'. 
Thus, although it is incorrect to say that plants are alive in 
the sense of being conjoined with consciousness, we can 
say that they are alive in this sense. 

Internal winds are the winds in the continuum of a per
son that flow through the channels of the body. The main 
function of internal winds is to move the mind to its object. 
The function of the mind is to apprehend objects, but with
out a wind to act as its mount it cannot move towards, or 
establish a connection with, its object. Mind is sometimes 
likened to a lame person who can see, and wind to a blind 
person with legs. It is only by operating together with 
internal winds that minds can function. 

There are many different winds flowing through the 
channels of the body, but all are included within the five 
root winds and the five branch winds. The five root winds 
are: 

(1) The life-supporting wind 
(2) The downward-voiding wind 
(3) The upward-moving wind 
(4) The equally-abiding wind 
(5) The pervading wind 

The life-supporting wind is called the 'Akshobya wind' 
because when it is completely purified it transforms into 
the nature of Akshobya. At the moment, our life-support
ing wind is like the seed of Akshobya's Form Body, but not 
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Akshobya himself. The main function of the life-supporting 
wind is to support life by maintaining the co_nnection 
between body and mind. The stronger the life-supporting 
wind, the longer we shall live. Another function of this 
wind is to support the water element of our body and to 
cause it to increase. The life-supporting wind is white in 
colour and its principal location is at the heart. When we 
exhale, it leaves from both nostrils, flowing gently 
downwards. 

The downward-voiding wind is the seed of Ratnasam
bhava's Form Body and is associated with the earth 
element. It is yellow in colour and it functions to release 
urine, faeces, sperm, and menstrual blood. Its principal 
locations are at the anus and the sex organ, and when we 
exhale, it leaves horizontally from both nostrils, flowing 
heavily forwards. 

The upward-moving wind is the seed of Amitabha's 
Form Body and is associated with the fire element. It is red 
in colour and it functions to enable us to swallow food and 
drink, to speak, to cough, and so forth. Its principal 
location is at the throat, and when we exhale, it leaves from 
the right nostril, flowing violently upwards. 

The equally-abiding wind is the seed of Amoghasiddhi's 
Form Body and is associated with the wind element. It is 
greenish-yellow in colour and it functions to cause the 
inner fire to blaze, and to digest food and drink by separ
ating the nutrients from waste matter. Its principal location 
is at the navel, and when we exhale, it leaves from the left 
nostril,. moving to the left and the right from the edge of 
the nostril. 

The pervading wind is the seed of Vairochana' s Form 
Body and is associated with the space element. It is pale 
blue in colour and, as its name suggests, it pervades the 
entire body, particularly the three hundred and sixty joints. 
It functions to enable the body to move. Without this wind 
we would be completely immobile, like a stone. This wind 
does not flow through the nostrils except at the moment of 
death. 
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Generally speaking, at any one time, one of the winds is 
flowing more strongly through the nostrils than the other 
winds. If for example the life-supporting wind is flowing 
strongly, the other winds (except the pervading wind) are 
flowing gently. Unless we observe our breath very carefully 
it is difficult to notice the different movements of the four 
winds, but they definitely flow through our nostrils when
ever we breath. 

The five branch winds are: 

(1) The moving wind 
(2) The intensely-moving wind 
(3) The perfectly-moving wind 
(4) The strongly-moving wind 
(5) The definitely-moving wind 

The five branch winds are so called because they branch 
off from the life-supporting wind, which resides in the 
heart centre. The main location of these winds is in the four 
channel spokes of the heart channel wheel, from where 
they flow through our channels to the five doors of the 
sense powers. Because they function to enable sense aware
nesses to develop, the five branch winds are also called the 
'five winds of the sense powers'. 

The first wind, the moving wind, flows from the heart 
through the door of the eyes to enable the eye awareness 
to move to its object, visual forms. Without the moving 
wind, eye awareness would be powerless to contact visual 
forms. The reason we cannot see when we are asleep is that 
the moving wind has withdrawn from the door of the eye 
sense power back to its seat at the heart. 

The intensely-moving wind flows from the heart to the 
ears, enabling the ear awareness to move to sounds; the 
perfectly-moving wind flows from the heart to the nostrils, 
enabling the nose awareness to move to smells; the strongly
moving wind flows from the heart to the tongue, enabling 
the tongue awareness to move to tastes; and the definitely
moving wind flows from the heart all over the body, 
enabling the body awareness to move to tactile objects. 
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The downward-voiding wind, the upward-moving wind, 
the equally-abiding wind, the pervading wind, and the five 
branch winds are all gross internal winds. The life-support
ing wind has three levels: gross, subtle, and very subtle. 
Most mount~d winds of conceptual thoughts are gross life
supporting winds; the mounted winds of the minds of 
white appearance, red increase, and black near-attainment 
are subtle life-supporting winds; and the mounted wind of 
the mind of clear light is a very subtle life-supporting wind. 

The life-supporting wind is very extensive. If a defiled 
life-supporting wind manifests, negative conceptual 
thoughts will develop, but if the life-supporting wind is 
purified, negative conceptual thoughts will be pacified. All 
meditations use the mental awareness, and the mounted 
wind of mental awareness is necessarily a life-supporting 
wind. 

Each of the five winds of the sense powers and the gross 
life-supporting wind has two parts: a wind that develops 
the specific type of awareness, and a wind that moves the 
awareness towards its object. These twelve winds normally 
flow through the right and left channels and are the prin
cipal objects to be purified by means of vajra recitation. If 
we want to overcome distractions it is very important to 
cause these twelve winds to enter, abide, and dissolve 
within the central channel. 

AN EXPLANATION OF MANTRA 

There are many Deities of Highest Yoga Tantra, and each 
Deity has a number of different mantras, such as a root man
tra, an essence mantra, a close essence mantra, an action 
mantra, and mantras of retinue Deities. In the practice of 
Heruka, the root mantra, the essence mantra, the close 
essence mantra, and the mantras of the armour Deities are 
particularly important, and are known as the 'four aspects 
of the precious ones'. All the great Mahasiddhas con
sidered these mantras to be very precious. The three-OM 
mantra of Vajrayogini is another especially powerful 
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mantra because it contains the root, essence, and close 
essence mantras combined together. We receive great 
benefits from reciting the mantras of Heruka and Vajra
yogini. It is even said that if we write these mantras in gold 
on paper and keep this on our body we shall not be harmed 
by humans or spirits. 

All mantras are contained within the three letters: OM AH 
HUM. This short mantra is the mantra of all Buddhas. All 
Buddhas are contained within three groups: vajra body, 
vajra speech, and vajra mind. The mantra of vajra body is 
OM, the mantra of vajra speech is AH, and the mantra of 
vajra mind is HUM. If we recite these three letters we 
receive the blessings of all mantras and all Buddhas. If this 
mantra is recited with strong faith it is very powerful. 
There are three ways to recite OM AH HUM -verbally, men
tally, and by vajra recitation. Mental recitation is superior 
to verbal recitation, but vajra recitation is the supreme 
recitation. 

The source of the three letters OM AH HUM, and of all 
mantras in general, is the sixteen Sanskrit vowels and the 
thirty-four Sanskrit consonants. The sixteen vowels are: 

A, AA, I, II, U, UU, RI, RII, LI, LII, E, AI, 0, AU, AM, AH 

The thirty-four consonants are divided into seven groups 
as follows: 

KA,KHA,GA,GHA,NGA, 
CHA, CHHA, JA, JHA, NYA, 
DA, THA, TA, DHA, NA, 
DrA, THrA, TrA, DHrA, NA, 
BA, PHA, PA, BHA, MA, 
YA, RA, LA, WA, 
SHA,KA,SA,HA,KYA 

When we bless the inner offering in the sadhanas of Heruka 
and Vajrayogini we visualize these vowels and consonants 
above the skullcup, and imagine them merging together 
and transforming into the three letters OM AH HUM. This 
demonstrates that the three letters in particular, and all 
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mantras in general, are derived from the vowels and 
consonants. 

When we say the vowels and consonants out loud they 
are the nature of sound, but what are they before they are 
spoken? Before they become speech, the fifty letters are the 
nature of inner winds within the channels of our body. 
When these winds reach our throat and meet other con
ditions they transform into the sounds of the fifty letters. 
When we write letters down they appear to us in the aspect 
of visual forms, but in reality letters are not visual forms 
but expressive sounds. Similarly, all mantras are also orig
inally the nature of wind, but they can be expressed ver
bally as sound or written down as form. There are four 
types of mantra: mantras that are mind, mantras that are 
wind, mantras that are sound, and mantras that are form. 
The ultimate or definitive mantra is the mind of indivisible 
bliss and emptiness of all Buddhas, which is both mind and 
mantra; the mantras that exist in our channels before we 
speak or write them down are mantras that are wind; a 
spoken mantra is a mantra that is sound; and a written 
mantra is a mantra that is form. 

'Mantra' literally means 'mind protection'. Since the 
mind of bliss and emptiness is the ultimate mind protec
tion, it is mantra. An example of an ultimate mantra is the 
wisdom of bliss and emptiness of Heruka, which is the 
ultimate mantra of Heruka. When this wisdom appears as 
a root mantra it is called the root mantra of Heruka. Before 
the root mantra of Heruka is spoken it abides as the nature 
of wind inside the channels, at which time it is both mantra 
and wind. When the root mantra is spoken it becomes a 
mantra that is sound, and when it is written down it 
becomes a mantra that is form. 

The written letters of a mantra are a visible repre
sentation of the spoken mantra. Without the sound of the 
mantra there would be no written mantra; and the sound 
of the mantra develops from wind. If there were no winds 
flowing in the channels there would be no speech, and 
therefore no mantras that are sound. The inner nature of 
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mantras is therefore wind. Since mantras are composed of 
the sixteen vowels and thirty-four consonants, the inner 
nature of these letters is also wind. When the fifty winds 
that are the inner nature of the fifty letters are purified, all 
winds are purified. Vajrayogini' s garland of fifty skulls 
symbolizes the fifty purified winds - her fifty purified 
inner vowels and consonants appear in the aspect of a 
garland of human skulls. 

In summary, the very subtle wind is the root of speech 
and the root of mantra. From the very subtle wind, gross 
winds develop, and from the gross winds the sound of 
mantra develops. Without wind there is no mantra. Some 
scholars have raised the question: 'What is the real nature 
of scriptures?' This is very difficult to answer in terms of 
Sutra teachings alone. If we say scriptures are mind then 
we have to explain how they can be communicated to 
others, but if we say scriptures are sound or visible form 
we must explain how matter can express meanings. How 
can a sound, which is devoid of awareness, become an 
object-possessor? These problems can easily be resolved if 
we consider the Highest Yoga Tantra teachings on winds. 
The inner nature of scriptures is wind, which is conjoined 
with awareness. When the scriptures are recited they 
become sound, and when they are written down they 
become form. 

The purpose of this discussion on winds and mantras is 
to dispel the misconception that mantras are just sound or 
form. To accomplish the aim of vajra recitation - to unite 
our winds with mantra -we need to understand that the 
inner nature of mantras is wind. 

THE ACTUAL MEDITATION ON VAJRA RECITATION 

We can meditate on vajra recitation at any time, but the best 
time is at dawn, when our mind is fresh. Dawn symbolizes 
clear light, so meditating on vajra recitation at dawn is 
auspicious for the swift attainment of the realization of 
clear light. The physical posture for doing vajra recitation 
is the seven-point posture of Vairochana, the object of 
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meditation is inner wind, and the place where we focus our 
mind is principally at the heart. Vajra recitation is called 
'life exertion on the drop of light' because the main object 
of vajra recitation is the very subtle wind endowed with 
rays of five-coloured lights. 

If we have gained some familiarity with meditating on 
the indestructible drop and the indestructible wind and 
mind at the heart as explained above, we can begin the 
practice of vajra recitation. We focus on our indestructible 
wind and mind in the aspect of a tiny reddish-white letter 
BAM inside the indestructible drop, inside the central chan
nel at the heart. From the nada of the letter BAM we imagine 
that our life-supporting wind rises gently through our cen
tral channel, like white incense smoke. As it ascends it 
makes the sound HUM. We should feel that the wind itself 
makes this sound and that our mind is simply listening to 
it. Gradually the life-supporting wind reaches the throat 
channel wheel. We hold it there for a while, still making 
the sound HUM, and then allow it to descend slowly. As it 
descends it makes the sound OM. Finally it reaches the 
centre of the heart channel wheel and dissolves into· the 
indestructible drop. It remains there for a short time, mak
ing the sound AH. Then again the life-supporting wind 
ascends to the throat making the sound HUM, descends 
making the sound OM, and abides at the heart making the 
sound AH. We should repeat this cycle several times. 
Finally we concentrate single-pointedly only on the wind 
abiding at the heart, and the sound of AH. 

When we have gained some familiarity with this medi
tation we modify it as follows. We begin as before, but 
when the wind ascends, instead of remaining at the throat 
we allow it to continue without interruption to the crown, 
all the time making the sound HUM. It remains at the crown 
very briefly and then descends slowly back to the heart 
making the sound OM. Then it abides at the heart for a 
while making the sound AH. We repeat this cycle several 
times. Finally we concentrate only on the wind abiding at 
the heart, and the sound of AH. 
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When we have gained some familiarity with this second 
meditation we imagine that the life-supporting wind rises 
from the indestructible wind and goes all the way to the 
nostrils without stopping at the throat or crown, and that 
as it ascends it makes the sound HUM. It remains at the 
nostrils very briefly and then returns slowly to the heart 
making the sound OM, and remains at the heart making the 
sound AH. We repeat this cycle several times and end by 
focusing single-pointedly on the sound of AH at the heart. 

When we have gained some familiarity with this third 
meditation we imagine that the wind rises from the heart, 
goes straight through the throat and crown chakras, leaves 
through the nostrils, and reaches the hearts of all the 
Buddhas, whom we visualize in the space before us. All the 
time it is making the sound HUM. The wind receives the 
blessings of all the Buddhas and returns back through our 
nostrils to our heart, making the sound OM. The blessed 
wind dissolves into the indestructible drop and makes the 
sound AH. We repeat this cycle several times, all the time 
listening to the mantra sound of the wind. 

When we have gained some familiarity with this medi
tation we move to the fifth meditation. We begin as before. 
The life-supporting wind ascends and exits the nostrils, 
making the sound HUM. Then we imagine that the exhaled 
wind mixes with the external winds of countless world 
systems. The mixture of internal winds and external winds 
make the sound HUM. All the winds gather, becoming more 
and more subtle, enter our nostrils, and descend to our 
heart, making the sound OM. Then they abide at our heart 
making the sound AH. While exhaling, inhaling, and abid
ing at the heart we should remain continuously mindful of 
the sounds OM AH HUM. Finally all internal and external 
winds be.come OM AH HUM. 

Vajra recitation can also be done with the other four root 
winds and with the five branch winds. By doing this we 
unite all our inner winds with mantra. In this way, impure 
winds will gradually cease and only pure winds will flow 
through our channels. A side-effect of this is that we shall 
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obtain clairvoyance and miracle powers. In the system of 
Secret Mantra, clairvoyance and miracle powers are 
obtained principally through the yoga of wind. For 
example, we can attain eye clairvoyance by doing vajra 
recitation on the moving wind, the wind that flows through 
the door of the eyes and supports eye awareness. Through 
uniting this wind with mantra the wind becomes pure and, 
since pure winds support only pure minds, only pure 
appearances will appear to our eye awareness. We shall see 
Pure Lands and other forms that ordinary beings cannot 
see. 

At present our moving wind is impure so we see only 
impure forms. The only reason we cannot see Pure Lands 
or pure beings, and the only reason even our Teachers 
appear to us as ordinary, is that our winds are impure. 
When we purify our winds, the minds mounted on these 
winds also become pure, and when the object-possessor is 
pure its objects are also pure. Objects exist only in relation 
to subjects, so the purity of the perceived object depends 
upon the purity of the perceiving subject. In Ornament of 
Clear Realizations Maitreya says that the ability to see 
Buddha Lands depends upon the purity of our mind. When 
our mind becomes pure, then from our perspective every
thing is pure. When a human practitioner attains enlight
enment, the place where he or she lives becomes his or her 
Pure Land. He does not need to travel elsewhere to attain 
Buddhahood. Ordinary people see only an ordinary, 
impure place, but for the practitioner himself it is a Pure 
Land. Purity and impurity depend upon the mind. We 
cannot clean our mind with soap and water, but we can 
purify it by purifying our inner winds through vajra reci
tation. We shall then be able to see many subtle objects that 
cannot be seen by others. 

The main function of vajra recitation is to loosen the 
channel knots at our heart. When these knots are loosened, 
the knots of the navel, throat, and so on, naturally loosen. 
To facilitate the loosening of these other knots it is also 
very helpful to do vajra recitation on a mixture of the 
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life-supporting wind and the downward-voiding wind. 
How should we do this? First we try to attain a generic 
image of the indestructible drop at the heart. Inside the 
drop is the very subtle mind and wind in the aspect of a 
letter BAM. We imagine that all the life-supporting winds 
of the upper part of our body gather inwards, enter our 
central channel through the crown channel wheel, and 
descend through the central channel making the sound OM. 

These winds are white in colour and are the nature of the 
sound OM. At the same time we imagine that all the down
ward-voiding winds of the lower part of our body enter 
our central channel through the door of the sex organ, and 
ascend making the sound OM. These winds are yellow in 
colour and also the nature of the sound OM. The life
supporting wind descends from the crown and the down
ward-voiding wind ascends from the sex organ until finally 
the two winds reach the heart and dissolve into the inde
structible drop. They abide in the drop making the sound 
AH. We remain with this experience for quite a long time. 
Then we imagine that the life-supporting wind ascends 
again to the crown while the downward-voiding wind 
descends to the sex organ, both winds making the sound 
HUM. The life-supporting wind reaches the very centre of 
the crown channel wheel, and at the same time the down
ward-voiding wind reaches the centre of the channel wheel 
of the sex organ. They then reverse direction and flow back 
to the heart once again, making the sound OM. They remain 
at the heart for some time, making the sound AH. The time 
we spend abiding at the heart should be longer than the 
time we spend ascending and descending. 

During this meditation, when the downward-voiding 
wind passes through the navel channel wheel, or when the 
life-supporting wind passes through the throat channel 
wheel, we should imagine that they are very sharp and 
pass through the channel wheels without obstruction and 
with some force. The winds are the nature of light and 
sound but they move through the channel wheels quite 
forcefully, effortlessly clearing them of obstructions. We 
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imagine that the winds are freeing the knots of the sex 
organ, secret place, navel, heart, throat, and crown channel 
wheels, as if we are clearing the blockages in a bamboo 
tube. 

If we concentrate continually on vajra recitation in this 
way, the knots of the heart channel wheel will be loosened. 
As a result, the life-supporting wind and the downward
voiding wind will dissolve into the central channel at the 
heart, and we shall experience the eight signs more clearly 
than before. The four empties - the last four of the eight 
signs of dissolution - attained through the force of freeing 
the heart channel knots through vajra recitation are the 
actual realizations of isolated speech. Through this practice 
the very subtle wind, which is the root of speech, is separ
ated from ordinary movement of the winds, and is thereby 
transformed into a wisdom wind. The clear light perceived 
at this time is the actual clear light. The clear light per
ceived through the force of isolated body is an artificial or 
facsimile clear light, not actual clear light. 

Through practising the vajra recitation of mixing the life
supporting wind and downward-voiding wind we shall 
attain the actual realizations of isolated speech and trans
form the mind of clear light into spontaneous bliss. If we 
transform our very subtle mind into spontaneous bliss and 
learn to use it to meditate on emptiness, we shall definitely 
attain Buddhahood in this life. This is the ultimate benefit 
of vajra recitation. 

Temporary benefits of vajra recitation include the attain
ments of pacifying, increasing, controlling, and wrathful 
actions. Moreover, because we are reciting the mantra of all 
Buddhas, the blessings of all Buddhas enter our body; and 
because the winds flowing in our channels are transformed 
into the nature of mantra, we attain miracle powers. When 
we complete the practice of vajra recitation, even external 
winds appear as the three mantra letters OM AH HUM. We 
can mix our internal winds with the external winds and 
gather them all into our heart. We gain power over external 
winds and other external elements such as fire, water, and 
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earth, so we cannot be harmed by these elements. Through 
gaining power over the wind element we can fly in the sky, 
and through gaining power over the fire element we are 
protected from harm by fire. It is said that once we have 
attained the realization of isolated speech, we can complete 
the practice of vajra recitation within six months. 

ISOLA TED MIND 

This is explained in three parts: 

1 Definition and etymology of isolated mind 
2 Divisions of isolated mind 
3 How to practise isolated mind 

DEFINITION AND ETYMOLOGY OF ISOLATED MIND 

The definition of isolated mind is a completion stage yoga 
prior to the attainment of illusory body that is developed 
principally through the force of completely releasing the 
heart channel knots, and that functions to isolate the very 
subtle mind from ordinary movements of mind. Another 
function of isolated mind is directly to purify ordinary 
death, intermediate state, and rebirth, and to act as a direct 
cause of the attainment of the illusory body. The substantial 
cause of the illusory body is the mounted wind of isolated 
mind; isolated mind itself is the substantial cause of the 
mind of a person who possesses the illusory body. Without 
the realization of isolated mind it is impossible to attain the 
illusory body, and without the illusory body it is imposs
ible to attain the Form Body of a Buddha. 

Isolated mind is the supreme condition for the attain
ment of Buddhahood because whoever attains isolated 
mind will definitely attain enlightenment without needing 
to undergo ordinary death ever again. There are two times 
when isolated mind can be attained: before death, and at 
the time of death. Yogis who attain isolated mind in this 
life will soon attain the illusory body and will definitely 
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attain enlightenment in this life. Some completion stage 
Yogis do not attain isolated mind while they are alive, but 
do so at the time of death by transforming the clear light 
of death into the wisdom of isolated mind. When the clear 
light of death ceases, instead of entering the ordinary inter
mediate state these Yogis or Yoginis arise in the form of the 
illusory body and then go on to attain enlightenment. It is 
said that they attain enlightenment in the intermediate 
state, but in reality the actual intermediate state has already 
been purified. 

The mind of isolated mind is the substantial cause of the 
mind of a Buddha, and the mounted wind of isolated mind 
is the substantial cause of the body of a Buddha. The wis
dom of isolated mind is both a collection of merit and a 
collection of wisdom. Simply by meditating on the wisdom 
of isolated mind the Yogi can complete both collections. He 
can meditate on isolated mind twenty-four hours a day, 
both while he is awake and while he is asleep. Such a 
person has no need to engage in external practices for 
accumulating merit such as making mandala offerings or 
prostrations, but can spend all day sleeping if he or she so 
wishes. 

Isolated mind is so called because it is a yoga in which 
the very subtle mind is separated, or isolated, from ordi
nary movements of mind. 

DIVISIONS OF ISOLA TED MIND 

There are five types of isolated mind: 

1 Isolated mind of white appearance 
2 Isolated mind of red increase 
3 Isolated mind of black near-attainment 
4 Isolated mind of clear light 
5 Isolated mind that is none of these four 

All the yogas of subsequent attainment of isolated mind 
are included within the fifth type. 

In general, white appearance is called 'empty' because it 
is a subtle mental awareness that is empty of gross minds 

166 



ISOLATED SPEECH AND ISOLATED MIND 

and winds; red increase is called 'very empty' because it is 
empty of white appearance and its mounted wind; black 
near-attainment is called 'great empty' because it is empty 
of red increase and its mounted wind; and clear light is 
called 'all empty' because it is empty of black near-attain
ment and its mounted wind, as well as all grosser minds 
and winds. 

There are many levels of the four empties, such as the 
four empties of basic time and the four empties of path 
time. The four empties of basic time develop in ordinary 
beings during the death process, and facsimiles of them 
develop during sleep. The actual and facsimile four emp
ties of basic time are causes of rebirth within samsara. 
Though ordinary people experience the four empties they 
do not recognize them and so they cannot transform them 
into spiritual paths. 

The four empties of path time include the four empties 
of isolated body, the four empties of isolated speech, and 
the four empties of isolated mind. Like the four empties 
that develop during sleep, the four empties of isolated 
body are not actual four empties but facsimiles. The four 
empties of isolated speech are actual four empties, but 
compared with the four empties of isolated mind they are 
not very qualified. The clearest experience of the four emp
ties occurs when all the winds dissolve into the indestruc
tible drop, which is possible only when the channel knots 
at the heart loosen completely. This happens naturally 
during the death process through the force of karma, but a 
Yogi at the level of isolated mind experiences through the 
force of meditation a dissolution of winds as complete as 
that which occurs during the death process, and conse
quently has an equally clear experience of the four empties. 
The only difference is that the Yogi or Yogini retains mind
fulness throughout the dissolutions (except during the 
deep swoon of the lower part of black near-attainment), 
and when the four empties manifest he or she transforms 
them into the nature of spontaneous bliss and uses them to 
meditate on emptiness. In this way the four empties 
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become the means for overcoming ordinary death. Such a 
person is free from death because when he rises from the 
fourth empty of ultimate isolated mind; he will attain an 
illusory body. From then on, this will be his actual body, 
and it will never die. 

It is important to understand the four empties precisely. 
The first empty and white appearance are synonyms, the 
second empty and red increase are synonyms, the third 
empty and black near-attainment are synonyms, and the 
fourth empty and clear light are synonyms. The definition 
of white appearance is a mental awareness that is manifest 
between the dissolution of the gross winds within the 
central channel and their re-emergence, that perceives an 
appearance like empty space pervaded by white light, simi
lar to the light of the moon. There are two types of white 
appearance: basic time white appearance (including white 
appearance of the death process and white appearance of 
sleep), and path time white appearance (including white 
appearance of isolated body, isolated speech, isolated 
mind, and white appearance after isolated mind). Until we 
attain enlightenment we shall continue to develop the mind 
of white appearance. 

When the gross winds dissolve within the central chan
nel during the death process, the mind of white appearance 
becomes manifest and lasts until its mounted wind dis
solves and the mind of red increase arises. Immediately 
after the clear light of death we develop the mind of black 
near-attainment of reverse order, and then the mind of red 
increase of reverse order. Then when the winds become 
slightly grosser, the mind of red increase ceases and we 
develop the mind of white appearance of reverse order. 
This subtle mind of an intermediate state being ceases 
when the gross winds re-emerge. 

The definition of red increase is a mental awareness that 
is manifest between the dissolution of the gross winds 
within the central channel and their re-emergence, that per
ceives an appearance like empty space pervaded by red 
light, similar to the light of the setting sun. The definition 
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of black near-attainment is a mental awareness that is 
manifest between the dissolution of the gross winds within 
the central channel and their re-emergence, that perceives 
an appearance like empty space pervaded by darkness. 
The definition of clear light is a mental awareness that is 
manifest between the dissolution of the mounted wind of 
black near-attainment within the central channel· and its 
re-emergence, that perceives an appearance like empty 
space pervaded by clear light, similar to the light of dawn. 
Misled by the name, some people think that clear light is a 
kind of light, but this is completely wrong. In reality the 
nature of clear light is awareness, and like all awarenesses 
it is an object-possessor. The object of example clear light, 
for example, is emptiness. 

Although we experience the four empties when we are 
asleep, it is difficult for us to know of their existence 
because whenever they manifest our mindfulness ceases to 
function and we cannot recognize them. Completion stage 
practitioners know the four empties through their own 
experience and do not need to rely upon reasons, but before 
this stage we can establish the existence of the four empties 
only by depending upon logical reasons. We can infer the 
existence of subtle minds by contemplating our present 
gross minds. All our minds are included within sense 
awarenesses and mental awarenesses. Sense awarenesses 
are necessarily gross minds. Mental awarenesses can be 
gross, subtle, or very subtle. Clear light is a very subtle 
mental awareness; black near-attainment, red increase, and 
white appearance are subtle mental awarenesses; and the 
conceptual thoughts we have when we are awake are gross 
mental awarenesses. There are many levels of gross mind, 
depending upon the strength of movement of their 
mounted winds. For example, we develop strong anger 
when there is a strong movement of the mounted wind of 
anger, middling anger when there is a middling movement 
of wind, and weak anger when there is a slight movement 
of wind. We should try to recognize these three levels of 
conceptual mind as they arise. Since gross minds arise from 
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subtle minds, and we know through our own experience 
that there are three levels of gross mind, we can infer that 
there are three corresponding levels of subtle mind. Con
ceptual thoughts that depend upon strong movements of 
wind indicate the existence of the grossest level of subtle 
mind- the mind of white appearance; conceptual thoughts 
that depend upon middling movements of wind indicate 
the mind of red increase; and conceptual thoughts that 
depend upon slight movements of wind indicate the mind 
of black near-attainment. The mind of white appearance is 
the source of the grossest level of conceptual thought, red 
increase is the source of the middling level of conceptual 
thought, and black near-attainment is the source of the 
subtlest level of conceptual thought. If there were not three 
levels of subtle mind there would not be three levels of 
gross mind. Thus, just as we can infer the cause, fire, by 
observing the effect, smoke, so we can infer the cause, the 
three levels of subtle mind, by observing the effect, the 
three levels of gross mind. 

There are thirty-three conceptions indicative of the mind 
of white appearance, forty conceptions indicative of red 
increase, and seven conceptions indicative of black near
attainment. These eighty indicative conceptions, which are 
listed in Clear Light of Bliss, are conclusive reasons indi
cating the existence of the first three empties. Until we can 
cause the winds to dissolve within the central channel 
through the force of meditation, we need to rely upon these 
conclusive reasons to understand these three empties. 

HOW TO PRACTISE ISOLA TED MIND 

There are two methods for attaining the experience of iso
lated mind: an external method and an internal method. 
The external method is to rely upon an action mudra, or 
consort, and the internal method is to meditate on the 
process of absorption. There are two ways to meditate on 
the process of absorption: the absorption of subsequent 
destruction and the absorption of holding the body entirely. 
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To practise the first, we imagine that the container (the 
world system) and the contents (its inhabitants) melt into 
light, which then gathers and dissolves into our body, 
which in turn dissolves into the indestructible mind and 
wind at our heart. We then meditate on the union of bliss 
and emptiness. To practise the absorption of holding the 
body entirely we imagine that our body melts into light 
from below and above, and then dissolves into the inde
structible mind and wind at our heart. We then meditate 
on bliss and emptiness. These two practices are sometimes 
called the 'absorptions of the two concentrations'. Through 
combining these with reliance upon an action mudra, the 
channel knots at the heart will be completely loosened, and 
we shall attain qualified realizations of isolated mind. 

There are two levels of realization of isolated mind: the 
mere realization of isolated mind and the ultimate realiz
ation of isolated mind. We attain the mere realization of 
isolated mind when the four empties manifest through the 
force of the complete loosening of the heart channel knots 
through the practice of the methods explained above. This 
realization still needs to be improved because even though 
some winds have dissolved into the indestructible drop at 
the heart, there are still some that have not. Of the ten 
winds, it is particularly difficult to cause the pervading 
wind to gather and dissolve within the central channel, 
especially at the heart channel wheel. To accomplish this 
we need to meditate on vajra recitation on the pervading 
wind. When the pervading wind completely gathers into 
the indestructible drop, at that time there are no gross 
winds flowing in the channels of our body, and we are left 
only with subtle minds. This happens naturally through the 
force of karma when we die, but to attain the ultimate 
realization of isolated mind through the force of meditation 
we must cause the pervading wind to dissolve into the 
indestructible drop by engaging in vajra recitation on the 
pervading wind. 

To do this vajra recitation we begin by visualizing the 
seventy-two thousand channels of our body. Although we 
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cannot see them clearly we should try to gain a rough 
generic image of them. We imagine that the roots of all the 
channels radiate from the indestructible drop at the heart 
like the spokes of an umbrella radiating from the pole, and 
that the outer ends of the channels are between the skin 
and the flesh all over the body. The channels are like rays 
radiating everywhere from the indestructible drop, which 
is like a sun. Having visualized the seventy-two thousand 
channels in this way, we imagine that all the pervading 
winds are drawn inwards through the channels while 
making the sound OM. They gather and dissolve into the 
indestructible drop at the heart, making the sound AH, and 
then they return to their original places in the channels, 
making the sound HUM. We repeat this cycle several times, 
transforming the pervading wind into the nature of the 
mantra OM AH HUM. As we become familiar with this prac
tice, the pervading wind will gradually gather and dissolve 
into the indestructible drop, and we shall attain the ulti
mate clear light of isolated mind, the highest realization of 
isolated mind. This clear light is as subtle as the clear light 
of death. When an ordinary person develops such a subtle 
mind he has no choice but to die, but when a Yogi of iso
lated mind develops such a subtle mind, instead of dying 
he or she attains the realization of deathlessness. 

To attain the ultimate realization of isolated mind we 
need to rely upon an action mudra. For qualified prac
titioners of isolated mind, relying upon an action mudra is 
a powerful method for completely releasing the heart chan
nel knots and thereby transforming the four empties into 
the nature of spontaneous great bliss. To do this through 
meditation alone is difficult and time-consuming. 

Some advanced practitioners choose not to use an action 
mudra but prefer to wait until the time of death, when the 
channel knots are completely loosened through the force of 
karma, and the pervading winds naturally dissolve into the 
indestructible drop. By retaining mindfulness throughout 
the death process these practitioners transform the clear 
light of death into the ultimate clear light of isolated mind. 
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In doing so they purify ordinary death. When the clear 
light ceases, instead of entering the actual intermediate 
state they attain the illusory body. Yogis who attain the 
ultimate clear light of isolated mind by relying upon an 
action mudra will definitely attain enlightenment in that 
same life, and Yogis who attain this realization at the time 
of death will attain the illusory body and full enlightenment 
in the intermediate state. 
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Illusory Body I Clear Light I 
and Union 

ILLUSORY BODY 

This is explained in three parts: 

1 Definition and etymology of illusory body 
2 Divisions of illusory body 
3 How to attain the illusory body 

DEFINITION AND ETYMOLOGY OF ILLUSORY BODY 

The definition of illusory body is an actual divine body 
developed from its substantial cause, the mere mounted 
wind of clear light. 

The illusory body is so called because like a magician's 
illusion it possesses arms, legs, and so forth, but is insub
stantial and not made of flesh and blood. 

DIVISIONS OF ILLUSORY BODY 

There are two types of illusory body: 

I Impure illusory body 
2 Pure illusory body 

The definition of impure illusory body is an actual divine 
body developed from its substantial cause, the mere 
mounted wind of the ultimate example clear light of iso
lated mind. Impure illusory body and illusory body of the 
third of the five stages are synonyms. The definition of pure 
illusory body is an actual divine body developed from its 
substantial cause, the mere mounted wind of meaning clear 
light. 
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The impure illusory body has fifteen characteristics: 

1 The characteristic of cause 
2 The characteristic of time 
3 The characteristic of location 
4 The characteristic of nature 
5 The characteristic of colour 
6 The characteristic of shape 
7 The characteristic of being seen 
8 The characteristic of infinite light 
9 The characteristic of enjoyment 

10 The characteristic of motivation 
11 The characteristic of good qualities 
12 The characteristic of similes 
13 The characteristic of names 
14 The characteristic of definite words 
15 The characteristic of duration 

THE CHARACTERISTIC OF CAUSE 

The substantial cause of our gross body is our parents' 
sperm and egg, and the substantial cause of the impure 
illusory body is the very subtle wind that is the mounted 
wind of ultimate example clear light. The dream body, the 
intermediate state body, and the illusory body are all devel
oped from the very subtle wind, but whereas the first two 
arise from an ordinary very subtle wind, the illusory body 
arises from a pure very subtle wind. 

THE CHARACTERISTIC OF TIME 

The time when the illusory body is attained is when the 
ultimate example clear light of isolated mind ceases and we 
attain the mind of black near-attainment of reverse order. 

THE CHARACTERISTIC OF LOCATION 

If we attain the illusory body before death it will initially 
arise within the indestructible drop at the heart. After this 
it can travel anywhere, like a dream body. 
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THE CHARACTERISTIC OF NATURE 

The nature of the illusory body is wind. It is the nature of 
clear, unobstructed wisdom light. 

THE CHARACTERISTIC OF COLOUR 

The colour of the illusory body is white. 

THE CHARACTERISTIC OF SHAPE 

The shape of the illusory body is the shape of the Yogi's 
Yidam. When a Heruka practitioner attains the illusory 
body its shape is the shape of Heruka. At the same time he 
or she attains the actual mandala, retinue, and enjoyments 
of Heruka. 

THE CHARACTERISTIC OF BEING SEEN 

Just as an intermediate state body can be seen by other 
intermediate state beings, but not ·by other beings, so the 
illusory body can be seen only by those who have an 
illusory body. 

THE CHARACTERISTIC OF INFINITE LIGHT 

A person who has attained the illusory body can radiate 
infinite light from his or her body that can illuminate the 
entire universe. 

THE CHARACTERISTIC OF ENJOYMENT 

A person who has attained the illusory body experiences 
only pure enjoyments. Because he has purified his five 
sense awarenesses and impure karma, he enjoys only pure 
forms, sounds, smells, tastes, and tactile objects. Such a 
person has attained outer Pure Dakini Land. 

THE CHARACTERISTIC OF MOTIVATION 

Before entering the meditative equipoise of the ultimate 
isolated mind, which focuses only on emptiness, the 
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meditator develops the motivation to rise in the form of an 
illusory body as soon as this meditative equipoise ends. 
The illusory body rises through the power of this motiv
ation and the great effort made over a long time. 

THE CHARACTERISTIC OF GOOD QUALITIES 

The illusory body has the major signs and minor indi
cations. A person who has attained the illusory body can 
meet Buddhas face to face and receive empowerments from 
them. He can effortlessly obtain whatever resources and 
enjoyments he desires, simply by plucking them out of 
space. 

THE CHARACTERISTIC OF SIMILES 

There are twelve similes that help us to understand the 
illusory body. The illusory body is like an illusion, a reflec
tion of the moon in water, the body's shadow, a mirage, a 
dream, an echo, a city of intermediate state beings, a mani
festation, a rainbow, a bolt of lightning, a water bubble, and 
a reflection in a mirror. These are explained in Clear Light 
of Bliss. 

THE CHARACTERISTIC OF NAMES 

To help us to understand the nature of the illusory body, 
Buddha Vajradhara gave the illusory body various names, 
such as 'blessed self', 'conventional truth', and 'vajra body'. 
He called it 'blessed self' because it is the basis of impu
tation of the subtle self. The basis of imputation of the 
subtle self is the very subtle mind and wind, and the 
illusory body is the very subtle wind transformed into a 
divine body. Why did Buddha call the illusory body 'con
ventional truth'? It is called 'conventional' because it is a 
conventional truth rather than an ultimate truth, and it is 
called 'truth' because it is a real rather than a fabricated 
divine body. Buddha called it 'vajra body' because it is 
indestructible, and a person who has attained it will not 
experience death. 
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THE CHARACTERISTIC OF DEFINITE WORDS 

Here, 'definite words' refers to the etymology of illusory 
body. The illusory body is so called because it resembles a 
magician's illusion. Just as a man created by a magician has 
the same shape as a real man but is not composed of flesh 
and blood, so the illusory body superficially resembles a 
solid body but is developed from inner wind rather than 
the sperm and egg of parents. 

THE CHARACTERISTIC OF DURATION 

The impure illusory body is first attained immediately after 
the cessation of the ultimate example clear light of isolated 
mind and lasts until the attainment of meaning clear light, 
when it disappears like a rainbow dissolving into the sky. 
When meaning clear light ceases we attain the pure illusory 
body, which lasts until enlightenment. 

When divided in terms of its basis, there are two types of 
impure illusory body: the impure illusory body that is 
related to the old aggregates (i.e. an illusory body attained 
before death), and the impure illusory body that is unre
lated to the old aggregates (i.e. an illusory body attained 
after death). Examples of the first are the illusory bodies 
attained by Nagarjuna, Gyalwa Ensapa, and Mahasiddha 
Dharmavajra before they died, which were like secret 
jewels contained within the gross bodies of these high 
Yogis. Their illusory body was related to their gross body 
in much the same way that our dream body is related to 
our physical body. We can know that our dream body is 
related to our gross body because we can observe experi
ences of the dream body ripening on our gross body, such 
as when we wake up sweating and with our heart racing 
after a nightmare. The illusory body attained by means of 
transforming the clear light of death into the ultimate clear 
light of isolated mind is unrelated to the old aggregates 
because such a person no longer has gross aggregates. 
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HOW TO ATTAIN THE ILLUSORY BODY 

To attain the illusory body we need to separate the subtle 
body from the gross body through the force of meditation. 
In general, the subtle and gross bodies of ordinary beings 
separate only during sleep or death. When we dream, our 
gross body remains on our bed but our dream body travels 
to various dream places, and when we die, the gross body 
remains behind but the subtle body goes to the next life. 
The difference between going to sleep and dying is that 
when we dream, the connection between the gross and 
subtle bodies is retained, whereas when we die it is com
pletely severed. 

Apart from these two occasions, most people cannot sep
arate their gross body from their subtle body. Meditators, 
on the other hand, can separate their gross and subtle 
bodies through the force of meditation, and cause their 
subtle body to arise in a form with complete limbs. Even 
now while we are awake we have a subtle body, but it is 
only during dreams and the intermediate state that it mani
fests in an aspect with complete limbs. 

As there are two types of mind - temporary gross minds, 
and the continuously residing subtle mind that goes from 
life to life - so there are two types of body- a temporary 
gross body, and a very subtle continuously residing body. 
As mentioned before, our gross body originally developed 
from our parents' sperm and egg, was formed in our 
mother's womb, and will eventually disintegrate at death. 
Although we regard it as our body, in reality it belongs to 
others. We did not make this body ourself, and we cannot 
.take it with us when we die. Our gross body is like a 
guesthouse in which our mind stays for a short time, and 
grasping onto it is like a guest grasping onto the guest
house where he is staying. Though we grasp very tightly 
to our human body today, tomorrow we may already have 
lost it and moved into the body of an animal! Our gross 
pody is very temporary and insecure. 

Our very subtle body, on the other hand, will never 
disintegrate. The very subtle body is the very subtle wind 
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that has existed since beginningless time and will continue 
to exist even after we have attained Buddhahood, when it 
will transform into the Enjoyment Body. At present our 
very subtle body takes various shapes. When we are dream
ing, our very subtle wind takes the shape of our dream 
body, and in the intermediate state it takes the shape of our 
intermediate state body. When we attain the illusory body 
our very subtle wind takes the shape of our personal Deity. 

Our real basis of imputation is our very subtle body and 
mind, which are the only stable basis, and the only basis 
we can really call our own. Our gross body and mind are 
temporary bases. Since there are two types of basis for 
imputing self- a temporary basis and an ultimate basis
there are two types of self - a gross self and a subtle self. 
The self that is imputed upon the very subtle mind and 
wind is the subtle self. Only those who have received Tan
tric teachings know about this self. The distinction between 
gross and subtle bodies, minds, and selves is not made in 
Sutra teachings, so even Sutra Bodhisattvas do not know 
about the subtle self. 

Death occurs when body and mind separate. Since the 
very subtle body and mind never separate, the subtle self 
never dies. Only the gross self can die. Thus, from one point 
of view there is no reason to fear death because our real 
self will never die. Even though our gross self will die, if 
we do not grasp at it very strongly we shall not be afraid 
when we die. Considering this, we might be tempted to 
think 'If my subtle self is immortal, what is the point in 
practising Dharma?' The answer is that we need to practise 
Dharma because our subtle self carries the imprints of all 
our positive and negative actions. If we act negatively our 
subtle self will descend to lower realms, but if we perform 
only pure actions our subtle self will go to a Pure Land. 
Therefore we need to practise Dharma. If we do not prac
tise Dharma we cannot overcome our grasping at our gross 
body, and so we cannot overcome the fear of death. It is 
precisely because we have a subtle self that survives death 
that we need to be careful to act positively. If the imprints 
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of our actions were left only on our gross self, our actions 
would have no consequences for us beyond this life; but 
this is not the case. 

There are two ways to separate our subtle body from our 
gross body through the force of meditation. The first is 
through the force of vase breathing and forcefully ejecting 
our mind from our body, as in the practice of transference 
of consciousness. When people who have mastered this 
practice are about to die they can transfer their mind 
directly to a Pure Land and thus. avoid having to undergo 
the ordinary death process. A variation of the practice of 
transference of consciousness involves transferring our 
mind into a recently dead corpse and re-animating it. This 
practice is not very difficult and used to be quite wide
spread. In Introduction to Buddhism, for example, I tell the 
story of how Tarma Dode, the son of the Tibetan Master 
Marpa, transferred his consciousness into the body of a 
pigeon and then flew to India. 

If we practise either type of transference of conscious
ness, we can separate our subtle body from our gross body, 
but this does not help us to attain the illusory body. To 
attain the illusory body we need to practise a far more 
profound method for separating our gross and subtle 
bodies. We need to separate our gross and subtle bodies by 
completely dissolving all our inner winds into the inde
structible drop at the heart through the force of meditation. 
When all the winds have dissolved into the indestructible 
drop during the death process and we have experienced 
the clear light of death, the indestructible drop opens and 
the subtle body leaves the gross body and transforms into 
the body of an intermediate state being. In a similar way, 
when we succeed in completely dissolving all our winds 
into the indestructible drop through the force of medi
tation, after we have experienced the ultimate example 
clear light of isolated mind our subtle body will separate 
from our gross body and become the illusory body. 

Most of the completion stage yogas described above -
particularly vajra recitation and the other life exertions at 
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the heart- indirectly serve to separate the subtle body from 
the gross body because they help to gather and dissolve the 
winds within the central channel. When through the force 
of meditq.tion on isolated mind we succeed in bringing all 
our winds into the central channel and dissolving them into 
the indestructible drop, the gross and subtle bodies separ
ate naturally and we attain the illusory body. Thus it is the 
yogas of isolated mind that are the direct methods for 
separating the subtle body from the gross body. 

CLEAR LIGHT 

This is explained in three parts: 

1 Definition and etymology of meaning clear light 
2 Divisions of meaning clear light 
3 How to attain meaning clear light 

DEFINITION AND ETYMOLOGY OF MEANING CLEAR LIGHT 

The definition of meaning clear light is a clear light that is 
the nature of spontaneous bliss and that realizes emptiness 
directly. 

Meaning clear light is necessarily an uncontaminated 
mind, and according to Highest Yoga Tantra an uncontami
nated mind must be a mind of clear light. Even the subtle 
minds of white appearance, red increase, and black near
attainment are contaminated by dualistic appearances, and 
so it goes without saying that all gross minds are contami
nated minds. When we develop the mind of black near,. 
attainment, for example, there is an appearance of a black 
vacuity, but this vacuity appears as truly existent. Similarly, 
when ordinary beings experience clear light there is an 
appearance like empty space, but this empty space appears 
as truly existent. All minds of clear light before the attain
ment . of meaning clear light have dualistic appearance. 
Even the ultimate example clear light of isolated mind has 
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dualistic appearance because it realizes emptiness by 
means of a generic image rather than directly, and so the 
appearance of emptiness is mixed with the appearance of 
the generic image of emptiness. Of all conceptual minds, 
ultimate example clear light of isolated mind is the most 
subtle. 

To help us understand dualistic appearances we can con:
sider the following. Suppose I am reading a book while a 
radio is playing in the room. As long as my concentration 
is imperfect there will be two appearances to my mind, the 
appearance of the book and the appearance of the sound; 
but if my concentration improves, the appearance of the 
sound will gradually become weaker and weaker until it 
disappears completely, and only the book will appear to 
my mind. In a similar way the minds of ordinary beings 
have two appearances, an appearance of the object and an 
appearance of the inherent existence of the object. This is 
true even when we meditate on emptiness: not only is there 
an appearance of emptiness to our mind, there is also an 
appearance of an inherently existent emptiness. Through 
concentrating on emptiness for a long time, however, the 
appearance of inherent existence gradually subsides until 
eventually we perceive only emptiness. Our mind is then 
free from dualistic appearances because only one thing 
appears to it - mere lack of inherent existence. Until we 
overcome dualistic appearances and see emptiness directly 
we shall be unable to abandon grasping at true existence. 
A mind that is free from dualistic appearances is an uncon
taminated wisdom. 

There are two etymologies of meaning clear light, one 
from the point of view of the object and one from the point 
of view of the object-possessor. From the point of view of the 
object, meaning clear light is so called because it directly 
realizes emptiness, the ultimate meaning of phenomena. 
From the point of view of the object-possessor, meaning 
clear light is that whiCh is illustrated by example clear light: 
it is the meaning of the illustration. Example clear light is 
defined as a mind of clear light that realizes emptiness by 
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means of a generic image. It has four types: example clear 
light at the time of isolated body, example clear light at the 
time of isolated speech, example clear light at the time of 
isolated mind, and example clear light at the time of the 
impure illusory body. A person who has attained any of 
these types of example clear light can use this experience 
as an example to help him understand meaning clear light. 

Meaning clear light is a yogic direct perceiver. By medi
tating on emptiness repeatedly with example clear light, 
gradually the appearance of the generic image of emptiness 
becomes weaker and weaker and the appearance of empti
ness itself becomes clearer and clearer. Finally the generic 
image disappears entirely and the mind sees emptiness 
directly. This mind is a yogic direct perceiver. The mind 
that realizes emptiness with a generic image can be used 
as a conclusive reason to establish the existence of a yogic 
direct perceiver that realizes emptiness directly. Thus, 
example clear light is a conclusive reason establishing the 
existence of meaning clear light. 

Since the minds of white appearance, red increase, black 
near-attainment, and clear light are not even mentioned in 
Sutra, a Bodhisattva who practises the Perfection Vehicle 
alone cannot attain meaning clear light. Such a Bodhisattva 
may reach the tenth Bodhisattva ground of the Sutra sys
tem, but according to the system of Secret Mantra he or she 
is still on the level of the path of preparation and is still an 
ordinary being. He has realized emptiness directly only 
with a gross mind and so his meditative equipoise on emp
tiness does not have the power to overcome the subtle 
obstructions to omniscience. Only a direct realization of 
emptiness with the very subtle mind has the power to do 
this. 

Since a tenth-ground Sutra Bodhisattva has very pure 
karma he or she can see Buddhas face to face. These 
Buddhas explain to him that the paths he has been follow
ing until now do not have the power to lead to Buddha
hood and that he needs to enter the path of Highest Yoga 
Tantra. Acting as that Bodhisattva's Spiritual Guide, at 
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midnight these Buddhas will bestow upon him or her the 
third empowerment, the wisdom-mudra empowerment. 
Through receiving this empowerment, and with the help of 
an action mudra given to him by his Spiritual Guide, the 
Bodhisattva will gather and dissolve his winds within the 
central channel and develop the eight signs from the mir
age-like appearance up to the clear light. When the mind 
of clear light develops, the Bodhisattva will meditate on 
emptiness for the rest of the night, and at dawn will attain 
meaning clear light. When he rises from meditative equi
poise he will simultaneously attain the pure illusory body, 
and after that he will attain the union that needs learning. 

During the day the Bodhisattva will practise one of the 
three types of enjoyment explained below. At midnight he 
will receive instructions on the Union of No More Learning, 
and by relying upon an action mudra develop the eight 
signs. Towards dawn he will enter the vajra-like concen
tration of the path of meditation, the direct antidote to the 
very subtle obstructions to omniscience. With the break of 
dawn he will abandon the very subtle dualistic appear
ances and their imprints, which together constitute the 
very subtle obstructions to omniscience, and he will attain 
Buddhahood, the Union of No More Learning that is the 
state possessing the seven pre-eminent qualities of embrace. 

Such a Bodhisattva attains meaning clear light without 
having to meditate on generation stage, isolated body, 
isolated speech, isolated mind, or illusory body. This is 
possible because he is already on the tenth ground of Sutra, 
having accumulated merit for countless aeons by following 
the Sutra path. According to Tantra, this is the method of 
attaining enlightenment demonstrated by Buddha Shakya
muni at Bodh Gaya. The explanations given in Secret Man
tra are Buddha's final intention. Of all Buddhist systems 
the Madhyamika-Prasangika system is supreme, and the 
supreme interpretation of Madhyamika-Prasangika is that 
of Highest Yoga Tantra. 

Meaning clear light is indispensable because a realization 
of emptiness with a gross mind does not have the power 
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to remove the obstructions to omniscience; nor can a gross 
mind act as the substantial cause of the Truth Body. 
Meaning clear light is also necessary for the attainment of 
the Enjoyment Body. The highest type of form body 
explained in Sutra is a body that is the nature of mind. 
These are attained by Hinayana Foe Destroyers when they 
die and are reborn in one of the five pure abodes above the 
form realm, and also by Superior Bodhisattvas. According 
to Sutra, Superior Bodhisattvas do not have contaminated 
bodies but have uncontaminated bodies that are the nature 
of mind. According to Secret Mantra, however, these bodies 
that are the nature of mind cannot act as the substantial 
cause of Buddha's Enjoyment Body. The direct substantial 
cause of the Enjoyment Body is necessarily the pure illu
sory body that develops from the very subtle wind that is 
the mounted wind of meaning clear light. In summary, 
without meaning clear light it is impossible to attain the 
Truth Body because we cannot eliminate the obstructions 
to omniscience, and it is impossible to attain the Form Body 
because we cannot attain its direct substantial cause, the 
pure illusory body. 

DIVISIONS OF MEANING CLEAR LIGHT 

In general there are three types of meaning clear light: 

1 Meaning clear light of the fourth stage 
2 Meaning clear light of the union that needs 

learning 
3 Meaning clear light of the Union of No More 

Learning 

The definition of meaning clear light of the fourth stage is 
a meaning clear light arisen from the dissolution of the 
impure illusory body into clear light. Meaning clear light 
of the fourth stage is necessarily a path of seeing, and when 
we attain it we become a Superior being. Meaning clear 
light of the fourth stage can only manifest once the illusory 
body of the third stage dissolves. Why does the impure 
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illusory body have to cease? The nature of the illusory body 
of the third stage is contaminated wind because its substan
tial cause, the mounted wind of ultimate example clear 
light of isolated mind, is a contaminated wind. This is 
because ultimate example clear light itself is a contami
nated mind. To attain meaning clear light, a person with an 
impure illusory body meditates on emptiness with a mind 
of clear light. When dualistic appearances subside and he 
or she realizes emptiness directly, his or her mind of clear 
light transforms into the uncontaminated wisdom of 
meaning clear light. At the same time the mounted wind 
of his clear light mind transforms into an uncontaminated 
wind. Since the impure illusory body depends upon a con
taminated wind and the mounted wind of meaning clear 
light is necessarily uncontaminated, the impure illusory 
body must cease before meaning clear light manifests. 

From the point of view of nature there are no divisions 
of meaning clear light, because all minds of meaning clear 
light are uncontaminated wisdoms realizing emptiness. 
From the point of view of time and function, however, 
meaning clear light is called 'external pacification' and 
'internal pacification'. It is called 'external pacification' 
because the external time of its initial attainme~t is dawn, 
after the cessation of the three appearances. White appear
ance will cease during the day time, the appearance of red 
increase during the evening, and the appearance of black 
near-attainment during the night. After these three appear
ances have ceased, meaning clear light is attained at dawn. 
We might ask, since we can attain other minds of clear 
light such as example clear light at any time, why do we 
have to wait until dawn to attain meaning clear light? This 
is something that can be understood only by those who 
have already gained some experience. Meaning clear light 
is also called 'internal pacification' because it is attained 
after the cessation of the three internal appearances- white 
appearance, red increase, and black near-attainment. 
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HOW TO ATTAIN MEANING CLEAR LIGHT 

To attain meaning clear light, a Yogi with an impure illu
sory body relies ,upon the external and internal methods 
mentioned previously to dissolve his or her impure illusory 
body into clear light, and then meditates on emptiness 
repeatedly with ultimate example clear light. Finally even 
the subtlest dualistic appearances cease in meditation and 
the mind sees emptiness directly. The conceptual mind of 
ultimate example clear light transforms into the non
conceptual mind of meaning clear light, and the Yogi 
attains the path of seeing and becomes a Superior being. 

According to Sutra, the path of seeing acts as the direct 
antidote to intellectually-formed delusions, but does not 
have the power to abandon innate delusions. The Highest 
Yoga Tantra path of seeing, however, abandons both intel
lectually-formed and innate delusions. This shows the 
superiority of the Tantric realization of emptiness. It is said 
that the merit and realizations of a Yogi with the impure 
illusory body are almost equal to those of a Sutra Bodhi
sattva on the tenth ground. 

UNION 

This is explained in three parts: 

1 Definition and etymology of union 
2 Divisions of union 
3 How to attain union 

DEFINITION AND ETYMOLOGY OF UNION 

The definition of union is a yoga in which the pure illusory 
body and the good qualities of abandonment are united. 

Union is so called because it is a union of a special body 
- the pure illusory body, and a special abandonment - the 
true cessation of innate delusions. 
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DIVISIONS OF UNION 

There are two types of union: 

1 Union of abandonment 
2 Union of realization 

An example of the first is the union that exists when the 
pure illusory body is first attained. When a Yogi first attains 
the pure illusory body he has in his continuum the aban
donment of delusion-obstructions. This is called the 'ordi
nary union' and is attained the moment meaning clear light 
of the path of seeing ceases and the mind of black near
attainment manifests. At the same time the Yogi has aban
doned the delusion-obstructions. Having attained this 
union, when the Yogi next enters the clear light he attains 
the union of realization, a union of meaning clear light and 
pure illusory body. This meaning clear light is the first level 
of the path of meditation and acts as the direct antidote to 
the big-big obstructions to omniscience. 

Another way of dividing union is into the union that 
needs learning and the Union of No More Learning. All 
unions between the union of realization and Buddhahood 
are unions that need learning, and also paths of meditation 
that are included within the nine lev ds of the path of 
meditation. The Union of No More Learning is synony
mous with the Union of a Buddha's Form Body and 
omniscient mind. 

HOW TO ATTAIN UNION 

When a Yogi or Yogini who has just attained meaning clear 
light is about to rise from meditative equipoise on clear 
light, there is a slight movement of wind, and then the clear 
light ceases and the black near-attainment of reverse order 
develops. At the same time he or she attains the pure 
illusory body, abandons the delusion-obstructions, and 
attains the union of abandonment. The mounted wind of 
meaning clear light acts as· the substantial cause of the pure 
illusory body, and meaning clear light itself acts as the 
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contributory cause. When the Yogi attains this union he or 
she-has abandoned all delusion-obstructions, which include 
all ordinary conceptions. 

HOW TO PROGRESS FROM THE LOWER STAGES TO 

THE HIGHER STAGES 

A detailed explanation of this has already been given in the 
individual explanations of each of the six stages. What 
follows is just a summary. 

To progress from the first stage, isolated body, to the 
second stage, isolated speech, the practitioner engages in a 
special meditation practice such as vajra recitation to 
loosen the heart channel knots. Once these knots are par
tially loosened, when the winds gather and dissolve 
within the central channel at the heart and the first empty 
develops, the practitioner has progressed to isolated 
speech. To progress from the second stage to the third 
stage, isolated mind, the Yogi or Yogini practises the inter
nal and external methods to loosen the heart channel knots 
completely. When this has been accomplished, and the first 
empty manifests through any wind dissolving into the 
indestructible drop, the Yogi advances to isolated mind. To 
progress from the third stage to the fourth, the stage of 
illusory body, the Yogi meditates on emptiness with a mind 
of clear light until he attains ultimate example clear light. 
When ultimate example clear light ceases, its mounted 
wind transforms into the impure illusory body. To progress 
from the fourth stage to the fifth, meaning clear light, the 
Yogi repeatedly meditates on emptiness with the mind of 
ultimate example clear light until he realizes emptiness 
directly with his very subtle mind. The sixth stage, union, 
is attained as soon as meaning clear light of the path of 
seeing ceases. At this point the Yogi simultaneously attains 
the pure illusory body and the abandonment of delusion
obstructions. Finally, to progress from the sixth stage to the 
Union of No More Learning the Yogi has to abandon the 
nine levels of obstructions to omniscience by practising 
the three types of enjoyment: enjoyments with elaborations, 
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enjoyments without elaborations, and enjoyments com
pletely without elaborations. 

Here, 'enjoyments' means enjoying the five inner and 
outer objects of desire to improve the experience of the 
union of realization. We may ask why a person who has 
attained the union of realization needs to enjoy objects of 
desire? The answer is to increase his or her experience of 
spontaneous bliss. Spontaneous bliss depends upon the 
bodhichittas, the white or red drops, and the bodhichittas 
are increased by enjoying objects of desire. 

The five inner objects of desire are the attractive forms, 
sounds, smells, tastes, and touch of the action mudra or 
consort. The five outer objects of desire are external attrac
tive forms, sounds, smells, tastes, and tactile objects. A Yogi 
on the stage of union who enjoys the five inner and outer 
objects of desire elaborately, like in a royal wedding, is 
practising enjoyments with elaborations; a Yogi on the 
stage of union who practises with a consort, or action 
mudra, but who does not enjoy outer objects of desire in 
an elaborate way, is practising enjoyments without elabor
ations; and a Yogi on the stage of union who practises only 
with a wisdom mudra, without depending upon an action 
mudra or elaborate outer objects of desire, is practising 
enjoyments completely without elaborations. Such Yogis or 
Yoginis tend to live like beggars and principally emphasize 
the clear light of sleep. 

By practising any of these three types of enjoyment, the 
Yogi improves his or her experience of meaning clear light 
and gradually abandons the nine levels of obstructions to 
omniscience, from big-big obstructions to small-small. The 
meaning clear light that abandons small-small obstructions 
to omniscience is called the 'final clear light of the path of 
learning', or the 'vajra-like concentration of the path of 
meditation'. This, the last mind of a sentient being, acts as 
the direct antidote to the subtlest dualistic appearances. In 
the next moment the practitioner has completely aban
doned the obstructions to omniscience and has attained the 
Union of No More Learning, the stage of Buddhahood. 
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At this point, the practitioner's mind of meaning clear 
light transforms into omniscient wisdom, and his or her 
pure illusory body transforms into the Enjoyment Body 
possessing the seven pre-eminent qualities of embrace. The 
Path of No More Learning is the resultant path. Although 
it is a path, it does not have a destination in the sense of it 
leading to any inner improvement- there is no more room 
for improvement! 

Completion stage yogas can be divided into two: com
pletion stage of the three isolations, and completion stage 
of the two truths. Completion stage of the three isolations 
comprises isolated body, isolated speech, and isolated 
mind. Completion stage of the two truths is divided into 
completion stage of the individual two truths and com
pletion stage of the indivisibility of the two truths. With 
regard to completion stage of the individual two truths, the 
illusory body of the fourth of the six stages is called 'con
ventional truth' because it is a conventional truth, and the 
meaning clear light of the fifth of the six stages is called 
'ultimate truth' because its principal object is ultimate 
truth. Completion stage of the indivisibility of the two 
truths refers to the principal union that needs learning -
the union of realization- which is the union of meaning 
clear light and pure illusory body. A person's meaning clear 
light and pure illusory body are the same nature. The 
nature of the pure illusory body is the mounted wind of 
meaning clear light, which is the same nature as meaning 
clear light itself. 

194 



The Final Results 

THE FINAL RESULTS OF COMPLETION STAGE 

According to Chandrakirti's Clear Lamp of the Five Stages 
there are three results of meditating on completion stage: 
the highest result, the middling result, and the least result. 
The highest result is Buddhahood, the middling result is 
the eight great attainments, and the least result is the attain
ment of pacifying, increasing, controlling, and wrathful 
actions. The principal goal of completion stage is the attain
ment of Buddhahood, but a secondary effect of meditating 
on completion stage is that we shall naturally accomplish 
the eight great attainments and the· four actions without 
needing to engage in any separate practices. 

The foundation for attaining all three results is laid as 
soon as we begin practising generation stage meditations. 
For example, provided that we have received a Highest 
Yoga Tantra empowerment, if out of faith we do a single 
meditation on generation stage we shall receive some 
benefits; our meditation will not be fruitless. However, just 
as we cannot expect to reap a harvest immediately after 
sowing seeds, so we cannot expect to experience the full 
effect of our meditation straight away. Nevertheless we 
shall definitely receive some blessings, and our merit and 
wisdom will increase. Through receiving blessings our 
strong delusions and wrong views will be pacified. This is 
a pacifying attainment. The increase in our merit, wisdom, 
and potential power for attaining spiritual experience are 
increasing attainments. Through the pacification of nega
tive conceptions and an increase in merit and wisdom we 
shall gain the power to avert obstacles and shall not be 
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harmed by humans or non-humans. This is a controlling 
attainment. Finally, through strong divine pride in being the 
Deity we shall gradually accomplish wrathful attainments. 

There are many levels of the four attainments, but the 
initial levels are not difficult to attain. Even now we have 
some experience of them. For example, the fact that we now 
find it easy to believe in future lives, the law of karma, the 
existence of Buddhas, and so forth, indicates that we have 
managed to pacify our delusions and wrong views to some 
degree. 

The direct cause of the attainment of Buddhahood is the 
union that needs learning. It is said in the scriptures that 
a person who has attained the union that needs learning 
will attain Buddhahood within six months, but this is just 
a rough guide. Some Yogis require more time while others 
attain enlightenment in less than six months. In any case, 
after practising the three types of enjoyment for about 
six months, the Yogi or Yogini will receive certain signs. 
At midnight, in dependence upon external or internal 
methods, he or she will manifest meaning clear light. He 
will meditate on this throughout the night, and at dawn 
his meaning clear light will become the direct antidote to 
the very subtle obstructions to omniscience. In the next 
moment these obstructions will be completely abandoned 
and the Yogi will become a Buddha with the four bodies of 
a Buddha - the two Form Bodies (the Enjoyment Body and 
the Emanation Body) and the two Truth Bodies (the Wis
dom Truth Body and the Nature Truth Body). All four 
bodies are attained simultaneously. 

There are two definitions of Enjoyment Body, one accord
ing to Sutra and one according to Highest Yoga Tantra. The 
definition according to Sutra is an ultimate Form Body that 
possesses the five certainties. One of these certainties is 
certainty of place, which means that the Enjoyment Body 
resides continuously in the Pure Land of Akanishta. This 
definition is not accepted in Tantra because according to 
Secret Mantra it is possible (and indeed usual) to attain 
Buddhahood in the abodes of the desire realm. When a 
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desire realm human attains Buddhahood, the initial location 
of his Enjoyment Body is in the abodes of the desire realm, 
not in Akanishta. 

According to Highest Yoga Tantra, the definition of 
Enjoyment Body is a subtle Form Body of a Buddha pos
sessing the seven pre-eminent qualities of embrace. The 
seven pre-eminent qualities are: 

(1) A Form Body endowed with the major signs 
and minor indications 

(2) Embracing a wisdom knowledge consort 
(3) A mind abiding in a state of great bliss 
(4) This bliss realizing lack of inherent existence 
(5) A compassion that has abandoned the extreme 

of peace 
(6) An uninterrupted continuum of body 
(7) Unceasing enlightened deeds 

There are three types of Enjoyment Body: 

(1) An Enjoyment Body that is initially attained in 
the desire realm 

(2) An Enjoyment Body that is initially attained in 
the form realm 

(3) An Enjoyment Body that is initially attained in 
a Buddha Land 

The definition of Emanation Body is a gross Form Body 
of a Buddha that can be seen by ordinary beings. How are 
Emanation Bodies attained? A Bodhisattva on the stage of 
union has two spiritual tasks: to become a Buddha by prac
tising the three types of enjoyment, and to benefit others 
extensively by manifesting countless emanation bodies. 
When the Bodhisattva attains enlightenment his or her 
actual body (i.e. his illusory body) will become the Enjoy
ment Body, and all his or her emanations will become 
Emanation Bodies. Previously these emanations were ema
nations of a Bodhisattva, but now they become emanations 
of a Buddha. 
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There are two types of Emanation Body: 

(1) Supreme Emanation Body 
(2) Ordinary Emanation Body 

The first type can be seen only by those who have pure 
karma, and the second can be seen by anyone. 

The definition of Truth Body is a Buddha's mind, or the 
ultimate nature of a Buddha's mind. There are two types 
of Truth Body: 

(1) Wisdom Truth Body 
(2) Nature Truth Body 

The Wisdom Truth Body is the mind of a Buddha that is 
free from the two obstructions. The ultimate nature, or 
emptiness, of this mind is the Nature Truth Body. Because 
the emptiness of a mind is the same nature as that mind 
itself, when a person's mind is freed from the two obstruc
tions, the emptiness of his or her mind is also freed from 
the two obstructions. The emptiness of Buddha's mind is 
endowed with two purities: purity from adventitious 
defilements and natural purity. Adventitious defilements 
are the two obstructions, which are adventitious because 
they are not intrinsic properties of the mind. 'Natural 
purity' means the mind's mere absence of inherent 
existence. No one except Buddhas can see a Buc!-dha's Truth 
Body because it is a very subtle body. Similarly, the Enjoy
ment Bodies cannot be seen by ordinary beings because 
they are subtle Form Bodies. 

Unlike our body and mind, all four bodies of a Buddha 
are the same entity or nature. Whatever is realized by 
Buddha's mind is also realized by his body, and whatever 
actions are performed by his body are also performed by 
his mind. A Buddha's good qualities are inconceivable. 
However, we can begin to understand them by contemplat
ing the following explanation. 

Buddhas possess ten forces. The definition of a force of 
a Buddha is an ultimate realization that is utterly victorious 
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over all discordant conditions such as the two obstructions. 
The ten forces are: 

(1) The force knowing source and non-source 
(2) The force knowing full ripening of actions 
(3) The force knowing the various desires 
(4) The force knowing the various elements 
(5) The force knowing supreme and non-supreme 

powers 
(6) The force knowing all paths going everywhere 
(7) The force knowing the mental stabilizations, 

[concentrations of) perfect liberation, 
concentrations, absorptions, and so forth 

(8) The force knowing recollections of previous lives 
(9) The force knowing death and birth 

(10) The force knowing the cessation of 
contaminations 

These will now be briefly explained. 

THE FORCE KNOWING SOURCE AND NON-SOURCE 

Any cause from which an effect is definitely produced is 
called the source of that effect. For example, a seed from 
which a sprout is produced is the source of that sprout. 
Thus all causes are the sources of their effects - virtuous 
actions are the source of happiness and non-virtuous 
actions are the source of suffering. On the other hand, 
wheat seeds are not the source of rice, non-virtuous actions 
are not the source of happiness, and virtuous actions are 
not the source of suffering. Because ordinary beings do not 
know the sources of happiness they engage in actions that 
increase their suffering instead of increasing their happi
ness, and because they do not know the sources of suffering 
they continually create the causes of suffering for them
selves, even though they have no wish to suffer. Therefore 
it is essential to know what is a source and what is not a 
source. Only a Buddha can know directly everything that 
is a source and a non-source. 
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THE FORCE KNOWING FULL RIPENING OF ACTIONS 

There are countless actions, such as virtuous actions, non
virtuous actions, actions that are a mixture of virtue and 
non-virtue, and uncontaminated actions. Similarly, there is 
a great variety of effects of actions, such as fully-ripened 
effects, dominant effects, effects similar to the cause, and 
bodies of the nature of mind that are effects of uncontami
nated actions. Only a Buddha can directly understand all 
gross and subtle actions and their effects. 

THE FORCE KNOWING THE VARIOUS DESIRES 

Living beings have many desires - desires that arise 
through the force of delusions such as attachment and 
hatred, desires that arise through the force of virtuous 
minds such as faith and compassion, desires that arise 
through the force of imprints in the mind, and many others. 
Some desires are superior, others middling, and others 
inferior. Just one living being has countless desires. Since 
desire is an inner, mental phenomenon it is difficult for an 
ordinary being to know others' desires. Only a Buddha 
knows all the desires of living beings directly. 

THE FORCE KNOWING THE VARIOUS ELEMENTS 

There are many divisions of elements such as the six 
powers, eyes and so forth; the six objects, forms and so 
forth; and the six consciousnesses, eye consciousness and 
so forth. Moreover, all the different types of emptiness are 
also elements. Thus there are countless divisions of gross 
and subtle elements, and only a Buddha can know them all 
directly. 

THE FORCE KNOWING SUPREME AND NON-SUPREME POWERS 

Both supreme and non-supreme powers can be classified 
either from the point of view of persons or from the point 
of view of minds. Among persons there are some who have 
very sharp powers, some who have middling powers, and 
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some who have dull powers. Among minds, minds such as 
faith and wisdom are supreme powers because they are the 
powers that prevent delusions, whereas conceptualizations 
such as inappropriate attention are inferior powers because 
they are the powers that generate delusions.- From another 
point of view there are twenty-two types of power: 

(1) Eye power 
(2) Ear power 
(3) Nose power 
(4) Tongue power 
(5) Body power 
(6) Mental power 
(7) The power of life 
(8) Male power 
(9) Female power 

(10) The power of pleasant feeling 
(11) The power of mental happiness 
(12) The power of unpleasant feeling 
(i3) The power of mental unhappiness 
(14) The power of neutral feeling 
(15) The power of faith 
(16) The power of effort 
(17) The power of mindfulness 
(18) The power of concentration 
(19) The power of wisdom 
(20) The power that causes knowledge of all 
(21) The power that knows all 
(22) The power that posses·ses all knowledge 

The first six are powers that produce their own conscious
nesses; the seventh is the power that sustains life; the 
eighth is the power that determines a person as male; the 
ninth is the power that determines a person as female; 
the tenth, which is bodily feeling, and the eleventh, which 
is mental feeling, are the powers that generate attachment 
in ordinary beings; the twelfth, which is bodily feeling, 
and the thirteenth, which is mental feeling, are the powers 
that generate hatred in ordinary beings; the fourteenth is 
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the power that generates confusion in ordinary beings; the 
fifteenth through to the nineteenth are the powers that 
generate the path of seeing; the twentieth, which is the path 
of seeing, is the power that generates the path of medi
tation; the twenty-first, which is the path of meditation, is 
the power that generates the Path of No More Learning; 
and the last, which is the Path of No More Learning, is the 
power that generates a nirvana without remainder. Only a 
Buddha can know directly all the powers as well as their 
ability to support each other. 

THE FORCE KNOWING ALL PATHS GOING EVERYWHERE 

In general there are two types of path: external paths and 
internal paths. The paths that concern the spiritual prac
titioner are internal paths, and these are more difficult to 
understand. Internal paths are either correct or incorrect. 
Correct internal paths lead to liberation or enlightenment. 
Some, such as the five Mahayana paths, lead to the state of 
a Buddha's enlightenment, and some, such as the five 
Hinayana paths, lead to the enlightenment of a Solitary 
Conqueror or the enlightenment of a Hearer. Incorrect 
internal paths, on the other hand, lead not to liberation but 
to samsara. Some, such as the ten non-virtuous actions, 
lead to the hell realms, the hungry ghost realms, or the 
animal realms; and some, such as contaminated virtuous 
actions, lead, to the god realms or the human realms. Since 
there are so many different paths, only a Buddha can know 
them all directly. 

THE FORCE KNOWING THE MENTAL STABILIZATIONS, 

[CONCENTRATIONS OF] PERFECT LIBERATION, 

CONCENTRATIONS, ABSORPTIONS, AND SO FORTH 

There are many different types of Yogi and Yogini through
out limitless worlds, each of whom has attained different 
meditative concentrations such as the four mental stabiliz
ations, the eight [concentrations of] perfect liberation, the 
various concentrations that are tranquil abidings, and the 
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absorptions of the nine successive abidings. Since there are 
countless different concentrations, some of which are mun
dane and some of which are supramundane, only a Buddha 
can know them all directly. 

THE FORCE KNOWING RECOLLECTIONS OF PREVIOUS LIVES 

For as long as they have confusion, living beings will 
remain in samsara. There is an infinite number of living 
beings, and each one of them has already taken countless 
rebirths in countless different places, each in a different 
body with different characteristics, friends, possessions, 
and so forth. Only a Buddha can know all of these directly. 

THE FORCE KNOWING DEATH AND BIRTH 

Because the realms of all the worlds are as extensive as 
space, the living beings inhabiting them are countless. Each 
and every living being experiences uncontrolled death and 
birth, one after the other without cessation as the effects of 
their accumulated actions. However, ordinary beings do 
not know how or where they died in the past, how or where 
they were born in the past, how- or where they will die in 
this life, or how and where they will be born and die in 
future lives. The many varieties of death and birth of each 
and every living being can be known directly only by a 
.BtJ.ddha. 

THE FORCE KNOWING THE CESSATION OF 

CONTAMINATIONS 

There are three types of enlightenment: great, middling, 
and small. Buddhas attain a great enlightenment by aban
doning all delusions together with their imprints; Solitary 
Conquerors attain a middling enlightenment by abandon
ing all manifest delusions; and Hearers attain a small 
enlightenment also by abandoning all manifest delusions. 
Each of these three enlightenments is known as a cessation 
of contaminations. Only a Buddha knows all these directly 
and reveals them to disciples. 
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Besides the ten forces, Buddhas also possess four fear
lessnesses. The definition of a fearlessness of a Buddha is 
an utterly firm, ultimate realization that is entirely free 
from fear in expounding Dharma. There are four types: 
fearlessness in revealing the Dharma of definite emergence, 
fearlessness in revealing the Dharma of overcoming 
obstructions, fearlessness in revealing the Dharma of excel
lent abandonments, and fearlessness in revealing the 
Dharma of excellent realizations. 

Buddhas also possess four correct, specific cognizers. 
The definition of a correct, specific cognizer is an ultimate 
realization that knows the entities, divisions, and so forth 
of all phenomena without error. There are four types: cor
rect cognizers of specific phenomena, correct cognizers of 
specific meanings, correct cognizers of specific, definite 
words, and correct cognizers of specific confidence. An 
example of the first is a wisdom of a Buddha that realizes 
the specific, uncommon signs of all phenomena; an 
example of the second is a wisdom of a Buddha that 
realizes the specific divisions of all phenomena; an example 
of the third is a wisdom of a Buddha that realizes the 
specific etymological explanations of all phenomena; and 
an example of the last is a wisdom of a Buddha that knows 
inexhaustible confidence in revealing Dharma. 

Buddhas also possess many other excellent qualities. For 
example, there is the great love of a Buddha, which is 
defined as an ultimate love that bestows benefit and happi
ness on all living beings; the great compassion of a Buddha, 
which is defined as an ultimate compassion completely 
protecting living beings who suffer; the great joy of a 
Buddha, which is defined as an ultimate joy that is 
supremely joyful in leading all living beings to a state of 
happiness; and the great equanimity of a Buddha, which is 
defined as an ultimate realization unmixed with attachment 
or hatred. 

Buddhas also possess eighteen unshared qualities. The 
definition of an unshared quality of a Buddha is an uncom
mon quality of the body, speech, or mind of a Buddha that 
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is not possessed by other Superior beings. There are 
eighteen unshared qualities: six unshared activities, six 
unshared realizations, three unshared deeds, and three 
unshared exalted awarenesses. The six unshared activities 
are: not possessing mistaken activities of body, not possess
ing meaningless speech, not possessing forgetfulness, not 
possessing a mind not in meditative equipvise, not pos
sessing discriminating conceptions, and not possessing 
indifference to others. The six unshared realizations are: 
not possessing degeneration of aspiration, not possessing 
degeneration of effort, not possessing degeneration of 
mindfulness, not possessing degeneration of concentration, 
riot possessing degeneration of wisdom, and not possessing 
degeneration of perfect liberation. The three unshared 
deeds are: deeds of body preceded by and followed by 
exalted awareness, deeds of speech preceded by and fol
lowed by exalted awareness, and deeds of mind preceded 
by and followed by exalted awareness. The three unshared 
exalted awarenesses are: an unobstructed exalted aware
ness that knows all the past without obstruction, an unob
structed exalted awareness that knows all the future 
without obstruction, and an unobstructed exalted aware
ness that knows all the present without obstruction. 

We should contemplate the good qualities of a Buddha, 
such as those briefly described here, and pray that we can 
·attain the same good qualities by completing all the 
grounds and paths of Secret Mantra. 
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Dedication 

We should pray: 

To accomplish all the purposes of living beings, 
By this virtue may I quickly attain 
The seven pre-eminent qualities of embrace: 
A Form Body endowed with the major signs and 

minor indications 
EmbraCing a wisdom knowledge consort, 
A mind abiding in a state of great bliss, 
This bliss realizing lack of inherent existence, 
A compassion that has abandoned the extreme of 

peace, 
An uninterrupted continuum of body, 
And unceasing enlightened deeds. 

May everything be auspicious. 
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The Condensed Meaning 
of the Text 

Tantric Grounds and Paths is presented in three parts: 

1 Introduction 
2 The good qualities of Secret Mantra 
3 The four classes of Tantra 

The good qualities of Secret Mantra 

1 Secret Vehicle 
2 Mantra Vehicle 
3 Effect Vehicle 
4 Vajra Vehicle 
5 Method Vehicle 
6 Tantric Vehicle 

The four classes of Tantra has four parts: 

1 Action Tantra 
2 Performance Tantra 
3 Yoga Tantra 
4 Highest Yoga Tantra 

Action Tantra has six parts: 

1 Receiving empowerments, the method for 
ripening our mental continuum 

2 Observing the vows and commitments 
3 Engaging in close retreat, the method for 

attaining realizations 
4 How to accomplish the common and uncommon 

attainments once we have experience of the four 
concentrations 

5 How to progress through the grounds and paths 
in dependence upon Action Tantra 

6 The families of Action Tantra Deities 
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Engaging in close retreat, the method for attaining realiz
ations, has four parts: 

1 Concentration of the four-limbed recitation 
2 Concentration of abiding in fire 
3 Concentration of abiding in sound 
4 Concentration of bestowing liberation at the end 

of sound 

Concentration of the four-limbed recitation has four parts: 

1 Accomplishing the self base 
2 Accomplishing the other base 
3 Accomplishing the mind base 
4 Accomplishing the sound base 

Accomplishing the self base has six parts: 

1 The Deity of emptiness 
2 The Deity of sound 
3 The Deity of letters 
4 The Deity of form 
5 The Deity of the mudra 
6 The Deity of signs 

How to accomplish the common and uncommon attain
ments once we have experience of the four concentrations 
has two parts: 

1 Accomplishing the common attainments 
2 Accomplishing the uncommon attainments 

Accomplishing the common attainments has eight parts: 

1 The attainment of pills 
2 The attainment of eye-lotion 
3 The attainment of seeing beneath the ground 
4 The attainment of the sword 
5 The attainment of flying 
6 The attainment of invisibility 
7 The attainment of longevity 
8 The attainment of youth 
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The families of Action Tantra Deities has three parts: 

1 The Tathagata family 
2 The Lotus family 
3 The Vajra family 

Highest Yoga Tantra has four parts: 

1 The five paths and the thirteen grounds of 
Highest Yoga Tantra 

2 The Tantric vows and commitments 
3 Generation stage 
4 Completion stage 

The five paths and the thirteen grounds of Highest Yoga 
Tantra has two parts: 

1 The five paths of Highest Yoga Tantra 
2 The thirteen grounds of Highest Yoga Tantra 

The five paths of Highest Yoga Tantra has five parts: 

1 The path of accumulation of Highest Yoga Tantra 
2 The path of preparation of Highest Yoga Tantra 
3 The path of seeing of Highest Yoga Tantra 
4 The path of meditation of Highest Yoga Tantra 
5 The Path of No More Learning of Highest Yoga 

Tantra 

The thirteen grounds of Highest Yoga Tantra has thirteen 
parts: 

1 Very Joyful 
2 Stainless 
3 Luminous 
4 Radiant 
5 Difficult to Overcome 
6 Approaching 
7 Gone Afar 
8 Immovable 
9 Good Intelligence 

10 Cloud of Dharma 
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11 Without Examples 
12 Possessing Exalted Awareness 
13 Holding the Vajra 

The Tantric vows and commitments has two parts: 

1 The commitments of the individual five Buddha 
families 

2 The commitments of the five Buddha families in 
common 

The commitments of the individual five Buddha families 
has five parts: 

1 The six commitments of the family of Buddha 
Vairochana 

2 The four commitments of the family of Buddha 
Akshobya 

3 The four commitments of the family of Buddha 
Ratnasambhava 

4 The three commitments of the family of Buddha 
Amitabha 

5 The two commitments of the family of Buddha 
Amoghasiddhi 

The six commitments of the family of Buddha Vairochana 
has six parts: 

1 To go for refuge to Buddha 
2 To go for refuge to Dharma 
3 To go for refuge to Sangha 
4 To refrain from non-virtue 
5 To practise virtue 
6 To benefit others 

The four commitments of the family of Buddha Akshobya 
has four parts: 

1 To keep a vajra to remind us of great bliss 
2 To keep a bell to remind us of emptiness 
3 To generate ourself as the Deity 
4 To rely sincerely upon our Spiritual Guide 
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The four commitments of the family of Buddha Ratnasam
bhava has four parts: 

1 To give material help 
2 To give Dharma 
3 To give fearlessness 
4 To give love 

The three commitments of the family of Buddha Amitabha 
has three parts: 

1 To rely upon the teachings of Sutra 
2 To rely upon the teachings of the two lower 

classes of Tantra 
3 To rely upon the teachings of the two higher 

classes of Tantra 

The two commitments of the family of Buddha Amogha
siddhi has two parts: 

1 To make offerings to our Spiritual Guide 
2 To strive to maintain purely all the vows we have 

taken 

The commitments of the five Buddha families in common 
has four parts: 

1 The fourteen root downfalls of the Secret Mantra 
vows 

2 The branch commitments 
3 The gross downfalls of the Secret Mantra vows 
4 The uncommon commitments of Mother Tantra 

The fourteen root downfalls of the Secret Mantra vows has 
fourteen parts: 

1 Abusing or scorning our Spiritual Guide 
2 Showing contempt for the precepts 
3 Criticizing our vajra brothers and sisters 
4 Abandoning love for any being 
5 Giving up aspiring or engaging bodhichitta 
6 Scorning the Dharma of Sutra or Tantra 
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7 Revealing secrets to an unsuitable person 
8 Abusing our body 
9 Abandoning emptiness 

10 Relying upon malevolent friends 
11 Not recollecting the view of emptiness 
12 Destroying others' faith 
13 Not maintaining commitment objects 
14 Scorning women 

The branch commitments has three parts: 

1 The commitments of abandonment 
2 The commitments of reliance 
3 The additional commitments of abandonment 

The commitments of abandonment are to abandon negative 
actions, especially killing, stealing, sexual misconduct, 
lying, and taking intoxicants. 

The commitments of reliance are to rely sincerely upon our 
Spiritual Guide, to be respectful towards our vajra brothers 
and sisters, and to observe the ten virtuous actions. 

The additional commitments of abandonment are to aban
don the causes of turning away from the Mahayana, to 
avoid scorning gods, and to avoid stepping over sacred 
objects. 

The gross downfalls of the Secret Mantra vows has eleven 
parts: 

1 Relying upon an unqualified mudra 
2 Engaging in union without the three recognitions 
3 Showing secret substances to an unsuitable person 
4 Fighting or arguing during a tsog offering 

ceremony 
5 Giving false answers to questions asked out of 

faith 
6 Staying seven days in the home of someone who 

rejects the Vajrayana 
7 Pretending to be a Yogi while remaining imperfect 
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8 Revealing holy Dharma to those with no faith 
9 Engaging in mandala actions without completing 

a close retreat 
10 Needlessly transgressing the Pratimoksha or 

Bodhisattva precepts 
11 Acting in contradiction to the Fifty Verses on the 

Spiritual Guide 

The uncommon commitments of Mother Tantra has eight 
parts: 

1 To perform all physical actions first with our left, 
to make offerings to our Spiritual Guide, and 
nev:er to abuse him 

2 To abandon union with those unqualified 
3 While in union, not to be separated from the view 

of emptiness 
4 Never to lose appreciation for the path of 

attachment 
5 Never to forsake the two kinds of mudra 
6 To strive mainly for the external and internal 

methods 
7 Never to release seminal fluid; to rely upon pure 

behaviour 
8 To abandon repulsion when tasting bodhichitta 

Generation stage has five parts: 

1 Definition and etymology of generation stage 
2 Divisions of generation stage 
3 How to practise actual generation stage meditation 
4 The measurement of having completed generation 

stage 
5 How to advance from generation stage to 

completion stage 

Divisions of generation stage has two parts: 

1 Gross generation stage 
2 Subtle generation stage 
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How to practise actual generation stage meditation has two 
parts: 

1 Training in gross generation stage meditation 
2 Training in subtle generation stage meditation 

Training in gross generation stage meditation has two 
parts: 

1 Training in divine pride 
2 Training in clear appearance 

Training in clear appearance has two parts: 

1 Training in clear appearance on the general aspect 
2 Training in clear appearance on specific aspects 

The measurement of having completed generation stage 
has four parts: 

1 Beginners 
2 Practitioners in whom some wisdom has 

descended 
3 Practitioners with some power over wisdom 
4 Practitioners with complete power over wisdom 

Completion stage has four parts: 

1 Definition and etymology of completion stage 
2 Divisions of completion stage 
3 How to progress from the lower stages to the 

higher stages 
4 The final results of completion stage 

Divisions of completion stage has six parts: 

1 Isolated body of completion stage 
2 Isolated speech 
3 Isolated mind 
4 Illusory body 
5 Clear light 
6 Union 
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Isolated body of completion stage has three parts: 

1 Definition and etymology of isolated body of 
completion stage 

2 Divisions of isolated body of completion stage 
3 How to practise isolated body of completion stage 

Divisions of isolated body of completion stage has two 
parts: 

1 Isolated body of completion stage that is 
meditative equipoise 

2 Isolated body of completion stage that is 
subsequent attainment 

How to practise isolated body of completion stage has two 
parts: 

1 How to practise isolated body of completion stage 
during the meditation session 

2 How to practise isolated body of completion stage 
during the meditation break 

How to practise isolated body of completion stage during 
the meditation session has two parts: 

1 A preliminary explanation 
2 The actual explanation 

The actual explanation has two parts: 

1 An introduction to the central channel, drops, and 
winds 

2 The actual practice 

The actual practice has three parts: 

1 The preliminary practices 
2 The actual meditation 
3 The results of the practice of this meditation 
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The actual meditation has three parts: 

1 Meditation on the central channel- the yoga of 
the central channel 

2 Meditation on the indestructible drop - the yoga 
of the drop 

3 Meditation on the indestructible wind and mind
the yoga of wind 

Isolated speech has three parts: 

1 Definition and etymology of isolated speech 
2 Divisions of isolated speech 
3 How to practise isolated speech 

Divisions of isolated speech has five parts: 

1 First empty of isolated speech 
2 Second empty of isolated speech 
3 Third empty of isolated speech 
4 Fourth empty of isolated speech 
5 Isolated speech that is none of these four 

How to practise isolated speech has three parts: 

1 Meditation on the indestructible drop 
2 Meditation on the indestructible wind and mind 
3 Meditation on vajra recitation 

Meditation on vajra recitation has three parts: 

1 Definition and etym9logy of vajra recitation 
2 Divisions of vajra recitation 
3 How to practise vajra recitation 

Divisions of vajra recitation has two parts: 

1 Vajra recitation on the root winds 
2 Vajra recitation on the branch winds 

How to practise vajra recitation has three parts: 

1 An explanation of the winds 
2 An explanation of mantra 
3 The actual meditation on vajra recitation 
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Isolated mind has three parts: 

1 Definition and etymology of isolated mind 
2 Divisions of isolated mind 
3 How to practise isolated mind 

Divisions of isolated mind has five parts: 

1 Isolated mind of white appearance 
2 Isolated mind of red increase 
3 Isolated mind of black near-attainment 
4 Isolated mind of clear light 
5 Isolated mind that is none of these four 

Illusory body has three parts: 

1 Definition and etymology of illusory body 
2 Divisions of illusory body 
3 How to attain the illusory body 

Divisions of illusory body has two parts: 

1 Impure illusory body 
2 Pure illusory body 

Impure illusory body has fifteen parts: 

1 The characteristic of cause 
2 The characteristic of time 
3 The characteristic of location 
4 The characteristic of nature 
5 The characteristic of colour 
6 The characteristic of shape 
7 The characteristic of being seen 
8 The characteristic of infinite light 
9 The characteristic of enjoyment 

10 The characteristic of motivation 
11 The characteristic of good qualities 
12 The characteristic of similes 
13 The characteristic of nameS' 
14 The characteristic of definite words 
15 The characteristic of duration 
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The characteristic of similes has twelve parts: 

1 Like an illusion 
2 Like a reflection of the moon in water 
3 Like the body's shadow 
4 Like a mirage 
5 Like a dream 
6 Like an echo 
7 Like a city of intermediate state beings 
8 Like a manifestation 
9 Like a rainbow 

10 Like a bolt of lightning 
11 Like a water bubble 
12 Like a reflection in a mirror 

Clear light has three parts: 

1 Definition and etymology of meaning clear light 
2 Divisions of meaning clear light 
3 How to attain meaning clear light 

Divisions of meaning clear light has three parts: 

1 Meaning clear light of the fourth stage 
2 Meaning clear light of the union that needs 

learning 
3 Meaning clear light of the Union of No More 

Learning 

Union has three parts: 

1 Definition and etymology of union 
2 Divisions of union 
3 How to attain union 

Divisions of union has two parts: 

1 Union of abandonment 
2 Union of realization 
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Great Liberation of the Mother 

PRELIMINARY PRAYERS FOR MAHAMUDRA 
MEDITATION IN CONJUNCTION WITH 

VAJRAYOGINI PRACTICE 



Great Liberation of the Mother 

Going for refuge 

In the space before me appear Guru Chakrasambara 
Father and Mother, surrounded by the assembly of root 
and lineage Gurus, Yidams, Three Jewels, Attendants, 
and Protectors. 

Imagining yourself and all living beings going for 
refuge, recite three times: 

I and all sentient beings, the migrators as extensive as 
space, from this time forth until we reach the essence 
of enlightenment, 

Go for refuge to the glorious, sacred Gurus, 
Go for refuge to the complete Buddhas, the Blessed Ones, 
Go for refuge to the sacred Dharmas, 
Go for refuge to the superior Sanghas. 

Generating bodhichitta 

Generate bodhichitta and the four immeasurables while 
reciting three times: 

Once I have attained the state of a complete Buddha, 
I shall free all sentient beings from the ocean of 
samsara' s suffering and lead them to the bliss of full 
enlightenment. For this purpose I shall practise the 
stages of Vajrayogini's path. 
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GREAT LIBERATION OF THE MOTHER 

Receiving blessings 

Now with your palms pressed together recite: 

I prostrate and go for refuge to the Gurus and Three 
Precious Jewels. Please bless my mental continuum. 

Due to reciting this: 

The objects of refuge before me melt into the form of 
white, red, and dark blue rays of light. These dissolve 
into me and I receive their blessings of body, speech, 
and mind. 

GENERATING ONESELF AS VAJRAYOGINI 

Bringing death into the path of the Truth Body 

All worlds and their beings melt into light and dissolve 
into me. 

I too melt into light and dissolve into emptiness. 
I am the actual Truth Body of a Buddha. 

Bringing the intermediate state into the path of the 
Enjoyment Body 

In my place, upon a lotus and sun seat, 
My mind appears as a cubit of red light. 
I am the actual Enjoyment Body. 

Bringing rebirth into the path of the Emanation Body 

These completely transform, 
And I arise as the Emanation Body Vajrayogini, 
Together with my Pure Land. 
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GURU YOGA 

Blessing the environment and offering substances 

Light rays from the letter BAM at my heart 
Purify all worlds and their beings. 
Everything becomes immaculately pure, 
Completely filled with a vast array of offerings, 
The nature of exalted wisdom, and bestowing 

uncontaminated bliss. 

Visualization 

In the space before me is the living Buddha Vajradhara, 
who is inseparable from my root Guru, surrounded by 
all the Mahamudra lineage Gurus, Yidams, Buddhas, 
Bodhisattvas, Dakas, Dakinis, and Dharma Protectors. 

Prayer of seven limbs 

With my body, speech, and mind, humbly I prostrate, 
And make offerings both set out and imagined. 
I confess my wrong deeds from all time, 
And rejoice in the virtues of all. 
Please stay until samsara ceases, 
And turn the Wheel of Dharma for us. 
!.dedicate all virtues to great enlightenment. 

Offering the mandala 

OM VAJRA BHUMI AH HUM 
Great and powerful golden ground, 
OM VAJRA REKHE AH HUM 

At the edge the iron fence stands around the outer circle. 
In the centre Mount Meru the king of mountains, 
Around which are four continents: 
In the east, Purvavideha, in the south, Jambudipa, 
In the west, Aparagodaniya, in the north, Uttarakuru. 
Each has two sub-continents: 
Deha and VideRa, Tsamara and Abatsamara, 
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Satha and Uttaramantrina, Kurava and Kaurava. 
The mountain of jewels, the wish-granting tree, 
The wish-granting cow, and the harvest unsown. 
The precious wheel, the precious jewel, 
The precious queen, the precious minister, 
The precious elephant, the precious supreme horse, 
The precious general, and the great treasure vase. 
The goddess of beauty, the goddess of garlands, 
The goddess of music, the goddess of dance, 
The goddess of flowers, the goddess of incense, 
The goddess of light, and the goddess of scent. 
The sun and the moon, the precious umbrella, 
The banner of victory in every direction. 
In the centre all treasures of both gods and men, 
An excellent collection with nothing left out. 
I offer this to you my kind root Guru and lineage Gurus, 
To all of you sacred and glorious Gurus; 
Please accept with compassion for migrating beings, 
And having accepted please grant us your blessings. 

0 Treasure of Compassion, my Refuge and Protector, 
I offer you the mountain, continents, precious objects, 

treasure vase, sun and moon, 
Which have arisen from my aggregates, sources, and 

elements 
As aspects of the exalted wisdom of spontaneous bliss 

and emptiness. 

I offer without any sense of loss 
The objects that give rise to my attachment, hatred, and 

confusion, 
My friends, enemies, and strangers, our bodies and 

enjoyments; 
Please accept these and bless me to be released directly 

from the three poisons. 

lOAM GURU RATNA MANDALAKAM NIRYATAYAMI 
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Prayers of request to the Mahamudra lineage Gurus 

0 Conqueror Vajradhara, Manjushri, 
Je Tsongkhapa Losang Dragpa, Togdan Jampal Gyatso, 
Baso Chokyi Gyal~san, Mahasiddha Dharmavajra, 
Ensapa Losang Dondrub, and Khadrub Sangye Yeshe, 
I request you please to grant me your blessings 
So that I may cut the clinging of self-grasping within my 

mental continuum, 
Train in love, compassion, and bodhichitta, 
And swiftly accomplish the Mahamudra that is the 

Union of No More Learning. 

0 Venerable Losang Chogyan, Mahasiddha Gendun 
Gyaltsan, 

Drungpa Tsondru Gyaltsan, Konchog Gyaltsan, 
Panchen Losang Yeshe, Losang Trinlay, 
Drubwang Losang Namgyal, .and Kachen Yeshe Gyaltsan, 
I request you please to grant me your blessings 
So that I may cut the clinging of self-grasping within my 

mental continuum, 
Train in love, compassion, and bodhichitta, 
And swiftly accomplish the Mahamudra that is the 

Union of No More Learning. 

0 Phurchog Ngawang Jampa, Panchen Palden Yeshe, 
Khadrub Ngawang Dorje, Ngulchu Dharmabhadra, 
Yangchan Drubpay Dorje, Khadrub Tendzin Tsondru, 
Phabongkhapa Trinlay Gyatso, and Trijang Dorjechang 

Losang Yeshe, 
I request you please to grant me your blessings 
So that I may cut the clinging of self-grasping within my 

mental continuum, 
Train in love, compassion, and bodhichitta, 
And swiftly accomplish the Mahamudra that is the 

Union of No More Learning. 

0 Venerable Kelsang Gyatso Rinpoche, 
Who through your compassion and with your great skill 
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Explain to fortunate disciples 
The instructions of your Guru and the profound lineage, 
I request you please to grant me your blessings 
So that I may cut the clinging of self-grasping within my 

mental continuum, 
Train in love, compassion, and bodhichitta, 
And swiftly accomplish the Mahamudra that is the 

Union of No More Learning. 

Please grant me your blessings 
So that I may see the venerable Guru as a Buddha, 
Overcome attachment for the abodes of samsara, 
And having assumed the burden of liberating all 

migrators, 
Accomplish the common and uncommon paths, 
And swiftly attain the Union of the Mahamudra. 

This body of mine and your body, 0 Father, 
This speech of mine and your speech, 0 Father, 
This mind of mine and your mind, 0 Father, 
Through your blessings may they become inseparably one. 

Special request 

Recite three times: 

I request you my precious Guru Vajradhara, the essence 
of all Buddhas, please bless my mentalcontinuum and 
pacify all outer and inner obstacles so that I may progress 
in the training on the profound path of the Mahamudra 
meditations, and swiftly attain the Mahamudra that is 
the union of bliss and emptiness. 

Receiving blessings 

All the other holy beings dissolve into my root Guru, 
Vajradhara, in the centre. My root Guru too, out of 
affection for me, melts into the form of blue light and, 
entering through the crown of my head, mixes inseparably 
with my mind in the aspect of a letter BAM at my heart. 
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At this point we engage in the actual training in 
Mahamudra meditation. We can do either the common 
Vajrayana Mahamudra meditations as explained in the 
commentary Clear Light of Bliss, or the uncommon 
Vajrayana Mahamudra meditations as explained in the 
commentary Tantric Grounds and Paths. Through this 
we accomplish the Mahamudra that is the union of bliss 
and emptiness, the Mahamudra that is the union of the 
two truths, and the Mahamudra that is the resultant 
Union of No More Learning. 

Dedication 

By this virtue may I see the venerable Guru as a Buddha, 
Overcome attachment for the abodes of samsara, 
And having assumed the burden of liberating all 

migrators, 
Accomplish the common and uncommon paths, 
And swiftly attain the Union of the Mahamudra. 

In short, may I never be parted from you, Venerable 
Guru Dakini, 

But always come under your care, 
And swiftly completing the grounds and paths, 
Attain the great Dakini state. 

Colophon: This sadhana was compiled by Geshe Kelsang Gyatso 
Rinpoche and translated under his compassionate guidance. 

The verse of request to Geshe Kelsang Gyatso was composed 
by the glorious Dharma Protector, Duldzin Dorje Shugdan, 

at the request of Geshe Kelsang's faithful disciples, and 
has been included in this sadhana at their request. 



Great Liberation of the Father 

PRELIMINARY PRAYERS FOR MAHAMUDRA 
MEDITATION IN CONJUNCTION WITH 

HERUKA PRACTICE 



Great Liberation of the Father 

Visualizing the objects of refuge 

In the space before me is Guru Heruka Father and 
Mother, surrounded by the assembly of lineage Gurus, 
Yidams, Buddhas, Bodhisattvas, Heroes, Dakinis, and 
Dharma Protectors. 

Going for refuge and generating aspiring bodhichitta 

Eternally I shall go for refuge 
To Buddha, Dharma, and Sangha. 
For the sake of all living beings 
I shall become Heruka. (3x) 

Generating engaging bodhichitta 

To lead all mother sentient beings to the state of ultimate 
happiness, 

I shall attain as quickly as possible, in this very life, 
The state of the Union of Buddha Heruka; 
For this purpose I shall practise the stages of Heruka's 

path. (3x) 

Iteceiving blessings 

Guru Heruka Father and Mother together with all the 
other objects of refuge dissolve into me, and I receive 
their blessings. 
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GENERATING ONESELF AS HERUKA 

Bringing death into the path of the Truth Body 

All worlds and their beings melt into light and dissolve 
into me. 

I too melt into light and dissolve into emptiness. 
I am the actual Truth Body of Buddha Heruka. 

Bringing the intermediate state into the path of the 
Enjoyment Body 

In my place, upon a lotus and sun seat, 
My mind appears as a cubit of blue light. 
I am the actual Enjoyment Body of Buddha Heruka. 

Bringing rebirth into the path of the Emanation Body 

These completely transform, 
And I arise as the Emanation Body Buddha Heruka, 
Together with my Pure Land. 

GURU YOGA 

Blessing the environment and offering substances 

Light rays from the letter HUM at my heart 
Purify all worlds and their beings. 
Everything becomes immaculately pure, 
Completely filled with a vast array of offerings, 
The nature of exalted wisdom, and bestowing 

uncontaminated bliss. 

Visualization 

In the space before me is the living Buddha Vajradhara, 
who is inseparable from my root Guru, surrounded by 
all the Mahamudra lineage Gurus, Yidams, Buddhas, 
Bodhisattvas, Dakas, Dakinis, and Dharma Protectors. 
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Prayer of seven limbs 

With my body, speech, and mind, humbly I prostrate, 
And make offerings both set out and imagined. 
I confess my wrong deeds from all time, 
And rejoice in the virtues of all. 
Please stay until samsara ceases, 
And turn the Wheel of Dharma for us. 
I dedicate all virtues to great enlightenment. 

Offering the mandala 

OM VAJRA BHUMI AH HUM 

Great and powerful golden ground, 
OM VAJRA REKHE AH HUM 

At the edge the iron fence stands around the outer circle. 
In the centre Mount Meru the king of mountains, 
Around which are four continents: 
In the east, Purvavideha, in the south, Jambudipa, 
In the west, Aparagodaniya, in the north, Uttarakuru. 
Each has two sub-continents: 
Deha and Videha, Tsamara and Abatsamara, 
Satha and Uttaramantrina, Kurava and Kaurava. 
The mountain of jewels, the wish-granting tree, 
The wish-granting cow, and the harvest unsown. 
The precious wheel, the precious jewel, 
The precious queen, the precious minister, 
The precious elephant, the precious supreme horse, 
The precious general, and the great treasure vase. 
The goddess of beauty, the goddess of garlands, 
The goddess of music, the goddess of dance, 
The goddess of flowers, the goddess of incense, 
The goddess of light, and the goddess of scent. 
The sun and the moon, the precious umbrella, 
The banner of victory in every direction. 
In the centre all treasures of both gods and men, 
An excellent collection with nothing left out. 
I offer this to you my kind root Guru and lineage Gurus, 
To all of you sacred and glorious Gurus; 
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Please accept with compassion for migrating beings, 
And having accepted please grant us your blessings. 

0 Treasure of Compassion, my Refuge and Protector, 
I offer you the mountain, continents, precious objects, 

treasure vase, sun and moon, 
Which have arisen from my aggregates, sources, and 

elements 
As aspects of the exalted wisdom of spontaneous bliss 

and emptiness. 

I offer without any sense of loss 
The objects that give rise to my attachment, hatred, and 

confusion, 
My friends, enemies, and strangers, our bodies and 

enjoyments; 
Please accept these and bless me to be released directly 

from the three poisons. 

IDAM GURU RATNA MANDALAKAM NIRYATAYAMI 

Prayers of request to the Mahamudra lineage Gurus 

0 Conqueror Vajradhara, Manjushri, 
Je Tsongkhapa Losang Dragpa, Togdiin }ampiil Gyatso, 
Baso Chokyi Gyaltsiin, Mahasiddha Dharmavajra, 
Ensiipa Losang Dondrub, and Khiidrub Sangye Yeshe, 
I request you please to grant me your blessings 
So that I may cut the clinging of self-grasping within my 

mental continuum, 
Train in love, compassion, and bodhichitta, 
And swiftly accomplish the Mahamudra that is the 

Union of No More Learning. 

0 Venerable Losang Chogyiin, Mahasiddha Gendun 
Gyaltsiin, 

Drungpa Tsondru Gyaltsiin, Konchog Gyaltsan, 
Panchen Losang Yeshe, Losang Trinlay, 
Drubwang Losang Namgyal, and Kachen Yeshe Gyaltsiin, 
I request you please to grant me your blessings 
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So that I may cut the clinging of self-grasping within my 
mental continuum, 

Train in love, compassion, and bodhichitta, 
And swiftly accomplish the Mahamudra that is the 

Union of No More Learning. 

0 Phurchog Ngawang Jampa, Panchen Palden Yeshe, 
Khadrub Ngawang Dorje, Ngulchu Dharmabhadra, 
Yangchan Drubpay Dorje, Khadrub Tendzin Tsondru, 
Phabongkhapa Trinlay Gyatso, and Trijang Dorjechang 

Losang Yeshe, 
I request you please to grant me your blessings 
So that I may cut the clinging of self-grasping within my 

mental continuum, 
Train in love, compassion, and bodhichitta, 
And swiftly accomplish the Mahamudra that is the 

Union of No More Learning. 

0 Venerable Kelsang Gya tso Rinpoche, 
Who through your compassion and with your great skill 
Explain to fortunate disciples 
The instructions of your Guru and the profound lineage, 
I request you please to grant me your blessings 
So that I may cut the clinging of self-grasping within my 

mental continuum, 
Train in love, compassion, and bodhichitta, 
And swiftly accomplish the Mahamudra that is the 

Union of No More Learning. 

Please grant me your blessings 
So that I may see the venerable Guru as a Buddha, 
Overcome attachment for the abodes of samsara, 
And having assumed the burden of liberating all 

migrators, 
Accomplish the common and uncommon paths, 
And swiftly attain the Union of the Mahamudra. 

This body of mine and your body, 0 Father, 
This speech of mine and your speech, 0 Father, 
This mind of mine and your mind, 0 Father, 
Through your blessings may they become inseparably one. 
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Special request 

Recite three times: 

I request you my precious Guru Vajradhara, the essence 
of all Buddhas, please bless my mental continuum and 
pacify all outer and inner obstacles so that I may progress 
in the training on the profound path of the Mahamudra 
meditations, and swiftly attain the Mahamudra that is 
the union of bliss and emptiness. 

Receiving blessings 

All the other holy beings dissolve into my root Guru, 
Vajradhara, in the centre. My root Guru too, out of 
affection for me, melts into the form of blue light and, 
entering through the crown of my head, mixes inseparably 
with my mind in the aspect of a letter HUM at my heart. 

At this point we engage in the actual training in 
Mahamudra meditation. We can do either the common 
Vajrayana Mahamudra meditations as explained in the 
commentary Clear Light of Bliss, or the uncommon 
Vajrayana Mahamudra meditations as explained in the 
commentary Tantric Grounds and Paths. Through this 
we accomplish the Mahamudra that is the union of bliss 
and emptiness, the Mahamudra that is the union of the 
two truths, and the Mahamudra that is the resultant 
Union of No More Learning. 

Dedication 

By this virtue may I see the venerable Guru as a Buddha, 
Overcome attachment for the abodes of samsara, 
And having assumed the burden of liberating all 

migrators, 
Accomplish the common and uncommon paths, 
And swiftly attain the Union of the Mahamudra. 
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In short, may I never be parted from you, Venerable 
Guru Heruka, 

But always come under your care, 
And swiftly completing the grounds and paths, 
Attain the state of the Union of Buddha Heruka. 

Colophon: This sadhana was compiled by Geshe Kelsang Gyatso 
Rinpoche and translated under his compassionate guidance. 

The verse of request to Geshe Kelsang Gyatso was composed 
by the glorious Dharma Protector, Duldzin Dorje Shugdan, 

at the request of Geshe Kelsang' s faithful disciples, and 
has been included in this sadhana at their request. 



An Explanation of the Practice 

The following explanation is based on Great Liberation of the 
Mother, but Great Liberation of the Father can be understood 
in the same way. We begin the preliminary practices by 
going for refuge and generating bodhichitta. In the space 
before us we visualize the principal objects of refuge -
Guru Chakrasambara Father and Mother, surrounded by 
the assembly of root and lineage Gurus, Yidams, and Three 
Jewels. We then go for refuge. to the Guru, Buddha, 
Dharma, and Sangha while reciting the prayer from the 
sadhana and concentrating on its meaning. This practice 
makes our subsequent meditation on the channels, drops, 
and winds a Buddhist path. 

After going for refuge we generate bodhichitta while 
reciting the appropriate prayer from the sadhana. This 
makes our meditation a Mahayana path, which is the main 
path to full enlightenment. In particular, when we recite: 

For this purpose I shall practise the stages of 
Vajrayogini's path 

we generate a special Tantric bodhichitta, and this makes 
our meditation a Vajrayana path, which is the quick path 
to full enlightenment. We should not neglect the practices 
of going for refuge and generating bodhichitta just because 
we are now practising Tantra. On the contrary, for Tantric 
practitioners the basic meditations on Lamrim and Lojong 
are even more important. According to Je Tsongkhapa's 
tradition, the more we practise Highest Yoga Tantra, the 
more we appreciate and practise Lamrim and Lojong. A 
more extensive explanation of these practices of refuge and 
bodhichitta can be found in Guide to Dakini Land. 
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After going for refuge and generating bodhichitta we 
dissolve the objects of refuge into us and receive their bless
ings while reciting the words from the sadhana: 

The objects of refuge before me melt into the form 
of white, red, and dark blue rays of light. These 
dissolve into me and I receive their blessings of 
body, speech, and mind. 

Here, the explanation is a little different from that given in 
Guide to Dakini Land. For the purposes of this practice we 
imagine that all the other objects of refuge dissolve into the 
principal object of refuge, Guru Chakrasambara Father and 
Mother in the centre. Chakrasambara, or Heruka, is a mani
festation of the great bliss of all the Buddhas, whereas 
Vajrayogini, or Vajravarahi, is a manifestation of the wis
dom of all the Buddhas. The former is method and the 
latter is wisdom. Because the great bliss and wisdom of a 
Buddha are one nature, Father Mother Heruka and Vajra
yogini are also one nature, not different people like man 
and wife! Therefore when we are accomplishing Heruka 
we are also accomplishing Vajrayogini, and when we are 
accomplishing Vajrayogini we are accomplishing Heruka. 
We never think of these two holy beings as different 
persons. 

The purpose of these preliminary practices is to prepare 
the basic outline for our subsequent completion stage 
meditation, just as a thangka painter first prepares a rough 
outline of the thangka and then completes it by filling in 
the detail. At this stage we are preparing a rough experi
ence of bliss and emptiness in our mind. As mentioned in 
the commentary, we first need to train in these two separ
ately, and then train in the union of bliss and emptiness. To 
begin with we train in bliss, and so our principal object of 
concentration should be Heruka, whom we recognize as a 
manifestation of the great bliss of all the Buddhas. 

After all the other holy beings have dissolved into 
Heruka, we imagine that Heruka, who is the nature of the 
great bliss of all the Buddhas, melts into light, enters 
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through our crown, descends through our central channel, 
and dissolves into our indestructible wind and mind inside 
the central channel at our heart. We imagine that our mind 
becomes inseparable from Guru Heruka. Because Guru 
Heruka has dissolved into the union of our indestructible 
wind and mind, our mind now becomes the nature of great 
bliss. We imagine very strongly that our own mind has 
become the spontaneous great bliss of all the Buddhas, and 
meditate on this experience of bliss for a while. At the 
beginning, if necessary, we can induce a feeling of bliss by 
bringing to mind. the experience of sexual bliss. At first our 
experience of bliss will not be very strong, but if we develop 
familiarity with this meditation we shall gradually develop 
a special feeling of bliss. We should maintain this experi
ence and keep our own subtle mind focused on this feeling 
single-pointedly. While one part of our mind remains 
single-pointedly on this feeling of bliss, another part should 
remain aware that its nature is Guru Heruka's mind. 

This generation stage practice is a method for ripening 
the bliss of completion stage. It helps us to receive powerful 
blessings, because all the other holy beings dissolve into 
Guru Heruka, and Guru Heruka the~ dissolves into our 
own mind. If we receive all Buddha's blessings through our 
Guru, our spiritual development, and particularly our prac
tice of Sutra and Tantra, will progress very easily. We shall 
experience fewer obstacles, and our good intention, faith, 
and pure view will naturally improve month by month, 
year by year. With blessings our mind will become more 
and more happy and confident, but without blessings our 
mind is like a dry seed from which nothing good will grow. 
Without blessings we shall experience many obstacles, and 
we shall find it difficult to develop and maintain any posi
tive states of mind. Therefore the practice of receiving the 
blessings of all the Buddhas into our mind is of utmost 
importance. 

After meditating on the experience of bliss for a while, 
we begin the practice of bringing death into the path of the 
Truth Body. We recite: 
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All worlds and their beings melt into light and 
dissolve into me. 

Without forgetting the experience of bliss previously gener
ated, we imagine that all worlds and the beings who 
inhabit them melt into light and dissolve into us. We should 
make a very strong decision that nothing is left except our
self, and completely stop the appearance of other things. 
We then think: 

I too melt into light and dissolve into emptiness. 

We strongly recognize that everytiy.ng has now become one 
with emptiness, remember that all phenomena are empty 
of true existence, and concentrate on this knowledge. We 
are now training in emptiness. At this point we should 
recall whatever understanding of emptiness we have and 
mix our mind thoroughly with the meaning of emptiness. 
We should coine to a clear conclusion that everything is 
finally one nature in emptiness, and then perceive nothing 
other than emptiness. Then we should meditate on this 
emptiness single-pointedly. 

Having trained in bliss and emptiness separately, we 
now need to train in the union of bliss and emptiness. 
When we recite: 

I am the actual Truth Body of a Buddha 

we should think that our mind of bliss has mixed with 
emptiness and they have become one nature. We develop 
this recognition strongly, and hold it with concentration. 
This is training in the union of bliss and emptiness. Because 
this is generation stage we have to imagine that our mind 
of bliss becomes one with emptiness, mixing inseparably 
with emptiness like water mixing with water. We hold this 
union of bliss and emptiness without forgetting, and medi
tate on it single-pointedly. 

We then use this union of bliss and emptiness as the basis 
for imputing I. When the union of bliss and emptiness 
becomes permanent and unchanging, it becomes the 
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Dharmakaya, or Truth Body, of a Buddha. Therefore we 
now strongly believe that our mind of bliss is mixed with 
emptiness in a permanent and unchanging union, and we 
take this permanent union as our basis for imputing I. In 
this way we develop the divine pride thinking 'I am the 
Truth Body.' Now our basis for imputing I is our own body, 
which is our very subtle body, and our own mind, which 
is our very subtle mind. This is a special method for caus
ing our very subtle body and mind to manifest. If this 
meditation goes well, later we shall find it very easy to do 
completion stage meditation and to realize the Mahamudra 
that is the actual union of bliss and emptiness. 

This meditation is a collection of wisdom and a cause of 
the attainment of a Buddha's Truth Body. We should try to 
become very familiar with this practice before we die. If we 
can do this practice while we are dying we shall definitely 
be reborn in Vajrayogini's Pure Dakini Land. We shall then 
have purified ordinary death. If we can transform the clear 
light of death into this feeling of the union of bliss and 
emptiness, regarding it as the Truth Body, then, as Khadrub 
Rinpoche said, this practice becomes a supreme practice of 
transference of consciousness. Practitioners of bringing 
death into the path of the Truth Body do not need to prac
tise any separate instruction of transference of conscious
ness - this meditation alone is sufficient. 

The next stage is to practise bringing the intermediate 
state into the path of the Enjoyment Body, and then bring
ing rebirth into the path of the Emanation Body. Detailed 
explanations of these practices and the previous practice of 
bringing death into the path of the Truth Body can be found 
in Guide to Dakini Land. At this stage we imagine that we 
have generated ourself as Vajrayogini with Vajrayogini's 
body, speech, mind, and enjoyments; the environment as 
Pure Dakini Land with the phenomena source palace; and 
all the beings as Heroes and Heroines in the Pure Land. 
This is the basic outline for our subsequent completion 
stage meditations. When we attain the pure illusory body 
all this will become a reality. 
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At the beginning, when we are meditating on ourself as 
Vajrayogini in the Pure Land, we do not need to visualize 
everything very clearly. It is sufficient to have a rough idea 
of how it looks. We should think: 

I am born now into the Pure Land of Vajrayogini. I myself 
am Vajrayogini, and around me are the thirty-seven 
Dakinis and other Dakas and Dakinis. The entire pure 
environment, all the other beings, and myself as Vajra
yogini are all newly-developed. 

We meditate on this rather like a dream. We should try to 
stop all distraction and hold strongly to this rough idea 
until we attain a generic image. We simply try to accom
plish an appearance of our own Pure Land, pure enjoy
ments, pure body, pure speech, and pure mind of 
Vajrayogini, all of which are newly~developed. 

We then proceed with the practice of Guru yoga. The 
purpose of this practice is to receive blessings and accumu
late merit. Here the principal Field for Accumulating Merit 
is Guru Vajradhara, surrounded by the lineage Gurus of 
Vajrayana Mahamudra and other holy beings. We offer the 
practice of the seven limbs and the mandala. The main 
offering is the mandala offering. When we are offering the 
mandala we are offering the whole universe transformed 
into a pure world, into a pure object of offering. We should 
try to familiarize our mind with this. More information on 
this practice can be found in Guide to Dakini Land. 

Finally, we make requests to the lineage Gurus, and then 
a special request: 

I request you my precious Guru Vajradhara, the 
essence of all Buddhas, please bless my mental 
continuum and pacify all outer and inner obstacles 
so that I may progress in the training on the 
profound path of the Mahamudra meditations, and 
swiftly attain the Mahamudra that is the union of 
bliss and emptiness. 
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AN EXPLANATION OF THE PRACTICE 

We imagine that all the holy beings and lineage Gurus 
dissolve into Guru Vajradhara. He melts into the form of 
blue light, enters through the crown of our head, comes 
down through our central channel, and mixes with our 
very subtle mind inside the indestructible drop within the 
central channel at our heart. We imagine that our own very 
subtle body, speech, and mind become inseparable from 
Guru Vajradhara's body, speech, and mind, and that this 
union appears in the aspect of a letter BAM, which is white 
with a tint of red. We meditate briefly on this experience. 

We now proceed to the actual completion stage medi
tation as explained in the main commentary. At the end of 
the meditation we conclude our session by reciting the 
dedication prayers sincerely. 
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Akshobya The manifestation of the aggregate of consciousness of all 
Buddhas. He has a blue-coloured body. 

Amitabha The manifestation of the aggregate of discrimination of all 
Buddhas. He has a red-coloured body. 

Amitayus A Buddha who bestows long life and special wisdom. He 
is the Enjoyment Body aspect of Buddha Amitabha. 

Amoghasiddhi The manifestation of the aggregate of compositional 
factors of all Buddhas. He has a green-coloured body. 

Analytical meditation The mental process of investigating a vir
tuous object- analyzing its nature, function, characteristics, and other 
aspects. See Joyful Path and A Meditation Handbook. 

Anger A deluded mental factor that observes a contaminated object, 
exaggerates its bad qualities, considers it to be undesirable, and 
wishes to harm it. See Understanding the Mind. 

Appearing object In general, an object that appears to a mind. In the 
context of generation stage meditation the appearing object is the 
mandala and Deities. See Understanding the Mind. 

Atisha (AD 982-1054) A famous Indian Buddhist scholar and medi
tation master. He was Abbot of the great Buddhist monastery of 
Vikramashila at a time when Mahayana Buddhism was flourishing 
in India. He was later invited to Tibet and his arrival there led to the 
re-establishment of Buddhism in Tibet. He is the author of the first 
text on the stages of the path, Lamp for the Path. His tradition later 
became known as the 'Kadampa Tradition'. See Joyful Path. 

Attachment A deluded mental factor that observes a contaminated 
object, regards it as a cause of happiness, and wishes for it. See Joyful 
Path and Understanding the Mind. 

Avalokiteshvara 'Chenrezig' in Tibetan, the embodiment of the com
passion of all the Buddhas. At the time of Buddha Shakyamuni he 
manifested as a Bodhisattva disciple. 
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Basis of imputation All phenomena are imputed upon their parts, 
therefore any of the individual parts, or the entire collection of the 
parts of any phenomenon is its basis of imputation. A phenomenon 
is imputed by mind in dependence upon its basis of imputation 
appearing to that mind. See Heart of Wisdom. 

Blessing 'Jin gyi lab' in Tibetan. The transformation'of our mind from 
a negative state to a positive state, from an unhappy state to a happy 
state, or from a state of weakness to a state of strength, through the 
inspiration of holy beings such as our Spiritual Guide, Buddhas, and 
Bodhisa ttvas. 

Body mandala The transformation into a Deity of any part of the 
body of oneself generated as a Deity. See Guide to Dakini Land. 

Buddha family There are five main Buddha families: the families of 
Vairochana, Ratnasambhava, Amitabha, Amoghasiddhi, and Aksho
bya. They are the five purified aggregates- the aggregates of form, 
feeling, discrimination, compositional factors, and consciousness, 
respectively; and the five exalted wisdoms - the exalted mirror-like 
wisdom, the exalted wisdom of equality, the exalted wisdom of indi
vidual realization, the exalted wisdom of accomplishing activities, 
and the exalted wisdom of the Dharmadhatu, respectively. See Great 
Treasury of Merit. 

Buddha nature The root mind of a sentient being and its ultimate 
nature. Buddha nature, Buddha lineage, and Buddha seed are 
synonyms. All sentient beings have Buddha nature and therefore 
have the potential to attain Buddhahood. 

Buddha Shakyamuni The fourth of one thousand Buddhas who are 
to appear in this world during this Fortunate Aeon. The first three 
were Krakuchchhanda, Kanakamuni, and Kashyapa. The fifth 
Buddha will be Maitreya. See Introduction to Buddhism. 

Chandrakirti A great Indian Buddhist scholar and meditation master 
who composed, among many other books, Guide to the Middle Way, 
in which he clearly elucidates the view of the Madhyamika-Prasan
gika school according to Buddha's teachings given in the Perfection of 
Wisdom Sutras. 

Chittamatra One of the two Mahayana schools of Buddhist tenets, 
the other being the Madhyamika school. 'Chittamatra' means 'mind 
only'. According to this school all phenomena are the same nature as 
the mind tl\at apprehends them. They also assert that dependent 
phenomena are truly existent but do not exist external to the mind. 
A Chittarnatrin is a proponent of Chittarnatra tenets. See Meaningful 
to Behold. 
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Clairvoyance Abilities that arise from special concentration. There 
are five principal types of clairvoyance: eye clairvoyance (the ability 
to see subtle and distant forms), ear clairvoyance (the ability to hear 
subtle and distant sounds), remembering former lives, knowing 
others' minds, and the clairvoyance of miracle powers (the ability to 
emanate various forms by mind). Some beings, such as bardo beings 
and some humans and spirits, have contaminated clairvoyance that 
is developed due to karma, but these are not actual clairvoyance. 

Collection of merit A virtuous action motivated by bodhichitta that 
is a main cause for attaining the Form Body of a Buddha. Examples 
are making offerings and prostrations to holy beings with bodhichitta 
motivation, and the practice of the perfections of giving, moral disci
pline, and patience. 

Collection of wisdom A virtuous mental action motivated by bodhi
chitta that 1s a main cause for attaining the Truth Body of a Buddha. 
Examples are listening to, contemplating, and meditating on empti
ness with bodhichitta motivation. 

Commitment being A visualized Buddha or ourself visualized as a 
Buddha. A commitment being is so called because in general it is the 
commitment of all Buddhists to visualize or remember Buddha, and 
in particular it is a commitment of those who have received an 
empowerment into Highest Yoga Tantra to generate themselves as a 
Deity. 

Conceived object The apprehended object of a conceptual mind. It 
need not be an existent object. For example, the conceived object of 
the view of the transitory collection is an inherently existent I, but 
this does not exist. See Heart of Wisdom, Meaningful to Behold, and 
Understanding the Mind. 

Concentration A mental factor that makes its primary mind remain 
on the object single-pointedly. See Clear Light of Bliss, Joyful Path, and 
Understanding the Mind. 

Conceptual mind A thought that apprehends its object through a 
generic image. See Understanding the Mind. 

Contaminated aggregates Any of the aggregates of form, feeling, 
discrimination, compositional factors, and consciousness of a sam
saric being. See Heart of Wisdom and Joyful Path. 

Conventional nature See Ultimate nature. 

Damaru A small hand-drum used in Tantric rituals. Playing the 
damaru symbolizes the gathering of the outer Dakinis into our body, 
and the manifestation of the inner Dakini (the mind of clear light) 
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within our mind through the blazing of inner fire. It is also used as 
a music offering to the Buddhas. See Guide to Dakini Land. 

Deity body Divine body. When a practitioner attains an illusory body 
he or she attains an actual divine body, or Deity body, but not a 
Deity's body. A Deity's body is necessarily a body of a Tantric enlight
ened being. 

Deluded pride A mental factor that, through considering and exag
gerating one's own good qualities or possessions, feels arrogant. See 
Joyful Path and Understanding the Mind. 

Delusion A mental factor that arises from inappropriate attention 
and functions to make the mind unpeaceful and uncontrolled. There 
are three main delusions: ignorance, attachment, and hatred. From 
these all other delusions such as jealousy, pride, and deluded doubt 
arise. See Joyful Path and Understanding the Mind. 

Desire realm The environment of humans, animals, hungry ghosts, 
hell beings, and the gods who enjoy the five objects of desire. 

Dharma Buddha's teachings and the inner realizations that are 
attained in dependence upon them. See Joyful Path. 

Dharmakirti A great Indian Buddhist Yogi and scholar who com
posed Commentary to Valid Cognition, a commentary to Compendium of 
Valid Cognition which was written by his Spiritual Guide, Dignaga. 
See Understanding the Mind. 

Divine body The main body of a person who has attained an illusory 
body. 

Element The nature of any phenomenon. All phenomena hold their 
own natures, which are all included within the eighteen elements. See 
Heart of Wisdom. 

Empowerment A special potential power to attain any of the four 
Buddha bodies which is received by a Tantric practitioner from his 
or her Guru, or from other holy beings, by means of Tantric ritual. It 
is the gateway to the Vajrayana path. See Clear Light of Bliss, Great 
Treasury of Merit, and Guide to Dakini Land. 

Expressive sound An object of hearing that makes its expressed object 
understood. See Understanding the Mind. 

Formless realm The environment of the gods who do not possess 
form. 

Four Mothers Lochana, Mamaki, Benzarahi, and Tara. They are the 
consorts of Vairochana, Ratnasambhava, Amitabha, and Amoghasiddhi, 
respective! y. 

252 



GLOSSARY 

Hearer One of two types of Hinayana practitioner. Both Hearers and 
Solitary Conquerors are Hinayanists, but they differ in their motiv
ation, behaviour, merit, and wisdom. In all these respects Solitary 
Conquerors are superior to Hearers. Hearers are of eight types 
according to the level of delusions they have abandoned: 
Approachers to the state of a Stream Enterer, Abiders in the state of 
a Stream Enterer, Approachers to the state of a Once Returner, Abiders 
in the state of a Once Returner, Approachers to the state of a Never 
Returner, Abiders in the state of a Never Returner, Approachers to 
the state of a Foe Destroyer, and Abiders in the state of a Foe 
Destroyer. A Stream Enterer is on the path of seeing and will never 
again be reborn in the three lower realms; a Once Returner will return 
to the desire realm only once more; and a Never Returner will never 
again return to the desire realm. 

Ignorance A mental factor that is confused about the ultimate nature 
of phenomena. See also Self-grasping. See Heart of Wisdom, Joyful Path, 
and Understanding the Mind. 

Imputation, mere According to the Madhyamika-Prasangika school, 
all phenomena are merely imputed by conception in dependence 
upon their basis of imputation. Therefore they are mere imputation 
and do not exist from their own side in the least. 

Innate delusions Delusions that are not the product of intellectual 
speculation, but arise naturally. See Joyful Path and Understanding the 
Mind. 

Intellectually-formed delusions Delusions that arise as a result of 
relying upon incorrect reasoning or mistaken tenets. See Joyful Path 
and Understanding the Mind. 

Intermediate state 'Bardo' in Tibetan. The state between death and 
rebirth. It begins the moment the consciousness leaves the body and 
ceases the moment the consciousness enters the body of the next life. 
See Joyful Path. 

Jealousy A deluded mental factor that feels displeasure when observ
ing others' enjoyments, good qualities, or good fortune. 

Je Tsongkhapa (AD 1357-1419) An emanation of the Wisdom Buddha 
Manjushri whose appearance in fourteenth-century Tibet as a monk 
was predicted by Buddha. He restored the purity of Buddha's doc
trine and demonstrated how to practise pure Dharma during 
degenerate times. His tradition later became known as the 'Ganden 
Tradition'. See Heart Jewel and Great Treasury of Merit. 

Kadampa A follower of the Kadampa Tradition passed down from 
Atisha and his disciple Dromtonpa. Up to the time of Je Tsongkhapa 
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the tradition is known as the 'Old Kadampa Tradition' and after the 
time of Je Tsongkhapa it is known as the 'New Kadampa Tradition'. 

Karma Sanskrit term referring to actions and their effects. Through 
the force of intention we perform actions with our body, speech, and 
mind, and all of these actions produce effects. The effect of virtuous 
actions is happiness and the effect of negative actions is suffering. See 
Joyful Path. 

Khiidrubje One of the principal disciples of Je Tsongkhapa who did 
much to promote the tradition of Je Tsongkhapa after he passed away. 
See Heart Jewel. 

Khatanga A ritual object symbolizing the sixty-two Deities of 
Heruka. See Guide to Dakini Land. 

Letter A vocalization that is a basis for the composition of names and 
phrases. See Understanding the Mind. 

Lineage A line of instruction that has been handed down from 
Teacher to disciple, with each Guru in the line having gained personal 
experience of the instructions before passing them on to others. 

Lojong Training the mind. A special lineage of instructions deriving 
from Manjushri and passed down through Shantideva, Atisha, and 
the Kadampa Geshes, that emphasizes the generation of bodhichitta 
through the practices of equalizing and exchanging self with others 
combined with taking and giving. See Universal Compassion, Joyful 
Path, and Meaningful to Behold. 

Madhyamika One of the two main schools of Mahayana tenets. The 
Madhyamika view was taught by Buddha in the Perfection of Wisdom 
Sutras during the second Turning of the Wheel of Dharma and was 
subsequently elucidated by Nagarjuna and his followers. There are 
two divisions of this school, Madhyamika-Svatantrika and Madhya
mika-Prasangika, of which the latter is Buddha's final view. See 
Meaningful to Behold. 

Mahasiddha Sanskrit word for 'greatly accomplished one'. Used to 
refer to Yogis or Yoginis with high attainments. 

Maitreya The embodiment of the loving-kindness of all the Buddhas. 
At the time of Buddha Shakyamuni he manifested as a Bodhisattva 
disciple. In the future he will manifest as the fifth universal Buddha. 

Manjushri The embodiment of the wisdom of all the Buddhas. At the 
time of Buddha Shakyamuni he manifested as a Bodhisattva disciple. 
See Great Treasury of Merit and Heart Jewel. 

Mental awareness An awareness that is developed in dependence 
upon its uncommon dominant condition, a mental power. See 
Understanding the Mind. 
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Merit The good fortune created by virtuous action~?. It is the potential 
power to increase our good qualities and produce happiness. 

Nagarjuna A great Indian Buddhist scholar and meditation master 
who revived the Mahayana in the first century AD by bringing to light 
the teachings on the Perfection of Wisdom Sutras. 

New Kadampa Tradition See Kndampa. 

Nine mental abidings Nine levels of concentration leading to tranquil 
abiding. They are: placing the mind, continual placement, replace
ment, close placement, controlling, pacifying, completely pacifying, 
single-pointedness, and placement in equipoise. See Meaningful to 
Behold, Joyful Path, and Clear Light of Bliss. 

Observed object Any object upon which the mind is focused. See 
Understanding the Mind. 

Pratimoksha Sanskrit word for 'individual liberation'. See The Bodhi
sattva Vow. 

Pure Land A pure environment in which there are no true sufferings. 
There are many Pure Lands. For example, Tushita is the Pure Land 
of Buddha Maitreya; Sukhavati is the Pure Land of Buddha Amitabha; 
and Dakini Land, or Keajra, is the Pure Land of Buddha Vajrayogini. 

Purification Generally, any practice that leads to the attainment of a 
pure body, speech, or mind. More specifically, a practice for purifying 
negative karma. See Joyful Path of Good Fortune, The Bodhisattva Vow, 
Universal Compassion, and Guide to Dakini Land. 

Ratnasambhava The manifestation of the aggregate of feeling of all 
Buddhas. He has a yellow-coloured body. 

Samsara This can be understood in two ways: as uninterrupted 
rebirth without freedom or control, or as the aggregates of a being 
who has taken such a rebirth. There are six realms of samsara. Listed 
in ascending order according to the type of karma that causes rebirth 
in them, they are the realms of the hell beings, hungry ghosts, ani
mals, humans, demi-gods, and gods. The first three are lower realms 
or unhappy migrations, and the second three are higher realms or 
happy migrations. Although from the point of view of the karma that 
causes rebirth there, the god realm is the highest realm in samsara, 
the human realm is said to be the most fortunate realm because it 
provides the best conditions for attaining' liberation and enlighten
ment. See Joyful Path. 

Seed-letter The sacred letter from which a Deity is generated. Each 
Deity has a particular seed-letter. For example, the seed-letter of 
Manjushri is DHI, of Tara is TAM, of Vajrayogini is BAM, and of 
Heruka is HUM. 
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Self-grasping A conceptual mind that holds any phenomenon to be 
in¥rently existent. The mind of self-grasping gives rise to all other 
delusions such as anger and attachment. It is the root cause of all 
suffering and dissatisfaction. See Joyful Path and Heart of Wisdom. 

Sense awareness An awareness that is developed in dependence 
upon its uncommon dominant condition, a sense power possessing 
form. See Understanding the Mind. 

Sense power An inner power located in the very centre of a sense 
faculty that functions directly to produce a sense awareness. There 
are five sense powers, one for each type of sense awareness- the eye 
awareness and so forth. They are also known as 'sense powers pos
sessing form'. See Understanding the Mind. 

Seven-point posture of Vairochana A special posture for meditation 
in which parts of our body adopt a particular position: sitting on a 
comfortable cushion with the legs crossed in the vajra position, the 
back straight, the head inclined slightly forward, the eyes remaining 
open slightly, gazing down the nose, the shoulders level, the mouth 
gently closed, and the right hand placed upon the left, palms up, four 
finger widths below the navel with the two thumbs touching just 
above the navel. 'See Meaningful to Behold. 

Shantideva (AD 687-763) A great Indian Buddhist scholar and medi
tation master. He composed Guide to the Bodhisattva's Way of Life. See 
Meaningful to Behold. 

Solitary Conqueror A type of Hinayana practitioner. Also known as 
'Solitary Realizer'. See also Hearer. 

Stream Enterer See Hearer. 

Subsequent attainment The period between meditation sessions. See 
Joyful Path and A Meditation Handbook. 

Superior being 'Arya' in Sanskrit. A being who has a direct realiz
ation of emptiness. There are Hinayana Superiors and Mahayana 
Superiors. 

Superior seeing A special wisdom that sees its object clearly, and that 
is maintained by tranquil abiding and the special suppleness that is 
induced by investigation. See Joyful Path. 

Sutra The teachings of Buddha that are open to everyone to practise. 
These include Buddha's teachings of the three Turnings of the Wheel 
of Dharma. 

Tranquil abiding A concentration that possesses the special bliss of 
suppleness of body and mind that is attained in dependence upon 
completing the nine mental abidings. See Clear Light of Bliss, Joyful 
Path, and Meaningful to Behold. 
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Tsog offering An offering made by an assembly of Heroes and Her
oines. See Guide to Dakini Land and Great Treasury of Merit. 

Tummo Inner fire. An inner heat located at the centre of the navel 
channel wheel. See Clear Light of Bliss, Great Treasury of Merit, and 
Guide to Dakini Land. 

Two truths Conventional truth and ultimate truth. See Meaningful to 
Behold. 

Ultimate nature All phenomena have two natures, a conventional 
nature and an ultimate nature. In the case of a table, for example, the 
table itself, its shape, colour, and so forth are all the conventional 
nature of the table. The ultimate nature of the table is the table's lack 
of inherent existence. See Heart of Wisdom. 

Vairochana The manifestation of the aggregate of form of all 
Buddhas. He has a white-coloured body. 

Vajra Master A fully-qualified Tantric Spiritual Guide. See Great 
Treasury of Merit. 

Vajradhara The source of all Secret Mantra. He is the same nature as 
Buddha Shakyamuni, but displays a different aspect. Buddha Shakya
muni appears in the aspect of an Emanation Body and Conqueror 
Vajradhara appears in the aspect of an Enjoyment Body. See Great 
Treasury of Merit. 

Valid cognizer A cognizer that is non-deceptive with respect to its 
engaged object. There are two types: inferential valid cognizers and 
direct valid cognizers. See Heart of Wisdom and Understanding the 
Mind. 

Wisdom being An actual Buddha, especially one who is invited to 
unite with a visualized commitment being. See also Commitment being. 

Wrong awareness A cognizer that is mistaken with respect to its 
engaged object. See Understanding the Mind. 

Yoga A term used for various spiritual practices that entail maintain
ing a special view, such as Guru yoga and the yogas of eating, 
sleeping, dreaming, and waking. 'Yoga' also refers to union, such as 
the union of tranquil abiding and superior seeing. 

Yogic direct perceiver A direct perceiver that realizes a subtle object 
directly, in dependence upon its uncommon dominant condition, a 
concentration that is a union of tranquil abiding and superior seeing. 
See Understanding the Mind. 
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Study Programmes 

Geshe Kelsang has prepared three study programmes based on his 
books: the General Programme, the Foundation Programme, and the 
Teacher Training Programme. These are designed to fulfil the wishes 
of those who would like to study Buddhism systematically and 
thereby deepen their experience of the essential practices. 

The General Programme provides a basic introduction to Buddhist 
view, meditation, and action, and various kinds of teaching and 
practice from both Sutra and Tantra. 

The Foundation Programme is designed for those who prefer a 
more structured approach to their spiritual training. Based on five of 
Geshe Kelsang's books, this programme lasts for approximately four 
years. The classes consist of readings, teachings, discussion, pujas, 
and meditations. Each subject concludes with an examination. 

The Teacher Training Programme is designed for those who wish 
to train as authentic Dharma Teachers. This programme, which takes 
approximately seven years to complete, is based on twelve of Geshe 
Kelsang's books. To qualify as Dharma Teachers, participants must 
complete the study of all twelve texts, pass an examination in each 
subject, satisfy certain criteria with regard to behaviour and life style, 
and complete various meditation retreats. 

These three programmes are taught worldwide at Centres of the 
New Kadampa Tradition. All these Centres are under the spiritual 
direction of Geshe Kelsang. The two main Centres are: 

Manjushri Centre Madhyamaka Centre 
Conishead Priory Kilnwick Percy _Hall 
Ulverston Pocklington 
Cumbria, LA12 9QQ York, Y04 2UF 
England England 
Tel 0229-584029 Tel 0759-304832 
Founded 1975 Founded 1979 

Addresses of all the other Centres are available from: James Belither, 
Secretary, the New Kadampa Tradition (NKT), Conishead Priory, 
Ulverston, Cumbria, LA12 9QQ, UK. Tel 0229-584029. 
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Index 

absorption of cessation 1 tO 
action mudra 66, 73, 74, 118, 170, 

171, 172 
qualifications 70, 73 

Action Tantra 23, 77 
concentrations 36 
paths 42-3 
root Tantras 23 

actions 201 
non-virtuous 9, 67, 200, 203 
virtuous 9, 69, ~00, 203 

actor analogy 137-8 
Akanishta 45, 117, 197 
Akshobya 44, 57-9, 151, g 

manifestations of 143 
Ambhidana Tantra 120 
Amitabha 44, 61, 152, g 

manifestations of 142 
Amitayus 44, g 
Amoghasiddhi 63, 152, g 

manifestations of 143 
analytical meditation 39, 96, 97, g 
anger 15, 64, 169, g 
appearances 107, 141 
asceticism 65 
aspects of Deities 109, 136, 142-4 
Atisha 61, 67, g 
attachment 10, 11, 20, 79-80, g 

path of 73 
transfo~ed 15, 111 

Attachment Vehicle 11 
attainments, common 

eight great 41-2, 195 
pacifying 35, 41, 164, 195 
increasing 35, 41, 164, 195 
controlling 35, 41-2, 164, 195, 197 
wrathful 35, 41, 164, 195, 197 

attainments, uncommon 41, 42 
Avalokiteshvara 27-34, 44, g 

mantra 28 
self-generation 34 

BAM 83, 86, 127, 129, 132, 159 
bardo (see intermediate state) 
basis of imputation 29, g 
bell 58,66 

symbolism 58-9 
blessings 59, 79, 139, 164, 195, 243, g 
bliss (see also spontaneous great 

bliss; union of bliss and 
emptiness) 110-5, 141, 142, 242 

and emptiness 141, 142 
non-conceptual 37, 39 
of the two stages 109, 243 
two characteristics 110-1, 118 
types 110 

bodhichitta (see also bodhichittas, 
red and white) 10, 64, 74, 117, 
124,241 

Highest Yoga Tantra 50-2 
spontaneous 91 
Sutra 18,50 
Tantric 18-9 
ultimate 118 

bodhichittas, red and white 74, 
133, 193 

Bodhisattva 111, 198 
grounds 11, 43, 52-5 
of Sutra 5, 50 
Superior 11, 188 
tenth ground 5, 186-7, 190 

bodies of a Buddha (see also Truth 
Body; Enjoyment Body; Emanation 
Body) 39, 80, 166, 197, 199 
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body (see also body, very subtle) 
65, 109 

gross 115, 116-7, 176, 179, 180, 181 
subtle 180 
unclean 117, 118 

body, very subtle 115, 116, 180 
branch commitments 67-9 

of abandonment 67-9 
of reliance 69 
additional, of abandonment 69 

branch winds 153-5, 155, 160-1 
bringing death into the path 81-5, 

141, 243 
definition 80 
functions 81 
possesses four attributes 91 

bringing rebirth into the path 80, 
87-9, 245 

definition 81 
bringing the intermediate state into 

the path 80, 85, 245 
definition 80 
functions 86 

Buddha (see also bodies of a 
Buddha) 141 

good qualities 199-206 
speech of 41 
Tantric 11 
ultimate intention 112 

Buddha family (see also 
commitments) 5, 46, g 

Buddhahood (see enlightenment) 
Buddha nature 115, g 
Buddhas, thousand 5 

cause and effect 140, 200, 201 
central channel (see also yoga of 

the central channel) 119, 124-5, 
129-31 

heart 123, 129 
ten doors 118-9 

chakra (see channel wheel) 
Chakrasambara (see Heruka) 
Chandrakirti 80, 106, g 
channel knots 125-6, 164 

at the heart 147, 149, 161, 164, 
167, 171 

channel wheel(s) 125 
of the heart 120 

channel, left 124 
channel, right 124 
channels, drops, and winds 74, 

128-33 
Chittamatra 66, 107, 142, g 
clairvoyance and miracle powers 

161, 164, g 
clear appearance 34, 59, 74, 94, 

97-9, 101 
on the general aspect 97-9 
on specific aspects 99 

Clear Lamp of the Five Stages 195 
clear light (see also clear light 

mind) 50, 51, 108, 183-90 
clear light mind (see also clear 

light; clear light of death; dear 
light of sleep; example clear light; 
meaning clear light; isolated mind; 
very subtle mind) 5, 81, 84, 116, 
155, 169 

actual 164 
facsimile 164 
definition 169 
dualistic appearance 183 
fourth empty 135, 147, 167 
realizing emptiness 5, 107 

Clear Light of Bliss 53, 106, 113, 119, 
170, 178 

common tradition 121 
clear light of death 86, 107, 166, 

172, 182 
clear light of sleep 86, 193 
close retreat 25 
collection 

of merit 17, 136, 166, g 
of wisdom 17, 81, 136, 166, 245, g 

commitment beings 33, g 
commitment substances 66 
commitments 46, 55-74, 89 

individual five Buddha families 
57-63 

five Buddha families in common 
(see also individual entries) 63 

completion stage 54, 55, 65, 105 
definition 105 
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divisions 108 
etymology 106 
final results 195 
non-fabricated yoga 106 
of the three isolations 194 
of the two truths 101, 194 

concentration 203, g 
pure 92, 101 

concentrations, four 26-41, 46 
concentration of the four-limbed 

recitation 26-36 
concentration of abiding in fire 

36-7, 38, 41 
purpose 37 

concentration of abiding in sound 
37-9, 41 

concentration of bestowing 
Iibera tion 39-41, 42-3 

main function 39 
concentrations with recitation 36 
concentrations without recitation 36 
conceptual mind g 

l.evels of 169, 185 
consort (see action mudra) 
contaminated aggregates 14, 29, 96, 

100, g 
continuously residing body (see also 

body, very subtle) 77, 115, 117, 
126 

continuously residing speech (see 
also speech, very subtle) 115 

continuously residing mind (see 
also very subtle mind) 115, 126 

conventional appearances 39, 92 
conventional nature 140, g 
correct ima.gination 75 
creative yoga 75 

damaru 70, g 
death (see also death process; signs 

of dissolution) 105, 107, 116, 
181 

actual moment 148 
clear light 86, 107, 166, 172, 182 
ordinary 81, 168, 173 

death process 85, 148-9, 172 
four empties 167 

external signs 135 
internal signs 81, 83-4, 91, 116, 

135, 168 
deathless 115, 116, 123, 168, 172 
Deities, six 26-31, 36, 39, 41 

Deity of emptiness 27-8, 31 
Deity of sound 28-9, 31 
Deity of letters 29, 31 
Deity of form 29-30, 31 
Deity of the mudra 30, 31 
Deity of signs 30-1, 31 

Deity (see also Deities, six) 34, 102 
four types 25-6 
personal 25, 59, 79, 181 

Deity body g 
actual 77, 92 
mentally generated 77, 78, 92, 93 

deluded pride 94, 96, g 
delusion-obstructions (see 

obstructions, to liberation) 
delusions 14, 15, g 

innate 43, 115, 190, g 
intellectually-formed 43, 115, 190, g 

desire 201 
desire realm 19, 198, g 
Dharma 55, g 

giving 60 
Dharmakirti 79, g 
Dharmavajra 121, 179 
distractions 34, 36, 105 
divine body (see also yoga of 

divine body) 75, 79, 93, 175, g 
gross 85,87 

divine pride 34, 74, 94-7, 101, 197 
basis 96 
of the Truth Body 84, 85, 86, 92, 

244-5 
overcome ordinary conceptions 

14, 59, 95 
doors, nine 33 
dream 107, 141, 142 
dream body 86, 176, 179, 180-1 
drops (see also indestructible drop) 

65, 74, 124, 126 
flowing 112, 135 

dualistic appearance 4-5, 53, 111, 
183-5 
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EH letters 87 
eighteen unshared qualities 205-6 
eighty indicative conceptions 170 
eighty-four Mahasiddhas 55 
elements 134, 143, 152, 201, g 

external 165 
of the body 84 
six 111 

Emanation Body 85, 87, 198-9 
actual 92 
mentally generated 92 
definition 198 
two types 199 

empowerment 6, g 
function 65 
of Action Tantra 25 
of Performance Tantra 45-6 
of Yoga Tantra 46 
of Highest Yoga Tantra 46, 50, 89 
secret 74 

emptiness (see also bliss, and 
emptiness; spontaneous great 
bliss, and emptiness; ultimate 
nature) 27, 73, 85, 106, 110, 185, 
201, 242 

correct view of 39, 74 
essential for Tantra 65, 66, 139 
intellectual understanding 106 
object 106 

Enjoyment Body 86, 87, 181, 188, 
194, 199 

actual 92 
mentally generated 92 
definitions 197-8 
substantial cause 188 
three types 198 

enlightenment 4, 18, 80, 173, 195 
of Hearer 50, 204 
of Solitary Conqueror 50, 204 
of Highest Yoga Tantra 50 
quick path to 85, 111 
three types 204 

Essence of Wisdom Sutra 136, 140 
exalted awareness 9, 10 
example clear light 186 

definition 185-6 
divisions 186 

of isolated mind 85 
expressive sound 157, g 
external method 74 

of isolated mind 170, 190 

faith 66, 139 
families of Action Tantra Deities 

43-4 
families of Performance Tantra 

Deities 45-6 
Father Tantra 49 
fearlessness 60 
Fifty Verses on the Spiritual Guide 72 
five certainties 197-8 
five paths (see also five paths of 

Highest Yoga Tantra) 10, 42-3 
203 

seeing 54 
five paths of Highest Yoga Tantra 

49-52 
accumulation 50, 51 
preparation 51 
seeing 51-4, 113, 188, 190 
meditation 52, 53, 191 
No More Learning 52, 194 

five stages of completion stage (see 
also individual entries) 51, 108 

Five Stages of Completion Stage 108 
Form Body 4, 43, 117, 118, 136 

cause 17, 39 
substantial cause 4, 117, 148, 165, 

188 
form source 78 
form that is a phenomena source 

78,93 
formless realm 28, g 
four aspects of the precious ones 

155 
four classes of Tantra (see also 

individual entries) 19-22 
four complete purities 15 
four correct, specific cognizers 205 
four empties (see also subtle 
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minds) 147, 168-70 
facsimiles 167 
levels 167 
of isolated body 167 
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of isolated speech 145-7, 164, 167 
of isolated mind 166, 167 
of death 167 
of sleep 169 

four fearlessnesses 205 
four Mothers 143, g 
four seals of Yoga Tantra 47 
fourteen root downfalls 63-7 
functioning thing 140 
Fundamental Wisdom 106 

generation stage (see also gross 
generation stage meditation; 
subtle generation stage 
meditation; three bringings) 
17, 54, 55, 65, 74, 75-103, 195 

benefits 78-9 
confusion about it 78 
definition 75 
divisions 93-4 
measurement 102-3 
realizations 51 
three characteristics 101-2 
four attributes 75-7, 91-2 

Ghantapa 73, 121 
giving 60-1 
Goddesses 20-2, 143-4 _ 
Great Exposition of the Stages of 

Secret Mantra 19, 23, 45 
Great Liberation of the· Father 128, 

133, 241 
Gteat Liberation of the Mother 128 

explanation 241-7 
Great Mother Perfection of Wisdom 

58 
Great Vehicle (see Mahayana) 
Green Tara 44 
gross downfalls of the Secret 

Mantra vows 69-72 
gross generation stage meditation 

94-9 
complete realization 100 
object 97 

gross mind 5, 105, 106, 169, 183, 187 
appearances to 107 
three levels 170 

ground (see spiritual ground) 

ground of imaginary engagement 54 
Guhyasamaja Tantra 49, 123 
Guide to Dakini Land 61, 73, 241, 

245, 246 
Guide to the Bodhisattva's Way of 

Life 117, 139 
Guide to the Middle Way 106, 140 
Guru yoga 246 
Gyalwa Ensapa 121, 179 

Hearer 203, g 
enlightenment 9, 50, 204 

Hearer's vehicle (see Hinayana) 
Heart Sutra (see Essence of Wisdom 

Sutra) 
hell 9, 80 
Heruka 155, 157, 242 

definitive 107, 108 
interpretative 107 

Heruka Tantra 49 
Hevajra Tantra 49, 91, 120 
Highest Yoga Tantra 21, 49-74 

essence 22 
Hinayana 6, 9, 10-1 

Foe Destroyer 188 
Hearers' Vehicle 61 
Solitary Conquerors' Vehicle 61 
grounds 9 
paths 9, 203 

HUM 133 

I (see also divine pride) 28, 30 
ignorance 15, g 
illusory body (see also illusory 

body, impure; illusory body, 
pure) 4, 50, 51, 101, 108, 168, 
175-83 

basis for 93, 116 
cause of gross divine body 85, 87 
definition 175 
etymology 175, 179 
of the fourth stage 194 
substantial cause 148, 165, 175 

illusory body, impure 86, 108, 188 
definition 175 
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fifteen characteristics 176-9 
substantial cause 175, 176 
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two types 179 
when attained 179 

illusory body, pure 86, 108, 116, 
188, 245 

contributory cause 118, 192 
definition 175 
substantial cause 191 
when attained 52, 115, 179 

imputation, mere 101, g 
imputed object 29 
indestructible drop 116, 120, 126, 

131-2, 132-3, 149, 167 
indestructible mind 115 
indestructible wind 115 
indestructible wind and mind 116, 

126-7, 132, 149, 159 
inner fire (see tummo) 
inner winds (see winds) 
intermediate state (see also bringing 

the intermediate state into the 
path) 148, 166, g 

being 88, 182 
body 86, 176, 181 

internal method 74 
of isolated mind 170-1, 190 

Introduction to Buddhism 182 
isolated body of completion stage 

108-44, 120 
actual realization 133 
definition 1 08-9 
divisions 109 
during meditation 110-36, 144 
during meditation break 136-44 
four empties 167 
life exertion 127 

isolated body of generation stage 
109 

isola ted mind (see also .ultimate 
example clear light of isolated 
mind) 50, 51, 66, 108, 165-73 

definition 165 
divisions 166 
example clear light 84 
external method 170, 190 
internal method 170-1, 190 
four empties 166 
mere realization 171 

ultimate realization 171, 172 
ultimate 168 
when attained 165-6 
wisdom of 166 

isolated speech 51, 108, 145-65 
actual realizations 164 
definition 145 
four empties 145-7, 164, 167 
life exertion 132 

jealousy 15, g 
Je Tsongkhapa 1, 12, 78, 89, 112, 

141, g 
lineage Guru 120, 121 
pure teachings 55 

Joyful Path of Good Fortune 1, 57, 99 

Kachen Yeshe Gyaltsan 45 
Kadampa g 
Kagyii 120 
karma 9, g 

contaminated 14 
Khadrubje 45, 245, g 
khatanga 70, g 
knots (see channel knots) 

Lama Chapa (see Offering to the 
Spiritual Guide) 

Lamp for the Path to Enlightenment 38 
Lamp of Condensed Deeds 108 
Lamrim 1, 61, 74, 241 

root text 1 
letter 157-8, g 

written 157 
liberation (see also nirvana) 112, 115 

great 39 
life exertion 123, 182 

four types 123 
of isolated body 127-36 
of isolated speech 132 
on the drop of light 159 

lineage g 
of uncommon Vajrayana 
Mahamudra 120, 121 

Little Sambara Tantra 147-8 
Lojong 241, g 
Longdol Lama 85, 124 
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Lotus family 43, 44, 45 
commitment mudra 30 

love 60, 64 

Madhyamika-Prasangika 29, 65, 66, 
107, g 

Sutra 142 
Tantra 142, 187 

magician analogy 95 
Mahasiddha g 
Mahayana (see also Paramitayana; 

Vajrayana) 50 
grounds 9 
paths 9, 42, 203 

Mairichi 43-4 
Maitreya 5, g 
mandala 93 

body 30, 93, 100, 127, g 
manifestations of bliss and 

emptiness 102, 109, 136-42 
manifestations of emptiness 136-42 
Manjushri 12, 43, 120, g 

self-generation 31 
mantra (see also individual 

mantras; mantra recitation) 34, 
155-8 

four types 157 
mind protection 13-5, 157 
root of 158 
ultimate 157 

mantra recitation (see also mantra; 
·vajra recitation) 34-6 

gross 35, 41 
subtle 35, 41 
verbal 150, 156 
mental 150, 156 
sound base 34, 36, 41 
types 34-5, 150 
ultimate 150 

Marpa 182 
meaning clear light 4, 17, 51, 101, 

108,175,183-90,191 
definition 183 
divisions 188-9 
etymologies 185-6 
first ground 52 
indispensable 187 

external pacification 189 
internal pacification 189 
union of bliss and emptiness 

113, 116 
when attained 189 

Meaningful to Behold 139 
Meditation Handbook, A 1 
mental awareness 155, 169, g 
merit 139, 166, 195, g 
method practices 17, 43, 47 

indivisible with wisdom 17 
Milarepa 107, 120, 121-3 
mind base 33-4, 36, 38, 41 
mind of a Buddha 166 
mind protection 13-5, 157 
mistaken appearance 101 
monk analogy 137 
moral discipline 57 

of Highest Yoga Tantra 136 
Mother Tantra 49, 72 
motivation 91 
Munivairochana 45 

Nagarjuna 55, 78, 106, 117, 179, g 
New Kadampa Tradition 12, g 
nine mental abidings 97, g 
nirvana (see also liberation) 112 

non-abiding 39 
non-faith 64 

object 
appearing 77, g 
conceived 77, g 
observed 77, g 
incorrect 79 
mentally generated 79 
real 79 

objects of desire 19-20, 22, 193 
obstructions 

to liberation 14, 52, 191 
to omniscience 5, 43, 53, 188, 191, 

193 
Ocean of Nectar 139 
Offering to the Spiritual Guide 120, 128 
offerings (see also tsog offering) 
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kusali tsog 60 
mandala 246 

OMAHHUM 
recitation 159-63, 171-2 
source of 156-7 

OM AH RA PA TSA NA DHI 31 
OM MAN! PAME HUM 28, 29, 34, 

36,37 
OM PAMA UBHAWAYE SOHA 30 
only mind 142 
ordinary appearances 13-5, 34, 53, 

85, 96, 142 
of body 108, 109 
overcoming 31, 59, 94, 136 

ordinary conceptions 13-5, 34, 96, 
142, 192 

of body 109 
overcoming 31, 59, 94, 95, 136 

ordinary union (see also union of 
abandonment) 52, 53, 191 

Ornament of Clear Realizations 161 
other base 33, 36, 41 

Paramitayana 10, 11, 61, 186 
path (see also five paths) 

spiritual 9 
common 1 
uncommon 
external 7, 203 
internal 1, 7-9, 203 
Hinayana 9, 203 
Mahayana 9, 42-3, 203 
Vajrayana 1 
of attachment 73 

penetrating 
our own body 118, 120 
another's body 118 

Perfection of Wisdom Sutras 61 
Perfection Vehicle (see 

Paramitayana) 
Performance Tantra 20, 45-6, 77 

scriptures 45 
phenomena source 87, 88, 245 
powers 201-3 
Pratimoksha vows 64, 67, 72, g 
Prayer of the Stages of the Path 1, 2 
preliminary practices 127-8, 241-7 

common 128 
uncommon 120, 127 

principal union (see also union of 
realization) 53 

process of absorption 170-1 
subsequent destruction 170 
holding the body entirely 171 

pure appearances 161 
Pure Dakini Land 96, 245 

outer 99, 177 
pure enjoyments 102, 177 
Pure Land (see also Pure Dakini 

Land) 79, 102, 111, 161, g 
of Akanishta 45, 117, 197 

pure view 71 
purification 79, 102, 139, g 

Ratnasambhava 60-1, 152, g 
·manifestations of 142 

rebirth 148 
refuge 57, 241 
Rinchen Sangpo 61 
ritual objects 70 
root winds 151-3, 160 

life-supporting 151, 153, 155, 159, 
163-4 

downward-voiding 112, 113, 152, 
163-4 

upward-moving 145, 152 
equally-abiding 152 
pervading 152, 171 

samsara 28, g 
cause 111 
root 13 

Saraha 20 
Sarvavirti 46 
scriptures 158 
Secret Mantra 1, 4, 12, 13, 58, 73 

benefits 19 
good qualities 12-9 

seed-letter 81, g 
self 

gross 181-2 
subtle 178, 181-2 

self base 26-7, 36 
self-generation 41 
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self-generation as Avalokiteshvara 
26-31, 34 

self-generation as Manjushri 31 
self-generation of Highest Yoga 

Tantra 51, 59 
as Vajrayogini 77-8, 116, 128, 

243-6 
self-grasping 28, 100, 140, g 

antidote 28, 106 
mounted wind 111, 147, 149 

seminal fluid 7 4 
sense awareness 153, 169, g 
sense powers 153, g 
sensual pleasure 19 

transformed into the path 20-2 
seven pre-eminent qualities of 

embrace 194, 198, 207 
sexual activity 110, 112, 118 

transformed into the path 20, 21 
sexual misconduct 21 
Shakyamuni, Buddha 7, 10, 11, 45, 

187, g 
Shantideva 118, g 
short-AH 119 
signs of dissolution 83-4, 91, 116, 

134-5, 164, 168 
Six Session Yoga 57 
six stages of completion stage 108 

summary 192 
Six Yogas of Naropa 119 
sleep 105, 169 

dear light of 86, 193 
snow lion 13 
Solitary Conqueror 203, g 

enlightenment 9, 50, 204 
Song of the Spring Queen 111 
sound base 34-6, 41 
speech (see also speech, very 

subtle) 157 
root of 145, 158, 164 

speech, very subtle 115, 127 
spiritual ground (see also thirteen 

grounds of Highest Yoga 
Tantra) 9 

Bodhisattva 43, .52-5 
fourteen of Highest Yoga Tantra 

54 

Spiritual Guide 64, 69, 121 
spiritual vehicle (see Vehicle) 
spontaneous great bliss 103, 113, 193 

and emptiness 11, 106, 164, 167 
Stream Enterer 91, g 
subsequent attainment 102, 109, 

145, 166, g 
subtle generation stage meditation 99-100 

complete realization 100 
supreme object 100 

subtle minds (see also clear light 
mind; four empties) 105, 168-70 

white appearance 4-5, 84, 135, 168, 
189 

red increase 4-5, 84, 135, 168, 189 
black near-attainment 4-5, 84, 135, 

167, 168-9, 183, 189, 191 
white appearance of reverse order 

168 
red increase of reverse order 168 
black near-attainment of reverse 

order 168, 176, 191 
contaminated 4, 183 
mounted winds 155 

suicide 65 
Superior being 51 190, g 

meditation on emptiness 139 
of Highest Yoga Tantra 51 

Superior Bodhisattva 11, 188 
Superior Mahayanist 54 
superior seeing 39, g 
suppleness 38, 110 

of completion stage 113 
Sutra 4-5, 61, 112, g 

foundation for Tantra 7, 18, 65, 112 
meditation on emptiness 106 

Sutra ground(s) 52 
tenth 5, 186, 190 

Sutra on the Four Noble Truths 61 

Tantra 1, 4-5, 18-9 
meditation on emptiness 106 
pure 12 

Tantric vows 6, 46, 64, 67, 74 
Tarma Dode 182 
Tathagata family 43-4, 45 
ten forces 7, 199-205 
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thangka painter analogy 128, 242 
thirteen grounds of Highest Yoga 

Tantra 52-4 
first 52-3, 54 
second 53 

three bringings (see also individual 
entries) 80 

generation stage 89 
completion stage 89, 103 
purpose 89 

The Three Principal Aspects of the 
Path 139 

three types of enjoyment 187, 192, 
197, 198 

three-OM mantra 87, 155-6 
Tibet 78 
Togdan Jampal Gyatso 121 
tranquil abiding 34, g 

object 37, 38-9 
of Sut'ra 110, 113 
on generation stage 97 

transference of consciousness 182, 
245 

Truth Body 43, 136, 188, 199 
actual 92 
mentally generated 92 
cause 4, 17, 39, 245 
definition 199 
indivisible bliss and emptiness 

142, 244 
substantial cause 4, 117 
Nature 199 
Wisdom 199 

tsog offering 66, 71, g 
tummo 112, 113, 124, g 
turtle 33 
twelve dependent-related links 9 
two truths 141, g 

of Highest Yoga Tantra 101, 194 

ultimate example clear light of 
isolated mind 85, 108, 132, 
172, 175, 185, 190 

at death 85, 172 
contaminated 189 

ultimate nature 27, 140, g 
of form 137-9 

uncommon commitments of Mother 
Tantra 72-4 

uninterrupted path 54 
union 51, 108, 190-2 

definition 190 
divisions 190 

union of abandonment (see also 
ordinary union) 52, 191 

union of realization (see also 
principal union) 53, 191, 193, 194 

union of appearance and 
emptiness 47 

union of bliss and emptiness 17, 
107, 110, 117, 118, 242, 244 

essence of Highest Yoga Tantra 
22,58 

meaning clear light 113, 116 
union of meaning clear light and 

pure illusory body 18, 53, 191, 194 
union of Sutra and Tantra 12 
union of wind and mantra 150 
union with a consort 70, 73 
union that needs learning 50, 191, 

194, 197 
Union of No More Learning 50, 54, 

117, 121, 191, 193 

vacuole 126, 131 
Vairochana 43, 57, 152, g 

manifestations of 142 
seven-point posture 158, g 

vajra 17, 58, 66 
symbolism 58-9 

vajra body 43, 117, 118, 123, 156, 178 
pure illusory body 115, 116 

vajra brothers and sisters 64, 69 
Vajra family 43, 44, 45 
Vajra Master 46, 59, g 
vajra mind 156 
vajra recitation 127, 156, 158, 182 

benefits 164 

271 

definition 150 
divisions 150 
etymology 150 
loosen knots 147, 149, 161 
purify winds 149, 155 
mantra recitation 150 
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meditation 149, 158-65 
on the pervading wind 171-2 
wind recitation 150 

Vajra Rosary Tantra 147 
vajra speech 44, 156 
vajra-like concentration 54, 193 
Vajradhara 13, 49, 120, g 
Vajrayana 1, 6, 10, 11, 17 
Vajrayanil Mahamudra 106, 127 

of the unequalled Virtuous 
Tradition 120 

Vajrayogini 158, 242 
emanations 67 
self-generation 77-8, 116, 128, 

243-6 
Vajravarahi (see Vajrayogini) 
Vajra Vehicle (see Vajrayana) 
valid cognizer 92, g 
vase breathing 34, 182 
Vehicle (see also Hinayana; 

Mahayana; Vajrayana) 50 
Attachment 11 
spiritual 9 
Secret 13 
Man,ra 13-5 
Effect 15-7 
Method 17-8 
Tantric 18-9 
of Sutra 61 

very subtle mind 106, 115, 126, 169, 
178 

Vinaya 12 
vows 63 

Pratimoksha 64, 67, 72, g 
Bodhisattva 6, 25, 64, 67, 72 
of Highest Yoga Tantra 55 
Sutra 74 
Tantric 6, 46, 64, 67, 74 

very subtle) 33, 51, 124, 182 
definition 151 
external 151, 164 
internal 33, 127, 151, 155, 157 
gross 134 
subtle 134 
impure 147, 148 
pure 149, 161 
types 127 

winds, entering, abiding, dissolving 
84, 103, 105, 112, 123, 155 

signs of 133-6 
wisdom 10, 195 
wisdom beings 33, 96, 103, g 
wisdom mudra 73, 74 
wisdom of the final continuum (see 

vajra-like concentration) 
wisdom practices 43, 47 

indivisible with method 17 
wisdom wind 150, 164 
wishfulfilling cow 124 
wrong awareness 92, g 

Yamantaka practitioner 101 
Yamantaka Tantra 49 
Yidam (see Deity, personal) 
yoga 75, g 
yoga of divine body 77 

four attributes 75-7, 91-2 
yoga of the central channel 118, 

124, 129-31 
two characteristics 131 

yoga of the drop 118, 124, 131-2 
two characteristics 132 

yoga of wind 118, 124, 132-3, 147, 
149, 161 

three characteristics 133 
yoga of the second stage 106 
Yoga Tantra 20, 46-7 

White Tara 44 four seals 47 
wind recitation 150 Tantras 46 
wind, very subtle 148, 150, 178 yoga without signs 18, 41, 42, 43, 

continuously residing body 77, 46, 47 
117, 126, 180 yogas with signs 18, 41, 42, 43, 46, 

root of speech 145, 158, 164 47 
winds (see also branch winds; root yogas, three 41 

winds; signs of dissolution; wind, yogic direct perceiver 79, 186, g 
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