
Chapter HI : Tantric Doctrine in ^evajra Tantraj

1. The essence of Highest Yoga Tantra

In chapter One of the thesis, it has been cited that the unique feature 

of Buddhist Tantra, specially Highest Yoga Tantra is the application of 

Emptiness Yoga in union with. Deity Yoga and that the tantric practice is 

built on a foundation of: altruistic motivation and requires the

Bodhisattvas’ altruistic deeds. In the four Tantra sets the distinctive

tantric practice of Deity Yoga, motivated by great compassion and 

beginning with Emptiness Yoga, is carried out in different ways.

Various levels of desire - involved in looking, smiling, touching, and 

sexual union —are utilized by the main trainees of the four Tantra 

schools in accordance with their disposition to styles of practice. It is 

done to emphasize external activities, balance external activities and 

meditative stabilization, emphasize meditative stabilization, or exclusively 

focus on meditative stabilization. The tantric techniques are geared to the 

levels of capacity of trainees as they proceed in their practice over the 

continuum of life times, the variety of vehicles and forms being a

representation of Buddha’s compassionate knowledge.159

In all four Tantras desire is used in the path. But it is only in Highest 

Yoga Tantra that the desire for sexual union is used in the path for 

liberation. It does not mean that sexual promiscuity is being advocated. 

In fact in Tantra the Six perfections recommended in the Sutra path is 

more stringently adhered to and a person with overwhelming compassion 

for the suffering sentient beings can enter the Tantra path. The reason 

for entering the Tantra path is to hasten the process of enlightenment 

for the benefit of others. One of the techniques used to quicken the 

progress is sexual desire. But a practitioner can deem himself eligible to

159 His Holiness the Dalai Lama, (tr., ed. & Intro, by) Jeffrey Hopkins, Kalachakra 
Tantra (Boston: Wisdom Publications, Enlarged ed., 1999), p.38.
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use sexual desire only after he has mastered the practices of the 

Generation Stage that deals with clear conceptual understanding of 

Sunyata or Emptiness and using the same consciousness to manifest 

himself and his environment in the deity form by replicating the Clear 

Light experiences of Death, Intetrmediate State and Re—birth.

1) Union of Sunyata and Bodhicitta

It has been claimed by the texts of Highest Yoga Tantra that the path 

recommended in them can take one to the ultimate state of union (great 

bliss and emptiness) within this short lifespan of degenerate era. This 
considered a ‘degenerate era’ (snyigs dus) for it is characterized by strife 

and violence. The ultimate state of union is characterized by the seven 

features. The seven features are: complete enjoyment, embracing each 

other, great bliss, emptiness of inherent existence, compassion, 

uninterrupted continuum and non-cessation. This state of union is 

attainable by the Highest Yoga Tantric practice.

Before listening to Dharma teachings it is very important to set up a 

proper motivation-especially for the study and practice of Greater 

Vehicle Buddhism and particularly for Tantra such as this. In the present 

context a proper motivation means an altruistic motivation. This 
motivation will be discussed now.

The purpose for listening to this tantric teaching is to practise it as' 

sincerely as possible in order to attain enlightenment, to fulfil the wishes 

of all sentient beings to remove their sufferings completely and to give 

genuine, lasting happiness. This kind of motivation is extremely 

important. If both listener and teacher have such a motivation, that would 
be most excellent, and the practice would become effective accordingly. 

Conversely, if one lacked in such an altruistic attitude practice would not 

be of much benefit even if the teachings were of the Greater Vehicle, or 

within that Tantric Vehicle or within that even Highest Yoga Tantra.160
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A spiritual practitioner whether he is a Vedantin, Jaina or Buddhist he 
has to follow the path decreed in the faith he adheres to in order to 
attain liberation from cyclic existence. According to Buddhist Tantra only 
the power of a union of method and wisdom - namely the union of 
compassion, as a greatly blissful awareness, and the discriminating 
awareness of emptiness; can lead one to attain the total release of
supreme nirvana, namely enlightenment. The emphasis on compassion 
distinguishes the Mahay ana path of Bodhisattva from that of an arhat.

As explained earlier the Sanskrit word for compassion “karupa,” has the 
implication of “that which blocks or prevents bliss.” In general, when one 

.develops compassion, one develops very strongly the attitude that cannot 
bear the suffering of other beings. There is a strong wish to end it and
to make them free. Although one does not actu'dly experience others’
suffering at that time, the strength of the attitude that cannot bear their 
suffering causes one’s mind to become unhappy. This is the general 
sense in which compassion blocks bliss.

In Tantra compassion “karupa,”and Bodhicitta has a deeper significance. 
Bodhicitta refers to seminal fluid and also to the bliss of orgasmic
emission. In this context, compassion “karupa refers to the blocking of 
the bliss of orgasmic emission — either male or female. A greatly 
blissful deep awareness arises only when the bliss of orgasmic emission 
is blocked. More specifically, the subtle and deep awareness arises from 
binding the subtle energy-drops or energy-sparks so that one does not 
emit and lose them, as happens with orgasm. This is why such a blissful 
awareness is also called “karupa,” compassion - that which blocks bliss. 
Furthermore, greatly blissful deep awareness enables one to free others 
from their suffering. Thus another reason for calling greatly blissful 
awareness “compassion” is that it acts as a cause for success in the 
practice of compassion.161

160 Master Yangchen Gawai Lodoe, (tr. by) Tenzin Dorjee, Paths and Grounds of 
Ghhyasamaja According to Arya Nagarjuna (Dharamsala: Library of Tibetan Works 
and Archives, reprinted, 2000), p9.
161 H.H. The DALAI LAMA & Alexander Berzin, The Gelug/KagyO Tradition of

- 103 -



Just as compassion is an integral part of Tantra, so is the realization of 

the Clear Light Mind. From the Prasangika perspective the mind is by 

nature pure and luminous but due to defilements it is not perceived in its 

proper nature. The Highest Yoga Tantra (anuttara yoga tantra) helps one 

to actualize the pure and clear light mind which has the capacity to 

directly cognize emptiness as it is itself of the nature of emptiness. The 

truth of this statement is realized even by practitioner who may not have 

started with the Prasangika-Madhyamika view. This is possible as 

anuttarayoga tantra in its higher state or stage of completion initiates the 

yogi to focus on the energy winds and to make them abide in the central 

channel thereby helping him to manifest a more subtle mind.

Finally the most subtle clear light level of mind is made manifest. As 

the yogi’s experience of this clear light mind becomes increasingly more 

profound and subtle, the mass of divergent appearance—making minds and 

discordant appearances of true, inherent existence automatically dissolves 

and ceases as one strongly focuses on clear light. As this ceasing or 

stopping becomes total and the yogi reaches the full, complete experience 

of primordial simultaneously arising clear light, he directly experiences 

his clear light mind automatically giving rise to an aspect that has the 

appearance of the object. The mind gives rise to when it has 

straightforward, non—conceptual perception of voidness - a total absence 

of fantasized, impossible ways of existing in general. By means of his 

experience of the dissolution of the most subtle level of divergent 

appearance making minds and the most subtle level of divergent 

appearances, he consequently gains a decisive understanding that all 

phenomena including mind lacks in true and inherent existence and is not 

established from its own side. In this way, he gains conviction in the 

non—affirming refutation and nullification of true, inherent, findable 

existence or in the Prasangika-Madhyamika view.

The Third Panchen Lama has summarized this by stating that, “The 

boundary line marking when yogi practitioners holding a Chittamatra view

MAHAMUDRA (New York: Snow Lion Publications, 1997), pp.249-250.
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gain a decisive understanding of the Prasangika-Madhyamika view, with 

nothing incorrect, is when they practice the mind isolation stage of 

anuttarayoga tantra’s Complete stage. At that stage, their inner 

experience induces exceptional conviction in the correct Madhyamika 

view.”162

Therefor it is essential for a Bodhisattva to uphold the Prasangika 

Madhyamika view specially he is on the Tantra path. As all the internal 

experiences encountered in this path validates the Prasangika Madhyamika 

view of Sunyata or Emptiness of inherent existence of both the 

phenomena and self. A Bodhisattva’s progress on the path depends on the 

, practice of uniting Sunyata with Bodhicitta. Therefore a correct 

understanding of Sflnyata which forms the wisdom (prajfia) aspect of the 

path must be conjoined with Bodhicitta, that is generating the mind of 

enlightenment for the benefit of all sentient beings; this forms the means 

(upaya) aspect of the path. Without the fusion of Wisdom and Means one 

cannot attain the omniscient mind of Buddha.

In Sutra one does not achieve a union of method and wisdom in which 

compassion and wisdom are actually present in one consciousness. It is 

no small thing for an activity to be conjoined with the force of an 

understanding of emptiness or the force of compassion. It is just that 

Tantra has an even more profound type of unity wherein the realizational 

mind itself, out of compassion, appears as a deity. That very form is the 

aspect of compassionate method.

2) Wisdom (prajfia) and Means (upaya)

The term prajfia means Wisdom and the upaya is Means. The wisdom 

aspect of the two Mahayana Schools - Sutra and Tantra is same. 

Emptiness [as presented in Nagarjuna's Mulamadhyamikakarika] is the 

ultimate truth for both schools. Bodhicitta or (altruistic mind generation)

162 h.H. The DALAI LAMA & Alexander Berzin, Ibid, pp.250-251.
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is similar for both types of Mahayanists. However, the difference lies in 
the Means adopted by the two schools in realizing the ultimate truth — 
Emptiness. Both schools consider the attainment of Buddhahood as the 
final state of liberation from all afflictions and obstructions to 
omniscience. The reason for seeking Buddhahood is to have the power to 
help all sentient beings skillfully and effectively. But a Buddha needs to 
have an Emanation and Enjoyment Body to help sentient beings. The 
Truth Body of the Buddha is too subtle to be perceived by anyone other 
than a Buddha. According to Sutra Schools the Form Bodies are 
manifested as a result of the merits accumulated by Bodhisattvas while 
progressing on the path to liberation. In Tantra primarily the Highest 
Yoga Tantra the Means to attain the Form Body is the practice of 
generating oneself as a deity with the pride of deity right from the time 
of receiving initiation from a qualified tantric master. Thus it is noticed 
that both schools combined the Wisdom and the Means to progress on 
the Bodhisattva path.

A Buddha who actually appears to trainees and achieves their aims is 
not the Truth Body but the two aspects of the Form Body [the Bodies 
of Complete Enjoyment and Emanation]. A Truth Body is achieved 
through the wisdom cognizing the profound [emptiness] and Form Bodies 
are achieved through vast methods. Also, the Two Bodies cannot be 
attained with a wisdom lacking method or with a method lacking wisdom. 
Therefore, one needs inseparable wisdom and method; this is a tenet of 
Mahayanists in general.

Next it is examined how the method is explained in the texts of 
Highest Yoga Tantra. This section has two parts:

The first chapter of the rVajrapafijara Tantrajj expresses the method 
clearly:

If emptiness were the method, then 
Buddhahood could not be. Since other 
Than this cause there would be no other fruit.
The method is not emptiness.
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The Conquerors teach emptiness 

To overcome the conceptions of self 
In those who from [fright] views have turned away 

And in those who seek the view of self.

Therefore it is the ‘circle of a mandala’,
It is a binding of the blissful method.
Through the yoga of Buddha pride 
Buddhahood wilt not be distant.

A Teacher has the two and thirty signs 
As well as all the eighty minor marks,
Therefore the method of achievement 
Is to take on the Teacher’s form.163

One by one these four stanzas (1) refute the assertion that merely 

meditating on emptiness is the method, and indicate (2) the purpose of 

teaching emptiness, (3) the uncommon method and its greatness, and (4) 

the reason why Buddhahood is achieved through this method.

The first stanza means: It was taught earlier in the rVajrapaftjara 

Tantraj that, since the mind is polluted with the taints of one’s own 

thoughts, one should make every effort to purify it. Then one might 

think, ‘To cleanse these taints, one should meditate only on emptiness of 

inherent existence because the wisdom cognizing the suchness of 

selflessness is opposed to thoughts conceiving self [inherent existence] 

whereas other paths do not contradict these thoughts. Therefore, the 

method for developing into a Buddha is only meditation on emptiness.

Emptiness, or selflessness, was taught for the sake of overcoming the ' 

two conceptions of self in those who have turned away from the views 

of the selflessness of phenomena and so forth and in those who seek the 

view of a self [of persons] in the sense that they strongly adhere to a 
conception of it. This shows that in order to cleanse the taints of 

thoughts of the two types of self [inherent existence both of persons 

and of phenomena] one definitely must seek and cultivate a viewing 

consciousness cognizing suchness-selflessness.

163 p.ii, yob 1, 223.4.4-223.4.7.
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Mere meditation on emptiness is not feasible as the method, the special 
one is ‘the circle of a mandala’ [a ‘resident mandala’ which is a divine 
body and a ‘resident maodala’ which is the deity’s abode.] This is how 
the stanzas should be connected.

In Devakulamahamati’s commentary to the Vajrapailjara the next line is 
translated [into Tibetan] as ‘The method is a blissful binding.’ This is a 
better translation than the one given above, ‘It is a binding of the blissful 
method’. Here, a method superior to that of the Perfection Vehicle is 
being indicated, and it has been shown that mere meditation on emptiness 
is not a complete method. Thus, there is a method to be added to 

-meditation on emptiness, and it is said to be Deity Yoga. Thereby, 
meditation on a maodala circle [divine resident and residence] is known 
to be the main method for I ehieving] a Form Body.

The features of this method are two, blissfulness and binding. 
Blissfulness is non—dependence on asceticism. Many modes of binding 
are put forth in the rHevajra Tantraj, but at this point binding should be 
understood as an indivisibility of method-the appearance of a divine 
circle-and wisdom—cognition of the emptiness of inherent existence.

With such a yoga of method and wisdom in which one cultivates the 
pride of a Buddha such as Vairochana, one attains the state of a Buddha 
without the passage of a long time as in the Perfection Vehicle. In this 
way the greatness of the Mantra path is presented. The Vajraparijara 
says: “A teacher has the two and thirty signs, As well as all the eighty 
minor marks, Therefore the method of achievement, Is to take on the . 
Teacher’s form.”

Taking as the reason that a Form Body—the object of attainment—is 
adorned with the major and minor marks, it is said that the fruit must be 
achieved through a method which has the form or aspect of a Teacher.

The teacher Jnanapada sets forth a very clear exposition of what is 
taught in the Tantra quoted above in his Engaging in the Means of 
Self-Achievement (Atmasadhanavatara). First he sets forth the way of 
the Perfection Vehicle, saying:
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If meditation on selflessness lacks the features of method, it cannot generate an 
omniscient wisdom free from all taints of thought and aiding all migrators. 
Therefore, one should work hard at a very clear method. For that which has a 
nature of helping all beings is an omniscient wisdom, and this help arises from the 
ultimate vastness, its cause being only the cultivation of method because cultivation 
of selflessness has the fruit of only forsaking thought.164

Further, [Maitreya’s Ornament for the Mahayana Sutras] says:

Because of profundity and because of vastness 
These two [wisdom and method] are taught for the two,

Non-conceptuality and full maturation,
Therefore, they are the highest method of all.165

By this Jflanapada means: If one lacks the vast method, no matter how 

much one meditates on meditates on selflessness, one cannot attain 

Buddhahood which sustains all migrators. Therefore, one must work hard 

at method. The state helping all sentient beings is the imprint [result] 

only of the vast method because the imprint of meditation on 

selflessness is an abandonment-only an extinguishing of taints.

In rHevajra Tantraj, one perceives oneself appearing in the form of 

Hevajra deity. The first chapter elaborates on the union of Prajna and 

Upaya is represented by the Hevajra deity who is perpetually in the 

state of bliss with his consort Nairatmya. The Paramita concepts of 

Sunyata, prajfia, upaya are represented by the deity forms of Vajrasattva, 

Mahasattva and Samayasattva respectively.

[HT] Thus have I heard: At one time Bhagavan dwelt in the wombs of the Vajra 

Lady which are the Body, Speech and Mind of all the Buddha. There the Bhagavan 
spoke: The heart of the Body, Speech and Mind of all the Buddhas is the Noble 
Lord, who is the most secret of all secrets. O Vajragarbha, thou great Bodhisattva 
of great merch, listen to the essence of Vajrasattva, Mahasattva and Samayasattva 
which known as Hevajra.Vajragarbha asked: Explain to me, O Bhagavan, whence 
Vajrasattva, how so Mahasattva and by what Samayasattva? Bhagavan replied: Vajra

164 P.2723, vol.65, 28.2.6-28.3.5.
165 This quotation has been taken from Tsong Ka Pa, (tr. and ed. by) Jeffrey 
Hopkins, Tantra in Tibet (Delhi: Motilal Banarsidass, 1987), p.123.
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is said to be the indivisible and Sattva the unity of the three Centres. By this kind of 
wise reasoning Vajrasattva, the Adamantine Being, is so called. Mahasattva is so 
called because of being full of the flavours of the Great Knowledge. (1.1.1-5)166

Therefore one must have prior understanding of Sunyata concept (as 
explained by Nagarjuna) and in conjunction with this wisdom practise the 
vast method of the Deity Yoga, failing which one cannot achieve the 
benefits of Tantra practice.

But before analysing Deity Yoga, the doctrine of Tathagatagarbha 
(Tathagata—embryo) must be discussed. An evaluation of this doctrine is 
essential to understand how the cult of deity yoga evolved.

3) Buddha Nature (tathagatagarbha) and the Cult of Deity Yoga .

The Tathagatagarbha (Tathagata—embryo) doctrine is a stream of 
Mahayana Buddhism, and it propagates that sentient beings can become a 
Buddha. In Early Buddhism the concept of sentient beings evolving into a 
Buddha was popular. However, with Tathagatagarbha doctrine it became 
systematised.

This doctrine declares that ‘all sentient beings are Tathagatagarbha’ and 
has consistently influenced the various Buddhist traditions of north-east 
Asia and Tibet. Its role in Buddhism cannot be undermined. On the one 
hand it offers solace to suffering sentient beings by staunchly advocating 
the possiblity of sentient beings attaining the state of Buddhahood. At - 
the same time it acts as a profound teaching on enlightenment as

166 evaqi mays Srutam ekasmin samaye bhagavan sarvatathSgata ksyavakcitta vajra 
yo$id bhagesu vijahara//l/ tatra bhagavan aha/ sarvatathagatakayavakcittahrdayaiji 
bhattarakaip guhyatiguhyataraip/ aho vajragarbha sadhu sadhu mahakrpa 
mahabodhisattva vajrasattvasya mahasattvasy samaya hrdayaip hevajrasaipkhyaip 
§rou//2/ vajragarbha uvaca/ vajrasattvo bhavet kasmat mahasattvo bhavet katham/ 
samayasattvo bhavet kena kathayatu bhagavan mayi//3/ bhagavan aha/ bhedyaip 
vajram ity uktam sattvaip tribhavasyaikata/ anaya prajfiaya yuktya vajrasattva iti 
smrtab//4/ mahajftanarasaib purpo mahasattvo nigadyate/ nityasamayapravrttatvat 
samayasattvo ’bhidh!yate//5// (HT[F&M]., pp.3-7)
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salvation.
rRatnagotravibhaga mahayanottaratantra Sastraj167 states that the 

essence of the Buddha is present in living beings and it is concealed by 
innumerable coverings of defilements. Nine examples have been given to 
illustrate this point. In one of them the Buddha nature is compared to a 
Buddha who has the power to help all sentient beings, but being covered 
by the husk of afflictions cannot do so. In other words the point of 
difference between the Buddha nature and the Buddha with the three 
kayas is that the latter is freed of all defilements and can effortlessly 
and effectively help beings.

The kernel of a grain of rice, of buckwheat or barley, unextracted from its husk 
and covered with bristles and not duly prepared, cannot become sweat food 
enjoyed by man.

Similar is the Body of the Lord of the elements, existing in the living beings and 
undelivered from the coverings of defilement,

It does not grant to the living beings affected by the passions the delightful flavour 
of the truth. (RGV. 1.105)168

This indicates that sentient beings are covered by afflictions in reality 
but, essentially they are not different from a Buddha’s dharmakaya. This 
is generally expressed as ‘Inherent pure mind and afflictions which is like 
dust in defilements (agaritukehi upakkilesehi)’. When this dharmakaya or 
Inherent pure mind reveals without any barriers, that is the tathagata. 
Sentient beings essentially are not different from dharmakaya and with 
the regard having inherent pure mind, they are not different from 
Tathagata. Essentially sentient beings are namely Tathagata. But in 
reality, sentient beings are loathed by afflictions and covered by that 
husk. Therefore, though in reality Tathagataness is hidden yet sentient 
beings are Tathagatagarbha.

167 Hence forth the abbreviated form of rRatnagotravibhaga mahayanottaratantra 
Sastraj i.e. rRatnagotravibhagaj or RGV. will be used.
168 dhanye§u sSraip tu§saipprayuktaip nroaip na ya[ddh]tparibhogameti/ bhavanti 
yeannadibhirarthinastu te tattusebhyah parimocayanti// E.H. Jonhson ed., The 
RatnagotravibhSga MahaySnottaratantrasastra (Patna: The Bihar Research Society), 
p.129.
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The term Tathagatagarbha is comprised of two terms: Tathagata and 
Garbha. The word Tathagata literally means one who comes and goes in 
the same way as the Buddhas who preceeded him. However in r 
Ratnagotra Sastraj the Buddha is taken as signifying the Absolute Refuge 
of all Sentient Beings. In the absolute sense, He is the refuge of all 
Sentient Beings,

In Absolute sense the refuge
of all living beings is only the Buddha.
Indeed the Lord is possessed of the Truth Body,
And the multitudes of Saints, too have their issue in the latter. (RGV.i.21)169

He is also the one “who has neither beginning, middle, nor end, Who is 
quiescent and fully enlightened, [perceiving] his own [Cosmical] Essence 
of Buddhahood.”170

To comprehend the term garbha, again one must refer to the above 
reference taken from the rRatnagotravibhagaj. Literally speaking, garbha 
means ‘womb’ - here it is to be understood womb of Tathagata. In r 
Ratnagotravibhagaj the Tathagata’s Cosmical Body is presented as the 
source of all phenomenal sentient beings. In this sense all sentient beings 
dwell in the womb of Tathagata. But it is not sufficient to understand 
garbha as a mere concept of womb. One must also understand it as an 
embryo. Embryo or potential to atain the undefiled Tathagata state is 
present in all sentient beings. The garbha concept has been also accepted 
as a concept of gotra or lineage. It also includes the concept of dhatu or 
essence.

Immitating Obermiller one can try to give a systematical synopsis of 
the different theories regarding the concept of lineage of the Tathagatas. 
The gotra, in general is accepted as that special, immutable element that 
is the cause of Buddhahood. The Yogacara and the Madhyamika view on

169 jagaccharapam ekatra buddhatvaip paramarthikam/ muner dharma SarTratvat 
tannisthatvSdgapsya ca//21// E.H. Jonhson ed., The Ratnagotravibhaga 
MahSySnottaratantrasSstra (Patna: The Bihar Research Society), p.88.
170 E. Obermiller, The Sublime Science of the Great Vehicle to Salvation Being A 
Manual of Buddhist Monism (Acta Orientalia, IX, 1931), p.123.

112 -



Tathagatagarbha will be dealt in brief, in order to elucidate how this 
doctrine became an integral part of the philosophy propagated by the two 
afore said Buddhist Schools. It’s usually accepted that the Hinayana 
school has explained the Tathagatagarbha concept as the primary factor 
necessary for the attainment of Arahatship. The Yogacara school, 
primarily the Vijflanavadins, interpret Gotra as that force which controls 
the Alayavijflana and is also responsible for the manifestation of pure 
transcendental knowledge. Like the Yogacara. the Madhyamika School 
including the Prasangikas accept the presence of the Gotra in all sentient 
beings. However their interpretation of the term Gotra is different from 

- the Yogacarins. The Tathagatagarbha or Buddha nature [in Tsong Ka ba’s 
view] is the Emptiness of the of the mind , it is the natural lineage 
(gotra) of each being, it is that quality which allows them to grow and 
to attain Buddhahood. The emptiness of the mind [that is the lack of 
inherent existence of the mind] is permanent and it does not disintegrate 
with the mind inspite of being its predicate. Thus, it can be deduced that 
the Gotra or lineage concept is present in both Hinayana and Mahayana 
schools and all Buddhist sects and schools accept the term to mean as 
being that specific trait or characteristic which acts as the cause of 
Buddhahood. Though each School specifies the term differently yet they 
all agree that it is a trait common to all sentient beings and it is the 
necessary cause for the attainment of Buddhahood.

It is natural for the Tathagatagarbha theory to find an eminent place in 
the Vajrayana faith, as the goal of the Tantra path is not different from, 
that of sutra. However, when the Tathagatagarbha theory as presented in 
rHevajra Tantraj is analysed, it will be done in keeping with the way the 
Prasangika-Madhyamika [Tsong kha pa and other dGe lug ba] have 
depicted in their philosophical tenets.

This embryological theory related to the origin of Tathagatagarbha 
doctrine appears in rHevajra Tantraj.

[HT] Thus have I heard: At one time Bhagavan dwelt in the wombs of the Vajra 
Lady which are the Body, Speech and Mind of ail the Buddhas. (1.1.1)171
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[commentary] In the wombs of the Vajra Lady which are the Body, Speech and 

Mind of all the Buddhas: Bhagavan dwelt in the wombs of the Vajra Lady which are 
the Body, Speech and Mind of all the Buddhas. The Body, Speech and Mind are 
the Three Secret Centres (trigyhyasamhara). These three centres constitute the form 
of Bhagavan Vajradhara which is known as the Source of Nature (dharmodaya). 
These Secret Centres are the wombs of the adamantine goddesses, Locana and the 
others. The Three Secret Centres are wombs of the adamantine goddesses because 
their bodies are in essence faultless and possess in finite pure natures. The Body, 
Speech and Mind of all the Buddhas are synonymous with the wombs of these
adamantine goddesses is the intent............. It is also said: “Vajradhara is
characterized by the qualities of Essential Nature (darma) and Enjoyment 
(sambhoga).” And again: “As relative, white like jasmine; as absolute, essentially 
blissful.”

By such statements the essential tantrie view regarding the nature of Voidness 
(SOnyata) and Compassion (karuna), Wisdom (prajfia) and Means (upaya), the Body 
of Essential Nature (dharmakaya) a; i the Body of Enjoyment (sambhogakaya), the 
Relative {samvrti) and the Absolute (paramartha) and the Process of Generation 
(utpattikrama) and the Process of Completion (utpannakrama) are expressed...........

The Innate, as absolute, is bliss and is the view according to the Process of 
Perfection (nispannakrama). the doctrinal instructions of theBuddhas are founded 
upon these two truths. Therefore later in this tantra it is said: “The instructions of 
the Vajradhara are based upon the two processes, the Process of Generation and 
the Process of Completion”. (YM)172

[commentary of 1.1.4] Bhagavan in Vajrasekhara thus: “The Void which is the firm 

essence, indestructible, indepletable, indivisible and not capable of being consumed 
is called Vajra.” Being (sattvam) means the existent being. Existence is 

characterised by actions that produce effects which are the basis for belief in the 
manifested external world. The 'existent being’ is characterized by the Aggregate of 
the Five Components of Phenomenal Awareness (paficaskandha). Regarding this 
Bhagavan has said: “What the wise call the existent being is the Aggregate of the' 
Five Components of Phenomenal Awareness.” When the Aggregate of the Five 

Components of Phenomenal Awareness are transformed, they become the three 
Centres which are the Body, Speech and Mind. The unity of these three Centres is 

the state of non-duality which occurs from the arising of the Innate Radiance 
(prabhasvara). By means of this kind of wise reasoning which is the Madhyamika 
view of the Perfection of Wisdom, the Body of Essential Nature (dharma kaya) is 
called Vajrasattva.(YM)173

171 evaiji maya Srutam ekasmin samaye bhagavan sarvatathagata kaya vak citta 
vajra yo$idbhage§u vijahara//l// (HT[F&M]., p.3)
172 (HT[S].part2, pp.103-104)
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(i) Existence of Gotra

The term ‘garbha’ [as already stated in the introductory chapter in 
Tathagatagarbha] is often understood as 'gotra' or 'lineage'. Generally 
speaking, the term ‘gotra’ indicates the hidden potential and lineage which 
is handed down to the practitioner on the basis of his/her propensity i.e. 
if one has Sravaka or Bodhisattva tendency. The 'gotra' is decided before 
one is to embark .on.the road to enlightenment while one is still covered 
with afflictions. The deeper significance of the term ‘gotra’ is analysed 
below.

First the term 'gotra' is analysed from the Hinayanist point of view. In 
the Vinaya and Abhidharma the term gotra is to be found as a special 
element which is regarded as the primary factor necessary for the 
attainment of Arhatship. In other words, it is that element which forms 
essential nature or character of a saint. The absence of desire is the 
element which truly represent the essential character of a Buddha and it 
is the element conducive to salvation. Thus here the element of absence 
of desire is the gotra or the fundamental element of the saint lineage. 
The Sautrantika School also accepts the concept of gotra, but it is 
different from the Vaibhasika’s. This School admits the existence of a 
special force (bija=samarthya) governing the element of consciousness. 
This belongs to the pure forces and gives rise to the pure transcendental 
wisdom (anasrava—jflana). According to the Sautrantikas this force can be 
annihilated and the attainment of enlightenment made impossible, this 
occurs in an individual in whom the roots of virtue are prevented from 
growing.174

Before an investigation of the term ‘gotra’ as viewed by the Yogacaras

173 (HT[S].part2, pp.104-105)
174 E. Obermiller, The Sublime Science of the Great Vehicle to Salvation Being A 
Manual of Buddhist Monism (Acta Orientalia, IX, 1931), pp. 99-100.

- 115



is conducted, it is necessary to point to the principal subdivisions of this 
school. The elder branch are the Yogacaras or vijMnavadins basing upon 
Scripture, the school of Aryasanga and Vasubandhu. They maintain the 
theory of the store-consciousness (alaya vijMna) containing, so to say, 
the seeds of all the elements constituting a personality. The other 
subdivision is that of the Logician VijMnavadins founded by Dignaga. 
They do not admit the existence of the store-consciousness, according 
to this school its functions are divided among the six internal bases of 
cognition. Further the conception of the ‘gotra’ between the two schools 
differs in some points.

Those who maintain the theory of the store-consciousness define the ‘ 
gotra’ as a force which governs this store—consciousness and which 
brings about the origination of pure transcendental knowledge, the 
removal of the defiling agencies and the transformation (parav^tti) of all 
the elements constituting a personality into component parts of the three 
Bodies of the Buddha. With the logicians it is respectively a force 
governing the internal bases of cognition, its functions being exactly the 
same as those maintained by the elder school. The ‘gotra’ is regarded by 
both the subdivisions of the Yogacara school as manifesting itself in two 
aspects, viz. the fundamental, existing in every living being from the 
outset, and that which undergoes the process of development. It is held 
to be a pure force and an active (sariiskfta) mutable element. The seed, 
the germ of the Transcendental Wisdom of the Buddha. This seed is the 
‘gotra’, the fundamental element and the original cause of Enlightenment. 
Yogacaras believe that the metamorphose (paravrtti) of the elements 
constituting the personality of an ordinary individual transforms into 
component parts of the three Bodies of the Buddha at the time of final 
Enlightenment. This metamorphose is produced by the agency of the ‘ 
gotra’, which is accordingly viewed as the force bringing about the 
transformation of the internal bases of cognition [and of the 
store—consciousness with the elder school] into the elements of 
Buddhahood.175
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When one speaks of the two types of purity, the first type is the utter 
purity of the nature, which is to say that the nature of mind, or the 
element, the sugatagarbha, has been free from all defilements such as 
the mental poisons and so on since beginningless time. From the 
viewpoint of the essence, gold contained in ore is also pure gold. 
Corresponding to this example, the nature of mind is completely pure. 
The second type of purity is freedom from the adventitious defilements. 
This is comparable to the purity achieved through processing the ore and 
removing the dross. Once the dross is completely removed there are two 
types of purity, the first beings the purity that is also present while gold 
is contained in ore, and the second being the purity achieved through the 
complete removal of the dross.

As explained in the rTathagata Essence Sutraj, the rNirvana Sutraj, 
and so forth, Buddha speaks of a permanent, fully developed Buddha 
existing in the continuum of each sentient being. The Prasangikas say 
that this teaching is an example of giving to the ‘cause’ the name of the 
effect, for the emptiness of the mind of each sentient being is what 
allows for change of that person's mind, and this emptiness being called 
a fully developed Buddha. The emptiness of the mind, its lack of 
existence by way of its own being or its dependence on causes and 
conditions, is that most marvelous quality of the mind allowing it to be 
transformed into the wisdom of a Buddha. This emptiness is not a fully 
developed Buddha but is like a ‘cause’ of Buddhahood in that if the mind 
did not lack inherent existence, it would be utterly static, unable to be 
affected by practice of the paths.

Buddha praised this essential and marvelous ‘cause’ in order to lead 
beings who were incapable of understanding emptiness correctly. The 
basis in his thought was the existence of the Tathagata essence or 
Buddha nature which is the emptiness of the mind — not a fully 
developed Buddha, which could never be obscured, dulled, or hidden by

175 E. Obermiller, The Sublime Science of the Great Vehicle to Salvation Being A 
Manual of Buddhist Monism (Acta Orientalia, IX, 1931), pp.99-100.
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anything. Buddhahood is not a temporary but an immortal state in which 
body and mind, though impermanent, are similarly and endlessly produced. 
Buddha set forth the non-literal teaching of a Tathagata essence for 
Mahayana trainees who are not yet able to cognize the profound 
emptiness; he taught it in order to allay their fears of emptiness.176

The Buddha nature, that is, emptiness of the mind, of each sentient 
being is his natural lineage, that quality which naturally abides in the 
mental continuums of all sentient beings allowing them to attain 
Buddhahood and thus giving them the Buddha lineage (gotra) or Buddha 
constituent (dhatu). The emptiness of the mind is permanent, or 

, non-disintegrating, because although it is a predicate of the mind, it is 
not produced and destroyed each moment as the mind is. Emptiness is 
the mere negative or absence of objective existence. However, the 
emptiness of the mind is both non-disintegrating and always existent 
because from beginningless cyclic existence each sentient being’s mind 
has existed and will continue to exist uninterruptedly right through 
Buddhahood when it is the Wisdom Body (jfianakaya). The emptiness of 
the mind because it is the precondition of change and transformation, is 
called a ‘cause’ of Buddhahood. At Buddhahood, the Bodhisattva lineage 
becomes the Nature Body (svabhavikakaya) of a Buddha. Though the 
emptiness of the mind is permanent and non-changing, it is said to 
improve when the mind of which it is a predicate improves. Finally, the 
mind itself reaches consummation as the Wisdom Body, and the 
emptiness of the mind becomes the Nature Body — these being the two - 
aspects of a Buddha’s Truth Body (dharmkaya), so called because the 
Wisdom Body is the ultimate true path and the Nature Body is the 
ultimate true cessation.177

In reality neither Cittamatrins nor Prasaiigikas accept as literal the 
teaching of a permanent body of Buddha obscured in the continuums of 
all sentient beings. The Prasangikas, taking the rDescent into Lanka

176 Jeffrey Hopkins, Ibid., p.381
177 Jeffrey Hopkins, Ibid., p.382
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Sutraj as their source, show that the teaching of a permanent essence 
points to the lack of independent existence of the mind, that quality 
which when cognized can lead to Buddhahood. Emptiness in general is the 
element of [superior] qualities (dharmadhatu) because meditation on it 
acts as a cause generating the qualities of Superiors. The emptiness of 
the mind is singled out as the Buddha nature because it specifically 
allows for mental improvement and the cognition of what previously was 
not cognized.178

There are many Mahayana sutras that illustrate the truth that Buddha 
Gotra or Tathagatagarbha is present in all sentient beings from their 
inception and continue till Buddhahood is attained. In other words the 
Gotra is present in the defiled stated of the beings and continues till the 
non defiled state of Buddhahood is realized. The rVimaIaklrti sutraj is 
one such Sutra which elucidates this very point.

In the rVimalaklrti sutraj, the term ‘tathagata gotra’ is explained as: 
“The body is the seed, ignorance and partiality are the seeds, greed, 
anger, and stupidity are the seeds. The four topsy-turvy views are the 
seeds, the five obscurations are the seeds, the six sense-media are the 
seeds, the seven abodes of consciousness are the seeds, the eight errors 
are the seeds, the nine sources of .anxiety are the seeds, the ten evil 
actions are the seeds. To sum it up, the sixty-two erroneous views and 
all the different kinds of earthly desires are all the seeds of the 
Buddha.” And “The lotus does not grow on the upland plain: the lotus 
grows in the mud and mire of a damp low-lying place. In the same way, 
the Buddha Law can never grow in a person who has perceived the 
uncreated nature of reality and entered into correct understanding. It is 
only when living beings are in the midst of the mire of earthly desires 
that they turn to the-Buddha Law.”179

In here the lotus is compared to the Buddha nature which remains 
unaffected by the pollutants that cover it.

178 Jeffrey Hopkins, Ibid., p.383.
179 Burton Watson., The Vimalaklrti SOtra (Delhi: Motilal Banarsidass, 1999), p.95
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The primary Sastra dealing at length with the concept of the ‘gotra’ is r 

Ratnagotravibhagaj. In the very title of the Sastra we find that the term 

Gotra is being used as the synonym of the term Tathagatagarbha. In 

Sanskrit, the term ‘ratna' of ‘Ratnagotravibhaga’ means three Jewels, 

especially the Buddha Jewel [focusing on the Buddhakayas] and ‘gotra’ 

also indicates the basis (dhatu) or cause (hetu) that leads to the 

appearance of the Buddha Jewel. “‘Ratnagotravibhagaj’s aim is to analyse ‘ 

the cause of the Manifestation of the three Jewels' and in this context, 

the ‘gotra’ theory will be discussed.

Being like a treasure and like [the germ of] a tree in a seed,
The soure [of Buddhahood] is known to be of two kinds, - 
The Fundamental (prakrtistha gotra) that exists without beginning,
And that which undergoes the highest process of development (samudanlta gotra). 

(149)
From these two forms of the source of Buddhahood 
The three Bodies of the Buddha take their origin,
From the first arises the first of the Bodies,
And from the second, - the latter two. (150)
The Body of Absolute Existence (svabhva kaya)
Is like a beautiful, precious image,
Since, by nature, it is not wrought (by human hands)
And is the treasury of all the virtuous properties. (151)
The Body of Supreme Bliss (sambhoga-kaya) is like a universal monarch,
Being endowed with the sovereignly over the Grand Doctrine,
And the Apparitional Form (nirmana kaya) is like a golden statue,
As it has the nature of being an image. (RGV. 1.1.149-152)
Therefore, these five remaining examples, - of a treasure, a tree, a precious 

image, the universal monarch, and the golden statue, refer to the source that gives 
rise to the three Bodies of the Buddha, as it exists [in all living beings]. They 
illustrate the fact that [from this point of view likewise] the element of Buddhahood 

is the embryo of all the living beings. Now, Buddhahood manifests itself in the three 
Bodies of Buddha. Therefore, the source of Buddhahood in its two forms is the 
cause for the attainment [of these three Bodies]. The word dhatu has here 
accordingly the special meaning of “a cause”.180

180 gotram tad dvi vidharh jfleyam nidhana phala vrksavat/ anadi prakrtistham ca 
samudanltam uttaram//149/ buddha kaya trayavaptir asmad gotra dvayan mata/ 
prathamat prathamafj kayo dvitl yad dvau tu pa£cimau//150/ ratna vigrahavaj 
jfleyah kayah svabhavikah subhah/ akrtrimatvat prakrter gupa
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The next excerpt explains how the ‘tathagata dhatu’ or ‘gotra’ remains 

pure and uncontaminated in spite of being covered with defilements from 

beginningless time. Nine metaphors are used to explain this truth.

Like the Buddha in an ugly lotus flower,
Like honey [concealed by] a swarm of bees,
Like a kernel of a fruit in the bark, and like gold buried in impurities,
Like a treasure in the ground (nidhana),
And like a sprout hidden in a small seed (phalavfksa),
Like the image of the Lord covered by a tattered garment (ratnavigraha),
Like the Chieftain of men (cakravarti-raja) in the womb of a miserable woman, 
And like a precious statue covered by dust. (RGV.1.94-95)181

rRatnagotravibhagaj further preaches that ‘only’ the Tathagata’s gotra 

exists in all sentient beings equally and without beginning and the 

inhereted gotra exists in all sentient beings from the time of birth.

In rHevajra Tantraj the term ‘gotra’ as explained in rRatnagotravibhagaj 

is substituted for ‘Family (kula)' or ‘Caste (varna)’. The reason for using 

the concept of Family is to demonstrate how the predominance of one of 

the five afflictions in a practitioner places him/her within the fold of one 

of the Five Buddha Families.

CUT] O! Perfection of Wisdom, I will speak of the family appropriate for different 
individuals. A man or woman who has a nine-pointed Vajra at the base of the ring 
finger belongs to the supreme Aksobhya Family; one with a circle to the Vairocana 
Family; one with a lotus to the Amitabha Family; one with a great gem to the 
Ratnasambhava Family and one with a sword to the Karma Family. (II.11.2-4)182

ratna§rayatvatah//l 51/ maha dharmadhirajatvat sambhogaS cakra vartivat/ 
pratibimba svabhavatvSn nirmSparii hema bimbavat//152/ ity evam ebhir ava£i§taih 
paficabhir nidhi taru ratna vigraha cakravarti kanaka bimba drstantais tri vidha 
buddha kSyotpatti gotra svabhavartham adhikrtya tathagata dhatur e§am garbhab 
sarva sattvanam iti paridlpitam/ tri vidha buddha kaya prabhavitatvam hi 
tathagatatvam/ atas tat praptaye hetus tathagata dhatur iti/ hetv artho ’tra dhatv 
arthah// E.H. Johnston (ed.), E.H. Johnston (ed.), rThe Ratnagotravibhaga 
MahayanottaratantraSastraji (Patna: The Bihar Research Society, 1950), p.71, 
/.18-p.72, 7.10.
181 E. Obermiller, The Sublime Science of the Great Vehicle to Salvation Being A 
Manual of Buddhist Monism (Acta Orientalia, IX, 1931), p.213.
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[HT] The perfected yogis neither hold dear nor have contempt for any one. All 
beings belong to the families of the Five Buddhas but by the fact that beings are 
embodied they appear as relative and limited. (11.11.8)183

While in rRatnagotravibhagaj the Tathagata’s Gotra of the practitioner 
is decided on the basis of his or her disposition and then accordingly 
placed under the lineage of Sravakas, Pratyekas or Bodhisattvas.

rHevajra Tantraj also brings to focus the Caste system which is basis 
of Indian social system. It propagates how the members of each caste 
with their particular inclinations and traits can attain spiritual 
advancement with the practise of rHevajra Tantraj. The fact that the 

. discrimination of the castes is superficial is emphasised in the following 
extracts. This also proves that the seed of the Buddha if understood as 
the “Emptiness of the Mind" and is the “Innate Primordial Clear Light 
MindC it is present equally in all beings irrespective of their caste and 
creed. So not only Brahmin, K§atriya, VaiSya, and Sudra, but also the 
fifth caste, the untouchables can achive spiritual heights by the non 
discriminative rHevajra Tantraj practise.

[HT] Even those untouchable Candaias and other outcastes and those whose 
minds are intent on living for slaughter will attain accomplishment if they follow the 
Hevajra method, of this there is no doubt. (H.4.77)* 1

[HT] The one who performs the Heruka yoga interacts with all the five castes. He 
conceives of the five castes unified as one caste because he does not distinguish 
between one or many castes. (I.6.4)185

[commentary] ‘Interacts’ refers to the interacting with people, receiving alms and_ 
so on. ‘Five castes’ refers particularly to those of the lower castes. Or else ‘five

182 dehinaip svakulaip vak§ye prajMpSramite §mu//2/ anamikamflle yasya striyo va 
purusasya va/ navaSukaip bhaved vajra aksobhyakulam uttamam//3/ vairocanasya 
bhavec cakram amitabhasya pankajam/ ratnasaipbhavo maharatnarn khadgaip 
karmakulasya ca/4// (HT[F&M]., p.289)
183 jantavo nabhimantavya na vihethya yogaparagaib/ tathagatanam kulas te syu 
rflpam a&ritya saipvrtam//8// (HT[F&M]„ p.290)
184 capcJSlacep<Jakaradya maraparthacittakSh/ te ’pi hevajram agamya sidhyante 
natra saip^ayab// (HT[F&M]., p.231)
185 herukayogasya puipso viharab paflcavarpesu/ pafteavarqasamayuktam ekavarpaip 
tu kalpitam/ anekenaikavarpena yasmad bhedo na laksyate// (HT[F&M]„ p.62)
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castes’ refers to the aggregate of the five castes. In truth all are undifferentiated. In 
spite of the belief in the differentiated external world which is caused by the 
association with dullness and the other defilements, in truth, there is only one caste. 
How this is so is said by: "... because he does not distinguish between one or 
many castes.”

Different species of living beings are of different shapes, that is, like elephants, 
horses and pigs etc. Members of the same species are of similar shape, like cows 
among cows and elephants among elephants. So, they are not of different species, 
[that is] not different from one another because of the similarity in their shape. Like 

this, even by worldly conventions the oneness of castes is concluded. Then what to 
say regarding the convention among the yogis where within the infinite phenomenal 
universe all things are of the same nature! (YM)186

In the above reference, it is being asserted that the practitioners of r 

Hevajra Tantraj do not discriminate on the basis of caste, rather the 

equality of all castes is asserted. As they realize the lack of inherent 

existence of all the discriminatory factors. The realisation that all 

phenomena including mind is “empty” of inherent existence makes the 

adepts of Tantra regard all sentient beings as having the possibility to 

have the Tathagata Gotra or the special seed of Buddhahood in them. 

According to the Prasangika view as explained by His Holiness the Dalai 

Lama — the mind has two aspects the i) the aspect of emptiness ii) the 

aspect of cognising. In other words, mind is lacking in intrinsic 

existence from its own side, in this sense it is a dependent arising and 

of the nature of Emptiness. It can have any object as the basis of its 

cognition— including Emptiness. This wonderful feature of the mind is the 

Tathagata Nature of the mind. And it is for this nature of the mind Deity 

Yoga also can be practiced. However this Empty nature of the mind is 

not easily apparent to non—analytical lay persons as the ordinary mind is

18® viharapam bhiksadikramapaip// paRcavarpa nlcatarab paflcavapa iti va 
nairvikalpitaip/ idaip satyabhiniveSSt/ jadyadibhih - do§ais samayuktam iti krtva • 
svarflpatas tv eka eva varpah kuta ity aha/ anekenaikavarpena yasmat bhedo na 
Iak$yate • bhinnajatlyah prapino bhinnakrtayalj - tad yatha kariturangavihangah/ 
sajatlyas te samanakrtaya eva/ yatha gavo gavaip karipafc karinaip tebhyo ’bhinna 
varpa na parasparavijatiyab/ akarasamyat/ tad evaip lokavyavaharato ’pi varpanam 
ekavarpata siddha • kim punar yogisamvrtya • anadimati saipsare sarve$aip 
sarvavarpatvat// (HT[S].,part2, p.119)
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covered with defilements, as has been mentioned earlier. But, the beings 
depending on their primary afflictions are situated under appropriate 
Tathagata Families or lineage. They can attain the state of perfection of 
the Tathagata under whose lineage the practitioner belongs only after 
removing all afflictions and obscurations to omniscience.

(ii) The Intrinsic Pure Mind and the Accidental defilements

Generally speaking the Tathagatagarbha theory is about the Truth Body 
, or the Buddha nature possessed by all sentient beings but which is 

covered by afflictions of greed, hatred and stupidity etc. of sentient 
beings. The theory of Intrinsic pure mind is already seen in. rAgama 
Sutrasj and it is supported by r$ariputra abhidharmaj and Mahasarpghika. 
This concept on being introduced to Mahayana sutras hss been 
extensively used and found in many sutras including rPrajfiaparamitasutra 
j. The concept of ‘Intrinsic pure mind’ and ‘All phenomena is originally 
pure’ can be said to be the fundamental thought in all Mahayana sutras. 
But we can not say that only ‘Intrinsic pure mind’ is the Tathagatagarbha 
doctrine. According to the rSrl mala sutraj it is preached that ‘This 
Dharmakaya of the Tathagata when not free from the store of defilement 
is referred to as the Tathagatagarbha’. The Dharmakaya which exists in 
the proximety with defilement, is Tathagatagarbha.187

In Mahayana Buddhism, Tathagatagarbha doctrine is presented in the, 
most systematized way in rRatnagotravibhagaj, it preachs the following :

The one's essential nature of mind which is pure and radiant, is not destroyed like 
space. But it is polluted by the occasional stains of desire and the other [defiling 
forces] which arise from the wrong conception [of existence], (RGV. I.63)188

187 Hirakawa A. Lee, Ho Geun (tr. in Korean), rThe History of Indian Buddism
m vol. 2. (Seoul: Min Zok Sa, 1991), pp.66-67.
188 cittasya yasau prakrtih prabhasvara na jatu sa dyaur iva yati vikriyam/ 
agantukai raga maladibhis tv asav upaiti samkleSam abhuta kalpa jaib//63// E.H. 
Johnston (ed.), rThe Ratnagotravibhaga Mahay&nottaratantraSastraj (Patna: The
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And in the commentary verses, it is preached that ‘we have this 

example of space enlarged upon in Scripture, where it stands in 

connection with (the subject of ) the medium of perfect purification. This 

medium is, to speak otherwise, the means of (perceiving) the light of 

the essence of the Buddha.’ and then quoted from rGaganagaftjasutraj ,189

0 great Sage, the defiling forces are kike darkness, and purification is light. The 
defiling forces are feeble in strength; the transcendental perception of the Truth, on 

the contrary, is powerful. The defiling forces are casual, whereas the perfectly pure 
(Absolute) is the true fundamental Essence (of all that exists). The defiling forces 

are imputed (and essentially unreal), whereas the Absolute is the true (essence of 
all the elements) and not a construction (of the mind). 0 great Sage, such is the 

state of things.- This great earth is supported by water, water reposes in the air, 
and air is supported by space. But space itself has no support. Moreover, of these 
four elements, that of space is, in comparison with the elements of earth, water, 
and air, the most powerful. It is stable, motionless, knows no decrease, no 
origination, and no destruction. It is denduring by its very nature. Now, the three 
(other) elements are liable to origination and destruction; they are not stable and 

—have no long duration With everyone of them a constant change may be perceived. 
But space (on the contrary) does not undergo the slightest change.

In a similar way the (5) groups (of elements), the (18) component elements (of an 
individual), and the (12) bases of cognition have their foundation in the Biotic Force 

and Desire. These two are founded upon incorrect appreciation, and the latter has 
its support in the (spiritual) essence, which is perfectly pure. This essence is (by 
itself) pure and radiant and become polluted by the occasional defiling
forces.(prakrti prabhasvaram cittam agantukair upakleSair upakli£yate).i9Q

Bihar Research Society, 1950), p.43. //.9-12.
189 rGaganaganjasutra TS 13, p.124 c.
190 kavir mar§a kleSab/ aloko viSuddhih/ durbalah klesah/ balavatl vipaSyana/ 
agantukab kle&ab/ mGla viSuddha prakrtib/ parikalpab kle§ah/ aparikalpa prakrtib/ 
tad yatha marsa iyam maha prthivy apsu pratisthita/ apo vayau pratisthitah/ vayur 
akaSe pratisthitah apratisthitam cakaSam/ evam esarii caturnarii dhatunarii prthivi 
dhator ab dhator vayu dhator akaSa dhatur eva balTyo drdho ’calo ’nupacayo 
’napacayo 'nutpanno. ’niruddhah sthitah sva rasa yogena/ tatra ya ete trayo 
dhatavas ta utpada bhariga yukta anavasthita acira sthayinab/ drSyata esam vikaro 
na punar aka§a dhatob ka$ cid vikarab/ evam eva skandha dhatv ayatanani karma 
kleSa pratisithitani/ karma kle&a ayoniSo manas kara pratisthitah/ ayoniSo manas 
karab prakrti pari^uddhi pratisthitah/ tata ucyate prakrti prabhasvaraift cittam 
agantukair upakle^air upakli^yata itiU E.H. Johnston (ed.), rThe Ratnagotravibhaga 
Mahayanottaratantra^astraj, p.44,/8-p.45,/.3.
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And, the emptiness of the accidental defiling forces is described in r 

Ratnagotravibhagaj as follows:

Here there is nothing that is to be reduced and absolutely nothing to be added. 
The Truth must only be directly perceived, and he who sees the Truth becomes 
delivered. (RGV. 1.154)

The element of Buddhahood is by nature devoid of the accidental [defiling 
forces], which are different from it. But it is by no means devoid of the highest 
properties, which are, essentially, indivisible from it. (1.155)

What is said by this? - There exists absolutely no real defiling element that is to 
be removed from the Essence of the Buddha, since it is from the outset devoid of 
all the accidental defilement, this being its nature. There exists likewise not the least 
purifying element that could be added to it, because it is itself the true essence of 
all the perfectly pure properties which are indivisible.191

The idea of Intrinsic pure mind and the Accidental defilements are also 
presented in rHevajra Tantraj.

Bhagavan said: Truly all beings are enlightened beings but they are veiled by the 
accumulation of defilements. By removing this veil of defilements, all beings are 
enlightened beings without doubt. The goddesses said: Bhagavan, it is as you have 
said, it is true and not false. (11.4.70-71 )192

Although the six sense organs, their six objects, the Aggregate of the Five 
Components of Phenomenal Awareness and the five elements are by their intrinsic 
nature pure, they are veiled by ignorance and afflictions. (I.9.2)193

Nowhere else in any of the realms of existence is the Enlightened Being to be

191 napaneyam atab kim cid upaneyam na kim cana/ drastavyam bhutato bhutam 
bhuta darST vimucyate//154/ §unya agantukair dhatub sa vinirbhaga laksapaib/ 
a§unyo ’nuttarair dharmair avinirbhaga lak$anaih//155/ kim anena paridlpitam/ yato 
na kim cid apaneyam asty atab prakrti pariSuddhat tathSgata khstob sam kleSa 
nimittam agantuka mala Sunyata prakrtitvSd asya/ nSpy atra kim cid upaneyam asti 
vyavadSna nimittam avinirbhaga Suddha dharma prakrtitvat// E.H. Johnston (ed.), 
The RatnagotravibhSga MaMySnottaratantra&astra (Patna: The Bihar Research 
Society, 1950), p.76, itl-7.
192 bhagavan aha/ sattva buddha eva kiip tu agantukamalavrtab/ tasyapakarsapat 
sattva buddha eva na saip5ayab//70/ devya ahub/ evam etad bhagavan satyaip na 
mrsa//71// (HT[F&M]„ p.228)
193 §a<Jindriyaip paflcaskandhaqi sadayatanaip paiicabhutam/ svabhavena vi^uddham 
apy ajflanakle^air avrtam//, (HT[F&M]., p.lll)
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found for it is in fact the Consciousness itself which is perfectly enlightened and 
nowhere else is the Enlightened One to be perceive. (11.4.76)194

Only that purification which is essentially one of direct personal experience and no 
other method of purification liberates. From the pure nature of the objects of 
experience arises this direct personal experience which is the highest bliss. (I.9.3)195

Those foolish people who are veiled by ignorance and do not know this way 
transmigrate continually in the prison of existence, being born among the six kinds 
of living beings. O Vajragarbha of great mercy, those who obtain the Means which 
is Hevajra and purify the objects of sense-experience will surely attain the highest 
state. (II.4.78-79)196

Thus, no smell, no sound, no form, no taste, no purification of mind, no touch 
and no nature, for by the purification of all things I experience an intrinsically pure 
world. (1.9.20)197

For the yogi, form and whatever other objects of experience that manifest, are all 
pure in nature, for the world is pervaded by the Enlightened Nature. (I.9.4)198

So far, I have examined the fundamental idea of Tathagatagarbha from 

the point of view of Intrinsic pure mind and Accidental defilements. 

Next, PU examine the structure of the Tathagatagarbha doctrine.

The logical grounds of rRatnagotravibhagaj can be seen in ‘The three 

meanings of Buddhanature’ or ‘the three Germ of the Buddhanature’ and 

we can get a understanding of the structures of Tathagatagarbha. In the 

explanations of ‘The Truth Body is all—pervading*, we can know the 

reasons that Tathagatagarbha exists and in the explanations of ‘The 

Absolute is [one] undifferentiated [Whole]’, we can know the essential -

194 na buddho labhate ’nyatra lokadhatusu kutracit/ cittam eva hi sambuddho na 
buddho ’nyatra daSitah// (HT[F&ML, p.231)
195 svasaipvedyatmika Suddhir nanyaSuddhya vimucyate/ vi§aya£uddhabhavatvat 
svasaipvedyaqi paraip sukham// (HT[F&M]., p.112)
196 ajfianenavfta bala imaip gatlm ajanakah/ saipsaranti ca te mudhah $a<)gatau 
bhavacarake//78/ upayaip prapya hevajraip vajragarbha mahakrpa/ visodhayanti 
visayan lapsyante te hy anuttaram//79// (HT[F&M]., p.232)
197 tasmat/ gandha na Sabda na rOpaqi naiva rasa na ca cittaviSuddhih/ sparsa na 
dharma na sarvaviSuddhya Suddhasahaiva jago jaga manye// (HT[F&M]., p.118)
198 rQpavisayadi ye ’py anye pratibhasabte hi yoginah/ sarve te Suddhabhava hi 
yasmad buddhamayaip jagat// (HT[F&M]., p.112)
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sameness (nisyanda) between sentient beings and Tathagata and in the 

explanations of ‘the Germ [of Buddhahood] exists’, we can see the 

development of Tathagatagarbha. rRatnagotravibhagaj is saying on ‘the 

three meanings of Tathagatagarbha’ as follows-

With regard to the Absolute mingled with defilement (= the Buddha nature in the 
living beings) it has been said: - All living beings are endowed with the Essence of 
the Buddha - What is the meaning of this?

The Wisdom of the Buddha infiltrate in the multitudes of living beings,
It is immaculate [of sentient beings] by nature and non-dual [with Buddhal],
And Buddhahood is the fruit of the Germ.
Therefore the whole animate world bears the Essence of the Buddha. (RGV. 1.27) 
The Body of the Supreme Buddha is all-pervading.
The Absolute is [one] undifferentiated [Whole]
And the Germ [of Buddhahood] exists [in every living being].
Therefore, for ever and anon, all that lives is endowed with the Essence of the 

Buddha. (RGV. 1.28)
This subject, in all its different aspects is to be explained in that sense in which it 

is invariably demonstrated throughout the whole of Scripture, namely as follows: - 
(All living beings are endowed with the Essence of the Buddha) in the sense that (1) 
The Buddha’s Truth Body manifests itself in all living beings, (2) that the Absolute 
[the true essence] of the Buddha represents an undifferentiated whole, and (3) that 
the Germ (gotra) of the Buddha exists in everything that lives.199

According to the Verse 1.27, 1.28 and the commentary, the three 

meanings of Tathagatagarbha are epitomized as the*. (1) Pervading of 

Truth Body, (2) The Undifferentiation of Suchness (3) The existence of 

the Buddha nature. But it is noticed in the commentary that the Truth 

Body, Suchness and Buddha nature are always discussed in relation to - 
the ‘Tathagata’.

199 buddha jnanantargamat sattvaraSes tan nairmalyasyadvayatvat prakrtyS/ 
bauddhe gotre tat phalasyopacarad uktah sarve dehino buddhagarbhah//27/ 
saqibuddhakaya spharapat tathata vyatibhedatah/ gotrataS ca sada sane 
buddhagarbhab 6arfripalj//28/ samasatas tri vidhenarthena sada sarva sattvas 
tathagata garbha ity uktam bhagavata/ yad uta sarva sattvesu tathagata dharma 
kaya parispharaparthena tathagata tathatavyatibhedart hena tathagata gotra 
sambhavarthena ca// E.H. Johnston (ed.). The Ratnagotravibhaga 
MahayanottaratantraSastra (Patna: The Bihar Research Society, 1950), p.26, //.1-9.
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(iii) The All Pervading Truth Body

In the verse 1.23 of rRatnagotravibhagaj ,200 the four aspects of the 
Embryo nature is preached. The Immaculate Absolute is considered to 
be that exclusive property of the Buddha which is responsible for the 
total metamorphosis (paravrtti) of all the elements of existence. This is 
also the distinctive feature of the Truth Body.201

When we understand the concept of metamorphosis as presented in the 
doctrine of Tathagatagarbha as being a ‘manifestation’ of the above Truth 
Body [as already explained]. Then the Truth Body is only a 
manifestation of the substratum of the sentient beings which is 
Tathagatagarbha. From this definition of the Truth Body, we can see that 
the Truth Body is considered as a result. The Truth Body which is a 
result is expressed as the fruit of deliverance (visairiyogaphala). r 
Ratnagotravibhagaj explains about the Truth Body as follows:

The Truth Body is to be known in two aspects - 
It is the Absolute perfectly immaculate,
And its natural outflow, the Word
Which speaks of the profound (Highest Truth)
And [of the elements of the Empirical World] in their variety. (RGV. 1.145)
The Truth Body of the Buddha appears in two forms. It is [first of all] the perfectly 

pure Absolute accessible only to the non-dialectical intuition. As such it is to be 
known in its character of the Absolute Truth revealed to the Buddhas by 
introspection. The cause bringing about the attainment of it is [the Word which is] 
the natural outflow of [the intuition of] this very Absolute. [This Word] instructs the 
living beings in accordance with the character of [every] convert taken separately. 
Such do we know to be [the Truth Body] in the aspect of the Doctrine, the

200 samala tathatatha nirmala vimala buddhaguna jinaktriya/ visayah 
paramarthadarSinam Subharatnatrayasargako yathah//23// E.H. Johnston (ed.), Ibid, 
p.21, 11.3-4.
201 tatra samala tathata yo dhaturavinirmuktaklesastathagatagarbha ityucyate/
nirmala tathata sa eva buddhabhOmavaSrayaparivrttilakSano yastathagatadharmakaya 
ityucyate/ vimalabuddhagupa ye tasminnevasrayaparivrttilaksne
yathagatadharmakaye lokottara daSabaladayo buddhadharmalj/ E.H. Johnston (ed.). 
Ibid, p.21,-11.8-11.
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Teaching [of the Buddha].202

In here the Truth Body is classified as the perfectly pure Absolute 
(dharma dhatu) as its of the same stream. It is explained that the 
former refers to enlightenment and the latter refers to the teachings on 
enlightenment. Furthermore, rRatnagotravibhagaj mentions 
Non-discrimination Wisdom and ‘instructs the other sentient beings’ 
(parasattve§u vijfiapti prabhavah) accordingly. From this explanation, the 
Tathagatagarbha of sentient beings is understood as the same stream as 
the Absolute Truth Body. The existence of the Tathagatagarbha in the 
conventional world is based on existence of the Truth Body of the 
Absolute world. And the that the Truth Body is of the same stream as 
Tathagatagarbha reveals the compassionate activity of Buddha.

In rRatnagotravibhagaj the Immaculate Absolut has been classified into 
eight subjects as the self nature (svabhava), the cause (hetu), result 
(phala), the functions (karma), the unions (yoga), the manifestations 
(pravrtti), the eternal (nitya) and the inconceivable character (acintya 
).2°3 Of the eight, on karma rRatnagotravibhagaj comments as follows:

In short, such do we know to be the functions (karma)
Of the two kinds of Highest Wisdom, -
The attainment of the Liberation Body (mukti-kayasya)
Which is free [from all defiling elements]
And the purification of this Truth Body (dharma-kaya). (RGV. 11.21)
The Body of Liberation and Truth
Are to be known in two aspects and in one,
Being free from all defilement, all-pervading,
And the substratum of eternal properties. (RGV. II.22)
They are undefiled owing to the extirpation

202 dharmakayo dvidha jfieyo dharmadhstuh sunirmalah/ tan nisyandaS ca 
gambhlrya vaicitryanayadesana//145/ dvi vidho buddhanam dharmakayo 
’nugantavyah/ suviSuddhaS ca dharma-dhator avikalpajflSna gocara visayah/ sa ca 
tathagatanam pratyatmam adhigama dharmam adhikritya veditavyah// E.H. Johnston 
(ed.). Ibid, p.70, //.3-7.
203 ityeteastou padartha yathasaihrvyamanena Slokena paridlpitah/ tadyatha 
svabhavartho hetvarthah phalarthah karmartho yogarthom vrttyartho 
nityarthoacintyarthah/ E.H. Johnston (ed.), Ibid, p.79, 11.8-9.
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Of all the passions and their residues,
Being free from every attachment and hindrance 
They are all-pervading in their wisdom.(RGV. 11.23)
They are eternal, being of a totally indestructible nature,
This imperishable character, being demonstrated in short.
Is expressed by the ideas of firmness and the rest. (RGV. il.24)204

In here distinction has been made between Truth Body and Liberation 
Body. It thus appears that the Liberation Body is an existence that is 
free from all defilement (anasrava) and the Truth Body is an existence 
that is all—pervading (vyapti). In the verse 11.30, we note that the 
Liberation Body represents the act of benefitting oneself and Truth Body 

' represents the act of benefitting others.

The Body of Truth and Liberation
Represent the fulfilment of one’s own aim and of that of others.
This support of the twofold aim
Is possessed of properties inconceivable and the like. (RGV. II.30)205

The reasons for bringing out the difference between the two bodies is 
primarily to bring to focus the noble altruistic aspect of the Truth Body. 
The prime function of this body is to benefit others practice Universal 
compassion. 206 The Buddha Nature, ‘aikara (unchangeable)’ is compared 
to the space “Just as space fills everything, and, owing to its subtle 
[transcendental] character, cannot be polluted, In the same way this 
[cittaprakfti, perfectly pure Germ] has its abode in all living beings, but 
remains undefiled.” (RGV. 1.52)207

204 karma jnana-dvayasyaitad veditavyam samasatab/ purariarh mukti-kayasya 
dharma-kayasya Sodhanam//21/ vimukti-dharma-kayau ca veditavyau dvir 
ekadha/ anasravatvad vyapitvad asamskrita-padatvatah//22/ anasravatvam 
kleSanam sav3sana-ni rodhatah/ asangapratighatatvaj jnanasya vyapita 
mata//23/ asamskritatvam atyantam avinaSa-svabhavatah/ avinaSitvam uddeSas 
tan-nirdeSo dhruvadibhih//24// E.H. Johnston (ed.), rThe Ratnagotravibhaga 
MahayanottaratantraSastraj, p.83.//6-13.
205 vimuktidharmakayabhyam svaparartho nidarSitab/ svapararthaSraye tasmin 
yogoacintyadibhirguoaih // E.H. Johnston (ed.), Ibid., p.84.7/12-13.
206 taddosagupanisthasu vyapi samanyalak$auam/ hlnamadhyavi£i§te$u vyoma 
rupagate§viva// E.H. Johnston (ed.), Ibid, p.41, 7/9-10.
207 yatha sarvagatam sauksmyadakaSam nopalipyate/ sarvatravasthitab sattve
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Tathagatagarbha is all-pervading like space, and it is one of the 
explanations of the Truth Body, “indeed, among the categories of living 
beings, there exists absolutely none standing apart from the Truth Body 
of the Buddha, [not pervaded by it]. [This Truth Body] has accordingly 
a resemblance with space that fills up all physical forms.”208 After 
pointing this out rRatnagotravibhagaj quotes another verse from r 
Mahayanasutralamkaraj as follows:

As space is considered to be always all-embracing,
In a like way it (the Essence of the Buddha is held to be
all-pervading for ever and anon.
Just as space fills up all visible forms,
Similarly it pervades all the multitudes of living beings. (MAS. IX. 15)209

This comparison of the all-pervading nature of the Truth Body and 
Tathagatya with that of space should be understood in the context of 
pan-cosmology which indicates ‘all sentient beings are Truth Body’. As 
the whole being is infiltrated by the Truth Body and besides that there 
is no independent Truth Body. Hence the sentient beings doesn’t exist 
apart from Truth Body.

The all-pervading of Truth Body is explained as the all-pervading of 
the Innate in ^Hevajra Tantraj. Innate means that ‘which is manifested 
by a simultaneous arising’. According to Vajrayana theory the Innate 
arises from the union of Wisdom and Means and is also explained as the 
Source of Nature (dharmodaya) that every knowledge arise from. Related 
verses from rHevajra Tantraj as follows:

[HT] Whatever exists, moving or stationary, grass, shrubs, creepers etc. are ail 
conceived of as the supreme principle which is one’s own very nature. (1.8.43)210

tathayam nopalipyate// E.H. Johnston (ed.), Ibid, p.42, 11.6-7.
208 ti paridlpitam/ na hi sa kascitsattvah sattvadhatau saipvidyate yas tathagata 
dharmakayadbhirakaSadhatoriva rupam// E.H. Johnston (ed.), Ibid, p.70, 11.17-19.
209 yathambaraip sarvagataip sad§ mataip tathaiva tat sarvagataip sada matam/ 
yathambaraip rOpagatesu sarvagaip tathaiva tat sattvagape§u sarvagam// E.H. 
Johnston (ed.). Ibid, p.71, 11.1-A.
2 to sthiracalaS ca ye bhavas tfnagulma latadayah/ bhavyante vai pararp tattvaip
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[HT] The Innate is known as that which is manifested by a simultaneous arising. 
The intrinsic nature is known as the Innate which is the one Concealed Essence of 
all things. (L10.39)211

[HT] The whole universe arises from me. The three realms arise from me. I 
pervade all there is and this visible world consists of nothing else. The yogi who 
reflects in this manner and attentively practises will without doubt attain the 
accomplishment, even if he is a person of low merit. He should think in this 
manner, whether eating, drinking, bathing, awake or asleep. Then the eager seeker 
of the Mahamudra will attain the eternal. (1.8.39-41 )212

[HT] The Knowledge that arises from the Source of Nature is space-like and also 
consists of Means. It is there in t that the three worlds arise having the nature of 
Wisdom and Means. (I.8.47)213

The Innate also indicates the Great Bliss Body (Mahasukhakaya) which 

arises as result of the union of the Bodies of Creation, Enjoyment and 

Truth. This is specially called the Innate Body (sahajakaya). All the 

phenomenal things which exist in the three phenomenal realms arise from 

this Innate and this Innate is the true nature of things. The Innate is the 

another name for Tathagatagarbha that is according to the r 

Ratnagotravibhagaj. In here we shall now see how the rHevajra Tantraj 

has transformed yet another concepts of Mahayana Buddhism and used it 

in harmony with their own doctrine.

(iv) The Undifferentiated Suchness

atmabhavasvarupakaip// (HT[F&M].( p.102)
211 sahajatyaip yad utpannaip sahajarp tat prakirtitam/ svabhavaip sahajaip proktarp 
sarvakaraikasaijivaram// (HT[F&M]„ p.135)
212 madbhavaip hi jagat sarvaip madbhavaip bhuvanatrayarp/ madvyapitam idaip 
sarvaip nanyamayaip drstaip jagat//39/ evaip matva tu vai yogi yo ’bhyase su 
samahitah/ sa sidhyati na sandeho mandapunyo ’pi manavab//40/ khanapane yatha 
snane jagrat supto cintayet/ satatyarp tu tato yati mahamudrabhikarik$akah//41// 
(HT[F&M]., p.101)
213 dharmodayodbhavaip jfianaip khasamaip sopayanvitaip/ trailokyaip tatra jataip hi 
prajfiopayasvabhavatab// (HT[F&M]., p.104)
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The term ‘tathata’ literally means ‘true state of things, true nature or 

Suchness’. While the term Tathagata means (as already explained) being 

in such a state or condition [of Suchness].

In rRatnagotravibhagaj, though sentient beings and the Tathagata are 

called Suchness (tathata) with defilement and Suchness without 

defilement respectively but it is preached that they are not essentially 

different in the aspect of the Suchness.

Being by nature inalterable, sublime, and perfectly pure,
This Absolute is spoken of as having a resemblance with gold. (RGV. 1.148)
That which represents the spiritual element is, notwithstanding, its contact with 

innumerable forms of defilement and the miseries, perfectly pure and radiant by 
nature. Therefore it cannot be spoken of as being alterable and and, for this very 
reason, since it is unchangeable like fine gold, it is called the Absolute, the true 
Essence. This (Absolute) exists without any difference even in all those living beings 
who are possessed of the factors for becoming definitely rooted in error. But when 
it attains the full purification from all the accidental defiling forces, is called “the 
Buddha”. Therefore, with regard to the indivisible character of the Absolute, we have 
the comparison with gold which illustrates the fact that ‘the Absolute Essence of the 
Buddha is the embryo (garbha) of the living beings’ (tathagatas tathataisam garbhah 
sarvasattvanam).214

After this explanation, a quotation from rJftanalokalaiiikara sutraj 

follows “As the true Unique Essence has become perfectly pure [in him], 

he cognizes the perfectly pure essence of the living beings [identical 

with his own].”215 A similar thought is expressed in the following 

quotation found in rRatnagotravibhagaj. It is a quotation taken by the

214 prakfiter avikaritvat kalyapatvad vi^uddhitah/ hema mapdala kaupamuyam 
tathatayam udahritam//148// yac cittam aparyanta kle§a dufokha 
dharmanugatam api prakriti prabhasvarataya vikaranudahriter a tab kalyaua 
suvanavad ananyatha bhavarthena tathatety ucyate/ sa ca Sarvesam api 
mithyatva niyata samtananam sattvanam prakriti nirvi§i$tanam sarvagantuka 
mala viSuddhim agatas tathagata iti samkhyam gacchati/ evam ekena suvarpa 
dristantena tathatavyati bhedartham adhikritya tathagatas tathataisam garbhah 
sarva sattvanam iti paridipitam// E.H. Johnston (ed.). The Ratnagotravibhaga 
MahayanottaratantraSastra, p.71, //.6-12.
215 citta prakriti viSuddhy advaya dharmatam upadaya yathoktarii bhagavata/ 
tatra mafljuSrTs tathagata atmopadana mula parij'ftatavl// E.H. Johnston (ed.), Ibid, 
p.71, //. 12-13.
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author of rRatnagotravibhagaj from rMahayanasutralamkaraj. It is as 

follows:

The Absolute, though unique with all, is every time that it becomes purified,
No other but Buddhahood: therefore
All living beings are endowed with the embryo of the Buddha. (MAS. IX.37)216

In rRatnagotravibhagaj, it is stated that Suchness with defilements and 

Suchness without defilements are based on unalterable nature of 

Suchness. Then, is immutability (avikaritva). the main characteristic of 

the Suchness?

A clue to the answer can be found in rRatnagotravibhagaj explanation 

on the “10 view points of Tathagatagarbha”. There it is stated that in 

Prajftaparamita sutras and other sutras the Lord, in connection with the 

intuitive teachings has demonstrated to the Bodhisattvas the general 

character (samanya lak§ana) of the Absolute Essense of all elements. It 

is perfectly pure [by nature] (sarvadharma tathatavi^uddhi), as all 

contain the Germ of the Buddha.

This [Absolute] is to be known as manifesting itself in three different 

ways: - in the ordinary [worldly] beings who do not perceive the Truth, 

in the Saints who have an intuition of the latter, and in the Buddha who 

has attained the culminating point of the perfectly pure introspection of 

the Ultimate Reality.217

Here, we observe that the germ of the Buddha whose essential 

characteristic is Purity and being omnipresent, that is presents in all 

beings and phenomena. It can also be stated that this Purity is 

unchangeable or immutable as it is always present in all beings, it is 

from this perspective that we can deduce that immutability is indeed the 

general character (samanyalaksana) of Suchness.

216 sarvesaip aviSi$tapi suddhim agata/ tathagatatvaip tasmac ca tad-garbhah 
sarvadehina// E.H. Johnston (ed.), Ibid, p.71, //.16-17.
217 samastastrayaMm pudgalanam prthagajanasyatattvadarSina aryasya tattvadarSino 
viSuddhi ni$thagatasya tathagatasya tridha bhinna pravrtirveditavya// E.H. Johnston 
(ed.), Ibid, p.,30, //.16-18.
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Therefore it can be concluded that the Tathagatagarbha and the Truth 
Body both are Suchness, only the former is with defilements while the 
latter is without defilements, i.e. their purity is essentially of the same 
nature. From this the Universal Nature of Tathagatagarbha can also be 
understood. Further the all-pervading aspect of Truth Body is also 
indicated here. This relationship between Tathagatagarbha as one with 
defilements and Truth Body as one without defilements is also discussed 
in rHevajra Tantraj.

[HT] Bhagavan said: Truly All beings are buddhas, but this is obscured by 

accidental defilement. When this is removed, they are buddhas at once, of this 
there is no doubt. The goddesses said: It is as you have said, this is true and not 
false. (11.4.70-71)218

[HT] Although the six sense organs, their six objects, the Aggregate of the Five 
Components of Phenomenal Awareness and the five elements are by their intrinsic 
nature pure, they are veiled by ignorance and afflictions. (1.9.2)219

The Self—nature of Tathagatagarbha is pure hence all sentient beings 
are pure. In other words, all sentient beings are actually enlightened 
existence, but being covered by defilements they appear to be impure. 
When it is purified the sentient beings are the very Buddha. In the light 
of the Suchness, all existence are equal without discrimination.

In rHevajra Tantraj it is said that all existences including “the six 
lower states of existence’ [that includes even the worms and so on in 
the dung] can be eternally blissful. This point must be understood as an 
expression of the totality of Consciousness (cittasamajalupi) and not as 
the Undifferentiated state of the Suchness. By the term Consciousness 
(citta) one means the Enlightened Consciousness (bodhicitta), while the 
term Totality (samaja) means to be of One taste (ekarasa).

218 bhagavan aha/ sattva buddha eva kiip tu agantukamalavrtah/ tasyapakarsaoat 
sattva buddha eva na saip£ayab//70/ devya ahub/ evam etad bhagavan satyaip na 
mr§a//71// (HT[F&M]., p.228)
219 sadindriyaip paficaskandharp sadayatanarp paftcabhutam/ svabhavena visuddham 
apy ajftanakleSair avrtam// (HT[F&M].t p.lll)
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[HT] View all, whether low, middle, superior or anything else to be equal in light of 

the True Principle. Here ‘low1 refers to a subtle object. ‘Superior' refers to what has 
manifested. ‘Middle’ is that which is exclusive of these two. ‘Anything else' refers to 
the six sense organs. (1.8.35-36)220

[HT] There exists not one being who is unenlightened from the awakening to his 
own nature. By their very intrinsic nature the beings in hell, ghosts, animals, gods, 
titans, men and even worms and so on in the dung, are eternally blissful, for they 
do not merely experience the pleasure of the gods and the titans. (11.4.74-75)221

[HT] Then explain the True. Principle which is pure and is in essence the 
Knowledge. By the purification of the phenomenal there exists not even the slightest 
perceivable distinction. (1.10.30)222

[HT] No recitation of mantra, no austerity, no fire-sacrifice, no retinue of the 
mandala and the mandala. All these are aspects of the totality of Consciousness.
(1.10.41)223

In rHevajra Tantraj, the Enlightened Consciousness (bodhicitta) is said 

to be identical with the Tathagatagarbha and it is to be defined in two 

ways. There is conventional bodhicitta which is the mundane and defiled 

mind that attains enlightenment after removing defilements and 

obscurations. The ultimate bodhicitta is innately enlightened mind. The 

conventional bodhicitta can be understood as Suchness with defilements 

and the ultimate bodhicitta can be understood as Suchness without 
defilements. In this sense Bodhicitta is called One tase of all phenomena 

or the Same taste (samarasa).

rRatnagotravibhagaj has referred to rSrlmala sutraj while preaching the

220 hlnamadhyamotkrstany evanyani yani tani ca/ sarvapy etani samanlti 
drastavyarp tattvabhavanaih//35/ huiaqi suksmapadarthaip tu utkrstaip bhavam 
ucyate/ madhyamaip varjitaip dvabhyaip anyaniti sadindriyaip//36// (HT[F&M].t 
p.99)
221 abuddho nasti sattvaikah saipbodhat svasya svasya ca/ narakapretatiryafi ca 
devasuramanusyakab//74/ amedhyakltakadyan tu nityaip sukhinah svabhavatafc/ na 
jananti yatah saukhyaip devasapy asurasya ca//75// (HT[F&M]., p.230)
222 paScat tattvaip samakhyataip viSuddhaip jftanarupipam/ sarpsflravyavadanena 
nasti bhedo manag api// (HT[F&M]., p.132)
223 na mantrajapo na tapo na homo/ na mapdaleyaip na ca mapdalafl ca/ sa 
manrrajapab sa tapah sa homas/ tan mapdaleyarp tan mandalafi ca/ samasataS 
cittasamajarupl// (HT[F&M].t p.137)
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concept of Same taste of all phenomena.

0 Lord, the intuition of the Nirvana is not attained by those who distinguish 
superior and inferior natures: it is attained by those for whom Wisdom is equal; it is 
attained by those for whom liberation is equal; it is attained by those for whom Pure 
Knowledge and vision are equal. Therefore the Nirvana-realm has a single taste 
(ekarasa). That is to say, the tastes of knowledge and liberation are identical. (r 
SrTmaiasutraj. (RGV.)224

In rHevajra Tantraj this concept of the Same taste (samarasa) has 

been used to express how the Innate is one and of the same nature. The 

Innate is the ultimate truth of all things. Innate and Suchness are 

' synonyms that express the ultimate truth of emptiness. This emptiness is 

the true nature of all phenomena. It continues to exist, unaffected by the 

defilements and seeming metamorphosis of the phenomenal world. To 

realize this truth and to remove the defilements expeditiously it is 

necessary to have the consecration of Secret, Wisdom and the Fourth. By 

this process attains this Flavour of Essential Similarity (samarasa) as it 

is a necessary requirement for practicing the union of Emptiness and 

Compassion as per the Vajrayana path.

A. [HT] Whatever exists, whether fixed or moving, are all in truth Me. Everything 
that exists is of the same nature when conceived through the principle of the 
Flavour of Essential Similarity (samarasa). (1.8.37-38)225

B. [HT] The consort has a beautiful face, wide eyes and is endowed with grace 
and youth. With the thumb and ring finger the Master must drop into the disciple’s 
mouth. There, with that dropping, the Flavour of Essential Similarity should be 
activated within the view of the disciple. (11.3.14)226

224 na hi bhagavan hlnaprapltadharmapam nirvapadhigamab/ samadharmapaiii
bhagavan nirvapadhigamab/ samajflananarh samavimuktlnarh
samavimuktijfianadarSananam bhagavan nirvapadhigamab/ tasmad bhagavan 
nirvapadhatur ekarasah samarasa ity ucyate/ yaduta vidyavimuktiraseneti// 
E.H. Johnston (ed.), Ibid, pp.59, 11.5-8.
225 sthiracalaip yani tani sarvapy etanlty evahaip/ sa mani tulya ce$tani samarasais 
tattvabhavanaih//37/ samaip tulyam iti proktaip tasya cakro rasah smrtah/ 
samarasaip tv ekabhavam etenarthena bhapyate//38// (HT[F&M]., p.100)
226 caruvaktra viSalaksT rupayauvanamap<Jita/ jyesthanamikabhyafl ca Si$yavaktre 
nipatayet/ karitavyaft ca tatraiva samarasaip Sisyagocaraip// (HT[F&M]., p.185)
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C. [HT] The consort is served until her sexual fluids flow. Then covering the face 

of the consort as well as that of the ‘Means', drop the fluid which has arisen from 
the service into the mouth of the disciple. There, with that dropping the Flavour of 
Essential Similarity should be activated within the view of the disciple. (I.10.6)227

D. [commentary of 1.1.32] Canda is Wisdom and [the seed-syllable] am. Ali is 
Vajrasattva and [the seed-syllable] horn. Thus, CandalT is composed of am and 

hum. When these two seed-syllables become one aggregate in the form of a drop 
(bindu) within the channel of the Vajra Gem situated in the navel, the Great 

Bliss-filled Fire of Passion blazes. This fire bums the Five Buddhas, who are the 
Aggregate of the Five Components of Phenomenal Awareness, Locana and the 
others, who are Earth and the other elements and aham, the ego. Then from the 
Centre of Great Bliss flows the Moon which is Bodhicitta, the Enlightened 
Consciousness. (YM)228

The example A explains the Innate truth from the point of view of 

Same Taste. Particularly the line ‘Everything that exists is the very me 

and manifestation of me, hence having the same nature.’ The extracts B 
and C are explaining the way a yogi and his consort are to practice to 

attain the state of the Same taste. The excerpt D explains how the 

Same taste state can be attained by the CapdalT practice. A process 

which razes the Self by transforming it to a bindu through breath control 

and mantra yoga.

But, how can one attain the state of Same taste and thereby realize the 

same nature of all phenomena? rHe vajra Tantraj recommends the 

following method of practice to attain the desired state.

[HT] Suchness is known as the purification of all things that exist. Further, the 

purification of each one of the deities is individually explained. Although the six 
sense organs, their six objects, the Aggregate of the Five Components of

227 tavad dhi sevyate mudra yavac chukravatl bhavet/ mudrayaS ca mukhaip 
baddhva upayasya mukhaip tatha/ sevaya tatra yad bhutaip £i$yavaktre nipatayet/ 
karitavyaip ca tatraiva samarasaip Si§yagocaram// (HT[F&M]., p.121)
228 capdalTtySdi canda prajfia Afyl-kSrah/ alir Vajra sattvo HUM-karab * 
AIyf-kara-HUM“karau capdall tau dvau ekaraslbhuya bindurupepa 
vajramapiSikharaSusire nabhau mahasukhamayaraganalena jvalita * dahati 
paficatathagatan • paftcaskandhan • Locanadln prthavyadm ■ dagdhe sati HAM 
Sravate mahSsukhacakrat • 6a£l bodhicittaip// (HT[$].part2, p.110)
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Phenomenal Awareness and the five elements are by their intrinsic nature pure, they 
are veiled by ingnorance and afflictions. Only that purification which is essentially 
one of direct personal experience and no other method of purification liberates. 
From the pure nature of objects of experience arises this direct personal experience 
which is the highest bliss. For the yogi, form and whatever other objects of 
experience that manifest, are all pure in nature, for the world is pervaded by the 
Enlightened Nature. (I.9.1-4)229

To actualise suchness or Emptiness one must purify oneself of the 
defilements and the most efficient way to do so is through tantra. r 
Hevajra Tantraj advocates its own specific method of Deity Yoga to 
eradicate defilements and to realize the Innate or Suchness and thus 

- attain the realized state of a Buddha. It is possible to realize Emptiness 
or suchness as the mind itself is of the nature of emptiness. Deity Yoga 
occurs when a yogi uses the same consciousness that can cognize the 
emptiness of the mind to appear as a deity, out of compassion to help 
others. By sincere practice of this method a yogi can attain the Buddha’s 
body speech and mind, even in a single lifetime.

4) Deity Yoga

To enact Deity Yoga, it is necessary to receive initiation, and to do 
that, it is necessary to have, as the foundation of the path, experience of 
some degree of compassion and the realization of emptiness.

Despite the fact that compassion is the basic motivation for the- 
practice of Tantra and integral to its practice, the best presentations of 
how to cultivate compassion are found in the Sutra Great Vehicle. A 
famous example of advice on how to cultivate both compassion and the 
attitudes that are necessary prerequisites to it is the The Thirty—Seven

229 sarvesam khalu vastunaip viSuddhis tathata smrta/ paScad ekaikabhedena 
devatanan tu kathyate//l/ sadindriyarp paiicaskandhaip sadayatanaip paftcabhutam/ 
svabhavena viSuddham apy ajMnakleSair avrtam//2/ svasaipvedyatmika Suddhir 
nanyaSuddhya vimucyate/ vi§aya$uddhabhavatvat svasarpvedyaip paraip sukham//3/ 
rupavisayadi ye ’py anye pratibhasabte hi yoginah/ sarve te Suddhabhava hi 
yasmad buddhamayaip jagat//4// (HT[F&M]., pp.111-113)
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Practices (Lag len so bdun ma).230

With compassion and an altruistic intention to become enlightened as 
their bases, practitioners must also probe the nature of phenomena, 
generating wisdom realizing the emptiness of inherent existence. 
Otherwise, innate false super impositions on phenomena of a goodness or 
badness beyond that which they actually have will lead to the biased and 
distorted states of desire and hatred. The process of cultivating such 
wisdom involves meditating on the selflessness of persons and on the 
selflessness of other phenomena. No matter how finely one investigates 
the I cannot be found as inherently separate from its aggregates.

When the decision reached is that the I cannot be found under such 
analysis; this shows, not that the I does not exist, but that it does not 
inherently exist as it was identified as seeming to in the first essential. 
This unfindability is emptiness itself, and realization of it is realization of 
emptiness, selflessness.

Incontrovertible inferential realization, though not of the level of direct 
perception or even of special insight (Ihag mthong, vipashyana), has 
great impact. For a beginner it generates a sense of deprivation, but for 
an experienced meditator it generates a sense of discovery or recovery 
of what was lost.

The emptiness of the mind is called the Buddha nature, or Buddha 
lineage, since it is what allows for the development of the marvelous 
qualities of Buddhahood. After analysis one gains some realization of 
selflessness and then one may proceed to the actual practice of Deity- 
Yoga. Besides meditation on emptiness and compassion, desire is also 
used in the practice of Deity Yoga.

To explain how Deity Yoga practice can be enhanced by the use of 
desire a verse from the eleventh chapter of the Vajra Essence Tantra 
(Vajrahrdayalaijikara). It says: “This shows the Tantra divisions through 
the embrace of two. Similarly know them through holding hands, laughing,

230 His Holiness the Dalai Lama, (tr., ed. & Intro, by) Jeffrey Hopkins, Kalachakra 
Tantra (Boston: Wisdom Publications, Enlarged ed., 1999), p.41.
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and looking”. The passage indicates the difference between the four sets 
of Tantras. These sets of Tantras are also called Tantras of looking 
[Action], laughing [Performance], holding hands or embracing [Yoga], and 
union of the two [Highest Yoga]. The special cause of a Form Body is 
Deity Yoga, which is the main method. That method acts as a heightener 
of the wisdom cognising emptiness.231

The way that the path of wisdom is heightened through Deity Yoga is 
this'. The special method and wisdom is a Deity Yoga, that is, the 
appearance of one’s chosen deity in the aspect of a father and mother 
union. In Action Tantras and so forth the means by which the desire of 

* the god and goddess-Wisdom and Method-is shown is looking; in some 
Performance Tantras, smiling; in some Yoga Tantras, holding hands; in 
some Yoga Tantras, embracing; in some Highest Yoga Tantras, uniting 
the two.’232

In the Deity Yoga of Buddhist Tantra, the mind realizing emptiness and 
motivated by compassion is used as the basis of emanation of a deity 
such as Kalacakra or Hevajra. Thus the very foundation of Deity Yoga is 
meditation on emptiness and Deity Yoga also occurs in the stage of 
completion.

To know that Deity Yoga is the distinctive feature of Tantra and to 
understand what it involves reinforces the structure of the entire path. It 
is clear that, for example, practicing calm abiding with a Buddha’s body 
as your object would be helpful because it accustoms you to the 
appearance of a Buddha body. Knowing about Deity Yoga also shows the. 
importance of carefully analyzing and studying emptiness. This in turn 
highlights the significance of identifying the phenomena of cyclic 
existence as having a nature of suffering and then realizing their 
impermanence. As has been shown already Compassion is also necessary 
for Deity Yoga, hence the necessity for cultivating altruism step by step, 
beginning with the equanimity toward neutral persons, friends, and

231 Tsong Ka Pa, (tr. and ed. by) Jeffrey Hopkins, Tantra in Tibet (Delhi: Motilal 
Banarsidass, 1987), p.157.
232 Tsong Ka Pa, (tr. and ed. by) Jeffrey Hopkins, Ibid, p.158.
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enemies that is the foundation on which the development of compassion 
must rest. Emptiness Yoga is a general feature of Buddhist Deity Yoga, 
distinguishing it from non-Buddhist Deity Yoga. For example, Hindu 
religions have Deity Yoga but not Emptiness Yoga. It has been mentioned 
earlier that in Emptiness Yoga one must confidently stabilize on the 
vacuity that is a negative of inherent existence found after searching for 
the concretely existent self that so palpably appears to us.233

However the altruistic intention to become enlightened and so forth are 
not merely carried over from the Perfection Vehicle, they are integral 
parts of the Mantra Vehicle.23?

The compassionately motivated wisdom consciousness itself provides 
the stuff of the deity. At the same time as it is appearing as a deity - 
an ideal person altruistically helping beings - it maintains ascertainment 
of the absence of inherent existence of the deity. Thereby, the two 
collections of merit (altruistic deeds) and wisdom (realization of 
emptiness) are accumulated simultaneously, the two aspects of 
compassion and wisdom being contained within the entity of one 
consciousness. Thus, Deity Yoga is founded on the very heart of the 
Sutra path of the Great Vehicle, compassion and realization of emptiness. 
Tantric initiation authorizes those who have some experience of 
compassion and a degree of understanding of emptiness to practice Deity 
Yoga.235

(5) Use of desire on path

Though extensively desire is used on the path of Highest Yoga Tantra, 
it is recommended that only a yogi of highest faculty should follow this 
path. A yogi with highest faculty is one who has conceptual knowledge of

233 Jeffrey Hopkins, The Tantric Distinction, p.157.
234 Jeffrey Hopkins, Ibid, p.164.
235 His Holiness the Dalai Lama, (tr., ed. & Intro, by) Jeffrey Hopkins, Kalachakra 
Tantra, p.58.
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Sunyata and has strong altruistic motivation to achieve Buddhahood to 
benefit all sentient beings. Only a person of this capacity can truly use 
desire on the path and attain the four joys as explained in rHevajra 
Tantraj.

The four Joys are Ordinary Joy (ananda), Refined Joy (paramananda), 
Joy of Cessation (viramananda) and Innate Joy (sahajananda). To attain 
the four types of Joy the following prescribed path is recommended in r 
Hevajra Tantraj. First, depending on the quality and progress of the 
disciple the consecrations or empowerments are conferred on the disciple 
at appropriate moments. The four moments being Diverse (vicitra), 

„ Ripening (vipaka), Dissolving (vimarda) and Signless (vilaksapa). A 
disciple must have strong faith on the four noble truth. The four Noble 
Truths are Sorrow (duhkha), its Origin (samudaya), its Cessation 
(nirodha) and the Way (marga). The faith must arise after a proper 
understanding and comtemplation on the scriptures. The four principles 
that the disciple reflect on prior to receiving empowerment are Principle 
of Self (atmatattva), Mantra Principle (mantratattva), Principle of the 
Divinity (devatatattva) and Knowledge Principle (jnanatattva).236

In other words it is imperative to understand the Seif (atmatattva) that 
is to be refuted, followed by a proper scriptural understanding of 
Mantrayana from the Prasangika Madhyamika perspective next one must 
properly practice Deity Yoga and lastly have proper conceptual knowledge 
of the ultimate truth, Sunyata.

Thus like all Highest Yoga Tantra, rHevajra Tantraj also recommends a 
thorough understanding of the Paramitayana before one . becomes eligible 
to receive empowerments necessary for practicing the Deity Yoga. The 
union of Method and Wisdom in Highest Yoga Tantra is not simply a 
union of the practice of Six Paramitas [Means] and direct cognition of

236 cakrasaipkhyakrameoa vyavasthapanam//25/ catvarah ksauab/ vicitra vipaka 
vimarda vilak$aoa§ ceti//26/ caturaryasatyani/ duhkha samudaya nirodha marga§ 
ceti//27/ catvari tattvani/ atmatattvaip mantratattvaip devatatattvaip jflanatattvaqi 
ceti//28/ catvara anandab/ anandah paramanando viramanandah sahajananda^ 
ceti//29/ catvaro nikayab/ sthavarT sarvastivadah sarpvidT mahasanghl ceti//30// 
(HTIF&M]., pp.16-17)
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emptiness [Wisdom]. Here Means signifies the practice of generating 
oneself to be exact it is one’s mind in the pure form of deity who is in 
the nature of Emptiness. There are two reasons for adopting this 
method, one is to actualize the primordial clear mind that is present in 
all beings, in the shortest possible time and the second, which is actually 
the reason for taking the Tantra path-that is to reach the omniscient 
state of a Buddha for the sake of ail sentient beings.

Naturally this path is not recommended to disciples of middle and low 
capacity. It is to be practiced by practitioners of highest capacity who 
already have inferential knowledge of Sunyata and have developed true 

„ renunciation after contemplating on the truth of the four noble truth and 
propelled by sincere altruistic motivation to relive the suffering all 
sentient beings and bring all happiness. rHevajra Tantraj it is explained 
that a practitioner reaches the level of Vajrasattva by primarily focusing 
on the true nature of mind and use it with its mount the wind to 
manifest the Vajra Body, Speech and Mind of a Buddha.

To generate this sublime state bliss is used on the path in rHevajra 
Tantraj, it is said that the true knowledge dwells within the body though 
it originates there, it is free of all illusory conceptions.237 This body 
becomes the cause of the Vajrabody which has thirty two marks and 
three nadis. To reach the sublime non dual state the flow of the winds 
must be channeled into the central channel and in this way remove 
ignorance and other obstructions to omniscience. Through this practice 
the CapdaiT can be ignited and the Self extinguished and Great Bliss is 
generated as one arises in the form of Hevajra.238

To dissolve the winds in the central channel practitioners are 
sometimes recommended to use Wisdom consort and the desire that 
arises in union with the consort is used in the path to liberation. It is 
not a practice that can be undertaken without a qualified master. Tantra

237 dehasthaip ca mahajnanam sarvasaipkalpavarjitam/ vyapakab sarvavastunaip 
dehastho 'pi na dehajab//12// (HT[F&M]., p.ll)
238 caudall jvalita nabhau/ dahati pailcatathSgatan/ dahati ca locanadlb/ dagdhe ’haip 
sravate Sa£l//thirty two// (HT[F&M]., p.21)
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requires a Master’s guidance at every step. Further this path has to be 
traversed in two stages. The Generation and the Completion Stage.

2. Path and Grounds of Highest Yoga Tantra

The rHevajra Tantraj is called a non-dual Tantra as its main object of 
discourse is the state of union - a combination of empty form (a form 

abased on Sunyata Yoga) and immutable great bliss (generated by the 
union of Sunyata and bodhicitta). Immutable great bliss being induced by 
way of an empty form, of the Great Seal (mahamudra). This state of 
union, or non—dual body and mind, is described in a clearly described in 
the rHevajra Tantraj, unlike its hidden description in the rGuhyasamaja 
Tantraj, and for this reason the rHevajra Tantraj is called a non—dual 
Tantra.

The rHevajra Tantraj has many such unique profound distinctive 
features. In general, Highest Yoga Tantras speak of a stage of generation 
and a stage of completion, of which the latter is primary. Within the 
stage of completion itself, there are two levels - one involved with 
withdrawing the winds or inner energies into the central channel and the 
other occurring in dependence upon having accomplished that withdrawal. 
In the Hevajra system, the initial branches of the Six branched yoga are - 
mostly means of withdrawing the winds inside the central channel, and 
thus, given this emphasis on the phase of withdrawing the winds, the r 
Hevajra Tantraj provides profound techniques for the preliminary level
S.239

To become fully enlightened as a Buddha, it is necessary to practice 
Mantra and, within Mantra, Highest Yoga Mantra; otherwise, it is not

239 His Holiness the Dalai Lama, (tr., ed. and intro, by) Jeffrey Hopkins, 
Kalachakra Tantra, p.166.
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possible to attain Buddhahood. The reason for this is that to actualize the 

effect state of the two bodies of a Buddha - Form Body and Truth Body 

- it is necessary meditatively to cultivate a path that accords in aspect 

with those two bodies. Even in the Perfection Vehicle, it is necessary to 

achieve a cause that is concordant with the effect. The main point is 

that in order to attain the Form Body of a Buddha it is necessary to 

have a substantial cause of similar type for a Form Body; also, for the

Truth Body it is necessary to have a substantial cause of similar type.

Meditation on the Sunyata of self and phenomena is the substantial cause 

of Truth Body.

What can serve as such a substantial cause of a Form Body? A Buddha’ 

s body is one undifferentiable entity with that Buddha's mind; the form 

[or body] that is of one undifferentiable entity with a Buddha’s subtle 

mind cannot be a coarse form. The Form Body that is of one 

undifferentiable entity with a Buddha’s subtle mind is itself a very subtle 

entity, and thus as its substantial cause of similar type a body that has a 

very subtle nature must be achieved at the time of the path. In Highest 

Yoga Tantra, this is achieved (1) in the Guhyasamaja and Hevajra Tantra 

system by way of an illusory body, (2) in the Kalacakra system by way 

of empty form, or (3) in mother Tantras by way of a rainbow body of 

light. Without such a mode of achieving a subtle body of light. Without

such a mode of achieving a subtle body at the time of the path, a

Buddha’s Form Body cannot be achieved.
Therefore, without depending in general on Mantra and in particular on 

Highest Yoga Mantra, Buddhahood cannot be attained. Similarly, the 

nirvana that is the extinguishment forever of all adventitious defilements 

in the sphere of reality through the power of their antidotes is the 

Buddhist interpretation of liberation, of peace, and those defilements must 

be extinguished in the sphere of reality only through the technique of 

ascertaining emptiness and meditating on it. Therefore, the liberation 

explained in Buddhist texts can be attained only relying on the view as 

explained in the Consequence School (prasaiigika madhyamika).240
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The fundamentals of all the Highest Yoga Tantra are clearly stated in r 
Hevajra Tantraj as:

[HT] The Concealed Essence (sarpvara), Consecration (abhiseka), the Tantric 
Code Language (sandhyabha$a), the different Joys (ananda) and Moments (ksana) 
and others as well as Feasting (bhojana) and so on. There Vajradhara spoke 
regarding the Concealed Essence: The Concealed Essence of the all the Buddhas 
abides in evam. Evam, the great bliss, is fully known through consecration. 
(11.3.1-2)241

, 1) Preliminary Stage of the Path

Having practiced the paths of recognizing the suffering condition of 
ordinary life, of developing great compassion and an altruistic intention to 
become enlightened, and of engendering the view realizing the emptiness 
of inherent existence, a practitioner is ready to receive initiation.

In Mantra, one realizes the emptiness not of a gross phenomenon such 
as an ordinary body but rather of a subtle phenomenon that is appearing 
to one’s internal mind — a divine body. This mode of procedure of the 
path in which there is a yoga of non—duality of the profound and the 
manifest - manifest being imaginative observation of a circle, or 
mapdala. of deities and the profound being the wisdom realizing suchness 
— is the path in the three lower Tantras — Action, Performance, and 
Yoga Tantras.

Highest Yoga Tantra, in addition to all these features of the Perfection 
Vehicle and the three lower Tantras, has special techniques for 
concentrated focusing on important points of the body, through which 
more subtle levels of mind are manifested and transformed into entities

240 His Holiness the Dalai Lama, (tr., ed. and intro, by) Jeffrey Hopkins, 
Kalachakra Tantra, pp.163-165.
241 saipvaraip cSbhisekafl ca sandhyabha§aip tathaiva ca/ ananda ksapabhedafi ca 
tathanyaip bhojanadikam//l/ tatra saipvaram aha/ saipvaraip Sarvabuddhanam 
evaipkare pratisthitam/ abhi$ekaj jfiayate samyag evaipkaraip mahat sukham//2// 
(HTlF&M]., pp.179-18,0)
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of the path. The uncommon profound distinction of all types of Highest 
Yoga Tantra texts - the distinctive feature in terms of which the 
uncommon potency of the Highest Yoga Tantra path is developed - is in 
the explanation of practices for generating the fundamental innate mind of 
clear light as an entity of the path.

As techniques for manifesting the fundamental innate mind of clear 
light, some Highest Yoga Tantra texts speak of concentrated focusing on 
the winds [or internal currents] of the body; some put emphasis on the 
four joys; and others speak of merely sustaining non—conceptual 
meditation. The rGuhyasamaja Tantraj, for instance, speaks mainly of 

, putting concentrated focusing on the winds; the rHevajra Tantraj speak 
mainly of the four joys; and the technique of manifesting the clear light 
by way of non—conceptual meditation and the great seal (mahamudra).242

Once the disciple has developed a firm and unchangeable faith in the 
Tantra path, empowerment is conferred on him/her. But he or she must 
first take Bodhisattva vows prior to receiving the tantric ones. Pledges 
and vows must be kept diligently by the practitioner. The practitioner 
must make supplication to the master for the sake of receiving the 
tantric vows. The master on being pleased with the disciple’s sincerity 
agrees to confer the initiation.

The taking of tantric vows and pledges formulate the preliminary stages 
of the Highest Yoga Tantra.

2) Vows and Pledges

Initiation is a multifaceted process, the meanings of which are 
explained in great detail and even read into the term for initiation 
(abhi$heka). Through imaginatively treating the uabhi$heka in many 
different ways by erasing letters, adding letters, and substituting others,

242 His Holiness the Dalai Lama, (tr., ed. and intro, by) Jeffrey Hopkins, 
Kalachakra, Tantra, pp.162-163.
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it comes to have the meanings of cleansing, purifying, authorizing, 
empowering, gaining lordship, depositing potencies, sprinkling, pouring, 
casting, bestowing behavior and release, and causing possession of a 
blissful mind.

Through considerable alteration, $heka becomes snayi, which means 
cleansing. Just as dirt is cleaned away, so defilements of the mental and 
physical aggregates, constituents, and senses and sense fields are 
cleansed. Or, $heka can become shuddhe, which means pure. Just as a 
king is ritually bathed on assuming rule in a Vedic rite called abhisheka, 
so the mental continuum is purified through cleansing defilements.

Similarly, abhisheka can become adhikara, which means authority. Just 
as a king is authorized to engage in royal activities through an inaugural 
ceremony called abhisheka, so one is authorized to hear the Tantras, 
cultivate the tantric paths, teach the Tantras, and to engage in activities 
to accomplish feats (dngos grub, siddhi). Or, it can become vasha or 
vashini (i.e., vashin), which mean power. The initiate is empowered with 
respect to all feats and activities according to wish.

Or, it can become ishvara, lord. Just as through being inaugurated as a 
king one gains dominion as lord of the kingdom, so abhisheka has the 
sense of attaining a rank of control over everthing and gaining a lordship 
of good qualities.

Or, abhishikta can become shakti, which means potency, and 
apakshepana, which means to posit or deposit. Initiation deposits 
potencies for attaining all the good qualities of the grounds, paths, and 
fruits. Or, abhishikta becomes nishikta, which means “poured”: through 
initiation the potency for exalted wisdom is poured into the clean vessel 
of a mental continuum purified through the Bodhisattva vows. Or, with 
initiation, one gains the seed producing the fruit through the seed’s being 
cast in the basis—of all (the very subtle mind of clear light). Or, 
shiqicha can turn into charya, which means deeds or behavior, and shekta 
can become mukti, which means release. In this sense, initiation bestows 
the Secret Mantra style of behavior and the release that is its fruit. Or
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it can become sukha, which means bliss, and yukta, which means to 

possess. In this sense, initiation causes the initiate to possess a blissful 
mindl243

[HT] The one who performs the Heruka yoga interacts with all the five castes. He 
conceives of the five castes unified as one caste because he does not distinguish 
between one or many castes. (1.6.4)244

Abandoning fire-sacrifices, going beyond austerities, rid of mantra recitations and 
the practice of concentrations and freed from the Observance of the Vow and the 
Observance of the Concealed Essence, the excellent yogT performs the Application 
of the Vow. (1.6.24)245

[commentary] the excellent yogi: The ‘excellent yoga’ is the yogi’s actualization of 
Hevajra. This excellent yoga is now clearly defined. In this excellent yoga the whole 
gamut of external practices such as fire-sacrifices are observed. But in what 
manner are they observed? For the yogi who identifies with Hevajra, eating is 
fire-sacrifice, yoga is serving Wisdom and austerities are his physical activities. The 
sound of the handdrum is the mantra and the holding of the Khatvariga is the 
concentration (dhyana). Similarly, the Vajra dance is the concentration and the Vajra 
songs the mantra. Thus, whatever he does is the Observance of the Vow (samaya) 
and whatever he does not do is the Observance of the Concealed Essence 
(samvara).

It was previously mentioned that in this tantra there are four kinds of Seals for the 
four types of practitioners who are distinguished as being of weak, medium, strong 
and strongest sensibilities. In this context, no Application of the Vow is mentioned 
for a person of the strongest sensibility, for at the very time of his gaining the 
Fourth Consecration it is realised through the Mahamudra, the Great Seal. Since 
there is no quicker means to enlightenment than by the Application of the Vow, 
three different kinds of the Application of the Vow are given to the three types of 
disciples who are of weak, medium and strong sensibilities. The three are the 
Differentiated, the Undifferentiated and the Extremely Undifferentiated Application of 
the Vow. The Undifferentiated Application of the Vow [explained in this chapter 6 of 
Part I] is given for those practitioners of the medium sensibility. For those of strong 
sensibility, the Extremely Undifferentiated Application of the Vow is explained later in 
the fourteenth chapter [third chapter of the second part] with such statements as: 
“Good, good, 0 YoginTs etc.” For those of weak sensibility, the Differentiated

243 His Holiness the Dalai Lama, (tr., ed. and intro, by) Jeffrey Hopkins, 
Kalachakra Tantra, pp.66-67.
244 herukayogasya puipso viharafo paftcavanje$u/ paficavaruasamSyuktam ekavanjaip 
tu kalpitam/ anekenaikavanjena yasmad bhedo na lak§yate//4// (HT[F&M]., p.62)
245 homatySgatapo 'tlto mantra dhyanavivarjitab/ samaya saipvara vinirmuktaS 
caryaip kurute suyogavan//23// (HT[F&M].t p.68)
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Application of the Vow is hinted upon in the seventh chapter of the second part [of 

this tantra]. (YM)246

3) Internal Initiation

Secret Mantra is a case of using imagination as the path; thus, one 

imagines that the entire, world system appears in glorified aspect as the 

sport of the exalted wisdom of undifferentiable bliss and emptiness - a 

union of method (immutable great bliss) and wisdom (realization of 

' emptiness). These appearances having the nature of being the sport of 

undifferentiable bliss and emptiness are the offerings.

The ar a should be considered as the complete inestimable mansion and 

environment of the Supramundane Victor, Hevajra, having the very nature 

of exalted wisdom.

The first step in the preparation, or enhancement, of the practitioners 

is for the practitioners to adjust their motivation so that it is properly 

qualified. Compassion and the special kind of altruism, called Bodhichitta 

in Sanskrit — along with wisdom called prajna, these two mental 

developments form the ground or foundation without which one cannot 

perform any tantric practice.

It is very important to realize the nature of suffering. As long as one 

has this type of physical body under the influence of contaminated 

actions (karma) and afflictive emotions (klesha), something will be 

wrong.

The most important factor is good motivation. The purpose is to bring 

about sentient beings’ welfare; the means to accomplish this is to attain 

Buddhahood. In the initiation ritual, the practitioners must express their 

true and sincere motivation to follow the path for the benefit of all 

sentient beings.

A request for initiation with the motivation of seeking personal 

246 (HT[S].part2, p.120)
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happiness in this life, or to prevent disease or to achieve success in a 
certain venture is to be condemned. Though Tantra can provide the yogi 
with various feats, they are mentioned in rHevajra Tantraj, they should 
not be the motivating force behind the Tantric rituals. These feats are 
the natural consequences of the practice.

[HT] The technical proficiency of this tantra is known to be manifold, this tantra 
teaches the Gazes, how to attract, the great Secret Sign Language, how to 
paralyze, how to driveaway and, the magical power of paralyzing an army. It teaches 
the correct method of generating the YoginTs, their location, and their source. It is 
proficient in the science and technique of the correct method of manifesting the 
deities. (1.1.8-9)247

Those altruistic persons who have the faith and are seeking that which 
transcends the world — the state of the Three Buddha Bodies, are fit to 
enter a maijdala and should be allowed to do so. At this time it should 
be considered in meditation that the master and the principal deity of the 
mandala are not different.

It is meditated that: Rays of light from my heart, clarified as Hevajra 
- Father and Mother -draw in the practitioners individually; they enter 
the main deity’s mouth and dissolve in the Mother’s lotus. This for the 
yogi is like taking birth as a child of his chosen deity, Hevajra.

In imagination, he has to visualize the master as Hevajra in Father and 
Mother aspect, that is to say, in union with his consort. Rays of light, 
spreading out from the hum at the heart of the master who appears as 
Hevajra, draw each of the practitioners into the mouth of the master,- 
passing down through his body into the womb of the Mother. There, the 
practitioners turn into emptiness.248

[HT] The first among these techniques is one method, the method of generating 
the Heruka, for it is by utilising the existent itself that men are liberated, O

247 dristyakrstimahschomafn samarthyarp bahuvidham vidulj/ stambhanoccatanaip 
caiva sainyastambhabhicarukam//8/ yoginlnaip yathanyayam utpatti sthiti karapam/ 
samarthyaqi jfiana vijiianaip devatanaip yathodayam//9// (HT[F&M]., p.9)
248 His Holiness the Dalai Lama, (tr., ed. and intro, by) Jeffrey Hopkins, 
Kalachakra Tantra, pp. 174-175.
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Vajragarbha of great mercy. Men are bound by the bondage of existence and are 
liberated by understanding the nature of existence. 0 wise one, existence should be 
conceived through the understanding of non-existence and likewise the divine 
Heruka should also be conceived through the understanding of non-existence. 
(1.1.10-11)249

All phenomena are empty of inherent existence. This mind itself serves 

as the “substance” of yogi’s appearance as Hevajra with one face and two 

arms. The mind, impelled by compassion and realizing the emptiness of 

inherent existence, transforms1 into a hOip that itself transforms into a 

vajra that in turn transforms into a Hevajra, not with all the faces and 

arms of the principal deity of the masala but with just one face and
*

two arms. In rHevajra Tantraj it is clearly stated how one is to generate 

oneself as Hevajra.

[HT] The mantra of the two-armed Hevajra is: om trailokyak$epa hOm hum hum 
phat svaha. (1.2.7)250

[HT] Firstly, emanate Friendliness (maitrl), secondly, emanate Compassion 
(karuna), thirdly, emanate Joyfulness (muditA. and finally, emanate Equanimous 
Detachment (upeksa). Then after that: firstly the Awakening to Voidness, secondly 
the Collecting of the Seed-syllable, thirdly the Manifestation of the Physical Form 
and fourthly the Placing of the Letter. From the Seed-syllable ram the yogi should 
emanate the Solar Mandala in front of him. In the centre of the Solar Mandala he 
should emanate crossed-vajras originating from the Seed-syllable hOm. He should 
emanate a balustrade and canopy formed from those crossed-vajras. (1.3.1-3)251

Without receiving master initiation one does not have the capacity to 

practice the tantric path. The process of initiation is parallel to the

249 prathamam tavad bhaved ekarp herukotpattikarapam/ bhavenaiva vimucyante 
vajragarbha mahakrpa//10/ badhyante bhavabandhena mucyante tatparijilaya/ 
bhavaip bhavyam bhavet prajfia abhavaip ca parijftaya/ tadvacchnherukaip bhavyam 
abhavaip ca parijaaya//ll// (HT[F&M]., p.10)
250 dvibhujasya/ oip trailokyaksepa huip hOip huip phat svaha//7// (HT[F&Mj.,
p.26)
251 prathamaip bhavayen maitffip dvitlye karupaip tatha/ ttfTye bhavayen muditam 
upeksaip sarvaSe§atah//l/ tasmat punar api prathamaip SQnyatabodhiip dvitlyaip 
bljasaipgraham/ trtlyaip bimbanispattiip caturthaip nyasam ak§aram//2/ rephepa 
suryarp purato vibhavya tasmin nabhau huipbhavavisvavajram// tenaiva vajrena 
vibhavayec ca prakarakaip pafljarabandhanaii ca//3// (HT[F&M]., pp.37-39)
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process of rebirth. A practitioner is reborn through the act of initiation 
or abhi§heka.

In fact the body is the School and the monastery the womb. The embryo comes 
into existence in the womb by the release of passion, it's enclosing membrane 
being the ochre robe. The one who instructs is the mother and the salutation is the 
birth with hands touching the head, the rules of conduct are the worldly activities. 
The recitation of mantra is the breathing of aharp (which means I), a being in the 
Centre at the navel and ham in the Centre of Great Bliss [in the head]. Thus a 
monk is bom, articulating mantra, naked and with shaven head and face.

Having such components all beings are without doubt enlightened ones. The Ten 
Stages are the ten lunar months [of gestation] and thus all beings are Lords of the 
Ten Stages. (11.4.67)252

The seven empowerments also act as cause to reach seven Bodhisattva 
Ground (bhuml).

a. The water empowerment leads and gives rise to the first ground, the 
Very Joyful (pramudita). b. The headdress empowerment gives rise to 
the second ground, the Stainless (vimala). c. The crown banner 
empowerment gives rise to the third ground, the Luminous (prabhakarl). 
d. The vajra and bell empowerment gives rise to the fourth ground, the 
Radiant (arcismatl). e. The thumb—vajra empowerment gives rise to the 
fifth ground, Difficult to Conquer (sudurjaya). f. the name empowerment 
gives rise to the sixth ground, the Manifesting One (abhimukhl). g. the 
empowerment of permission or initiation gives rise to the seventh ground, 
the Far Gone one (durarpgama).253

The attainment of eighth to the tenth ground depends on the - 
empowerments received from a master at the Generation Stage and the 
Completion Stage of Highest Yoga Tantra.

252 nikayaip kayam ity uktam udaraip viharaip ucyate/ vltaragad bhavet yonau 
jarsyu jvalaclvaram/64// upadhyayi tatha janani vandanam mastakafijalih/ 
sik§3padaip jagat kftyaip mantrajapaip ahan tatha/65// akararp yonicakrasya 
hakararp mahasukhasya ca/ jato bhik§ur dhvananamantro nagnafi 
Sirastupdamup<Jitab/66// abhir smagrlbhih sattva buddha eva na sarp^ayah/ bhQmayo 
da§amasa$ ca sattva dawiabhumlSvarab/67// (HT[F&M]., p.226)
253 Geshe Ngawang Dhargyey, Gelong Jhampa Kelsang (by tr.), A Commentary on 
the Kslacakra Tantra, p.8.
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After receiving the Vase empowerment one has the capacity attain the 
eighth Bodhisattva ground called the Immovable (acala). On attaining this 
ground a Bodhisattva can not regress or fall from the path. The ninth 
Bodhisattva ground is called the Good Intelligence (sadhumatl). The tenth 
Bodhisattva ground, called the Cloud of Dharma (dharma-megha), is the 
highest of the Bodhisattva grounds. There is no place to go from there 
except Buddhahood.254

3. The Two Stages of the Path in rHevajra Tantraj

The Highest Yoga Tantra has two stages that is the Generation Stage 
(utpattikrama) and Completion Stage (utpannakrama). Though these two 
stages can be found also in non-Buddhist practices such as Hindu 
Tantras but on one point the Buddhist Tantra stands apart. It is on the 
point of principles of the path. The three factors of renunciation, 
Bodhicitta and realistic view comprise the principles of the path and they 
are absent in the non-Buddhist practices.255

[HT] The doctrinal instructions of the Adamantine One are based upon the two 
processes, the Process of Generation and the Process of Completion. (1.8.23)256

If one is practicing the stage of generation and completion without ~ 
Bodhicitta, one will not be able to attain even the lower stage of the 
Mahayana path of accumulation. With the three principles of the path as 
a foundation, one should enter the practice of Hevajra. If one becomes 
accustomed to practicing it, one’s ability increases, in the course of time, 
becomes very adept.

254 Geshe Ngawang Dhargyey, Gelong Jhampa Kelsang (by tr.), Ibid, p.9.
255 Geshe Ngawang Dhargyey, Gelong Jhampa Kelsang (by tr.), Ibid, pp.55-56.
256 kranam utpattikaip caiva utpannakramam eva ca/ kramadvayaip samSSritya 
vajrina dharmadeSa// (HTIF&MJ., p.92)
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During the stage of generation, meditators achieve clear appearance of 

themselves as deities. However, they do not just imagine themselves to 

be a deity but individually imagine the different components of their 

psycho-physical continuum to be deities residing within a mandala, all a 

manifestation of their own compassionately motivated wisdom 

consciousness. They imagine their five constituents - earth, water, fire, 

wind, and space - to be deities. They imagine their five aggregates - 

forms, feelings, discriminations, compositional factors, and 

consciousnesses - to be deities. They imagine their ten winds (inner 

currents) as well as their left and right channels to be deities. They 

, imagine their six sense powers — eye, ear, nose, tongue, body, and 

mental sense powers - as well as their respective objects - visible 

forms, sounds, odors, tastes, tangible objects, and other phenomena - to 

be deities. They imagine their six action faculties - mouth, arms, legs, 

anus, urinary faculty, and regenerative faculty — and their respective 

activities - discharging urine, speaking, taking, going, discharging feces, 

and emitting regenerative fluid - to be deities. They also imagine their 

pristine consciousness aggregate and pristine consciousness constituent, 

both understood in this context to refer to the bliss especially of sexual 

pleasure and non-conceptuality, to be deities. These thirty-six 

phenomena in seven categories are grouped under four headings - body, 

speech, mind, and pristine consciousness or bliss.257 This concept of 

perceiving all aspects of oneself as deity is also referred in rHevajra 

Tantraj and it will be discussed in the chapter on Generation Stage.

1) Generation Stage

The generation stage is defined as a yoga or a meditation newly 

contrived or visualized to accord with any of the aspects of death.

257 His Holiness the Dalai Lama, (tr., ed. and intro, by) Jeffrey Hopkins. 
Kalachakra Tantra, pp.71-72.
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intermediate state or rebirth. It is also a factor for ripening one’s mental 
continuum by its resultant state, the Completion Stage, and it does not 
arise through the actual meditational practice of the winds entering, 
abiding and dissolving into the central psychic channel (avadhutl). Wind 
is the mount of consciousness as long as it flows through the two side 
channels, one remain attached to cyclic existence. There are fifteen 
winds and they must be purified before one can practice Completion 
Stage of Yoga.

Some synonyms of generation stage are imputed stage, contrived yoga 
and yoga of the first stage. As implicitly stated by its definition,

, practitioners of the generation stage conceive of themselves as a deity or 
deities. On this stage practitioners are making best use of their 
imaginative power.258

This practice involves meditating on the stages of the dissolution of 
bodily elements along with the respective deities, eventually culminating 
in the clear light of death, which is analogous to the Truth body. This is 
followed by the intermediate state in which practitioners instead of being 
reborn as beings of such a state they arise themselves in the Complete 
Enjoyment Body, and then, for rebirth, they arise as an Emanation Bod 
y.259

Prior to entering the generation stage a practitioner must receive seven 
initiations that are similar to a child’s birth and childhood days. Through 
the initiations he is equipped with the potentials necessary to purify the 
seven types of phenomena and to progress on the path of liberation it is, 
an aspect common to all Highest Yoga Tantras.

The seven initiations in the pattern of childhood, those authorizing 
practice of the stage of generation, are concerned with establishing 
special potencies in the practitioner’s continuum for purifying these seven 
groups of phenomena:

(1) the water initiation purifies the five constituents — earth, water,

258 Master Yangchen Gawai Lodoe, (tr. by) Tenzin Dorjee, Paths and Grounds of 
Ghhyasamaja According to Arya Nagarjuna, p.19.
259 Master Yangchen Gawai Lodoe, (tr. by) Tenzin Dorjee, Ibid, p.20.
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fire, wind, and space
(2) the crown initiation purifies the five aggregates - forms, feelings, 

discriminations, compositional factors, and consciousnesses
(3) the silk ribbon initiation purifies the fifteen winds (inner currents)
(4) the vajra and bell initiation purifies the left and right channels
(5) the conduct initiation purifies the six sense powers - eye, ear, 

nose, tongue, body, and mental sense powers - as well as their 
respective objects — visible forms, sounds, odors, tastes, tangible objects, 
and other phenomena

(6) the name initiation purifies the six action faculties — mouth, arms, 
legs, anus, urinary faculty, and regenerative faculty - and their 
respective activities - speaking, taking, going, discharging feces, 
discharging urine, and emitting regenerative fluid.

(7) the permission initiation purifies the pristine consciousness aggregate 
and pristine consciousness constituent.

Given that the practitioners receive the seven initiations from these 
faces and that the maqdala has four doors corresponding to them, the 
practitioners move from door to door of the mandala to receive the 
respective initiations. First, at the eastern door, the practitioners request 
all seven initiations. They then proceed to the northern door for the 
water and crown initiations, next to the southern door for the vajra and 
bell initiations, next to the eastern door for the conduct and name 
initiations, and finally to the western door for the permission initiation.260

These initiations make the practitioners eligible to enter the maodala 
and to generate self and his surroundings as divine and no longer marked 
by ordinariness.

The term “masala” has many meanings. Our world is conceived as 
residing on maodalas or spheres of wind, water, and so forth; here 
“maodala” refers to the four elements that are the .foundation. In “Bow 
down with (the body) having five masalas,” “maodalas” refer to the five

260 His Holiness the Dalai Lama, (tr., ed. and intro, by) Jeffrey Hopkins, 
Kalachakra Tantra, pp.73-74.
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limbs - two arms, two legs, and head, “mandala” also refers to an 

inestimable mansion that is the residence of deities, as well as to the 

resident deities. In addition, it can refer to the combination of divine 

residence and residents.261 The topic mandala will be dealt in greater 

detail in chapter IV.

After this the practitioner is led to the Mandala and allowed to enter.

The mandala represents a sacred realm, often the celestial palace of a 

Buddha, and it contains symbols and images that depict aspects of the 

enlightened psycho-physical personality of the Buddha.262

[HT] Bhagavan spoke: After having performed the fire sacrifice as prescribed and 
constructing the mandala, at dusk sanctify the image performing the preliminary 
rituals of purification and so on. (11.1.2)263

[HT] Now I shall explain the correct arrangement of the mandala by which the 
disciple is consecrated and shall also explain the rules for the performance of 
consecration. The yogi, who in essence is the deity, should first purify the site of 
the consecration. After attentively performing the HOmvajrT rite, he should then draw 
the mandala.

The excellent mandala should be constructed in a garden or an isolated place or 
the abodes of the Bodhisattvas or within the inner sanctum of a temple.

The mandala appropriate is three cubits and three thumb widths long and is drawn 
with divine powder or with the powder of medium quality made from the five gems 
or else with the powder made from rice grains etc. (1.10.1-4)264

[HT] Further, I shall explain the external enclosure consisting of the ‘other* GaurT 
and the remaining Yoginls. PukkasT is said to be in the north-east: Savaff is famed 
to be in the south-east; Candali is located in the south-west: DombT is located in 
the north-west. Gauri is in the east: Cauri in the south: Vetalr in the west and 
GhasmarT in the north. BhOcarT is below and KhecarT is above and two deities are of 
the nature of the Bound Existence and the Release respectively. Such is the view

261 His Holiness the Dalai Lama, (tr., ed. and intro, by) Jeffrey Hopkins, Ibid, 
p.75.
262 John Powers, Introduction to Tibetan Buddhism, p.227.
263 bhagavan aha/ homaiji krtva yathaproktaiji vartayitva tu mapdalam/ prado$ e 
saipskaret pratimarp krtvadhivasanadikam//2// (HT[F&M]„ p.147)
264 ........  udyane vijane deSe bodhisattvagrhe§u ca/ maodlSgaramadhye ca vartaen
mandalam varam//3/ divyena rajolekhena athavamadhyamena tu/ paflcaratnamayai £ 
cQnjair athava taoduladibhib/ trihastaip mapdalaip karyaip trayangusthadikan 
tatah//4// (HTIF&M]., pp.119-120)
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according to the Process of Generation. (1.9.11-13)265

[HT] Firstly, emanate Friendliness (maitrl), secondly, Compassion (karuna), thirdly, 
Joyfulness (mudita) and finally, Equanimous Detachment (upeksa).

Then after that : firstly the Awakening to Voidness, secondly the Collecting of 
Seed-syllable, thirdly the Manifestation of the Physical Form and fourthly the Placing 
of the Letter. (1.3.1-2)266

In the practice of the stage of generation, the appearance to the mental 

consciousness of an ordinary body composed of flesh, blood, and bone is 

to be stopped and replaced with an appearance .of pure mind and body. 

Designated in dependence upon such pure mind and body is a deity, and 

ideal person.

Since the practitioners are to be let into the mandala but are not yet 

ready to see it, blindfolds are distributed by the master’s assistants. 

Then the practitioners re-imagine themselves as Hevajra, and the master 

addresses them, asking them who they are and what they want.

The practitioners supplicate to the master/Hevajra as a great being who 

can show the path out of suffering; the master responds by conducting 

the ceremonies of going for refuge, taking the Bodhisattva vows, and 

taking the Mantra vows in the same way as these were done during the 

enhancement ritual.

The practitioners declare their intention to practice the 

all-encompassing yoga, which has two aspects; (1) the conventional 

altruistic intention to become enlightened, which all-encompassing in that 
it is concerned with establishing an altruistic relationship with all sentient 

beings, and (2) the realization of the ultimate nature of all persons and 

phenomena, their absence of inherent existence.

The practitioners are led again and again through exercises in which 

the deepest affective attitude, compassion, and the deepest intellectual 

realization, the wisdom of emptiness, are used as the basis of appearance 

in form. The suggestion is that in ordinary life attitudes of selfishness,

265 (HTlF&M]., p.114)
266 (HT1F&ML pp.37-38)
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jealousy, enmity, desire, and so forth are the stuff of our appearance. To 
get control over this process of appearance and to reform it in the 
healthiest possible way, practitioners are again and again instructed to 
generate compassion and to reflect on the nature of phenomena and then 
reappear with those attitudes - consciousnesses, in Buddhist vocabulary 
— as the bases out of which pure objects appear. The objects are then 
symbols, not in the sense of referring to something else, but in the 
sense of manifesting what they symbolize within constant exhibition of 
what they symbolize. Compassion and wisdom do not disappear with their 
appearance as moon and vajra; rather, they continue within appearance in 
form. This is the extraordinary feature of tantra.

The doors opening the curtain around the sand mandala. Since the 
practitioners are still blindfold, they are led inside by the master who 
has come down from the fifth level of the maodala and is holding a vajra 
in his hand. Each practitioner imagines that he or she takes hold of the 
vajra and is led into the maodaia.

Still blindfolded, the practitioners circumambulate the mapdala three 
times and then go back outside through the eastern door. Obeisance is 
paid in series to Ak§hobhya, Amoghasiddhi, Ratnasambhava, Amitabha, 
and Vairochana. For Ak§hobhya, who is fused with Hevajra, the 
practitioner turns into Akshobhya and makes a supplication; the same is 
done for Amoghasiddhi, again at the eastern door.

Next the practitioners have to imagine themselves in divine form 
several times.

The practitioners lift their blindfolds to see if any particular color 
appears in the line of sight the first moment after lifting, the blindfold. 
Through the association of activities of pacification, increase, subjugation, 
and so forth with certain colors, the master is able to read the type of 
activity that the practitioner should work at achieving.

Then, the master, ringing the bell that is in his hand, speaks from 
within the power of the truth, calling on the practitioners’ lineages to be 
shown when they drop a flower on the maodala board, through which the
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lineage of the practitioner is known.267

[HT] GaurT is black in colour, Cauri crimson as the sun, Vetaff burnished gold, 
Ghasman emerald green, Pukkasl sapphire blue, SavarT bright as a moonstone, 
CandalT dark grey as the rain cloud and DombT golden yellow. (11.5.35-36)268

Now the practitioners are ready for initiation. First, they make a 
request for all six initiations. Then, the master performs an ablution, 
cleansing the practitioner’s ears, nose, mouth, and body, makes an 
offering to the now cleansed practitioners, and fumigates the area with 
incense.

In rHevajra Tantraj a practitioner may receive three types of deity 
initiation. The Solitary Hero or Hevajra with two arms, the Hevajra with 
four arms, Hevajra with six arms and Hevajra with sixteen arms. The 
consort of Hevajra in each case is not Nairatmya though she is 
considered to be his principal consort. In the case of Hevajra with four 
and six arms it is VajravarahT and VajraSrnkhala who is his wisdom 
consort.269

However the basic procedure of initiation and deity manifestation does 
not vary much in each of the above case. The general method of 
initiation is represented below.

The initiations are conducted by the master in a prescribed manner.
These initiations purify body; the water initiation, conferred by the five 

Mothers (also called the five female Ones Gone Thus or five female 
Buddhas) purifies the five constituents - earth, water, fire, wind, and 
space - and is compared a mother’s washing her just born child. The 
correspondences are easy to see: the five constituents are compared to a 
just born child; the five Mothers are compared to a mother, and the 
activity of the water initiation is compared to cleansing and purifying a

267 His Holiness the Dalai Lama, (tr., ed. and intro, by) Jeffrey Hopkins, 
Kalachakra Tantra, pp. 99-105.
268 krsnavarpa bhaved gaun cauri martap<jasannibha/ vetalT taptahemabha ghasmarl 
marakatopama//35/ pukkasl indranllabha SavarT candramaniprabha/ capdall ca 
nabhabSyama (JombT karcora mata//36// (HT1F&M]., p.251)
269 (HTIF&M]., pp.45-46)
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baby.

For the sake of clarity, the five Mothers with their consorts, the 

deities that are on their crowns as “seal-impressions”, and the 

constituents that they cleanse are presented in the following diagrams.

* The Elements and their Various Correspondences

EARTH
WATER
FIRE
AIR
SPACE

Locana
Mamakf
Pandara
Tara

PukkasT Vairocana
Savari Aksobhya
Candaff Amitabha
QombT Amoghasiddhi

— Ratnasambhava270

* The Three Adamantine Ones and their Various Correspondence

SPEECH Khecarl Amitabha Raga
MIND Nairatmya Aksobhya Dvesa
BODY BhOcarT Vairocana Moha (11.4.97-103)271

The following initiations, conferred by the five male Ones Gone Thus, 

also called the five male Buddhas, purifies the five aggregates - forms, 

feeling, discriminations, compositional factors, and consciousnesses and 

bestows Five wisdoms. The Five Buddhas, their family names, the names 

of their consorts, their symbols, symbolic ornaments, seed syllables and 

the five wisdoms are listed below.

270 prthivi pukkasi khyita abdhatub Savari siryta/ tejaS caudalinl jfleya vayur dombi 
praklrtits//17// (HT[F&M]., p.116)
271 bhagavSn aha triguhyarp cakramadhye tu kayavakcittabhedatah/ 
adhorddhvamadhyamaip sthanaqi cakramadhye vyavasthitam// bhucan kayamudn 
syad adhomukhl kayavajriol/ khecarl ragamudrT ca urddhvamukhl vagvajriul//98/ 
cittavajrl ca nairatmya cittan nairatmyarupakam/ cittaip madhyamakaip sthanaqi
nairatmya tena madhyaja//99/._./! aksobhya vairocana ratnasaqibhava amitaprabha
amoghasiddhi vajrasattvah dvesa moha pisuna raga irsya saukhyam/ suddhya
nayanukramato hi bhavyab//101/.... // kulam ekan tu cittesaqi aksobhya dvesa
rupipam/ dvesa vajra prabhavo ’yam kulam $at paflcakam matam//103// 
(HT[F&M]„ pp.237-238)
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* The Five Buddhas and their Associations

BuddhC Family name Affliliated Yoginr Family symbol
Aksobhya Vajra DombT vtevavajra
Vairocana Tathagata Brahman! cakra
Amitabha Padma NartT padma
Ratnasambhava Ratna CandalinT ratna
Amoghasiddhi Karma RajakT khadga

Symbolic
Colour adornment Seed-syllabic Type of wisdom

black or dark bjue, circlet HOM suv&uddhadharmadhatujfiana
white bracelets BUM adarSajfiana
red ear rings JRIIM pratyaveksanajfiana
yellow necklace AM samatajfiana
dark green girdle KHAM krtyanusthanajhana276

[HT] For the attainment of liberation these Seals (mudrah) are identified with the 
Five Families. Mudra, the Seal, is so called because she is marked (mudryate) by 
the Vajra. The five supreme Families are proclaimed to be Vajra, Padma, karma, 
Tathagata and Ratna, O Being of great mercy. (1.5.4-5)277

Following this, the speech, the basis of which is wind, or inner currents 

is purified. The fifteen Yoginls and the winds that they cleanse are:

272 yo hi yogi bhavet kr§po ak$obhys tasya devata/ yo hi yogi mahagauro 
vairocanah kuladevata//5/ yo hi yogi mahaSyamo amoghas tasya devata/ yo hi yogi 
mahapingo ratneSah kuladevata//6/ raktagauro hi yo yogi amitabhah kuladevata/ 
svetagauro hi yo yogi tasya sattvakulaip bhavet//7// (HT[F&M]„ pp.289-290)
273 vajra padma tatha karma tathagata ratnaiva ca/ kulani paflcavidhany ahur 
uttamani mahakrpa//5// (HT[F&M]„ p.53)
274 aksobhyaS cakrirQpepamitabhah kupdalatmakab/ ratneSab kapthamalSyam haste 
vairocanah smrtah//ll/ mekhalSyaip sthito ’moghah prajfia khatvangarOpipi/ 
damarflpayarQpeoa yogi dve§avi§uddhitab//12// (HT[F&M]., p.64)
275 The seed-syllables of the Five Buddhas are: bum, am, jrnp, khaip and hum- 
tathagatanim bijam/ bum am jrlm khaip hup//2// (HT[F&M]„ p.25)
276 Five types of wisdom. adarSajftanavaip^ candrab samatavan saptaSvikab/ bljaiS 
cihnaib svadevasya pratyaveksapam ucyate//6/ sarvair ekam anu$thanaip nispattih 
suddhidharmats/ akaran bhavayet paficavidhanaih kathitair budhab//7// (HT[F&M].,
p.86)
277 mudrah pahcakulanlti kathyate moksahetuna/ vajrepa mudryate ’nena mudra 
tenabhidhlyate//4/ vajra padma tatha karma tathagata ratnaiva ca/ kulani 
paflcavidhany ahur uttamani mahakrpa//5// (HT[F&M]., p.53)
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[HT] Nairatmya is marked by the Seal of Wrath, the Yogini Vajra by Delusion, 
Gaurr by Malignity, Van by Passion, VajradakinT by Envy, PukkasT by Wrath, Savari 
by Delusion, CandalT by Malignity, DombT by Passion, the other Gaurl by Wrath, 
Caun by Delusion, VetaiT by Malignity, Ghasman by Passion, BhQcarT by Delusion
and Khecari by Passion. Know the Seals to be thus if you wish.

a Nairatmya R SavarT
a Vajra R CandalT
i GaurT ] DombT
T VariyoginT I GaurT II
u VajradakinT e CaurT
0 PukkasT ai .VetaiT

0 GhasmarT
au BhQcarT
am khecarl

These are the seed-syllables of the yoginls.
The thirty-two nadrs, mentioned in the chapter of the Vajra Family (1.1.1), are 

assigned to the Yoginls, two to each Yogini in the appropriate order. The three 
nadis, Lalana, Rasana and AvadhOtl are assigned to NairatmyayoginT. The very last 
digit must be firmly rejected for there is no sixteenth digit. For what reason is this 
so? Because it is incapable of producing an effect. The Enlightened Consciousness 
is the Moon comprised of fifteen digits. The Moon is the Great Bliss which is of the 
nature of Ali, the fifteen vowels, the Yoginls being aspects of the Moon. (11.4.18-2
9)278

[commentary] since there are only fifteen YoginTs, so the three nadis Geha, 
Candika and Maradarika are assigned to Khecarl. But there are thirty-two nadTs. By 
dividing them by two there are the sixteen digits. How can these be assigned to the 
fifteen YoginTs? So it is said:

The very last digit must be rejected, since it is not of the nature of the YoginTs is 
the meaning. Why so? This is said by.

There is no sixteenth digit for in the phase of the waxing moon there are only 
fifteen lunar digits. For effective activation, which is for the increase of Aloka and 
the other [radiant states], the sixteenth digit must be firmly rejected because it is 
the cause for wanting. (YM)279

Now the yogi must first generate Hevajra in the space in front seeing 

him arising from Emptiness, along with his retinue of deities and consort.

[HT] In space envision the Noble Lord who originates from the Vajra and is greatly 
compassionate. Worship Him together with the Eight Goddesses who are wearing all

278 (HT[F&ML pp.211-213)
279 (HT[S].part2, p!47)
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their ornaments. CaurT holds the moon, GaurT holds the sun in a vessel, Vetali holds 
[a vessel of] water in her hand and GhasmarT holds herbal medicines. PukkaST 
holds a vajra in her hand, SavarT holds nectars and CandalT plays the hand-drum. 
The Lord is worshipped by these goddesses. With her arms around his neck DombT 
embraces the Lord who is consumed by great passion. (I.3.8—10)280

Each of the female deities represent the purified form of a particular 

element , while the five Buddhas Akshobhya, Vairocana, Ratnasambhava, 

Amitabha and Amoghsiddhi represent the pure aspect of the five kinds of 

afflictions like delusion, anger, miserliness and so forth. The following 

verse from rHevajra Tantraj establishes this point.

[HT] Then Vajragarbha asked:
Pukkasi is said to be Earth, so why should Aksobhya (dvesa) be her sign? Since 

hardness corresponds to delusion (moha) and this is Vairocana, then Vairocana 
(moha) would be suitable as the sigh of Pukkasi.

The Lord replied: Apart from the body, there is no means of activity for the mind, 
and therefore Vairocana becomes Mind and the Body (= Vairocana = Earth = 
PukkasT) is marked with the sign of Mind (= Aksobhya)..

Vajragarbha said: Savaff is to be water, and Aksobhy has the nature of fluid. 
Therefore it would be suitable for SavarT to be signed with the sign of Aksobhya.

The Lord replied: Apart from the Mind (= Aksobhya = water = SavarT) there would 
be no stability for the Body (= Vairocana = Moha), and so Mind becomes delusion, 
and Mind (= SavarT as above) is marked with the sign of Delusion.

Vajragarbha said: CandalinT is said to be fire, so why is she signed wit the Gem 
(PaiSunya, family of Ratnasambhava)? It would be suitable with the sign of Passion 
(raga); for CandalT we want no other sign.

The Lord replied-' Since Passion (raga = Amitabha = fire = CandalT) is red, and 
Rantnasambhava is red, therefore since fire is red, Passion (= CandalT as above) is 
signed with the sign of Envy (Ratnasambhava).

Vajragarbha said: Since DombinT is air, and Amoghasiddhi has the nature of air, it 
would be suitable for DombinT to be signed with the sign of Amogha, 0 Lord.

The Lord said: Apart from Passion (raga) there would be no other source of origin 
for Envy (Trsya), and therefore he who understands, signs DombinT with the sign of 
Passion.

Since form is hardness, for GaurT Vairocana would be prescribed, but in the 
manner already stated, she is signed with the Lord of Mind (= Aksobhya). In that 
same manner Caun, Vetali and Ghasmarr all have their signs free of contradiction. 
(11.4.81-90)201

280 (HTIF&M]., p.41)
281 (HT1F&M]., pp.232-234)
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A yogi is next taught to generate the solar and lunar maodala.

[HT] From the Seed-syllable ram the yogi should emanate the Solar Mandala in 
front of him. In the centre of the Solar Mandala he should emanate crossed-vajras 
originating from the Seed-syllable horn. He should emanate a balustrade and 
canopy formed from those crossed-vajras.

Firstly, he should visualise a corpse, symbolising the Essence of Nature 
(dharmadhatu). Then the yogT should visualise himself as standing upon that corpse 
assuming the form of the Heruka.

Then, the yogT should visualise in his heart the seed-syllable ram and Solar 
Mandala arising from it. From within this Solar Mandala he should emanate the 
Seed-syllable hum which is of the nature of Wisdom and Means.

Originating from the Vajra he should conceive the Seed-syllable hum which is black 
in colour, exceedingly fearful and is the principle hum located in the core of the 
Vajra.

And then, visualising the transformation of the Seedsyllable hum, the yogi should 
conceive of himself as the Wrathful One. Emanate the Vajra-born as exceedingly 
black like the dark blue lotus in colour or dark red, according to his own wishes.

In space envision the Noble Lord who originates from the Vajra and is greatly 
compassionate. Worship Him together with the Eight Goddesses who are wearing all 
their ornaments. CaurT holds the moon, Gauri holds the sun in a vessel, VetalT holds 
[a vessel of] water in her hand and GhasmarT holds herbal medicines. PukkasT 
holds a vajra in her hand, Savari holds nectars and CandalT plays the hand-drum. 
The Lord is worshipped by these goddesses. With her armas around his neck DombT 
embraces the Lord who is consumed by great passion.

In the middle of the Lunar Mandala which is Ali and the Solar Mandala which is 
Kali a Seed arises and this Seed is said to be that very Being whose nature is 
Supreme Bliss.

The brilliance of His own body shoots forth rays which pervade the whole expanse 
of the sky. Collecting the rays, bring them back into the heart and the yogT 
becomes the Wrathful One. (1.3.3-12)282

To generate divine pride a yogi must clearly visualize He vajra and in r 

Hevajra Tantraj his form is described in great detail. It is only after 

comprehending the characteristics of the Hevajra deity that a yogi can 

generate himself in the deity’s form and possess the divine pride.

[HT] He is dark blue with a radiant-red aura, as the colour and brilliance of the

282 (HT[F&M]„ pp.39-43
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horizon at dawn, has hibiscus-red eyes and yellow hair coiled and knotted on the 
top of his head. He is adorned with the Five Symbolic Ornaments (paficamudrah), 
the circlet, the ear-rings, the necklace, the wrist-bracelets and the girdle. These five 
are known as symbolic ornaments because they signify the purification of the Five 
Buddhas. His gaze is wrathful, he wears a tiger-skin and is sixteen-years old in 
appearance. He holds a Vajra-skull in his left hand and a Khatvartga rests in the 
crook of his left shoulder. He holds a black Vajra in his right hand. He is in essence 
the manifestation of the Seed-syllable horn.

The Lord plays in the crematory surrounded by the Eight YoginTs. The crematory 
(Smasana) is so called because of the play with the word svasati (it breathes).

The four arms of the Four-armed Hevajra symbolise the defeat of the four Maras. 
His colour is as previously mentioned and he originates from the [Seed-syllable] 
horn. In his first left hand he holds a human skull filled with the blood of the gods 
and titans and in his first right hand he holds a Vajra. The remaining two hands 
embrace his Wisdom, VajravarahT, who has the same attributes as the Bhagavan 
Hevajra.

The six-armed Hevajra has three faces. The face on the left side is red, the face 
on the right is the luminous colour of the moon and the face in the middle is blue 
black, he is naked and has the same colour and form as previously mentioned. The 
six arms symbolise the Six Perfections. In his first left hand he holds a trident, in his 
first right hand a Vajra; in his second left hand he holds a bell and in his second 
right hand a knife. With his other two hands he embraces VajraSmkhala. As is the 
Lord so is his Wisdom consort, [but] in her right and left hands she holds a knife 
and skull respectively. He is trampling upon a corpse which represents the three 
realms. (1.3.13-18)283

Since the yoga at this generation stage is imputed therefore the yogi 

must practice purification of every phenomena including Emptiness.

[HT] The arms symbolise the purification of Voidness; the feet the purification of 
the Maras; the faces the purification of the Eight Releases (astavimoksah) and the 
eyes the purification of the three VajrTs. (1.9.16)284

[Regarding the composite word Sriheruka:] SrT symbolises non-dual knowledge. 
He symbolises the primordial voidness of causality. Ru symbolises the rejection of 
discriminating thought. Ka symbolises the fact of not being located anywhere. 
(1.7.27)285

283 (HT[F&M]., pp.43-45)
284 bhujanaip sunyata suddhis carana maravisuddhitah/ mukhany astavimoksena 
netraSuddhis trivajrinaip7/16// (HT[F&M].t p.116)
285 (HT[F&M]., p.81)
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The master, by conferring the Vajra and Bell Initiation purifies the 

yogis mind and his understanding of Stinyata. It also is the first step 

towards the purification of the yogi’s speech and body. Without this 

initiation the yogi can not actualize the body speech and mind of a 

Buddha.

It is said that there are three main channels in the body; the central 

channel runs from the forehead to the top of the head, down the body 

near the backbone, and ends in the sexual organ. The wind that flows 

through all three channels is the basis of speech, and thus the vajra and 

bell initiation, conferred which purifies the left and right channels, is 

associated with purifying speech. This initiation cleansing the avenues 

through which the wind that is the basis of speech move.

[HT] Lalana has the nature of Wisdom and Rasana of Means. In the middle, 
between them is Avadhotl, free from the duality of subject and object. (1.1.15)286 

CandalT blazes up in the navel. She burns the Five Buddhas. She burns Locana 
and the others. Aham is burnt and the Moon flows down. (1.1.32)287 

ICommentaryl The word candalT is composed of canda (the fierce one) which 
refers to Wisdom (prajna) because Wisdom is fierce when destroying afflictions and 
distresses and ali which refers to Vajrasattva.

Canda is Wisdom and [the seed-syllable] am. Ali is Vajrasattva and [the 
seed-syllable] hum. Thus, CandalT is composed of am and hum. When these two 
seed-syllables become one aggregate in the form of a drop (bindu) within the 
channel of the Vajra Gem situated in the navel, the Great Bliss-filled Fire of Passion 
blazes. This fire burns the Five Buddhas, who are the Aggregate of the Five 
Components of Phenomenal Awareness, Locana and the others, who are Earth and 
the other elements and aham, the ego. Then from the Centre of Great Bliss flows 
the Moon which is Bodhicitta, the Enlightened Consciousness. (YM)288

Next the mind is purified along with the six sense powers - eye, ear, 

nose, tongue, body, and mental sense powers - as well as their 

respective objects - visible forms, sounds, odors, tastes, tangible objects,

286 lalana prajfiasvabhavena rasanopayenasaipsthita/ avadhutl madhyadeSe 
grahyagrahakavarjita//15// (HT[F&M]., p.13)
287 capdalT jvalita nabhau/ dahati pancatathagatan/ dahati ca locanadlh/ dagdhe ’harp 
sravate Sa§l//32// (HT[F&M]., p.21)
288 (HT[S].part2, p.110)
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and other phenomena. It is compared to a child’s enjoying the five 

attributes of the Desire Realm - pleasant visible forms, sounds, odors, 

tastes, and tangible objects.

A yogi has to visualize the different part of his body being transformed 

into different deities to achieve purification of his mental and physical 

aggregates. Then after dissolving the five elements of his body and mind 

into emptiness arises in the deity form of Heruka are Hevajra. The 

divine form does not contain ordinary physical or mental aggregates. The 

aggregates are perceived as manifestation of special deity forms. r 

Hevajra Tantraj clearly states how the Five Aggregates are purified and 

manifested as specific deity.

[HT] All the other [Yoginls] manifest from Wisdom and Means. GaurT and the 
other Yoginls, each with a different letter, arise as transformations of the Moon, 
which is Wisdom and Ali, and the Sun, which is Means and Kali.

The wise yogi should always emanate the Five Yoginls located in the inner 
enclosure as being of the very nature of the Aggregate of the Five Components of 
Phenomenal Awareness.

Vajra is in the eastern direction [of the inner enclosure], GaurT in the southern, 
VariyoginT in the western, Vajradak! in the northern and Nairatmya is in the centre.

Further, in the outer enclosure are GaurT, CaurT, Vetali, GhasmarT, PukkasT, SavarT, 
CandalT and the eight DombT.

The YoginTs BhucarT and KhecarT are located below and above the mandala, 
respectively. These two deities respectively represent the Phenomenal and the 
Release.

All the YoginTs are exceedingly fierce, black in colour and adorned with the Five 
Symbolic Ornaments. Each one of them has a single head, blood-red eyes and 
holds a knife and skull in their hands. The circlet, the ear-rings, the necklace, the. 
bracelets on the wrist and the girdle, by signifying the purification of the Five 
Buddhas, these five are the pure Symbolic Ornaments.

All the YoginTs are said to be similar to Nairatmya. The left hand holds a skull and 
the right hand holds a knife. They also have a Khatvariga resting on their left side. 
They wear a tigerskin around their waists, each one stands upon a corpse, are fiery 
brilliant, have two arms and yellow hair. (1.8.10-18)289

[HT] Vajra is in the Form component (rupaskandha) of the Aggregate of the Five 
Components of Phenomenal Awareness; GaurT is known to be in the Sensation

289 (HT[F&M]„ pp.88-90)
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Component (vedanaskandha); VariyoginT is in the Conceptualising component 
(samjfiaskandha): VajradakinT is in the component of the Imprint of Past Actions 

(samskaraskandha) and NairatmyayoginT is in the component of the Awareness of 
Phenomena (vijfianaskandha). (1.9.9-10)290

[HT] GaurT is said to be located in form; CaurT is proclaimed to be in sound; 

Vetall is in smell; Ghasmarl is famed to be in flavour; BhucarT is said to be in touch 

and KhecarT in the Essence of Nature which is the mind. By the constant purification 

of these YoginTs, the yogis devoted to the True Principle will attain their goal. 
(1.9.14-15)291

[HT] Nairatmya is proclaimed to be Wrath; VariyoginT to be Passion; VajradakinT to 

be Envy; GaurT of the inner enclosure to be Malignancy and Vajra to be Delusion. 

Such is the purification of Wrath and so on. In the Process of Generation the 
Aggregate is purified by these five goddesses. (1.9.18-19)292

At the end of the initiation, the master gives names to the practitioners 

in accordance with their lineage, the initiation is like naming a child; the 

giver of the name, being the master, might also be compared with a 

parent who names a child.

At the final stage of the preliminary initiations practitioners are 

empowered to teach the doctrine to various sentient beings.

With each initiation, the practitioners are reborn in an ideal fashion. 

The initiations purify stages of development in womb. The bases of 

purification to be purified by three activities of the master (who is in 
the Vajra Body aspect of Hevajra): (1) generating the practitioners as 

Vajra Body deities, (2) making them indivisible from the actual Vajra Body 

Deity, called a Wisdom—Being, (3) conferring initiation with the mind of 

enlightenment which is the melted form of all the Buddhas of the ten 

directions.

The yogi should perceive himself as Hevajra and his surroundings as 

divine in the way prescribed in rHevajra Tantraj.

290 rGpaskandhe bhaved vajra gauri vedanayarp smrta/ saipjnayarp variyoginl 
saipskare vajradakim//9/ vijftanaskandharOpena sthita nairatmyayoginl/ sada tasaip 
visuddhya vai sidhyanti tattvayoginah/ adhyatmaputam//10// (HT[F&M]., p.114)
291 (HT[F&M]., p.115)
292 (HTlF&M]., p.117)
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[HT] He holds a Vajra-skull in his left hand and a khatvanga rests in the crook of 
his left shoulder. He holds a black Vajra in his right hand. He is in essence the 
manifestation of the Seed-syllable hum. (11.3.15)293

[HT] Kula, family is so called because of reckoning (kulyate), that is, grouping the 
families of the five elements and the five components of phenomenal awareness. 
There is neither emanator nor the emanated, neither mantra nor deity. Mantra and 
deity exist aspects of the undifferentiated nature. (1.5.10-11)294

As already stated the cultivation of generation stage is to purify 
ordinary birth, death and intermediate state by meditating on these three 
states. Another crucial aspect of generation stage is to take the three 
bodies of Buddha as the path.

Through cultivating the stage of generation by applying these aspects 
(of taking the three Bodies of the Buddha as the path), one cultivates 
the causes for being able to die without the suffering of fear. In fact, if 
one becomes adept in this practice on the stage of generation, as a 
result of becoming very acquainted with it, one transcends any fear of 
death.295

Taking the Truth Body of the Buddha as the path in conjunction with 
ordinary death.

In order to follow the first of these three, taking the Truth Body of 
the Buddha (dharmakaya) as the path, one first needs to gain a clear 
ascertainment of what are called the ‘three fundamental’ or ‘basic bodies’ 
[death, intermediate state and rebirth].

One is born with these 25 gross factors. These 25 are; the five' 
aggregates, the four elements of earth and so forth, the six sense 
faculties, the five sensory objects, and the five transcendental wisdoms, 
they gradually dissolve during the death process. Moreover, it is

293 kruddhadrstir vyaghracarma sa dvira§tavar§akrtih/ vame vajrakapalaip ca 
khatvangaip capi vamatalj/ dak$ipe krsnavajraip ca huip karoccaraijatmakab//15// 
(HT[F&M]„ p.44)
294 (HT[F&M]„ pp.54-55)
295 Geshe Ngawang Dhargyey, Gelong Jhampa Kelsang (by tr.), A Commentary on 
the Kalacakra Tantra, pp.83-84.
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important to recognize the five aggregates and their relationship to the 

five transcendental wisdoms and the five types of Buddhas. At the time 
of one’s attainment of enlightenment, these five aggregates are of the 

nature of the five Buddhas.296

[HT] Bhagavan replied: There are six objects of sensory experience. They are 
form, sound, smell, taste, touch and the sixth, thought, which is characterised by 
the Source of Nature. There are six sensory organs. They are the eyes, ears, nose, 
tongue, skin and the mind. These six are associated with the admantine goddess of 
Delusion (mohavajra) and other goddesses. The six qualities and the six organs of 
sensory experience comprise the twelve faculties. There are five components to the 
aggregate of phenomenal awareness, beginning with the Form component and 
ending with the component of the Awareness of Phenomena. 0 Being of great 
mercy. For the information of yoginls there are eighteen essential aspects, 
comprising of six organs, the six objects and the six awarenesses of sensory 
experience. Their intrinsic nature is that of primordial non-arising and is neither true 
nor false. Their nature is like the reflection of the moon in water. Know this if you 
wish, 0 Yoginls. (11.3.32-36)297

[HT] Although the six sense organs, their six objects, the Aggregate of the Five 
Components of Phenomenal Awareness and the five elements are by their intrinsic 
nature pure, they are veiled by ignorance and afflictions. (I.9.2)238

[HT] The bliss obtained in the Father is enjoyed by one’s own self. The bliss by 
which death is attained, that bliss is concentration. (1.5.21)299

[HT] The Five symbolic Ornaments are the Five Buddhas and Wrath is for the 
subduing of the wicked. The meat is PukkasT, blood SavarT, semen CandaH, fat and 
marrow Dombl, skin the seven limbs of Enlightenment and bones the Four Noble 
Truths. (11.9.12-13)300

Next taking the Enjoyment Body of the Buddha as the path in

296 Geshe Ngawang Dhargyey, Gelong Jhampa Kelsang (by tr.), Ibid, p.85.
297 (HT[F&M]„ pp. 193-195)
298 sadindriyaip pancaskandharp sadayatanaip pancabhutam/ svabhavena visudham 
apy ajfianakleSair avrtam// (HT[F&M]., p.lll)
299 pitari praptarp yat saukhyam tat sukhaip bhujyate svayam/ maranam yena 
sukhena tat sukhaip dhyanam ucyate// (HT[F&M]., p.59)
300 mudrena pancabuddhah syuh kruddho du$tavineyatah//12/ maipsena pukkasi 
khyata SavarT raktena kalpita/ capdali Sukram ity uktaip doipbl ca medamajjavob/ 
carma bodhyarigasaptan tu asthi satyacatustayam//!3// (HT[F&M]., p.278)
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conjunction with the ordinary intermediate state will be discussed.

In rHevajra Tantraj there is the possibility of attaining enlightenment 

during the intermediate period, as well as during this life or a subsequent 

life. In these Tantras, there is the practice of taking the Saipbhogakaya 

as the path in relation to the intermediate state.

Birth as an intermediate being is called ‘spontaneous’ or, more literally, 

‘miraculous,’ but it means spontaneous and sudden. With the sudden birth 

of one’s body of the intermediate period (antarabhava), all of the five 

senses, the major and minor limbs occur suddenly and simultaneously - 

unlike birth from a womb in which the senses and the limbs are formed 

. very gradually. Such a being is called a ‘smell-eater’ (Tib. dri.sa)

because it feeds on smells. It is also called ‘the one searching for rebirth 
’.301

To understand why this body of the intermediate existence is called 

the foundation Saipbhogakaya, one needs to look at the nature of the 

actual Sarpbhogakaya of a Buddha. The actual Sarpbhogakaya is not made 

up of gross matter such as flesh and blood, but is simply composed of 

consciousness and energy. This is a subtle body that is adorned with 

major and minor marks of a Buddha. Similarly, the composition of a body 

during the intermediate period is also that of consciousness and energy, 

and is very subtle. It is because of this parallel that the body of the 

intermediate existence is called the ‘foundation Saipbhogakaya’. The point 

of the meditation with regard to the foundation Saipbhogakaya is to 

purify the ordinary intermediate period which comes through the force of 

mental distortions and actions motivated by mental distortions. During the 

path Saipbhogakaya, one is creating cause for the arisal of the actual 

Saipbhogakaya. Finally, there arises the Saipbhogakaya at the time of the 

result, which is actual, ultimate Saipbhogakaya, the culmination of one’s 

spiritual practice.302

[HT] As an illusion, as a dream, as the intermediate state, so does the mandala

301 Geshe Ngawang Dhargyey, Gelong Jhampa Kelsang (by tr.), Ibid, p.100.
302 Geshe Ngawang Dhargyey, Gelong Jhampa Kelsang (by tr.). Ibid, p.101.
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shine forth through constant persevering practice. (II.2.29)303
[Commentary] The ‘intermediate state' is similar to the city of the celestial 

musicians (gandharvanagara) or the mythical city of HariScandra [which are said to 

be located in the space, between heaven and earth.] (YM)304

Through sincere practice of the path one shall ultimately arise in the 

Saipbhogakaya form with all the major and minor marks of a Buddha,

[HT] The lord and Master with the thirty-two auspicious characteristics and the 

eighty auspicious marks dwells as semen in the Citadel of Bliss (sukhavatl) which is 

the womb of the Lady. Without semen there would be no bliss and without bliss 
semen would not exist. Since semen and bliss are ineffective on their own they are 
mutually dependent and bliss arises from the union with the deity. (11.2.41 -43)305

The next point taking the Manifestation body of the Buddha as the path 

in conjunction with ordinary birth will be discussed.

The Enjoyment Body of a Buddha has such a subtle form that it is 

only accessible to the Mahayana Arya Beings. In order to benefit and be 

accessible to a greater number of beings directly, the Enjoyment Body 

manifests in the grosser Body of Creation (nirmaijakaya). The parallel to 

this [transformation of the Sarpbhogakaya into the Nirmapakaya] is that 

of the intermediate being entering the combined regenerative substances 

of the parents and taking birth.306

[HT] The Body of Creation is proclaimed to be there from where all living beings 

are bom, the act of creation being constant and age-old. Since it generates, that 
is, creates, it is known as [the Body of] Creation. ‘Nature’ refers to the nature of 
consciousness and the Body of Essential Nature is located in the heart. ‘Enjoyment’, 
is the enjoyment of the six flavors and the Body of Enjoyment is located in the 
throat. The Centre of Great Bliss is located in the head. (II.4.56-58)307

303 yatha maya yatha svapnaqi yatha syad antarabhavam/ tathaiva mapdalaqi bhati 
satatabhyasayogatab// HT[F&M]., p.162.
304 (HT[S].part2, p.138)
305 (HTIF&M]., p.169)
306 Geshe Ngawang Dhargyey, Gelong Jhampa Kelsang (by tr.), Ibid, p.102.
307 aSesapan tu sattvanapS yatrotpattih praglyate/ tatra nirmanakayah syan 
nirmapaip sthavararp matam//56/ utpadyate nirmlyate anena nirmapikaip matam/ 
dharmaS cittasvarOpan tu dharmakayo hrdi bhavet//57/ sambhogaip bhufljanarp 
proktaqi sappaip vai rasarOpipam/ kapthe saipbhogacakrarp ca mahasukhaip Sirasi
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[HT] In one’s heart, from the Deity’s Seed-syllable emanating a ray having the 
shape of a black gdad, attract the Buddhas of the three realms and worship them 
together with the Eight Mothers. Then beseech: Om Consecrate me all you 
tathagatas.

The yogi is consecrated by the Buddhas, who have the form of Heruka, with the 
five Five-Nectar-filled sacramental pots, which represent the nature. of the Five 
Buddhas. During the consecration flowers and saffron shower down and drums 
sound.

The yogi is worshipped by Rupavajra and the others. Loc^na and the other YoginTs 
sing the Vajra songs. Once consecrate, the Lord of the yogi's own Family manifests 
in the crown of his head. By this the Heruka manifests. Practise this emanation of 
Empowerment at the three junctures of the day, then arise and remain at one with
the deity’s form.'(1.4.1-3)308

In the state of ordinary birth as explained in rHevajra Tantraj the 

innate pure clear light mind is covered by five elements. And only 

through deity meditation the innate nature of the mind may be realized 

and defilements removed.

[HT] Bhagavan replied: By uniting the male and female sexual organs the holder 
of the Vow performs the erotic union. From contact in the erotic union, as the 
quality of hardness, Earth arise: Water arises from the fluidity of the semen 
(bodhicitta); Fire arises from the friction of pounding; Air is famed to be the 
movement and the Space element is the erotic pleasure. The Innate is covered by 
these five elements and so the erotic pleasure is not the real bliss, for this pleasure 
arises from the five great elements. (1.10.36-37)309

The process of ordinary birth is purified and in conjunction with the 

Nirmanakaya of a Buddha, a yogi meditates to generate a similar kaya to. 

help all sentient beings. In Other words he imagine himself to have 

transformed his psycho—physical aggregates into the three kaya’s of a 

Buddha with the sole aim to benefit other beings. The process of 

visualising oneself in the form of a Buddha, mainly in the Nirmanakaya, 

acts as the substantial cause for the actualization of the pure 

Nirmanakaya form in the future.

sthitam/58// (HT[F&M]., p.222)
308 (HTIF&ML, pp.47-48)
309 (HT[F&M]„ p.134)
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The Nirmaoakaya form has also been referred in rHevajra Tantraj.

[HT] I dwell in SukhavatT, the Citadel of Bliss, in the womb of the Vajra Lady 
which has the shape of the letter e (a triangle pointing downwards) and is the 
receptacle of the jewels of the Buddha. I am the revealer, I am revealed doctrine 
and I am the disciple endowed with good qualities. I am the goal, I am the master 
of the world and I am the world as well as the worldly things. (II.2.38—39)310

However initially the deity form generated by practitioner is impure as 
the mind is still in defiled state.

[HT] The form of the Deity with which the yogi identifies exists only as something 
which is born, being a repository of the arms, faces and colours which moreover 
arise in accordance with unrefined past tendencies. (II.2.45)311

While visualizing the residence and resident mapdalas in stages, 
whenever a genuine experience of the spontaneous pride of a deity along 
with the clear appearance of the mapdalas arises precisely in accordance 
with the size determined by one’s motivation, a realization of the 
generation stage is said to have dawned initially. If, while visualizing the 
coarse residence and resident mapdalas, they appear instantaneously and 
lucidly, with no confusion of their coarse and subtle parts, and can be 
maintained for one sixth of a day, free of laxity and excitement, one has 
achieved stability in the coarse generation stage. If the same thing can 
be done for as long as one wishes, for a month or a year, one has 
completed the coarse generation stage. If, when the residence and 
resident mapdalas are visualized within a subtle drop to the size of a 
mustard seed, they appear instantaneously and lucidly with no confusion 
of their coarse and subtle parts and can be maintained as before [for one 
sixth of a day, free of laxity and excitement], one has achieved stability 
in the subtle generation stage. If the same thing can be done for as long

310 vihare ’ham sukhavatyaip sadvajrayosito bhage/ ekarakrtirupe tu 
buddharatnakarapdake//38/ vyakhyataham aham dharmah Srotahaqi sugapair yutah/ 
sadhyo ’haip jagatah sasta loko ’haip laukiko ’py ahap//39// (HT[F&M]., p.167)
311 devatayogarupaip tu jatamatre vyavasthitah/ bhujamukhavarpasthanat kiip tu 
prakrtavasana//45// (HT[F&M]„ p.170)
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as one wishes, as mentioned before, one has completed the subtle 
generation stage.

With the completion of the subtle generation stage one attains fully 
characterized calm abiding since one has attained mental and physical 
pliancy. Special insight into emanating and absorbing deities and their 
hand implements also follows. Due to this an extraordinary union of calm 
abiding and special insight is attained. A yogi now moves from the 
imputed yoga state to the non—imputed state. He, in order to generate a 
more subtle mind that can directly cognize emptiness may enter into 
union with wisdom consort.

However only that yogi has the capacity to enter into such a union 
(with a consort) who has gained mastery over the winds (vayu) and 
channels. One should know that the ‘energies’ or ‘wind-energies’ (vayu) 
are at the root of both sarpsara and nirvaija. It is by way of the energies 
that one goes either to liberation and full enlightenment or to the lower 
realms of existence. Apprehension of any type of object, for example, is 
made in conjunction with the energies. Mental distortions such as 
attachment and anger also arise in conjunction with energies. The 
energies and states of consciousness are very intimately related.3*2 The 
practice of the generation stage is primarily based on the purifying the 
gross and defiled elements that pollute ones consciousness and deludes 
one to perceive everything dualistically. By visualizing oneself as a deity 
and environment as the deity’s abode or man^ala one generates the divine 
pride which will aid the yogi to progress to the next stage i.e. 
Completion Stage.

[HT] This whole universe arises from me. The three realms arise from me. I 
pervade all there is and this visible world consists of nothing else. The yogi who 
reflects in this manner and attentively practises will without doubt attain the 
accomplishment, even if he is a person of low merit. He should think in this 
manner, whether eating, drinking, bathing, awake or asleep. Then the eager seeker 
of the Mahamudra will attain the eternal. (1.8.39-41 )313

312 Geshe Ngawang Dhargyey, Gelong Jhampa Kelsang (by tr.). Ibid, p.105.
313 madbhavarp hi jagat sarvam madbhavaip bhuvanatrayam/ madvyapitam idaip
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[HT] Such indeed is the Phenomenal Existence and such the Released Existence. 
The Released is nothing other than the Phenomenal. The Phenomenal if form, 
sound and so on; it is Sensation and the other components of the aggregate of 
phenomenal awareness; it is the sense organs and it is Wrath and so on. All these 
elements are [essentially] released but because of delusion they appear as the 
phenomenal. The undeluded one functions in the world, releasing the phenomenal 
by means of the process of purification. This Release is the Enlightened 
Consciousness which is both absolute and relative in nature. (11.4.36-38)314

2) Completion Stage

In order to practice the stage of completion, one needs to understand 

the basis that one is working with. The channels and the various 

energy—centers, with the thirty two branch channels at the crown of the 

head, the one with 16 at the throat, the one with eight at the heart, 64 

at the navel and thirty two in the genital region. One also needs to have 

the basic understanding of the three channels, the four principal 

energy-centers, the drops and the illusory body. In rHevajra Tantraj 

Completion Stage and Generation Stage has been defined in the following 

verses.

[HT] So far the section on Generation has been explained. Now I shall explain the 
section on Completion. ‘In Space’ means in the Lotus. ‘Bhaga’ is Knowledge. ‘ 
Emanation’ is the Attainment of the State of Unity (samapatti). The ‘Circle’ is known 
as the bliss of the Attainment of the State of Unity. The order appropriate’ is the 
direct personal experience (svasamvedyam). The ‘Deity1 is the Enlightened 
Consciousness (bodhicitta). ‘The proper order of arising' is the Semen. And thus, 
the Innate is of two kinds. (I.8.25)315

sarvarji nSnyamayaiji drstaip jagat//39// evaip matva tu vai yogi yo 'bhyase 
susamahitah/ sa sidhyati na sandeho mandapunyo 'pi manavalj//40// khanapane 
yatha snane jagrat supto cintayet/ satatyaip tu tato yati 
mahamudrabhikanksakab//41// (HT[F&M]., p.101)
314 (HT[F&M]„ p.215)
315 utpattibhagaip kathitam utpannaip kathayamy aham/ khadhatav iti padme$u 
j flan am bhagam iti smrtam/ bhavaneti samapattis, tatsukham cakram ucyate//
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[HT] The holder of the Vow must conceive the differentiated world by means of 
the method of the Process of Generation. Making the differentiated dream-like, 
utilising the differentiated, transform it into the undifferentiated. (II.2.28)316

Under the Completion Stage the Six yoga must be explained, and it is 

also mentioned in rHevajra Tantraj where in each phase of the yoga the 

yogi emanates a different colour.

[HT] In the First phase of Six-phased Yoga the yogi should emanate black, in the 
Second red, in the Third yellow, in the Fourth green, in the Fifth blue and in the 
Sixth white. In this order the yogi should emanate the Six-phased Yoga, and then, 
the culmination of the Joy of Cessation thus. (I.8.21-22)317

The Six phased yoga should be practised to achieve the three kayas of 

a Buddha. But achieve them one must first attain the Primordial clear 

light mind (prabhasvara).

A primordial clear light mind is something that we all have within us.

It is not something external to us. It is on this basis that we can attain 

enlightenment. When we can see, straightforwardly and non-conceptually, 

the nature of our clear light mind and remain totally absorbed on this 

nature without ever regressing from it, we have become a Buddha. That 

being the case, Buddhahood is not something that can be given to us by 

someone else. If we think in this way, we must conclude that we all 

have Buddha—nature — the factors that allow us to become a Buddha. 

This is the ultimate, deepest point that we come to in meditation on the 

essential factors for blissful progress discussed in Maitreya’s The - 

furthest Everlasting Stream. Primordial simultaneously arising clear light 

subtlest mind, which we all have had without beginning and which 

becomes manifest each time we die, is the basis dharmakaya — a body

yathanyayaqi svasaipvedyaip bodhicittaip tu devata/ yathodayaqi bhavec chukraip 
dvaividhyaip sahajaip tatah// (HT[F&M]„ p.92)
316 utpattikaramayogena prapancam bhavayed vratl/ prapancam svapnavat krtva 
prapaficair nihprapaiicayet//28// (HT[F&M]„ p.162)
317 prathame bhavayet krsoaip dvitTye raktam eva ca/ trtlye bhavayet pltaip 
caturthe haritan tatha//21/ paficame nllavarnaft ca sa$tame Sukladehikaip/ §a<jangam 
bhavayed yogi viramantaqi punas tatha//22// (HT[F&M]„ p.91)
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encompassing everything, which forever abides as a basis. Since basis 

dharmakaya continues each moment after the next, when we transform it, 

with skillful means, into having the nature of a pathway mind, it 

functions as a pathway dharmakaya. When we cultivate pathway 

dharmakaya, continually making it more and more excellent, so that it 

becomes totally purified of all obstacles regarding knowables together 

with their instincts - or, if we describe it from another point of vies, 

when we reach the state at which we forever remain totally absorbed on 

clear light mind without ever being parted from a correct view of realit 

y.318

. The very nature of the mind as already stated in the madhyamika 

section is essentially pure and luminous as it is by nature empty of 

inherent existence. It is this luminous clear light mind that must be 
realised through the practice of the Six-phased yogas, the clear light 

mind is most subtle mind and it can directly cognise emptiness. Innate 

clear mind is existent in all human beings therefore the possibility of 

Buddha bodies is also there in all individual practitioners. In “’Hevajra 

Tantraj it is stated that the practice of emanating Six different colours 

is an integral part of the practice of Six yogas.

[HT] The Three Bodies are said to be located within the body in the form of 
Circles. The complete knowledge of the Three Bodies is known as the Centre of 
Great Bliss (mahetsukhacakra). The four Centres, comprising the three Bodies, the 
Essential Nature (dharma), Enjoyment (sambhoga) and Creation (nirmana) Bodies, 
and the fourth, the Centre of Great Bliss (mahasukhacakra), are located in the 
heart, throat, yoni and head, respectively. (II.4.54-55)319

We have set for ourselves the goal of full enlightenment. To 

accomplish it, we should know what we are attaining: the Body, Speech 

and Mind of a Buddha.

[HT] Thus have I heard: At one time BhagavSn dwelt in the wombs of the Vajra

318 H.H. The DALAI LAMA & Alexander Berzin, The Gelug/Kagyti Tradition of 
MAHAMUDRA (New York: Snow Lion Publications, 1997), p.253.
319 (HT1F&M].. p.221)
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Lady which are the Body, Speech and Mind of all the Buddhas. There the Bhagavan 
spoke: The heart of the Body, Speech and Mind of all the Buddhas is the Noble 
Lord, who is the most secret of all secrets. 0 Vajragarbha, thou great Bodhisattva 
of great mercy, listen to the essence of Vajrasattva, Mahasattva and Samayasattva 
which is known as Hevajra. (1.1.1-2)320

(1) The first of the Six branches of the practice or [yoga of the 

Hevajra] is called ‘individual convergence’ (pratyahara).

IHT] Great Knowledge is located in the body and is free of all illusory 
conceptions, pervades all phenomenal things and although abiding in the body does 
not originate from the body. (1.1.12)321

(2) The second branch of the practice is called ‘individual stability’ 

(dhyana).

In order to accomplish the illusory body(mayadeha), which can be 

described as a dream body which is realised by a yogi at the 

intermediate level, an illusory body may be attained by penetrating the 

vital points or the cakras in the body. By combining of the ultimate view 

of selflessness with the great bliss results in the accomplishment of an 

illusory body. This body is of two kinds Impure and pure. A yogi who 

attains the Impure Illusory body may be regarded as one who has 

already transcended the Generation Stage. Then he is qualified to enter 

into union with real consort while in union they practise either the 

instantaneous or the gradual process of the dissolution of their 

psycho-physical elements which culminates in the dawning of the clear 

light. As soon as this spontaneous blissful clear light ascertains objective - 

emptiness directly, i.e., nakedly without dualism, it becomes the meaning 

clear light of the fourth level of the Completion Stage. At that time the 

impure illusory body ceases to exist and the practitioner attains the first

320 evaip maya Srutam ekasmin samaye bhagavan sarva tathigata kaya vak citta 
vajra yo$idbhage§u vijah§ra//l/ tatra bhagavan aha/ sarva tathigata kaya vak citta 
hfdayaiji bhattarakaip huhyatiguhyataraiji/ aho vajragarbha sSdhu sadhu mahakrpa 
mahabodhisattva vajrasattvasya mahasattvasya samayasattvasya hrdayaip 
hevajrasaipkhyaip 6nju//2// (HT[F&M]., pp.3~6)
321 dehastham ca mahajfianaip sarvasaipkalpavarjitam/ vyapakab sarvavastunaip 
dehastho ’pi na dehajab//12// (HT[F&M]., p.ll)
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spiritual ground of Highest Yoga Tantra. The practitioner is transferred 

from the level of the illusory body to the level of the meaning clear 

light.322

The focus is on the cultivation of the great bliss and the wisdom of 

emptiness. It is only through the above process that the three bodies of 

the Buddha may be attained. rHevajra Tantraj also speaks of penetrating 

the vital points and first actualising the Illusory body and then through 

the generation of great bliss attain the three Buddha kayas or bodies. 

Here it is also specified how one should generate great bliss when one 

enters in union with a consort. It also mentions the qualities of an 

, eligible consort. The first reference from rHevajra Tantraj is on the 

Illusory body, followed by a verse giving explanations of the three 

Buddha bodies and verses specifying the ideal consort a yogi may use to 

manifest the innate and ultimately the Buddha kayas.

[HT] Instantaneously with the arising of this (Illusory body) Knowledge earth, 

water, fire, air and space do not restrain the yogi and he knows his mind and the 
minds of others. At that moment his body is at one with the realms of heaven, men 
and hell. It is no longer possible for the yogfs to be obstructed by the 
misconception that distinguishes himself from others. (1.8.50-51 )323

[HT] The Three Bodies are said to be located within the body in the form of 
Circles. The complete knowledge of the Three Bodies is known as the Centre of 
Great Bliss (mahasukhacakra). The four Centres, comprising the three Bodies, the 
Essential Nature (dharma), Enjoyment (sambhoga) and Creation (nirmana) Bodies, 
and the fourth, the Centre of Great Bliss (mahasukhacakra), are located in the 
heart, throat, yoni and head, respectively. (II.4.54-55)324

The proper consort in rHevajra Tantraj text is described as follows:

322 Master Yangchen Gawai Lodoe, (tr. by) Tenzin Dorjee, Paths and Grounds of 
Ghhyasamaja According to Arya Nagarjuna, p. 76.
323 prthivy apaS ca v5yu§ ca teja akaSam eva ca/ ksaoat sarve na badhante 
svaparasaipvidvedanam//50/ svargamartyaiS ca patalair ekamurtir bhavet ksanat/ 
svaparabhagavikalpena badhituip naiva 6akyate//51// (HT[F&M]„ p.106)
324 trikayaip dehamadhye tu cakrarQpepa kathyate/ trikayasya parijfianam cakra 
mahasukhaip matam//54/ dharmasatpbhoganirmaoaip mahasukhaip tathaiva ca/ 
yonihrtkapthamastesu trayab kaya vyavasthitab//55// (HTlF&ML, p.221)
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[HT] Take a consort who has a beautiful face, is wide-eyed, is endowed with 

grace and youth, is dark, courageous, of good family and originates from the 
female and male sexual fluids. She must herself be consecrated in the Hevajra 

practice, have beautiful hair and love the yogi. Make her drink wine and then the 
yogi should himself drink. Then passionately arouse the consort in order to 
accomplish for the benefit of oneself and others. Placing the male sexual organ into 
the female sexual organ the Vow-holder should perform the sexual union, the wise 
one should not throw away the sexual fluid that arises in the union. It should neither 
be held in the hands nor contained in a conch shell but in a shell of mother~of 
pearl. This nectar should be taken with the tongue in order to fuel his vitality.
(11.4.39-42)325.

[HT] Obtaining such a consort, who has large eyes, is resplendent with grace and 

youth and who is' born from the union of the female and male sexual fluids, refine 
her with the Enlightened Consciousness.

Beginning with the ten virtuous observances, reveal to her the doctrine. Instruct 
regarding the mind identified with the form of the deity, the Observance of the Vow 
and the state of one-pointedness of mind. She will without any doubt become 
suitable in one month.

Take as one’s consort such a woman who is free from all misconceptions and has 
been received as a boon. Or else select a consort, by attracting with one's own 
power, from among the gods, titans, men or even from the wood-spirits or the 
celestial musicians. Having firm confidence in himself, taking such a consort, the 
yog! should perform the Application of the Vow. This Application of the Vow which 
is said to be of a terrifying nature is not instructed for the sake of enjoyment, but 
for the examination of one’s thoughts, as to whether one's mind is steady or 
wavering. (11.2.17-21)326

A divine consort who originates from [one of] the Five Families must 

be introduced into this mandaia. Or else, any available sixteen year-old 

girl must be introduce.

The consort is served until her sexual fluids flow. Then covering the 

face of the consort as well as that of the ‘Means’, drop the fluid which 

has arisen from the service into the mouth of the disciple. There, with 

that dropping the Flavor of Essential Similarity should be activated within 

the view of the disciple.

From direct personal experience arises this knowledge, free of notions

325 (HTIF&M]., p.217)
326 (HTIF&M]., pp.158-159)
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of self and other, space-like, undefiled, void, the essence of existence 

and non-existence and the supreme. This Knowledge is a blending of 
Wisdom and Means and a fusion of passion and the absence of passion.

[HT] Vajragarbha said: Surely, the semen should not be ejected for it is the place 
where all the YoginTs originate. It’s nature is that of the Innate Joy and is 
indepletable, abundant and moves in space. Bhavavan replied: It is just as you have 
spoken.

Vajragarbha asked: By what means should the Enlightened Consciousness be 
generated?

Bhagavan replied: The Enlightened Consciousness which has both absolute and 
relative forms should be generated by means of the Mandala Circle etc. and by the 
process of Self-empowerment. As relative (the sexual fluid) white like jasmine, as 
absolute essentially blissful, the Enlightened Consciousness should be generated in 
the lady’s Lotus which is SukhavatT, the Citadel of Bliss, by forming the evam. 
SukhavatT, the Citadel of Bliss, is so called because it protects the bliss and is the 
resting place of the Buddhas, Bodhisattvas and Vajradharas. (11.4.31-35)327

The importance of experiencing great bliss is also stated in rHevajra 

Tantraj, along with the colours realised with the experience.

[HT] Among them there is one, higher than which there is no other, the Great 

Bliss which is known through direct personal experience. The Accomplishment 
comes about from direct personal experience and emanation is itself one of direct 
personal experience. (L8.44)328

[HT] Bliss is black, yellow, red, white, green, blue and all things moving and 
fixed. Bliss is the Wisdom, the Means, the erotic union, existence and 
non-existence. Vajrasattva is known as Bliss. Vajragarbha said: This is the method 
of the Process of Completion and it's bliss is known as the Great Bliss. What is the „ 
use of generating other than for the conceiving of the completion? (11.2.31-33)329

It is appropriate to mention here that in rHevajra Tantraj the bliss is

327 (HT[F&M]„ pp.214-215)
328 tesam ekarp pararp nasti svasaipvedyarp mahat sukham/ svasaipvedyad bhavet 
siddhih svasarpvedya hi bhavana//44// (HT[F&M]., p.103)
329 sukhaip krspaip sukham pltaip sukham raktarp sukham sitam/ sukham Syamaip 
sukham nllarp sukham krtsnarp caracaram//31/ sukham prajfta sukhopayah sukham 
kundurujaip tatha/ sukham bhavah sukhabhavo Vajrasattvah sukhasmrtah//32/ 
vajragarbha aha/ utpannakramayogo ’yam tatsukhaip mahasukhaip matam/ 
utpannabhavanahTno utpattya kiip prayojanam//33// (HT[F&M].t p.164)

186 -



not considered to be something experienced only at the fourth level of 

joy but a certain amount of it is felt even in the level of ordinary joy. 

The method to generate bliss is also presented here. However the

greatest bliss is generated only after the yogi has received the fourth 

consecration. In “'Hevajra Tantraj it is clearly stated how with the

generation of bliss the Innate is perceived.

[HT] At first the Innate manifests like a cloud; by further perfection it appears as 
an illusion. Then suddenly it manifests like sleep and then as having no distinction 
between sleep and waking. By achieving this state of no distinction which is in fact 
no accomplishment, the MudrayogT accomplishes. (1.10.17-18)330

[HT] The Innate is known as that which is manifested by a simultaneous arising. 
The intrinsic nature is known as the Innate which is the one Concealed Essence of 
all things. (1.10.39)331

[HT] And so the Innate is the whole universe and this Innate, we say, is the 
intrinsic nature, this intrinsic nature is itself experienced as the release when the 
consciousness is purified. (II.2.44)332

[HT] The first Joy is the Hero, the Refined Joy is the YoginT and the erotic Joy is 
the totality. That blissful Means is the Omniscient One. From the Ordinary Joy there 
is some bliss; from the Refined Joy there is even more and from the Joy of 
Cessation there is the passionless. The Joy of the Innate is the culmination. The 
first, Ordinary Joy, is from the expectation of contact. The second, Refined Joy, is 
from the desire for bliss. The third, Joy of Cessation, is from the destruction of 
passion and by this the Fourth is experience. (1.8.29-31 )333

[HT] The yogis know that evam is attainable through the four Moments which are 
Diverse, Ripening, Dissolving and Signless. The Diverse Moment is so called

330 prathamaip meghavad bhati siddhe tu mayavad bhavet/ sahasa svapnavad bhati 
svapijagradabhedavat//17// (HT[F&M]., pp.128-129)
331 sahajatyaip yad utpannaip sahajaip tat praklrtitam/ svabhavaip sahajam proktaip 
sarvakaraikasamvaram//39// (HT[F&M]., p.135)
332 tasmat sahajaip jagat sarvaip sahajaip svarupam ucyate/ svarupam eva 
nirvanaip vi$uddhakaracetasa//44// (HT[F&M].t p.170)
333 anandaip prathamaip vlraip paramanandam yoginl/ suratanandaip samastaip 
tatsukhopayah sarvavit//29/ anandena sukhaip kincit paramanandaip tato ’dhikam/ 
viramena viragah syat sahajanandaip 6e§atah//30/ prathamaip sparsakarik$aya 
dvitlyaip sukhavafichaya/ trtlyaip raganaSatvac caturthaip tena bhavyate//31// 
(HT[F&ML pp.96-97)
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because it consists of a variety, embracing, kissing and so on. The Ripening 
Moment is the reverse of the Diverse Moment, it being the enjoyment of the blissful 
knowledge. The Dissolving Moment is said to be the reflective thought 'I have 
experienced bliss’. The Signless is other than these three and is free from both 
passion and absence of passion.

In the Diverse is the First Joy; in Ripening is the Refined Joy; in the Dissolving is 
the Joy of Cessation; and in the signless is the Innate Joy. In the order of the four 
consecrations, Master, Secret, Wisdom and after that the Fourth thus, the Joys are 
to be experienced. (11.3.6-10)334

[HT] The Master Consecration is by the purification by the Smile, the Secret 
Consecration by the Gaze, the Wisdom Consecration by the Embrace and the 
Fourth Consecration by the Two in Sexual Union. (11.3.11)335

With the attainment of joy at each of the four levels the yogi 

overcomes obstructions to omniscience. At the fourth level he attains 

direct, non dual perception of Emptiness. The Dharmakaya is attained. 

The Dharmakaya of a Buddha is described as follows in rHevajra Tantra

j.

[FIT] when the disciple has fully attained the Moment of the Refined Joy is devoid 
of all notions of diversity, the Master should say-' ‘0 great Being, hold the Great 
Bliss. Until the attainment of Enlightenment, 0 bearer of the Vajra, act for the 
benefit of beings.’ In this manner, the Admantine One, full of mercy, should 
command the disciple. This is in fact the Great Knowledge located in all bodies 
which is non-dual as well as of dual nature and is the Lord whose essence is both 
existence and non-existence. It dwells pervading both fixed and moving things, and 
manifests as illusory forms. By utilising the Mandaia Circle and so on the eternal 
state is attained without doubt. (11.3.21-24)336

[HT] Such indeed is the Phenomenal Existence and such the Released Existence. 

The Released is nothing other than the Phenomenal. The Phenomenal if form, 
sound and so on; it is Sensation and the other components of the aggregate of 
phenomenal awareness; it is the sense organs and it is Wrath and so on. All these 
elements are [essentially] released but because of delusion they appear as the 
phenomenal. The undeluded one functions in the world, releasing the phenomenal 
by means of the process of purification. This Release is the Enlightened

334 (HT[F&M]., pp.182-183)
335 hasitaSuddhya tv acarya iksane guhyakas tatha/ prajna panyavaptau ca tat
punar dvandvatantrake//ll// (HT[F&M]., p.183)
336 (HTIF&M]., p.188)
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Consciousness which is both absolute and relative in nature. (II.4.36-38)337

3) The third branch of the practice is called ‘life-effort’ (prapayama).
Its function is to draw the energy of the mental consciousness into the

central channel. The energies of the five sensory consciousnesses have 
already been drawn in by the previous practices. The first syllable of 
this compound term, which literally means ‘life’ or ‘life force’, refers to 
the energy. The second syllable refers to the closing of the two side 
channels.

[HT] Bhagavan replied: There are thirty-two nadis. These thirty-two are the 
bearers of the Enlightened Consciousness (bodhicitta) and flow into the Centre of 
Great Bliss. Among them three nadis, Lalana, Rasana and AvadhOtT are the most 
important. Lalana has the nature of Wisdom and Rasana of Means. In the middle, 
between them is AvadhOtT, free from the duality of subject and object. Lalana is the 
bearer of Aksobhya (semen) and Rasana is the bearer of Rakta (ova). The bearer of 
both Wisdom and Moon is known as AvadhOtT.

The names of the thirty-two nadis are Abhedya, SQksmarupa, Divya, Varna, 
Vamini, KOrmaja, BhavakT, Seka, Dosa, Vista, MatarT, SavarT, Sltada, Osma, Lalana, 
AvadhOtT, Rasana, Pravana, Krsnavarna, SurOpinT, Samanya, Hetudayika, Viyoga, 
PremariT, Siddha, PavakT, Sumana, Tra ivrtta, KaminT, Geha, Candika and 
Maradarika. (1.1.14-19)338

To bring about the cessation of these two mental distortions, the active 
energies are not allowed to go through these side channels, but are 
drawn into the central channel.

4) The fourth branch of the practice is called ‘retention’ (dharapa).
Its function is to retain the energy of the mental consciousness called 

the ‘active energies of mental consciousness’ in the central channel. Thus, 
it is through the life-effort practice that the active energies of mental 
consciousness are drawn into central channel and, with the retention

337 evam eva tu saipsaraip nirvapaip evam eva tu/ saqisarad rte nanyan nirvanarn 
iti kathyate//36/ saipsaraip rupaSabdadyah saipsaraip vedanadayah/ saipsaraip 
indriyapy eva saipsaraip dve§akadayah//37/ ami dharmas tu nirvapaip mohat 
saipsararOpipab/ amu<Jhah saipsaran Suddhya saipsro nirvrtayate/ nirvrti bodhicittaip 
tu vivrtisaipvrtirupakara//38// (HT[F&M]„ p.215)
338 (HT1F&M]., pp.12-13)
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practice, they are retained there. Having done so. one achieves what is 

called ‘mastery over the energies.’ specifically the mastery over energies 

that are the root of speech. Hence, these practices act as a cause for 

attaining the Buddha’s Speech, the Sarjibhogakaya.339 The Sambhogakaya 

as described in rHevajra Tantraj :

[HT] I am existence as well as not existence; I am the Enlightened One for I am 
enlightened regarding the true nature of things. But those fools who are afflicted by 
dullness don not know me. I dwqll in Sukhavati, the Citadel of Bliss, in the womb of 
the Vajra Lady which has the shape of the letter e (a triangle pointing downwards) 
and is the receptacle of the jewels of the Buddha. I am revealer, I am the revealed 
doctrine and I am jhe, disciple endowed with good qualities. I am the goal, I am the 
master of the world and I am the world as well as the worldly things. (II.2.37-39)341-'

5) The fifth branch is called ‘recollection’ (anusmrti)

In this practice, the tum.mo, the fire of the psychic heat, flares up and 

melts the white Bodhicitta, which [then] flows down to the tip of the 

genital organ (called the ‘jewel’) where it is retained (i.e., it is not 

allowed to come out) and, at this point, one experiences the spontaneous 

joy. The recollection or the bringing to mind of this joy is what is

involved in the fifth of these practices. It is the stage where by uniting

the indestructable drops one can create the great bliss. These drops are 

red and white in colour and they are in the crown centre and below

navel centre respectively. In rHevajra Tantraj the indestructable drops
are implied and not explicitly stated.

[HT] Bhagavan replied: 0! the Bola is located at Kollagiri, the Kakkola at 
Mummuni. The hand-drum is sounded forcefully; Compassion is affected, not 
discord. Here we eat meat and drink liquor in large quantities. Hey! Here the worthy 
ones enter, the unworthy ones are barred. We bring faeces, urine, menstrual blood

339 Geshe Ngawang Dhargyey, Gelong Jhampa Kelsang (by tr.), A Commentary on 
the Kalacakra Tantra, p.130.
340 bhavo ’harp naiva bhavo ’harp buddho ’harp vastubodhanat/ maip na jananti ye 
mugdhab kausldyopahataS ca ye//37/ vihare ’harp sukhavatyarp sadvajrayosito 
bhage/ ekarakrtirupe tu buddharatnakarandake//38/ vyakhyataham aham dharmab 
Srotaharp sugapair yutab/ sadhyo ’harp jagatab Sasta loko ’harp laukiko ’py 
aham//39// (HT[F&M]„ pp.166-167)
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and semen. Here we eat herbs and human flesh with relish. We move to and fro 
without consideration of pure or impure. Adorning our limbs with bone-ornaments, 
here we enter the corpse. (11.4.6-10)341

6) The Sixth branch practice translates as ‘concentration’ or ‘meditative 

equipoise’ (samadhi).

It refers to the meditative equipoise of the non-dual bliss and 

emptiness. What is being referred to as ‘bliss and emptiness’ is as 

follows: the bodies of the deity and the consort are bodies of empty 

from called ‘emptiness,’ and the bliss is the supreme immutable bliss. 

This point has been repeatedly referred in rHevajra Tantraj.

[HT] Thus Wisdom is the woman and Means is the man. Futher, within each of 
them there are two kinds of Joys by the distinction of the absolute and the limited 
relative. Thus, in man there are two kinds of Joys, Semen and the experience of 
Bliss. In the Wisdom (woman) it is as in men, her Semen and the experience of 
Bliss. It is in this very context that there is the four-fold division of Joy, for in the 
Process of Completion the Innate is four-fold. (I.8.26-28)342

[HT] The Yogi is the Means, mercy and the Consort is the freedom from 
causality. The absence of distinction between Voidness and Compassion is known 
as the Enlightened Consciousness. (I.10.40)343

[HT] Bhagavan replied: [The yogi who has identified with the goddess Nairatmya] 
should, abandoning the feminine form, assume the form of the Bhagavan. After 
relinquishing the breasts, the Vajra arises in the middle of the Lotus, the two sides 
become the Bell and the Kifijalka becomes the Vajra. The other forms assumed are 
those of Heruka, the great being of great erotic delight. The man who is at one with 
Heruka attains the masculine form without any difficulty and by this the yogi whose 
powers are fully manifest attains the Mudra Accomplishment, (li.2.23-25)344

341 (HT[F&M]., pp.206-207)
342 yo$it tavad bhavet prajiia upayah puru§ah smrtah/ paScad anayor dvaividhyarp 
vivrtisaipvrtibhedatab//26// puipsi tavad dhi dvaividhyaip Sukram tasya sukhan ca 
va/ prajflayaqi ca yatha puipsi Sukraip tasya sukhaii ca va//27/ atraivapi hy 
anandanaip cataspjaip prabhedanam/ sahajarp caturvidharp yasmad 
utpannakramapak§atah//28// (HT[F&M].. p.94)
343 krpopayo bhaved yogi mudra hetuviyogatah/ Sunyatakarunabhinnam bodhicittaip 
iti smrtam//40// (HT[F&M]„ p.136)
344 bhagavan aha/ strlrupaip vihayanyad rupaip kuryad bhagavatah/ stanaip hitva 
bhaved bolaip kakkolamadhyasaipsthitam//23/ tlradvayaip bhavet ghanta kihjalkena 
bolakani bhavet/ Sesaip rupaip mahatmano herukasya maharateh//24/
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[HT] Semen is itself Nairatmya and bliss is the nature of Nairatmya. The bliss of 
Nairatmya is the Mahamudra located in the navel centre. (11.4.43) She is of the 
nature of the first vowel, a, and the Enlightened Ones conceive her as Wisdom 
personified. In the Process of Completion she is the noble lady, Wisdom. She is 
neither tall nor short and neither square nor round. She is beyond taste, smell and 
flavours and is the cause of the Innate Joy. The yogi generates in her and enjoys 
her bliss. It is along with Her that the Accomplishment which bestows the Bliss of 
Mahamudra is attained. Form, sound, smell, taste, touch and the thought, 
characterized by the Essence of Nature, are all enjoyed only in this Wisdom. She is 
herself the Innate, the great blissful one, the divine YoginT. She is the Mandala 
Circle. She is of the very nature of the Five Aspects of Enlightened Awareness. She 
is of the very nature of the Five Aspects of Enlightened Awareness. She is the 
Mirror-like Awareness, the Awareness of Equanimity, the Differentiating Awareness 
of the six components of sensory experience, the Awareness of the Performance of 
Duty and the Awareness of Pure Nature. She is me, the lord of mandala. she is the 
YoginT Without a Self (nairatmyayoginl), the very epitome of the Essence.of Nature.
(11.4.44-50)345

Through the rigorous practice of the Six yogas of the Completion Stage 

the yogi will attain the body speech mind and the blissful state of a

Buddha. In the conclusion the practice aspect of this unimputed yoga’s 

will be discussed in brief.

In the Kalacakra system there is reference to four factors - body, 
speech, mind, and bliss. It also speaks of four drops in a person’s body. 

With respect to the four drops in the upper part of the body, at the 

crown of the head is the drop that produces the waking state; at the 

throat is the drop that produces the dream state; at the heart is the drop 

that produces the deep sleep state; and at the navel is the drop that

produces the fourth, or bliss, state. rHevajra Tantraj mentions four

centres where the four drops are said to reside, but, the word drop or 

Bindu is not specified in rHevajra Tantraj.

[HT] The four Centres, comprising the three Bodies, the Essential Nature
(dharma), Enjoyment (sambhoga) and Creation (nirmana) Bodies, and the fourth,

herukayogasya puipsah purpstvam Syaty ayatnatah/ mudrasiddhir bhaved yasmad 
vyaktaSaktasya yoginah//25// (HT[F&M]„ p.160)
345 (HTIF&ML p.218)
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the Centre of Great Bliss (mahasukhacakra), are located in the heart, throat, yoni 
and head, respectively.(ll.4.55)346

Since both Kalacakra and Hevajra are Highest Yoga Tantra, the 
explanation on drops and the four factors mentioned in Kalacakra can be 
applied with regard to rHevajra Tantraj.

According to Kalacakra Tantra the drop at the crown of the head that 
produces the waking state has the capacity of causing various 
appearances of objects. In our, ordinary state as a sentient being, that is 
to say, as a non-Buddha, it produces appearances of impure objects. 
Through the process of the path, one makes use of this capacity for the 
mere appearance of objects by activating it and overcoming the factor 
that brings about impure appearances; when this is done, various pure 
forms — subtle and gross — appear by way of the activated capacity of 
the drop that produces the waking state. Thus, at the time of the path, 
it is through utilizing the capacity of this drop that various empty forms 
are achieved, and in dependence upon these, one achieves the Form 
Bodies of the time of the fruit of Buddhahood.

The drop at the throat that produces the dream state has the capacity 
of causing various appearances of mere sounds. It is what brings about 
the various manifestations of impure sounds. At the time of the path, it 
is utilized to achieve invincible sound, in dependence upon which, at the 
time of the fruit of Buddhahood, exalted speech in all aspects is 
achieved.

The drop at the heart that produces the deep sleep state has the 
capacity of causing non-conceptual consciousness - impure and pure. In 
the ordinary state, it produces impure or unclear non-conceptuality, 
whereas at the time of the path its capacity to produce very luminous 
and clear awareness is utilized. Then, in dependence upon that, at the 
time of the fruit of Buddhahood, the non-conceptual Truth Body - the 
factor of complete pacification of the elaborations of conceptuality at

346 dharma sarpbhoga nirmanaip mahasukham tathaiva ca/ yonihrtkanthamaste§u 
trayah kaya vyavasthitah//55// (HT[F&M].t p.221)
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Buddhahood — is achieved.
The drop at the navel that produces the fourth state has the capacity 

of producing mere bliss. At an impure level, it produces the bliss of 
emission - the predispositions for emission being a cause of travelling in 
cyclic existence. Through the power of the techniques in the path of 
Highest Yoga Tantra, the capacity for producing mere bliss is utilized and 
enhance, whereby at the time of the path twenty-one thousand six 
hundred periods of immutable bliss are generated. Then, at the time of 
the fruit of Buddhahood, the Nature Body (ngo bo nyid sku, 
svabhavikakaya) of great bliss is achieved; Highest Yoga Tantra speaks 

, of a compounded Nature Body, not just uncompounded.
In this way, the entire structure of the Hevaj'ra path revolves around 

the defilements of t: ' four types of drops and the predispositions for 
emission of the essential constituent. Emission of the essential 
constituent does not just refer to the emission of coarse semen but 
refers mainly to predispositions, for even those of the Formless Realm 
are said to have predispositions for emission. Indeed, this is a type of 
desire. Through the predispositions for emission one moves in cyclic 
existence; hence those of the Formless Realm are said to have the 
predispositions for emission. Those of the Formless Realm are said also 
to have “semen” [or essential stuff]; the “semen” of those of Desire 
Realm has five qualities! the “semen” of those of the Form Realm has 
three qualities; the “semen” of those of the Formless Realm has two 
qualities. Hence, “emission” and “semen” have a more subtle meaning.

In brief, to achieve a Buddha’s exalted body, speech, and mind in terms 
of subtle consciousness, it is necessary first to purify our gross mental 
and physical aggregates, constituents, and sources of consciousness [the 
sense fields and sense organs]. The seven initiations — the water 
initiation and so forth - are associated in gradual order with purifying 
these grosser impure factors. The water initiation purifies impure factors 
of the five constituents; the crown initiation purifies impure factors of 
the five mental and physical aggregates, and so on.347 One can not
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proceed in the path without receiving initiation from a Master, for only a 

master can give the yogi a deeper understanding of the truth and reveal 

the concealed path to the yogi in correspondence with the yogi’s spiritual 

progress. The following verse from rHevajra Tantraj reveals this truth.

[HT] There Vajradhara spoke regarding the Concealed Essence: The Concealed 
Essence of the all the Buddhas abides in evam. Evam, the great bliss, is fully known 
through consecration. Then the YoginTs said to Bhagavan Vajrasattva thus: Why is 
evam called the Concealed Essence of the Dakinls? May the Bhagavan, the Master 
and Gum of the Universe, instruct by giving the appropriate reason. Bhagavan 
replied: The divine letter e, adorned with the syllable vam placed within it, is the 
abode of all bliss and the receptacle of the jewels of the Buddhas. It is there in 
evam that the Joys arise, distinguished by the different Moments. From the 
experience of these Moments the knowledge of the bliss located in evam known.

The yogis know that evam is attainable through the four Moments which are 
Diverse, Ripening, Dissolving and Signless. The Diverse Moment is so called 
because it consists of a variety, embracing, kissing and so on. The Ripening 
Moment is the reverse of the Diverse Moment, it being the enjoyment of the blissful 
knowledge. The Dissolving Moment is said to be the reflective thought ‘I have 
experienced bliss’. The Signless is other than these three and is free from both 
passion and absence of passion. In the Diverse is the First Joy; in Ripening is the 
Refined Joy; in the Dissolving is the Joy of Cessation; and in the Signless is the 
Innate Joy. In the order of the four consecrations, Master, Secret, Wisdom and after 
that the Fourth thus, the Joys are to be experience. (II. 3.2-10)348

[HT] By no other can the Innate be explained and in no other person can it be 
attained. It is known intuitively as the result of merit gained from diligently following

347 His Holiness the Dalai Lama, (tr., ed. and intro, by) Jeffrey Hopkins, 
Kalachakra Tantra, pp.260-262.
348 tatra saipvaram aha/ samvaraip sarvabuddhanam evaipkare pratisthitam/
abhi§ekaj jiiayate samyag evaipkaraip mahat sukham/ atha bhagavantaip 
vajrasattvarp yoginya evam ahuji/ evaipkaraip kim ucyate Jakinlnan tu saipvaram/ 
desayantu yathanyayaip bhagavan Saista jagadguruh/ bhagavan aha/ ekarakrti yad 
divyaip madhye vaipkarabhusitam/ alayab sarvasaukhyanaip
buddharatnakarandakam/ anandas tatra jayante k$apabhedena bheditah/ k$anajftanat 
sukhajflanam evaipkare pratisthitam/ vicitraip ca vipakaip ca vimardo vilaksanarp 
tatha/ catuhksaoasamagamyam evaip jananti yoginab/ vicitraip vividharp khyataip 
alingacuipbanadikam/ vipakaip tadviparyasaip sukhajfianasya bhufijanam/ vimardam 
Slocanaip proktaip sukhaip bhuktaip mayeti ca/ vilaksanarp tribhyo ’nyatra 
ragaragavivarjitam/ vicitre prathamanandab paramanando vipakake/ viramanando 
vimarde ca shajanando vilaksape/ acarya guhya prajfia ca caturthan tat punas 
tatha/ anandah kramaSo jiiyeyaS catuhsecanasaipkhyaya// (HT[F&M]., pp.180-183)
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the guru’s instruction and the observances. (1.8.34)349

When a practitioner dissolves the winds into the indestructible drop, 

exactly in accordance with how they dissolve at death, the all—empty 

Innate Clear Light dawns. Simultaneous with its cessation the mind of 

near-attainment of the reversal process and the illusory body arise.

Illusory Body (mayadeha) is so called because of its being a divine 

form or body, arising solely from the subtle wind and mind. This can be 

illustrated by twelve examples, such as an illusion. Since it is not pure 

of the obstructions to liberation, it is the impure illusory body. The 

twelve analogies are:- like an illusion, like the reflection of a moon, like a 

shadow, like a mirage, like a dream body, like an echo, like a Gandhara 

(Spirits) town, like a hallucination, like the colours of a rain bow, likes a 

lightening amidst clouds, like bubbles bursting from water and like the 

reflection of an image in a mirror.350

[HT] The form of the Deity with which the yogi identifies exists only as something 
which is born, being a repository of the arms, faces and colours which moreover 
arise in accordance with unrefined past tendencies. (11.1.45)351

There are two types of illusory body: the impure and the pure illusory 

bodies. This distinction is made between the two from the point of view 

of whether or not they are contaminated by delusive obscurations. Those 

who have achieved the impure illusory body have already transcended the 

generation stage. Then, they enter into union with real consorts, knowing 

well and being fully aware of the ultimate nature of sensual objects, 

especially the contact. While in union they practise either the 

instantaneous or the gradual process of the dissolution of their 

psycho-physical elements which culminates in the dawning of the clear

349 nanyena kathyate sahajaip na kasminn api labhyate/ atmana jiiayate punyad 
guruparvopasevaya//34// (HTlF&M]., p.98)
350 Master Yangchen Gawai Lodoe, (tr. by) Tenzin Dorjee, Paths and Grounds of 
Ghhyasamaja According to Arya Nagarjuna. pp.72-73.
354 devatayogarupam tu jatamatre vyavasthitah/ bhujamukhavaroasthanat kim tu 
prakrtavasana//45// (HTlF&M]., p.170)
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light. As soon as this spontaneous blissful clear light ascertains objective 

emptiness directly, i.e., nakedly without dualism. It is a practice of the 

Completion Stage. The illusory body is a necessary precondition for the 

attainment of the Complete Enjoyment Body with all its remarkable signs 

- an integral feature of supreme enlightenment.352

When one engages in the practice of manifesting the Illusory Body by 

drawing the energy winds into the central channel, four signs of progress 

are visible. They are 1) the smoke-like sign, 2) the mirage—like sign. 

3) the fireflies-like sign, 4) the butter-lamp-flame-like sign.353 These 

four signs are mentioned in both Kalacakra and Guhyasamaja Tantra. In r 

Hevajra Tantraj these four signs are not explicitly mentioned but the 

four stages of the manifestation of the Innate Mind of Clear Light is 

given. The Illusory Body in union with the Innate Mind results in the 

formation of the Saipbhogakaya, therefore the signs of the four stages of 

the Innate Mind can be equally accepted as signs of progress towards 

the attainment of the Saipbhogakaya.

[HT] At first the innate manifests like a cloud; by further perfection it appears as 
an illusion. Then suddenly it manifests like sleep and then as having no distinction 
between sleep and waking. By achieving this state of no distinction which is in fact 
no accomplishment, the MudrayogI accomplishes. (1.10.17-18)354

There are five points of certainty of the Sarpbhogakaya-like form. The 

first being the ‘certainty of time’ which appears after the previously 

mentioned four signs of progress is noted. The second is the ‘certainty 

of abode’, indicating that the deity and the consort appear in the central 

channel. The third is the ‘certainty of nature’, that is, the certainty that 

the deity and the consort are not composed of an aggregation of particles 

but are, rather, appearances of one’s mind. The fourth, the ‘certainty of

352 Master Yangchen Gawai Lodoe, (tr. by) Tenzin Dorjee, Ibid, pp.74-78.
353 Geshe Ngawang Dhargyey, Gelong Jhampa Kelsang (by tr.), A Commentary on 
the Kslacakra Tantra (LTWA, reprinted 2002), p.135.
354 prathamaip meghavad bhati siddhe tu mayavad bhavet/ sahasa svapnavad bhati 
svapijagrad abhedavat//17/ abheda laksapasiddhau mudrayogl tu sidhyate// 
(HTIF&M]., pp.128-129)
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the body’, is the certainty of the appearance that occurs: the deity and 

the consort are Vajrasattva (Vajrasattva being the same as Vajradhara). 

The fifth, the ‘certainty of aspect’, is the certainty that the deity and the 

consort appear embraced in union. This is the form of the deities that 

should be seen within the central channel.355

The certain of aspect that is emanating oneself as the deity in union 

with the consort is regarded as the stage of the Mahamudra 

accomplishment. This state is attained by a yogi who has the power to 

make the winds abide in and dissolve into the central channel while 

practicing Karmamudra (action seal with real consort). He experiences 

. pliability of mind and can manifest his Illusory form either as the main 

deity Hevajra or consort Nairatmya. It is the state where all obstructions 

to omniscience is removed.

[HT] Bhagavan replied: [The yogi who has identified with the goddess Nairatmya] 
should, abandoning the feminine form, assume the form of the Bhagavan. After 
relinquishing the breasts, the Vajra arises in the middle of the Lotus, the two sides 
become the Bell and the Kinjalka becomes the Vajra. The other forms assumed are 
those of Heruka, the great being of great erotic delight. The man who is at one with 
Heruka attains the masculine form without any difficulty and by this the yogi whose 
powers are fully manifest attains the Mudra Accomplishment. (II.1.23-25)356

[commentary of 11.1.26-27] The destroyer of the existent means the destroyer of 
the belief in the body. So long as these two bodies of Wisdom and Means are in 
space the Mahamudra Accomplishement, by these two becoming one, is similar to 
a dream, magic, illusion or mirage. By such a reasoning destruction is non-arising. 
But even though in truth there is nothing that is dissolved, there is creation and 
destruction so long as the existent being is unrefined in terms of the unanchored 
Essence of release. Then what is destroyed when destruction does not exist! 
Termination refers to the termination of destruction. In this manner it is 
demonstrated that the one who accomplishes the Mahamudra is not subject to

355 Geshe Ngawang Dhargyey, Gelong Jhampa Kelsang (by tr.), A Commentary on 
the Kalacakra Tantra (LTWA, reprinted 2002), p.136.
356 bhagavan aha/ stTrupaip vihayanyad rupaip kuryad bhagavatah/ stanaip hitva 
bhaved bolaip kakkolamadhyasaipsthitam//23/ tlradvayaip bhavet ghapta kinjalkena 
bolakaip bhavet/ se§aip rupaip mahatmano herukasya maharateh//24/ 
herukayogasya puipsah puipstvam ayaty ayatnatab/ mudrasiddhir bhaved yasmad 
vyaktaSaktasya yoginab//25// (HT[F&M]., p.160)
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creation and destruction. (YM)357

[HT] Semen is itself Nairatmya and bliss is the nature of Nairatmya. The bliss of 
Nairatmya is the Mahamudra located in the navel centre. She is of the nature of the 
first vowel, a, and the Enlightened Ones conceive her as Wisdom personified. In the 
Process of Completion she is the noble lady, Wisdom. She is neither tall nor short 
and neither square nor round. She is beyond taste, smell and flavours and is the 
cause of the Innate Joy. The yogT generates in her and enjoys her bliss. It is along 
with Her that the Accomplishment which bestows the Bliss of Mahamudra is 
attained. Form, sound, smell, taste, touch and the thought, characterised by the 
Essence of Nature, are all enjoyed only in this Wisdom. She is herself the Innate, 
the great blissful one, the divine YoginT. She is the Mandala Circle. She is of the 
very nature of the Five Aspects of Enlightened Awareness. She is the Mirror-like 
Awareness, the Awareness of Equanimity, the Differentiating Awareness of the six 
components of sensory experience, the Awareness of the Performance of Duty and 
the Awareness of Pure Nature. She is me, the lord of the mandala. She is the 
YoginT Without a Self (nairatmyayogini); the very epitome of the Essence of Nature.
((11.4.43-50)358

According to “’Yogaratnamalaj one who accomplishes the Mahamudra is 
not subject to creation and destruction.

Now the yogi enters the state of a non-trainee that is enters the Path 

of no more Learning after he has actualized the Innate Mind. The stage 

is called Stage of Perfection, or Mahamudra or the Great Seal, where the 

yogi has eradicated all obstacles to omniscience and can directly cognize 

Emptiness, He is in the form of the deity Hevajra in blissful union with 

Nairatmya and in a state of total meditative equipoise. He has now 

attained the body speech and mind of Hevajra.

3) The State of Union of a Non—Trainee

As a result of practising the wholesome deeds of meditative equipoise 

and the post-meditational period, when persons of the trainee’s state of 

union receive the indicative signs at dawn. The first instant of such a

357 (HT[S].,part2, p.138)
358 (HTIF&ML, pp.'217-218)

i
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clear light is the meaning clear light of the final trainee and is equivalent 
to the uninterrupted path of the final life of a Bodhisattva on the tenth 
ground who will become Buddha in the subsequent moment of his/her life 
of the Perfection Vehicle. Thus, it acts as a direct antidote to the 
obstructions to knowledge and in its second moment the obstructions to 
knowledge are abandoned The Innate is actualized.

Those who have already attained the state of union of a trainee, 
through maintaining the positive energies of both the meditational and the 
post—meditational periods, will see the previously mentioned signs 
indicating the quick attainment of the state of union of a non-trainee. 
Consequently, at dawn they actualize the meaning clear light by way of 
the ‘two modes of perfect realization’ induced by the internal and the 
external skillful methods. The two skillful methods are the external 
condition of a consort or consorts and the internal condition of the ‘two 
modes of the dissolution process’.359

[HI] In the supreme delight there is neither the emanated nor the emanator. There 

is no form and neither is there object nor is their the perceiver. There is no flesh, no 
blood, no excrement, no urine, no sickness, no delusion, no envy, no malignity, no 
pride, no visible object, no emanated object, no emanator, no friend and no 
enemy. The Innate is calm and undifferentiated. (1.10.31-32)360

[HT] The Yogi is the Means, mercy and the Consort is the freedom from 
causality. The absence of distinction between Voidness and Compassion is known 
as the Enlightened Consciousness. (I.10.40)361

As already stated after actualizing the Innate one achieves the state of 
union of a non-trainee characterized by the seven features.

359 Master Yangchen Gawai Lodoe, (tr. by) Tenzin Dorjee, Paths and Grounds of 
Ghhyasamaja According to Arya Nagarjuna, p.102.
360 paramaratau na ca bhavo na bhavakah/ na ca vigraho na ca grahyo na 
grahakab/ maqisaqi na Sopitam vistha na mutram/ na chardo na moho na 
saucapavitram//31/ rago na dveso na moho na Tr$ya/ na ca paisunyam na ca mano 
na dfSyam/ bhavo na bhavako mitro na 6atruh/ nistaranga sahajakhyavicitram//32// 
(HT1F&M1., p.132)
361 krpopayo bhaved yogi mudra hetuviyogatab/ sunyatakariujabhinnairi bodhicittarji 
iti smrtam//40// (HT[F&M]., p.136)
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The seven features of the non-trainee’s state of union such as 
embracing each other are as explained by Acharya Ngawang Drakpa. 
They are: (1) Complete Enjoyment Body, (2) Embracing each other, (3) 
Great bliss, (4) Lack of inherent existence, (5) Filled with compassion, (6) 
Uninterrupted continuity, (7) Non-cessation.

The Innate Mind of Clear Light is characterized as Wisdom Truth Body 
’, also known as the ‘Body of Great Bliss’. The ‘Form Body’ that is 
accomplished from mere wind and mind, is the ‘Enjoyment Body’. The 
Truth and Form Bodies are of the same nature and differ only nominally. 
Hence, the Form Body is called the ‘Non-dual Wisdom Body’.362 In r 

„ Hevajra Tantraj the' state of a non-trainee is described at length in 
Chapter Five of Part II.363

In the Mahamudra state of non-trainee one achieves the five types of 
Buddha Wisdom - the Mirror like Wisdom (adarSa jftana) to know the 
extent of everyone and everything that exists, the Wisdom of Equality

(samata jMna), the Wisdom of Individuality (pratyavek§ana jnana), the 
Wisdom to accomplish the temporary and ultimate aims of everyone 
(krtya anusthana jfiana), and the Wisdom of the Sphere of Reality 
(dharma dhatu viShuddhi jflana)- two levels of truth about everyone and 
everything, as well as the above mentioned seven features of 
Saipbhogakaya.

In rHevajra Tantraj the Mahamudra state is described as the one 
where lord Hevajra with sixteen arms, eight faces, four feet is in union 
with Nairatmya and resting in Sukhavatl the citadel of bliss. In this state 
of erotic union with Nairatmya he is full of tranquil bliss surrounded by 
eight goddesses that Gaurl, Caurl etc. He is the nature of compassion 
and expresses nine emotions - erotic, heroic etc. and imparting the 
Vajrayana doctrine of the union of Emptiness (6unyata) and Great Bliss. 
Finally sending emanations for the benefit of sentient beings. In the text 
of rHevajra Tantraj the following verse describes the appearance of

362 Master Yangchen Gawai Lodoe, (tr. by) Tenzin Dorjee, Ibid., p. 103.
363 (HTIF&M]., pp.241-251)
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Hevajra and his consort in the state of Great Bliss.

[HT] I have eight faces, four legs, sixteen arms, and trample the four Maras. I am 
terrifying even to fear itself. My necklace is made from a garland of human heads. I 
am located in the Sun and I am dancing wildly. I wear a crossed Vajra on my head 
and I am of a terrifying black colour. From my mouth shoots forth the seed-syllable 
hOm and my body is smeared with ash. I am in erotic union with Nairatmya, full of 
tranquil bliss, my essential nature being tranquillity. The face in front is dark black, 
the one on the right white like jasmine, the one on the left is a terrifying red, the 
face on the top is distorted and the rest of the faces are like the colour of bees 
and I have twenty-four eyes. (11.5.8—12)364

In the conclusion it can be stated that the attainment of the state of 
Hevajra - a non-dual state, occurs when the Wisdom and Method have 
been united at the time of both the path and the fruit. The path involves 
meditating on oneself as one presently having an inconceivable mansion, 
divine companions, sacred articles, in other words, all the divine qualities 
possessed by a Buddha in the non—dual state of bliss and emptiness, 
with the ability to extend perfect aid to all suffering sentient beings. The 
fruit of the path is the omniscient state of Buddhahood where all duality 
ceases. To attain the fruit, while on the path the practitioner must 
generate a facsimile mind of the Buddha during meditative sessions. 
Without the Generation and Completion Stage practices of rHevajra 
Tantraj one cannot achieve the Perfection Stage of Mahamudra. One that 
is free from all mental fabrications, where realization of appearance and 
mind is of a Single taste (a state of non-discrimination) and of Great 
immutable bliss.

364 a$tasyarp catuscaranaip bhujasotjaSabhusitam/ caturmarasamakrantaip bhayasyapi 
bhayanakam//8/ mupdamalakrtaharaip sutraryasthaip tapdavanvitam/
viSvavajradhararp murdhni kr$pavarpabhayanakam//9// huipkaraip spharayen mukhad 
bhasmoddhQlitavigraham/ ratidvandvasamapannaip nairStmyaya saha sarpyutam//10// 
nistarangasukhavaptarp nistararigasvarupipam/ mulamukhaip mahakrspaip dakgipaip 
kundasannibham//l 1// vamaip raktaip mahabhlmaip murdhasyaip murdhasyaip 
vikaralinam/ caturviipSatinetradyaip 6e$asya bhrrogasannibhab//12// (HT[F&M]., 
p.243)
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Chapter IV ■ Tantric Cult in rHevajra Tantraj

1. Preliminary Tantric Practice

In the previous Chapter it is deduced that the indivisibility of 
Emptiness and Compassion is the essential feature of Bodhicitta or Mind 
of Enlightenment. „ All Mahayana Buddhist aim to generate the Mind of 
Enlightenment for the benefit of suffering beings. While Sutra Schools 
recommend practitioners to reduce desire in order to attain liberation, 
taniric texts actually propose to incorporate the energy of desire into the 
path. The problem lies not in desire per se, but rather in a misdirection 
of the energy of desire toward objects that lead to suffering and 
bondage.

Instead of viewing pleasure and desire as something to be avoided at all costs, 
tantra recognizes the powerful energy aroused by our desires to be an indispensable 
resource for the spiritual path. Because the goal is nothing less than the realization 
of our highest human potential, tantra seeks to transform every experience-no 
matter how ‘unreligious’ it may appear - into the path of fulfillment. It is precisely 
because our present life is so inseparably linked with desire that we must make use 
of desire’s tremendous energy if we wish to transform our life into something 
transcendental.365

Tantric Buddhism accepts the idea found in many Buddhist text that 
Buddhas have overcome desire, but holds that the path to extinction of 
desire does not necessarily require its suppression. In fact, since desire 
is a very powerful force in human beings, suppressing it requires the 
expenditure of a great deal of energy and diligent practice over an 
extended period of time. The skillful means of Tantra, however, provide 
methods to redirect the force of desire by utilizing it in the spiritual

365 Lama Thubten Yeshe, Introduction to Tantra, (Boston: Wisdom, 1987), p.21.
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path, so that desire itself becomes a means to overcome desire. This 

process is compared to the way that two sticks can be rubbed together 

to create a fire that consumes the sticks. In Tantra desire and bliss are 

carefully channeled through meditative practices, and they are used in 

very specific ways. The path of Tantra involves great discipline and 

requires keen intelligence, and it is based on a strong desire to help 

others. It has nothing to do with sensual indulgence.366

The goal of Tantra is to transform all pleasures into the transcendental 
experience of deep penetrative awareness. Instead of advocating 

separation from worldly pleasure the way many other traditions do,
. Tantra emphasizes that it is much more effective for human beings to 

enjoy themselves and channel the energy of their enjoyments into a quick 

and powerful path to fulfillment and enlightenment. This is the most 

skilful way of using our precious human potential.367

The Tantra school naturally evolved special techniques and rituals 

involving symbols and peculiar objects of worship - vajra, bell and so 

forth, to hasten the practitioner’s progress on the path to liberation. 
These special techniques and symbols of Tantra achieved a cult status as* 

their use was propagated by almost all schools of Buddhist Tantra.

Rituals involving offering, purification, generation of maijdala, mantra 

recitation, activation of cakras, fire sacrifices, gapacakra, feast, song and 

dance are common features of Highest Yoga Tantra. In Guhyasamaja 

Tantra,368 as well as Cakrasamvara Tantra, these rituals are as 

elaborately described as they are in rHevajra Tantraj.

1) Offering and Purification

The preliminary practices are taking refuge prostration, vajrasattva 

meditation, maodala offering and guru yoga. These practices are

366 John Powers, Introduction to Tibetan Buddhism, p.225.
367 Lama Thubten Yeshe, Introduction to Tantra, p.29.
368 Alex Wayman, Yoga of the Guhyasamajatantra, pp.62-77.
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performed prior to entry in tantric practice. The main purpose being that
dissolve to diminish afflictions and to purify the mind of the practitioner.
Vajrasattva meditation involves one visualizing oneself as the deity
engaged in his enlighten activities. This process familiarizes one with the
state of Buddhahood and hastens the attainment of the final goal. In the
chapter I of rHevajra Tantraj visualizing oneself as Vajrasattva is
emphasized prior to making of offerings and the application of vows.
Visualization is stressed as making offerings like mandala offering is an
activity which involves physical action in conjunction with visualisation.
Practitioners imagine making offerings of substances of incalculable value 

* *- \
- to the Guru and the Buddhas. The other important feature of this level is 

Guru Yoga that is to see one’s teacher as an embodiment of pure exalted 
wisdom of a Buddha. This helps one to overcon > obstructions to 
omniscience. rHevajra Tantraj explains how one must perform the rites 
of purification and making offerings.

[HT] The yogi, at one with his chosen deity and full of the knowledge of mantras, 
should make all the Buddhas residing in all the directions enter into the heart of the 
image.

om vajrapuspe ah hum svaha/ om vajradhupe ah hum svaha/ om vajradipe ah hum 
svaha/ om vajragandhe ah hum svaha/ om vajranaivedye ah hum svaha/ [These are 
the mantras for the five ritual offerings of flowers, incense, lamp, perfume and food 
respectively. ]

Various kinds of flowers along with the uttering of the seed-syllable hum should be 
offered. The water for the libation, the water for washing the feet and so on should 
be offered, as before, in accordance with the rules prescribed in the earlier tantra. 
(11.1.3-5)369

[HT] After having given the body as an offering the practitioner should begin the 

Application of the Vow. He should not offer gifts with thoughts of worthiness or 
unworthiness. He must eat and drink whatever he obtains and he should not hold 
and notions regarding likes and dislikes. The practitioner should not have thoughts 
regarding what is edible and inedible; similarly, he should not differentiate between

369 gaganasthan sarvabuddhan pratimahrdi vesayet / svestadevatasarpyogl 
pratyak$amantraparagah/3// ... /4// nanahuipkarani$pannan puspadyaips tu
pradhaukayet/ arghapadyadikaip pragvat purvatantravidhikramailj/5// (HT[F&M]., 
p.148)
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what can or cannot be drunk and what should or should not be done. (1.6.19-2
1)370

[HT] Behold, O Goddess, the great gem which is the body surrounded by a circle 
of flames. A gem is useless when uncut but when cut it gives delight. Likewise the 
gem of phenomenal existence, which is united with the five desires, when not 
purified becomes poisonous and when purified becomes nectar-iike. (II.9.8-9)371

Offering should be made with no sense of discrimination and prejudice. 
One must make full use of the power of visualization and imagination 
while making effort to cleanse oneself of all negativities and afflictions. 
To make an offering of one’s body, wealth and existence one must 

-imagine them cleansed of their ordinary defiled natures. In this way one 
can. proceed on the spiritual path.

2) Mantras

Mantras constitute the next essential feature of tantra. They are an 
integral part of practice. Mantras are used for invoking the Buddhas. 
Tantric practitioners repeat them in order to forge karmic connections 
between themselves and meditational deities and to effect cognitive 
restructuring through internalizing the divine qualities that the mantra 
represents. Not all mantras, however, have such clear symbolism. Many 
mantras are unintelligible on the literal level, but tantric practitioners are 
taught the meaning by their teachers. Tantric practitioners should „ 
recognize that the conventional meanings of words are not fixed, and the 
meaning and significance of anything lies in the mind of the beholder. 
Mantras mean what they need to mean in the context of a particular 
practice, and so conventional usage is often irrelevant. In addition,

370 iarlraqi danaip datva ca paScac caryaip samarabhet/ bhagabhagavicanja tasmad 
danaip na dlyate/19// bhaksyaip bhojyaip tatha panaqi yathapraptaip tu bhaksayet/ 
grahapaip natra kartavyaip istanistavikalpatah/20// bhak$yabhak§yavicaran tu 
peyapeyaip tathaiva ca/ gamyagamyan tatha mantrl vikalpan naiva karayet/21// 
(HT[F&M]„ p.67)
371 (HTIP&M1., p.277)
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mantras may be interpreted in innumerable ways and have no fixed 

significance. In some Hindu systems, mantras are said to be primordial 

sounds that possess power in and of themselves. In Tibetan Buddhist 

Tantra mantras have no such inherent power - unless they are recited 

by a person with a focused mind, they are only sounds. For people with 

the proper attitude, however, they can be powerful tools that aid in the 

process of transformation.372

rHevajra Tantraj mentions different kinds of mantras and vouchsafe 

their efficacy. There are those that help one to overcome obstacles like 

mortal enemies who are against the Buddha and Dharma. There are 

mantras for making rain, destroying army, to cause harm to enemy, to 

attract a woman, to find lost wealth and such others.

[HT] I shall expound that method of rending the enveloped [life-force], the mere 

concentrated visualisation of which attains his goal for the practitioner. The holder of 
the Vow should rend with the hand the base of the navel of the one to be 

destroyed, whilst assuming a nature similar to that of Heruka by being in an 

extremely fierce state of mind. By the mere emanation of this even a Buddha is 

definitely destroyed. (I1.9.1-2)373

[HT] After having announced the intention to the guru and accomplished beings, 

perform with mercy the rite of killing of one who is a non-believer of the teachings 

of the Buddha and the detractors of the gurus and Buddhas. One should emanate 

such a person, visualising his form as being upside down, vomiting blood, trembling 

and with hair in disarray. Imagine a blazing needle entering his back. Then by 

envisioning the seed-syllable of the Fire element in his heart he is killed instantly. 
(11.9.3-5)374

[HT] While reciting the mantra om ah phuh, make an image of a snake. Bathe the 

snake-image with the Five Nectars, worship it with blue black flowers, anoint it with 

Nagadamaraka juice and smear elephant's ichor on its head. Place the snake’s 

image in a hollow pot and cover it with another hollow pot of a similar kind, filling 
[the lower] pot with milk from a black cow. Tie the pots together with rope made

372 John Powers, Introduction to Tibetan Buddhism, pp.230-232.
373 athatah sarppravaksyami saipputodghatalaksaoam/ yena dhyanamatrepa sadhakah 
siddhim apnuyat//l/ sadhyasya nabhimule tu hastenotpatayed vratl/ heruka 
pratirupepadhyata krura cetasa/ bhavanamatrakenaiva buddho ’pi naSyate 
dhruvam//2// (HT[F&M]., p.275)
374 (HT[F&ML pp.275-276)
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by a black virgin.
In the north-west, making a pool, place the snake [which is within the pots] in the 

pool. At the edge of the pool make a mandala using the following colored powders; 
black powder made with charcoal from the crematory; white made from powdered 
human bone; yellow made from yellow orpiment; red made from crematory bricks; 
green made with Caurya leaves ground with human bones; and blue made from 
human bone ground together with charcoal from the crematory. With rope obtained 
from the crematory measure out a square mandala which is three cubits and three 
finger widths on each side. In the middle of this mandala draw an image of Hevajra 
with eight faces, four feet, sixteen hands and twenty-four eyes trampling and 
overpowering a snake. Then in a lonely place assuming an extremely wrathful mood, 
the accomplished practitioner must recite the following mantra: om ghuru ghuru 
ghudu ghudu masa masa ghata ghata ghotaya ghotaya anataksobhakaraya 
nagadhipataye he' he' ru ru ka saptapatalagatan nagan karsaya karsaya varsaya 
varsaya garjaya garjaya phuh phuh phuh phuh phuh phuh phuh phuh hum hum horn 
phat svaha.

If it does not rain then recite this mantra in reverse order. It will rain. Should it still 
not rain, [this reverse order] will cause the heads of the Nagas to burst like 
bunches of jack-fruit and it will then deluge. This is the process for making it rain.
(1.2.20)375

[HT] 1 will explain the Cloud-rending ritual. In case of excess rain, sitting on an 
old rag from the crematory, rend the clouds by reciting the following mantra: om 
aryaSmasanapriyaya hOm hum hom phat svaha. This is the process for the 
Cloud-rending ritual. (1.2.21 )376

[HT] I Will explain the Chalk ritual for destroying an enemy army. Powdering chalk, 
mix it into a small ball together with the Five Nectars and filings of a sword. As a 
preliminary propitiation in order to become proficient in the application of this rite, 
recite the following mantra ten million times: om vajrakartari hevajraya hom hom horn 
phat. For the destruction of an enemy army, recite the mantra one hundred 
thousand times. Mark the neck of the water pot that is used in the rite with an ' 
encircling line of the paste. Once encircled, break the neck of the water pot. This 
will cause all the enemy heads to be severed. This is the Vajra Knife ritual. (1.2.2
2)377

[HT] Desiring to cause a burning fever, write the name of the enemy on an Arka

375 (HT[F&M]„ p.28)
376 meghanam sphatanaip vakgye/ SmaSanakarpata upavfeya mantrajapena 
sphatayet/ om aryaSmaSanapriyaya hum hum hum phat svaha/ megha 
sphatanavidhib//21/ (HT[F&M]., pp.29-30)
377 (HT[F&M]„ p.30)
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leaf with the mixture of the juices of Visarajika and the acidic Citraka fruit. Throw it 
on a chaff fire and recite the following mantra ten thousand times: om hevajra jvala 
jvala SatrOn bhrum hOm hom hum phat svaha. By reciting the mantra ten thousand 
times the desire will be accomplished. (1.2.24)378

[HT] Desiring to subdue a young woman, go to the foot of an ASoka tree on the 
ASoka Astarm, wear a red garment and eat Madana fruit. Mark the forehead with 
Kamacika juice and recite the following mantra: om hrfh amukT me vasibhavatu 
svaha. By reciting the mantra ten thousand times she will come. (1.2.26)379

[HT] Desiring to control the sun and the moon, make images of the sun and the 
moon with the paste of ground rice and drop them into a cementing liquid. Recite 
the following mantra: om candrarka ma cala ma caia tistha tistha hevajraya horn 
hum horn phat svaha: By reciting the mantra seventy million times the sun and the 
moon will stop moving and the night and day of the moon and sun will become 
indistinguishable. This is the ritual for controlling the sun and moon. (1.2.27)380

[HT] In order to find lost wealth, at night whilst gazing into the eyes of a virgin, 
recite one hundred and eight times the mantra om nagra nagra. The worship her 
with flowers, incense, lamp and the other ingredients of the five-fold ritual offering.

At dawn on the fourteenth or eighth day of the lunar cycle, placing the 
sacramental pot together with oil and lac, recite the same mantra one hundred and 
eight times. Then smear the big toe of the one who recites the mantra with 
empowered lac and bathing the toe with the empowered oil, show it to the virgin. 
[Then the supplicant should demand:] ‘Speak! Who has stolen this thing of mine?’ 
Then she will reply: ‘By such and such a person’. This is the Vajra divination ritual 
for finding lost things. (1.2.28)381

rHevajra Tantraj goes to the extant of stating that no other Tantric 

ritual is more important than Mantras.

378 (HT[F&M]., p.31)
379 pramadaip vaSlkartukamena aSokastamyam aSokatalaip gatva raktavastraip 
paridhaya madanaphalaip bhaksayet/ kamacikarasena tilakaip vandya man tram 
japet/ oni hrlh amukT me vasibhavatu svaha/ ayutajapenagacchati//26// (HT[F&M]„ 
p.32)
380 candrasutraryau vaSlkartukamena Salipistakamayaip candrakaip krtva vajrodake 
niksipet/ mantrarp japet/ orp candrarka macala ma cala tistha tistha hevajraya huip 
huip huip huip phat svaha/ saptakotiip japet/ tistate/ candrasQtraryaip 
ratrirpdivavisesakaip bhavati/ iti candrasutraryavidharaoavidhih//27// (HT[F&M]., 
p.32)
381 (HT[F&M]„ p.33)
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{HT] In this tantric practice there is no need for fire-sacrifices and the 
performance of hand-gestures. This great tantric technique is effective on just being 
recited and one can accomplish merely by concentrated visualisation. (II.9.6)382

Not only what mantra is to be recited for the achievement of a 
particular purpose is given in rHevajra Tantraj but also the way to do it 

is mentioned

[HT] The recitation of the mantra for the rite of Paralysing should be performed by 
using crystal beads; for Subduing red sandalwood beads; for Mesmerising soap-tree 
wood beads; for Causing hatred human bone beads; for Driving away horse bone 
beads; for Attracting beads of Brahmin’s bone; for Causing Rain elephant bone 
beads and for Killing buffalo bone beads. (II.10.2-3)383

[HT] Whilst performing the rite of Paralysing milk is drunk; whilst Subduing use the 
sacrament of one's own desire; whilst Killing, female sexual fluids; whilst.Attracting, 
the excrements; whilst Causing hatred, human flesh and whilst Driving away urine. 
Or else use [the flesh of] horse, dog, man, ox and elephant. (II.10.2-3)384

Besides recommending mantras for the eradication of specific obstacles 

rHevajra Tantraj also elaborates on the mantras that a practitioner must 

chant to attain the state of Hevajra. The mantras for the main deity as 

well as the consorts are codified in the text. There is a mantra for the 

Five Buddha families as well. Each form of Hevajra has a specific 

mantra-that of two-armed Hevajra is different from that of four armed 
and so forth, what feats are accomplished by the recitation of each 

mantra is also revealed.

[HT] The Mantra for the sacrificial offering to all the demigods: om akaro mukham 
sarvadharmanam adyanutpannatvat om ah hum phat svaha. (1.2.1)

[HT] The seed-syllables of the Five Buddhas are: bum, am, jffm, kham and hum.
(1.2.2)385

382 asmin tantre na hotavyaip mudrabandhakriya na ca/ pathitasiddhaip maha 
tantrarji dhySnamatrepa sidhyate//6// (HTlF&M]., p.276)
383 sphatikena stambhanaip japyarp vaSye ca raktacandanam/ ri$tikayabhicarukaip 
vidvesaip niraip&ukais tatha//2/ uccatanaip aSvahaddenakar$apaip brahmasthina/ 
varsapaparp gajasthikaih marapaip mahisasya ca//3// (HT[F&M]., p.287)
384 (HT[F&M]„ p.288)
385 sarvabhaptikabalimantrab/ oip akaro mukhaip sarvadharmapaip adyanutpannatvat

- 210 -



[HT] The Heart Mantra of Hevajra is: om deva picu vajra hum hum hum phat 
svaha. (1.2.3)

[HT] The basic structure of all mantras is: om at the beginning, svaha at the end 
adorned with horn phat. (1.2.4)

[HT] The mantra for causing a city to tremble is: om a ka ca ta ta pa ya sa 
svaha. (1.2.5)

[HT] The seed-syllables of the Yoginls are: a a i T u 0 r r I ! e ai o au am ah. 
(1.2.6)

[HT] The mantra of two-armed Hevajra is: om trailokyaksepa horn horn horn phat 
svaha. (1.2.7)

[HT] The mantra of the four-armed Hevajra is: om jvalajvalabhyo horn hum hum 
phat svaha. (1.2.8)

[HT] The mantra of the six-armed Hevajra is: om kiti kiti vajra horn hum horn phat 
svaha. (1.2.9)386

The mantra for Empowering the Body, Speech and Mind for Purifying 
the site of worship, Paralyzing, Subduing, Driving-Away, Mesmerising, 
Killing etc. are mentioned in rHevajra Tantraj. (1.2.10-19)387 

The order of the seed-syllables of these mantras by means of which 
men attain accomplishment of the various rites, are also explained in this 
Tantric text. Along with the seed-syllable of a mantra, the feat attained 
on its recitation is also mentioned.

[HT] BhagavSn, the great Admantine One, the great one whose body is the 
essence of the Vajra, replied: Listen 0 auspicious Goddess, I shall tell you the 
mantra. (11.9.15)

[HT] The mantra is composed of the Vairocana seed-syllable first, then the fourth 
sibilant with PukkasT and the white Sonya and svaha at the end. By reciting this one 
hundred thousand times the world is paralysed. (11.9.16)

[HT] First the Chief of Letters, then Khecarl and Svaha at the end. This subdues 
even Buddhas. (11.9.17)388

oip ah hurp phat svaha//l/ tathagatanarp bijam/ burp am jrlip kharp hum//2//
(HT[F&Mj., p.25)
386 (HTIF&ML p.26)
387 (HTIF&ML, p.27)
388 bhagavan aha mahavajrl vajrasaravapur mahan/ Srnu devi mahabhage mantraip 
te kathayamy aham//15// adau vairocanarp dattva u§manafl ca caturthakam/ 
pukkaslSobhanaip divyaip Sunyakrantaip Suklavarpaip svahantaip niyojayet/ anena 
laksajapena stambhayej jagat sarvgada//16/ adau varpadhipaip dattva tadanu
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[HT] The first of the Vedas, then the second of the first [group of consonants] 
with a SOnya and svaha at the end. This drives away even Buddhas. (11.9.18)

[HT] First Vairocana, then the third of the second along with ra, Van and Sunya 
and svaha at the end. This causes hatred in all men. (11.9.19)

[HT] First the Chief of Letters, then the third of the fifth with SOnya and Dakin! 
and svaha at the end. This is the mantra for Mesmerising. (II.9.20)

[HT] First the eldest of the letters, then the red horn followed by svaha at the end. 
This instantly attracts Rambha, Tilottama and the other [celestial maidens]. (II.9.2
1)389

[HT] First the Mohakula, then ghu and svaha at the end. This kills gods and men. 
(II.9.22)

[HT] At the beginning Vairocana, then the first of the first with Vajradakinl, then 
second of the semi-vowels with Vajradakinl, then the first of the first with 
Vajradakinl, then the third of the semi-vowels with Vajradakinl, then the third of the 
semi-vowels with CaurT, then hnh and svaha at the end. This is the Kurukulla 
mantra. (11.9.23-25)390

[HT] The mantra for the purification of the site is: Vairocana at the beginning, 
then twice the second semi-vowel with ksa, then horn thrice, then phat and svaha 
at the end. (II.9.33)

[HT] The mantra for the empowerment of food and drink is: Vairocana at the 
beginning, the vajra and hum at the end. (II.9.34)391

[HT] The mantra for all the demi-gods is: Vairocana at the beginning, then akaro 
mukham, then the third sibilant, then the fourth semi-vowel with Vahni above it, then 
dharmanarn, then Vajra followed by adyanutpannatvat om ah hum phat svaha. 
(11.9.35)392

After citing the mantras of the different deities the significance of the 

deity forms is clarified.

khecarup tatalj/ svahantaip yojitaip kftva buddhan api va§lkaret//7// (HT[F&M]„ 
p.279)
389 (HT[F&M]., p.280)
390 (HT[F&M]„ p.281)
391 antasthanaip dvitTyan tu ksakaradvayam/ madhye punar antasthanaip 
dvitlyakam/ hurpkaratrayaip vairocanadi phatkaravidarbhitarp svahantam/ 
bhumiSodhanamantrah//33/ vairocanadi tadanu vajra huipkarantaip 
khanapanadhi$thanamantrab//34// (HT[F&M]., p.284)
392 (HT[F&M]„ p.285)
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[HT] Listen, I shall speak of how the phenomenal manifests as aspects of the 
form of Heruka, the Lord who is the saviour of the world. The blood-shot eyes are 
because of mercy; the black body is from the attitude of friendliness; the four feet 
are from the four methods of conversion; the eight faces are the eight Vimoksas; 
the sixteen arms are the sixteen Voidnesses; the Five Symbolic Ornaments are the 
Five Buddhas and Wrath is for the subduing of the wicked. The meat is PukkasT, 
blood SavarT, semen Candali, fat and marrow DombT, skin the seven limbs of 
Enlightenment and bones the Four Noble Truths. (11.9.10-13)393

In rHevajra Tantraj two whole chapters have been devoted to mantras 

and their significance. Only with the incantation of proper mantras that 
one can purify the site for spiritual practice, in an unempowered and 

defiled site progress is impossible hence even to start on spiritual path 

one must chant mantras.

3) Four kinds of Gazes (drstib)

In the application of mantra, for control of beings, there are four kinds 

of Gazes. They are Overthrowing (patana), Subduing (vaSya), Attracting 

(akrsti) and Paralysing (stambhana).

[HT] It is that for the rite of Overthrowing the gaze is straight ahead, cruel and on 
the forehead. For the rite of Subduing the eyes are focused towards the left with the 
image on the left. (1.11.1)

[HT] For the rite of Attracting the gaze is focused upwards towards the right side 
and the image is on the right. For the rite of Paralysing the gaze is towards the 
middle, the eyes focused on the root of the nostril. (1.11.2)394

[HT] Overthrowing is performed by means of exhalation; Subduing by breath

393 saipsaraip herukakaraip jagaduttaranarji prabhum/ yena rupepa saipbhutaip tad 
ahaip vacmi . §rovatam//10/ krpaya locane rakte krsparigo maitrlcittatah/ 
saipgrahavastucatuskena catvaraS carapah smrtah//ll/ astasyaip vimoksa a$tau 
Sunayta sodaSa bhujah/ mudrepa paficabuddhah syub kruddho dustavineyatah//l2/ 
marpsena pukkasl khyata SavarT raktena kalpita/ candali Sukram ity uktaip doipbT ca 
medamajjayoh/ carma bodhyarigasaptan tu asthi satyacatu§tayam//13// (HT[F&M]., 
p.278)
394 samakrura lalatl ca patana kathita sada/ vasya vamasrita drstib puttall dvau ca 
vamatab//l/ akrstir dak§ipe bhage puttall dvau hi cordhvatab/ madhyama 
stambhanadrstir dvau ca nasajadantare//2// (HT[F&M]., p.139)

- 213 -



retention; Attracting is by inhalation and Paralysing by the tranquilly-held breath. 
(1.11.3)395

[HT] Having mastered the four Gazes the wise one must save all beings. Here 
actual killing should not be performed. If killing is performed it becomes a breakage 
of the Observance of the Vow. (I.11.6)396

The Gazes have been mentioned in order to overcome beings and not 

for killing beings.

[HT] In this practice anything, may be performed, except deceiving other beings, 
for the Mudra Accomplishment is not attained by harming living beings. (1.11,7)397

A practitioner of Tantra is supposed to accomplish the four kinds of 

Gazes by regular recitation of mantra. The purpose of attaining the gazes 

is to remove obstructions from the path of spiritual progress. Mandala 

construction is another feature of Tantra.

4) Mandala

In rHevajra Tantraj mapdala is defined as follows:

[HT] Bhagavan said: Mandala is said to be the essence, the Enlightened 

Consciousness and the great bliss. Mandala is so called because it holds the Great 
Bliss, that is, bears it. (11.3.26)398

According to the Dalai Lama, the image of the map^ala “is said to be 

extremely profound because meditation on it serves as an antidote,' 

quickly eradicating the obstructions to liberation and the obstructions to 

omniscience as well as their latent predispositions.” The obstructions to 

liberation and the obstructions to omniscience are the two main types of

395 (HT[F&M]., p.140)
396 sadhayitva caturdrstim sattvani tarayed budhah/ maranaip natra karyaip syat 
samayabhedah paraip bhavet//6// (HT[F&M]., p.141)
397 sarvakaryaip tu kartavyaip hitva sattvasya vaflcanam/ sattvapakaramatrepa 
mudrasiddhir na labhyate//7// (HT[F&M]., p.141)
393 bhagavan aha// mapdalaip sararp ity uktaqi bodhicittaip mahat sukham/ adanan 
tat karotlti mandalaip malanaip matam//26// (HT[F&M]., p.190)
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mental afflictions that obstruct one’s attainment of Buddhahood. The 
maodala serves as a representation of an enlightened mind that is 
liberated from all such obstacles, and in the context of tantric practice it 
is a powerful symbol of the state that meditators are trying to attain.399

The deeper levels of mandala offering are the “inner mandala offering 
and the “secret maodala offering”, which do not use physical movements, 
external gestures, or material objects. The practice takes place in the 
mind, and one’s own body becomes the offering. The body itself becomes 
transformed into a mandala, and through this one diminishes the sense of 
ordinariness. This practice also undermines fixed views and negative 

, attitudes toward the body.
The secret mandala offering requires a thorough familarity with the 

mystical physiology of Highest Yoga Tantra, and because much of the 
practice involves great skill in subtle manipulation of vital energies, one’s 
own mind becomes the mandala. Two types of mind - the mind of 
enlightenment and the mind directly perceiving emptiness — are the basis 
of the secret mandala offering. The mind of enlightenment consists of 
the mental consciousness accompanied by two aspirations: the aspiration 
to benefit all sentient beings through establishing them in the state of 
Buddhahood; and the wish personally to attain complete enlightenment in 
order to be able to accomplish the first aspiration. The wisdom 
consciousness realizing emptiness penetrates beyond false appearances 
and correctly perceives things as they are, that is, as utterly lacking 
inherent existence, as composite, produced, and impermanent. In the, 
secret mandala offering, one offers the mind of enlightenment and the 
wisdom consciousness realizing emptiness to the objects of refuge. One 
adorns the mandala with the activities of these minds - which are 
suffused with wisdom and compassion - and offers them to the guru, the 
Buddha, and other enlightened beings.400

In rHevajra Tantraj the construction of the outer mapdala is described

399 John Powers, Introduction to Tibetan Buddhism, p.227.
400 John Powers, Ibid, pp.268-270.

215 -



as follows:

[HT] The yogi, who in essence is the deity, should first purify the site of the 
consecration. After attentively performing the HOmvajrT rite, he should then draw the 
mandala. (I.10.2)4°1

[HT] The excellent mandala should be constructed in a garden or an isolated 
place or the abodes of the Bodhisattvas or within the inner sanctum of a temple. 
(1.10.3)

[HT] The mandala appropriate is three cubits and three thumb widths long and is 
drawn with divine powder or with the powder of medium quality made from the five 
gems or else with the powder made from rice grains etc. (1.10.4)402

rHevajra Tantraj explains the method of constructing an external 

-mandala- It is necessary for the practitioner to form a mandala prior to 

inviting the deities and manifesting himself in the centre of that mandala 

in the Hevajra form.

[HT] Draw a mandala comprising a square enclosure having four openings and 
encircled by lines of different colours. It should have four archways and be 
decorated with vajra threads. Then draw eight ritual pots which have five lines drawn 
on each of them. The mandala should be drawn using powder of the five gems or 
rice and so on or else with powder of bricks or charcoal from the 
cremation-ground. (II. 5.50-51 )403

[HT] In the middle of the mandala draw a lotus with eight petals and a pericarp. 
Within the lotus draw a white skull whose three parts are marked. In the 
north-eastern petal draw a lion, in the south-eastern a monk, in the south-western 
a disc and in the north-western a vajra. In the eastern petal draw a knife, in the 
southern a hand-drum, in the western a tortoise and in the northern a snake. These 
are proclaimed to be the eight symbols of the [eight retinue] goddesses which 
accord with their individual qualities. Draw a crossed vajra in the middle of the white

401 vasudhaip §odhayed yogi prathamaip devatatmakah/ huipvajiikrtya yatnena 
paScan mapdalam alikhet//2// (HT[F&M]., p.119)
402 udyane vijane deSe bodhisattvagrhe$u ca/ mapdalagaramadhye Ca vartayen 
maodalaip varam//3/ divyena rajolekhena athava madhyamena tu/ paftcaratnamayai§ 
cflrpair athava taoduladibhih/ trihastaip mapdalaip karyaip trayangusthadikan 
tatab//4// (HTIF&M]., p.120)
403 pufam ekaip caturdvaraip nanaraSmisamakulam/ catustorapasamayuktaip 
vajrasutratrair vibhusitam//50/ pailcarekhasamayuktam astau kalasas tato likhet/ 
paficaratnamayaiS curpair athava tapdulakadibhib/ §ma§ane§takenapi 
SmaSanangarakais tatha//51// (HT[F&M]., p.254)
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skull. (11.5.50-55)404

[HT] Then place in the mandala the Victorious Ritual Pot which has branches in it 
and is encircled by a clean cloth. It should contain the five divine gems and should 
be filled with rice. What need is there to say much more! Perform the mandala ritual 
as prescribed in the Tattvasamgraha. (11.5.56—57)405

The manner in which a mapdala is to be visualized by a practitioner is 

revealed in rHevajra Tantraj.

[HT] Thus the Lord said: The, mandala comprises of a blazing square with four 
brilliant doors. It is adorned with garlands and chains and has flowing plumes of 
many colours. It is resplendent with eight pillars, has vajra threads and is decorated 
with flowers of many kinds. Incense, lamps and perfumes are there. In the mandala 
there are eight jars which have branches in them and a piece of clothe is tied 
around each of their necks. The Victory Jar containing the five precious objects 
should be offered in the east. Assuming the nature of one’s own chosen deity draw 
the mandala with a beautiful, new thread that is well made and of the right length.
(1.10.19-22)406

[HT] Recite the mantra of the principal deity of the circle one hundred thousand 
times and the mantra of each of the retinue deities ten thousand times. Using the 
previously mentioned mantra the wise yog! must purify the ground. Firstly, at the site 
of consecration, place the sacrificial offering using the mantra which begins with 
akara. Perform the protection rite here in the same way as mentioned in the context 
of the practice of concentration. (1.10.23-24)407

In chapter 8- Circle of Yogini, the inner mandala is described in great 

detail. How one should visualize the mandala with Hevajra in the centre 

surrounded with his retinue of deities is alluded to in this chapter. A few

404 (HTIF&M]., pp.254-255)
405 vijayakalaSip tato dadyat pallavagraip suvastripam/ paftcaratnodararp divyaip 
Salijaih paripuritam//56/ kim bahuna pralapena yatha tattvasaipgrahe mapjalavidhis 
tatha kartavyam//57// (HT[F&M]., p.256)
406 jty aha mapdalarp Sasta catuskonaip samujjvalam/ caturdvararp mahadlptaip 
harardhaharabhusitam/19// srakcitracamarair yuktaip astastambhopaSobhitam/ 
vajrasutratrair samayuktaip nanapu$popa£obhitam/20// dhupaip dlpaip tatha gandham 
astakalaSadibhir yutam/ te ca sapallavagrah syur vastrScchaditakandharab/ 
paficaratnapariksiptaip dadyad vijayaip purvatah/21// navena suniyuktena 
supramapena carupa/ sutrepa sutrayet prajfiah sve§tadevatarupatah/22// 
(HTIF&M]., p.129)
407 (HT[F&M]„ p.130)
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verses are cited from this chapter to elucidate the point.

[HT] In Space, after visualising a Bhaga perform the emanations in the middle of 
it. Emanate the circle first and then the arising of the deities in the proper order of 

arising. The circle' is to be understood as the Earth element; ‘first’ as Water; ‘in the 

order appropriate’ as Fire; ‘of the deities’ as Air and 'the arising in the proper order* 
as that of the emanator. (I.8.1-2)408

[HT] The Circle arising from the Source of Nature is undefiled and has two 

enclosures. The inner one is formed by the Kinjalka and the other by the triangle. 
(1.8.3)409

[HT] At the centre of this mandala imagine a corpse with fifteen seats. Above that 

corpse is the Lunar Mandala and above the Moon is the seed-syllable. Then 

visualise the Sun arising above the Moon. The union of these two, Moon and Sun, is 

great bliss. Ali is the Moon and Kali is the Sun. GaurT and the other YoginTs are 
proclaimed to arise from union of the Moon and Sun. (I.8.4—5)410

[HT] The wise yogi should always emanate the Five YoginTs located in the inner 

enclosure as being of the very nature of the Aggregate of the Five Components of 
Phenomenal Awareness. Vajra is in the eastern direction [of the inner enclosure], 

GaurT in the southern, VariyoginT in the western, VajradakT in the northern and 

Nairatmya is in the centre. Further, in the outer enclosure are GaurT, Cauff, VetalT, 
GhasmarT, PukkasT, SavarT, CandalT and the eight DombT. The YoginTs BhucarT and 

KhecarT are located below and above the mandala, respectively. These two deities 
respectively represent the Phenomenal and the Release. (1.8.11 —14)411

[HT] All the YoginTs are exceedingly fierce, black in colour and adorned with the 

Five Symbolic Ornaments. Each one of them has a single head, blood-red eyes 

and holds a knife and skull in their hands. The circlet, the ear-rings, the necklace, 
the bracelets on the wrist and the girdle, by signifying the purification of the Five -

408 khadhatau bhagaip dhyatva madhye kurvlta bhavanam/ cakraip purvaip 
yathanyayaip devatanaip yathodayam//l/ cakraip ksopljalaip purvaip yathanyayaip 
hutaSanam/ devatanam mahavayur bhavakaS ca yathodayam//2// (HT[F&M]., p.83)
409 dharmodayodbhavaip cakraip dviputaip hi niramayam/ kifijalkena bhaved ekaip 
trikopenaparaip £rutam//3// (HT[F&M]., p.84)
410 (HT[F&M]., p.85)
411 adhyatmapute tavat sthita vai paiicayoginyab/ paflcaskandhasvabhavena 
bhavayed yogavit sada//ll/ indre vajra yame gaun varunyaip variyoginl/ 
kauveryaip vajradakT ca madhye nairatmyayogini//12/ bahyapute punar gaurl caurl 
vetall ca ghasmarl pukkasl tatha/ SavarT candalT caiva astaml dombinl mata//13/ 
adhovaty urdhvavaty eva khecarl bhucarl smrta/ bhavajnirvanasvabhavena sthitav 
etau dvidevate//14/ (HT[F&M]., p.89)
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Buddhas, these five are the pure Symbolic Ornaments. All the Yoginls are said to be 
similar to Nairatmya. The left hand holds a skull and the right hand holds a knife. 
They also have a Khatvariga resting on their left side. They wear a tiger skin around 
their waists, each one stands upon a corpse, are fiery brilliant, have two arms and 
yellow hair. (1.8.15-18)412

Formation of outer and inner maodala is an essential feature of the 

generation stage practice of Highest Yoga Tantra. As in Tantra 

importance is attached to the body, it is necessary to know the four 

energy centres, their location in the body and how they can be activated 

to attain the subtle Innate mind of clear light.

5) The Four Energy Centres (cakra)

In rHevajra Tantraj importance is attached to the process of kaya 

sadhana" oryogic practice of using the body for the realization of ultimate 

truth. The five psycho-physical aggregates are purified by visualizing 

them as deities and their consort. The union of Method and Wisdom is 

used to generate Bodhicitta or the mind of enlightenment involves certain 

esoteric practices, whereby the wind that is the mount of the 

consciousness is made to abide in the central channel and to pierces the 

four cakras. The cakras are Nirmanacakra, Dharmacakra, Sarpbhogacakra 

and Mahasukha cakra.

According to standard mahayana philosophy the Bodhicitta, after its 

production, must march upwards through ten stages known as the 

Bodhicitta-bhumis and reach the highest state of dharmamegha and attain 

Buddhahood. In the process of upward march of the Bodhicitta the bliss

412 sarva devatyah krsnavarna maharaudra paficamudravibhu$itah/ ekavaktr3& ca 
raktak§ah kartrkapaladhrkkarab//15/ cakrl kupdala kapthl ca haste rucaka mekhala/ 
paficabuddhaviSuddhya ca paficaite £uddhamudrakah//16/ sarva etadrSah khyata 
yatha nairatmyayoginl/ kapalaikakaravyagra daksipe kartrdharikab//17/ khatvangaip 
caiva vamena vyaghracarmavrta katib/ Savarudha jvaladdlpta dvibhujab 
pingamOrdhajab//!8/ (HT[F&M]I, p.90)
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first produced goes on acquiring a higher nature, the four kinds of bliss 

ananda, paramananda, viramananda and sahajananda are attained at the 

four cakras respectively. Based on the four cakras the practice of four 

kinds of mudras is recommended. In rHevajra Tantraj prior to referring 

to the four cakras, the location and significance of the nadls or the 

channels is explained.

[HT] Vajragarbha asked: o Bhagavan, how many nadfs are there in the 
Adamantine Body (vajradeha)? '

Bhagavan replied: There are thirty-two nadls. These thirty two are the bearers of 
the Enlightened Consciousness (bodhcitta) and flow into the Centre of Great Bliss. 

Among them three nadls, Lalana, Rasana and AvadhutT are the most important. 
(1.1.14)413

[HT] Lalana has the nature of Wisdom and Rasana of Means. In the middle, 
between them is AvadhQtT, free from the duality of subject and object. Lalana is the 
bearer of Aksobhya (semen) and Rasana is the bearer of Rakta (ova). The bearer of 
both Wisdom and Moon is known as AvadhQtT. (1.1.15-16)

[HT] The names of the thirty two nadls are Abhedya, SOksmarOpa, Divya, Varna, 
VaminT, KOrmaja, BhavakT, Seka, Dosa, Vista, Matari, Savaff, $Ttada, Usma, Lalana, 
AvadhutT, Rasana, Pravana, Kfsnavama, SurOpinT, Samanya, Hetudayika, Viyoga, 
PremanT, Siddha, PavakT, Sumana, Traivftta, KaminT, Geha, Candika and 
Maradarika. (1.1.17-19)414

[HT] Vajragarbha asked: 0 Bhagavan, What is the nature of these thirty two 

nadfs? Bhagavan replied: The nadfs are all transformations of the three realms of 
existence and are devoid of the duality of subject and object. But when they are 
used as means, they are all conceived as possessing characteristics of phenomenal 
things. (1.1.20-21)415

[HT] The various Concealed Essences (samvara) are mentioned: Aii and Kali, 
Moon and Sun, Wisdom and Means, the Centres of Essential Nature, Enjoyment,' 
Creation and Great Bliss and the Body, Speech and Mind.

Evam maya: By e the goddess Locana is indicated, by vam MamakT, by ma 
Pandura and by ya TarinT.

In the Centre of Creation a sixty four petal lotus. In the Centre of Essential Nature

413 vajragarbha aha/ he bhagavan vajradehe katamah nadyalj// bhagavan aha/ 
dvatriipSad bodhicittavaha mahasukhasthane sravante/ tasaip madhye tisro nadyah 
pradhanab/ lalana rasana avadhutl ceti//14// (HT[F&M]., p.12)
414 (HT[F&M]„ p.13)
415 vajragarbha uvaca/ eta dvatriipSan nadyo bhagavan kIdr§ab//20/ bhagavan aha/ 
tribhavaparinatah sarva grahyagrahakavarjitah/ athava sarvopayena bhava lak$ana 
kalpitab// (HT[F&M]., pp.13-14)
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an eight petal lotus. In the Centre of Enjoyment a sixteen petal lotus. In the Centre 
of Great Bliss a thirty-two petal lotus. (1.22-24)416

In Hfogaratnamalaj the centres or cakras are explained in detail.

[commentary of 1.1.22-24] The Concealed Essence is that by which the yogi must 
resolve the externalized gross phenomenal manifestations and internalize them. 
Samvara, the Concealed Essence, is so called because it is concealed (samvara) in 

the body and because it is the choicest (vara) of essence. Here Various’ refers to 
the different lands of Concealed Essences. Ali represents the sixteen vowels 
beginning with a Kali represents the thirty-four consonants beginning with ka. They 
are [also the pairs] Laiana and Rasana, Moon and Sun, and Wisdom and Means.

The Centres of Essential NatOre, Enjoyment and Creation are situated in the heart, 
throat and the generative organ respectively. The Body, Speech and Mind are these 
[above-mentioned] three Centres. The Body Centre is in the generative organ, the 
Speech Centre in the throat and the Mind Centre in the heart. The nature of the 

Centre of Great Bliss is the experience of the unity of the three Centres. Know this 
to be in the top of the head. In the Four Centres are the four Seals who are of the 
nature of the four elements, Earth, Water, Fire and Air. Now, the number of petals 
in the Creation and other Centres is given.

In the central eight petals of the sixty four petalled-lotus [in the Centre of 
Creation], clockwise, the letters are a, ka, ca, fa. ta, pa, ya and 6a. At the very 

centre of the lotus is the seed-syllable am. In the Centre of Essential Nature in the 
heart is an inverted, downward facing eight petalled lotus. In the petals of the four 
corners are the letters ya, ra, la and va. In.. the four petals of the four directions are 
the letters a, T, u and e. At the very centre of the lotus is the seed-syllable hOm, 
facing down. In the Centre of Enjoyment in the throat is a sixteen petalled lotus 
facing upwards. In the central four petals, which are in the four directions, are 
clockwise the letters a, i, u and e. At the very centre of the lotus is the 
seed-syllable om. In Centre of Great Bliss, in the head, is a thirty-two petalled 
lotus. At the very centre of this lotus is the downward-facing seed-syllable ham. la 
the Process of Generation one should actualize these above mentioned attributes in 
the four Centres. (YM)417

Where each centre is located, how the centres of essential nature, 

enjoyment and creation are equal to the Body, Speech and Mind of the

416 saipvarabhedaS ca kathyate/ ali kali candra sutraryaprajiiopaya dharma 
saipbhoga nirmapa mahasukhakaya vakcittam//22/ evaip maya/ ekarepa locanadevl 
vaipkarepa mamakl smrta/ makarepa papdura ca yakarepa taripi smrta//23// nirmapa 
cakre padmaip catuhsagtidalam/ dharmadcakre astadalam/ saipbhoga cakre 
$oda£adalam/ mahasukha cakre dvatriip§addalam//24// (HT[F&M]„ pp.14-15)
417 (HT[S].,part2, pp.106-107)
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Buddhas, how the four elements of earth, water, fire and air are 

represented by them. It is also shown how at these four centres the 

actualization of four moments, the principles, four joys as well as the 

four Doctrinal Schools is necessary to make progress in the Generation 

Stage of tantric practice.
Also that these centres are deified as goddesses like Pukkasi, Savarl, 

Capdali and Pombl.

[HT] Pukkasi is said to be thd Earth element; SavarT is known to be the Water 
element; CandaH is known to be the Fire element and DombT is proclaimed to be 
the Air element. (1.9.17)418

Next one must analyse the justification of the names given to each of 

these energy centres.

1) The Center of Great Bliss is the foundation of bliss, and the white 

Bodhicitta abides principally at the crown, hence it is so named. 2) The 

Enjoyment Centre at the throat is so called because this is the place 

where one tastes the six kinds of tastes: sour, sweet, bitter, salty, 

astringent and pungent. 3) The Centre of Essential Nature is at the heart 

where the mind normally abides. The indestructable also resides here 

which comes from one’s parents. It is for this reason this center is 

called Centre of Essential Nature. 4) The Centre of Creation is situated 

at the navel. The fire of the CaodalT is located at this centre within the 

central channel (avadhutl) and is the basis of the emanation of great 

bliss. Therefore the centre is named Centre of Creation.419

[HT] Hie Body of Creation is proclaimed to be there from where all living beings 
are bom, the act of creation being constant and age-old. Since it generates, that 
is, creates, it is known as [the Body of] Creation. ‘Nature' refers to the nature of 
consciousness and the Body of Essential Nature is located in the heart. ‘Enjoyment’ 
is the enjoyment of the six flavours and the Body of Enjoyment is located in the 
throat. The Centre of Great Bliss is located in the head. (II.4.56-58)420

418 prthivl pukkasi khyats abdhatuh Savari smrta/ tejaS caodslinl jfteya vayur dombi 
praklrtita//17// (HT[F&M]., p.116)
419 Geshe Ngawang Dhargyey, Gelong Jhampa Kelsang (by tr.), A Commentary on 
the Kslacakra Tantra, p.116.
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[HT] In evam is the Corresponding Fruit. In the Centre of Essential Nature is the 
Matured Fruit. In the Centre of Enjoyment is the Fruit of Personal Striving. In the 
Centre of great Bliss is the Pure Fruit. The Fruits are said to be of these four kinds, 
distinguished as ‘Corresponding’ and so on. The one who enjoys the actions is the 
noble Lady Wisdom herself who animates the winds of action. The Corresponding 
Fruit is where the effect experienced is similar to the action performed. The Matured 
Fruit is the reverse of the Corresponding Fruit in that from minimal action there is a 
much greater consequential effect. The Fruit of Personal Striving is that which is 
attained by personal exertion. The Pure Fruit refers to the fruit from the purification 
by yoga. (11.4.59-61)421

The four centres mentioned in HHevajra Tantraj is found in other 

' Buddhist Tantras and they correspond to the four cakras sited in Hindu 

Tantras. The following diagram explains this affinity between the two 

Tantras.

head neck heart navel
Hindu Ajfia ViSuddha Anahata Manipura
Buddhist Mahasukha Sambhoga Dharma Nirmana422

It can be noticed that the concept of cakra is a tantric feature common 

to both schools of Tantra — Buddhist and Hindu. And both schools 

propagate various techniques to activate the cakra for the purpose of 

attaining liberation.

6) Seal (mudra)

In “’Hevajra Tantraj we often come across the word mudra. Mudra 

(seal) means consort; symbolic ornament; hand gesture; seal; seal of a

420 aSegapan tu sattvanaip yatrotpattib praglyate/ tatra nirmanakayab syan 
nirmapaip sthavararp matam//56/ utpadyate nirmiyate anena nirmapikaip matam/ 
dharmaS cittasvarupan tu dharmakayo hrdi bhavet//57/ sambhogaip bhufijanaip 
proktaip sappaip vai rasarupipam/ kapthe saqibhogacakraip ca mahasukhaip Sirasi 
sthitam//58// (HT[F&M]„ p.222)
421 (HTIF&ML, p.223)
42? Alex Wayman, Yoga of the Guhyasamgjatantra, p.66.
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Buddha family.

rHevajra Tantraj states that the ornaments worn by the yogi and by 

the deity Hevajra have symbolic significance.

[HT] He is dark blue with a radiant-red aura, as the colour and brilliance of the 
horizon at dawn, has hibiscus-red eyes and yellow hair coiled and knotted on the 
top of his head. He is adorned with the Five Symbolic Ornaments (paficamudrali), 

the circlet, the ear-rings, the necklace, the wrist-bracelets and the girdle. These five 
are known as symbolic ornaments because they signify the purification of the Five
Buddhas. His gaze is wrathful, ‘he wears a tiger-skin and is sixteen-years old in 

appearance. He holds a Vajra-skull in his left hand and a khatvariga rests in the 
crook of his left shoulder. He hojds a black Vajra in his right hand. He is in essence 
the manifestation'of the Seed-syllable horn. (1.3.13—15)^23

[HT] Listen, I shall speak of how the phenomenal manifests as aspects of the 

form of Heruka, the Lord who is the saviour of the world. The blood-shot eyes are 
because of mercy; the black body is from the attitude of friendliness; the four feet 
are from the four methods of conversion; the eight faces are the eight Vimoksas; 
the sixteen amis are the sixteen Voidnesses; the Five Symbolic Ornaments are the 
Five Buddhas and Wrath is for the subduing of the wicked. (II. 9.10-12)424

Hand gesture that a practitioner is to make while chanting mantras is 

mentioned in the text but it is also stated that in the mahamudra 

practice one need not perform hand gestures if one is following the 

tantric path with right motivation and correct view (proper understanding 

of the ultimate truth).

[HT] In this tantric practice there is no need for fire-sacrifices and the 

performance of hand-gestures. This great tantric technique is effective on just being 
recited and one can accomplish merely by concentrated visualisation. (11.9.6)425

The the practice of visualizing the five Buddha families as sealed by

423 rillaruoabhavarpena raktabandhukanetravan/ pingordhvakeSavartas ca 
paacamudrenalankrtab//13/ cakrl kunglala kanthT ca haste rucaka mekhala/ 
pafleabuddhaviSuddhya ca eta mudrah praklrtitah//14/ kruddhadrstir vyaghracarma 
sa dvira$tavar$akrtih/ vame vajrakapalaip ca khatvangaip capi vSmatah/ daksipe 
krspavajraip ca huijikaroccarapatmakah//l5// (HT[F&M]., pp.43-44)
424 (HT[F&M]„ p.278)
425 asmin tantre na hotavyaip mudrabandhakriya na ca/ pathitasiddhaip 
mahatantraiji dhyanamatrepa sidhyati//7// (HT[F&M]., p.276)
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goddesses is recommended in rHevajra Tantraj, in order to help the yogi 

to purify his defiled psycho-physical aggregates and to transform them 

into divine entities.

[HT] Mudra, the Seal, is a sign or mark and by this mark the Family is identified. 
By practising the emanation of the wrong family there will neither be the 
Accomplishment nor any accomplisher. (11.4.17)426 

[HT] Nairatmya is marked by the Seal of Wrath, the YoginT Vajra by Delusion, 
GaurT by Malignity, VarT by Passion, VajradakinT by Envy, PukkasT by Wrath, SavarT 

by Delusion, CandalT by Malignity, DombT by Passion, the other GaurT by Wrath, 
CaurT by Delusion, VetalT by Malignity, GhasmarT by Passion, BhucarT by Delusion
and KhecarT by Passion. Knowithe Seals to be thus if you wish. (11.4.18-21 )427

•> \

[HT] All the YoginTs are exceedingly fierce, black in colour and adorned with the 
Five Symbolic Ornaments. Each one of them has a single head, blood-red eyes 
and holds a knife and skull in their hands. The circlet, the ear-rings, the necklace, 
the bracelets on the wrist and the girdle, by signifying the purification of the Five 
Buddhas, these five are the pure Symbolic Ornaments. (1.8.15-16)428

At advanced levels of the stage of completion, yogins need the help of 

female consorts to attain the illusory body and manifest the Innate mind 

of clear light. In other words, they utilize special sexual practices that 

involve a “seal,” or partner. In these practices, one visualizes oneself and 

one’s partner as specific deities, and one's sexual union is used as a way 

of generating very subtle minds. It is said that in orgasm coarser levels 

of mind drop away, but most people do not see the potential meditative 

benefits of the experience. In the practices using seals, the experience of 

orgasm is conjoined with techniques that draw the winds into the central' 

channel. The result is an indescribable experience of bliss and direct 

perception of emptiness. The partner is referred to as a “seal” because 

the practice seals the realization that all phenomena are union of bliss 

and emptiness.429

426 mudrapaip liriganSnkaip ca ankena lak$yate kulam/ vyastakulaip bhavanayogSn 
na siddhir napi sadhakah//17// (HT[F&M]., p.211)
427 (HT[F&M]., p.211)
428 (HT[F&M]„ p.90)
429 John Powers, Introduction to Tibetan Buddhism, p.251.
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According to the Dalai Lama, only a person who views all the 

phenomena of cyclic existence with complete impartiality is qualified to 

engage in tantric sexual practices: “Truthfully, you can only do such 

practice if there is no sexual desire whatsoever. The kind of realization 

that is required is like this: If someone gives you a goblet of wine and a 

glass of urine, or a plate of wonderful food and a piece of excrement, 

you must be in such a state that you can eat and drink from all four and 

it makes no difference to you what they are. Then maybe you can do 

this practice.” There are various types of seals, some real and some 

imagined. In order to attain Buddhahood in one lifetime it is necessary to 

- use an “action seal” (an actual consort), because the great power of 

practice with an actual consort allows one to generate an illusory body 

that arises as a deity.430

[HT] Take a Vajra girl who has a beautiful face, wide eyes, endowed with grace 
and youth, is of the colour of the blue lotus and is herself consecrated and 
merciful. Instruct Jier regarding the method for performing this Application of the 
Vow. If a virgin of the Vajra family is not available, then prepare to practise with a 
virgin belonging to the family of one’s own chosen deity. If not, practise with a 
virgin born of another family. Take such a virgin who has been refined by the 
dropping of the Seed of Enlightenment (bodhibTja). (I.6.9)431

In Tantra special attention is given to the female forces without whose 

association the tantric practices are difficult specially at the Completion 

Stage. There is frequent reference to female deities such as Capdali. 

Dombi, Savarl, Yoginl and Nairatmya. While in the practice of Action 

Seal (mudra), a Completion stage practice, a female consort’s help is 

considered necessary for making progress.

tHT] A divine consort who originates from [one of] the Five Families must be 
introduced into this mandala. Or else, any available sixteen year-old girl must be 
introduced. The consort is sewed until her sexual fluids flow. Then covering the face 
of the consort as well as that of the ‘Means', drop the fluid which has arisen from 
the service into the mouth of the disciple. There, with that dropping the Flavor of

430 John Powers, Ibid, pp.252-253.
431 (HT[F&M]„ pp.63-64)
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Essential Similarity should be activated within the view of the disciple. (I.10.5-6)432 
[HT] From direct personal experience arises this Knowledge, free of notions of self 

and other, space-like, undefiled, void, the essence of existence and non-existence 
and the supreme. This Knowledge is a blending of Wisdom and Means and a fusion 
of passion and the absence of passion. (I.10.7)433

However it is also stated that a yogi can practice action seal (karma 

mudra) only with the purpose of accomplishing benefit (liberation) for 

self and others.434

[HT] For the yogT who abides jin the state of the Divine Heruka, all movements of 
the body are the ritual hand gestures (mudra) and the flow of speech Mantra. 
(I.7.26)435

[HT] Bhagavan said: The ‘Secret Three’ are at the centre of the Circle, 
differentiated as the Body, Speech and Mind. They are located below, above and in 
between respectively, being situated in the middle of the Circle. BhOcarT, the 
Adamantine Body goddess, is below and is marked by the Seal of the Body. 
KhecarT, the Adamantine Speech goddess, is above and is marked by the Seal of 
Passion. The Adamatine Mind goddess is Nairatmya, for the mind is the nature of 
Nairatmya. Mind is in between, centrally placed, and so Nairatmya arise at the very 
centre. (11.4.97-99)436

[HT] In full the Families are said to be six, but are also said to be five and three. 
Listen O yoginl! Aksobhya, Vairocana, Rafnasambhava, Amitabha, Amoghasiddhi 
and Vajrasattva should be conceived as the purified Wrath, Delusion, Malignity, 
Passion, Envy and Bliss respectively. By omitting the family of Vajrasattva, the 
families become five. They then become three, as Wrath, Delusion and Passion. In 
fact there is only one family, that of the Lord of the Mind which is the Family of the 
wrathful Aksobhya. The six and five families are expressions of this Admantine

432 (HT[F&M]., pp.120-121)
433 svasaipvedySd bhaved jflanaip svapara vittivarjitam/ khasamaip virajaip SOnyaip 
bhavabhavatmakaip param/ prajflopaya vyatimiSraip ragaraga vimiSritam//7// 
(HT[F&M]., p.121)
434 mudraip svaparSrthaprasiddhaye// (HT[F&M]., p.217)
435 ygvanto hy angaviksepa vacasab prasararji ca/ tavanto mantramudrah syub 
sriherukapade sthite//26// (HT[F&M].t p.81)
436 bhagavan aha/ triguhyaip cakramadhye tu kayavakcittabhedatab/ 
adhorddhvamadhyamaip stanaip cakramadhye vyavasthitam//97/ bhucarT kayamudrl 
syad adhomukhT kayavajrim//98/ khecarf ragamudrl ca urddhvamukhl vagvajrim//98/ 
cittvavajrT ca nairatmya cittan nairatmyarupakam/ cittaip madhyamakaqi sthanaip 
sthanaip nairatmya tena madhyaja//99// (HT[F&M]., pp.237-238)
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Wrath. (11.4.100-103)437

[HT] Vajragarbha asked: PukkasT is said to be Earth, so how can she be sealed 
by Ak$obhya? Since hardness corresponds to Delusion and the Body and is said to 

be Vairocana, then Vairocana, as Delusion, would appear to be the appropriate Seal 
for PukkasT [rather than Aksobhya], (11.4.81 )438

[HT] Bhagavan answered: Without the body there is no other place for .the activity 
of the mind, and so Vairocana becomes Mind and the Body should be marked with 
the [Seal of] the Mind [Aksobhya]. (II.4.82)

[HT] Vajragarbha said: SavarT is said to be Water and Aksobhya is of the nature 
of fluid. Therefore it would appear to be appropriate for SavarT to be marked by the 
Seal of Aksobhya. (II.4.83)

[HT] Bhagavan said: other than in the mind and nowhere else is the stability of 
the body seen, and so Mind becomes Delusion and Mind is marked by Delusion. 
(II.4.84)

[HT] Vajragarbha said: Candalim is said to be Fire, so how can she be marked by 

Ratnesa? Therefore it would appear to be appropriate for CandalT to be marked by 
the Seal of Passion and no other. (II.4.85)439

[HT] Bhagavan said: Since Passion is said to be red and Ratnasambhava is red, 
and since Fire has the nature of redness, Passion should be marked by Malignity. 
Vajragarbha said: Since DombinT is said to be Air and Amogha is of the nature of 
Air, it would appear to be appropriate to mark DombinT with the Seal of Amogha. 
(II.4.86-87)440

[HT] Bhagavan said: Other than from Passion Envy does not originate anywhere 

else and so the wise one should mark DombT with the Seal of Passion. Since form 
is hardness, Vairocana would be marked by GaurT, but by the previously mentioned 
reasoning GaurT should be marked by the Lord of the Mind [Aksobhya]. Similarly, 
Caun, VetatT and GhasmarT, are marked using the same kind of reasoning, free of 
any contradiction. (II.4.88-90)441

Besides the rites and practices discussed above, Buddhist Tantric

437 (HT[F&M]„ p.238)
438 vajragarbha aha/ prthivl pukkasl khyata katham aksobhyamudrapam/ mohaip 
yasmat kakkhatatvarp kayo vairocano matab/ pukkasl mohamudrapaip yujyate 
prabho//81// (HT[F&M].f p.232)
439 (HT[F&M]„ p.233)
440 bhagavan aha/ rago raktaip yatah khyataip raktaip ca ratnasaipbhavah/ tejo 
raktasvabhavatvad ragaip piSunena mudrayet//86/ vajragarbha aha/ yasmad dombinl 
vayur amogho vayurupakah/ dombiny amoghamudrepa mudraparp yujyate 
prabho//87// (HT[F&M]„ p.234)
441 (HT[F&ML p.234)
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practice involves various other rites such as fire sacrifice, gapacakra 

assembly of Initiates etc. These will be discussed next.

2. Various Rites

rHevajra Tantraj mentions various rites like making Fire Sacrifice, 
forming an Assembly of the initiates, using secret sign language and code 

- words, feasting on sacramental food and engaging in union with consort 

- as part of Highest Yoga Tantric practice.

Under the heading of Various Rites all 'he above mentioned rituals will 

be discussed with the exception of the ritual of Seals [it has already 

been discussed].

1) Fire Sacrifice (homa)

In rHevajra Tantraj fire sacrifice or homa has been referred. According 

to tibetan masters like Lama Thubten Yeshe fire puja is very useful as it 

helps in generating heat (turn—mo meditation) in the nirmanacakra.

While performing the sacrifice one must visualize at the heart a black 

seed syllable that draws into it all the sickness, disease, and other - 

negative symptoms of all sentient beings. At the navel cakra there’s a 

fire. Wind energy comes up from the feet and fans the blaze until it’s 

roaring like a furnace. The fire gets stronger and stronger and explodes 

up the sushumna, pushing all the negative energy from the black seed 

syllable at the heart out through the nostrils into the mouth of the deity. 

This is the basic meditation technique. The actual fire burning in front of 
activates ones mind so that the meditation becomes more intensive and 

realistic, and that helps to realize Sunyata.442
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In “"Hevajra Tantraj the details of the fire sacrifice pit is given as 

follows:

[HT] The sacrificial fire-pit used for the rite of Pacifying is circular, for the rite of 
Abundance is square-shaped and for Killing as well as for the remaining rites is 
triangular. The dimensions of the sacrificial fire-pit for the rite of Pacifying is one 
cubit in depth [from the surface] and half a cubit above the surface: for the rite of 
Abundance it s two cubits in depth and one cubit in height and for the rite of Killing 
it is twenty fingers in depth and ten fingers in height. (11.1.6-7)443

2) Assembly of the Circle of Initiates (ganacakra)

According to G.W.Farrow the ganacakra rite of the tantrics was inspired 
by the traditional tribal communal feasting that used to be held after a 
harvest, a hunt, a war and so on. The tantric practitioners refined this 
tribal custom into a tantric one. At these assemblies the yogis and 
yoginls assembled and empowered themselves by singing and dancing, 
eating, and drinking of the sacraments and sexual uniting. The realisations 
of advance initiates were expressed at such gatherings through Carya 
songs.444 At the Assembly of the Circle of Initiates only the highest 
adepts vocalized their realizations in a song or verse form, hence the 
carya songs of the Mahasiddhas and the Tibetan masters.

In rHevajra Tantraj the ganacakra and its associated activities such as 
expressing the individual realizations of the Innate through the secret- 
sign language (choma), as well as through carya songs and ritualised 
dance, along with feasting on sacramental food, are all integral to the 
Tantric practice. Further the tantrics developed a peculiar method to

442 Lama Thubten Yeshe, The Tantric Path of Purification (Boston: Wisdom 
Publications, 1995), p.129.
443 Santike vartulaip kupdaip caturasraip tu paustike/ trikopaip marape proktaip 
Se§an atraiva sadhayet/6// ekahastardhahastaip va ’dhordhve tu Santikaip bhavet/ 
dvihastam ekahastafi ca adhordhve paustikaip matam/ viipSatyangulam ardhaip ca 
adhordhve mSrapain bhavet/7// (HT[F&M]., p.149)
444 (HT[F&M].« p.299)
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transmit internal realizations and the spiritual truths. The tantrics used 
Secret sign language (choma) and sang Carya songs in Tantric Code 
Language (sandhyabhasa), performed ritualised dance all as a way of 
transmitting their knowledge and attainments.

[HT] The yogi should not think of anything as being prohibited and he should 
never think of anything as being inedible. There is not anything, good or bad, that 
he should not think or say. (I.7.24)445

[HT] Then after, the empowerment of the song should be noted. The call of a 
swan and the hum of a bee is to be heard after the song is over. In the outer 
garden of the assembly ground the sound of a jackal should also be noted. 
(11.4.16)44e

Next the various methods of transmission, which are all part of 
Assembly of the Circle of Initiates (gapacakra) activities will be 
discussed. The discussion will be concluded with the ceremony of 
sacramental feasting the gapacakra members.

(i) Secret Sign Language (choma)

The Secret Sign Language (choma) also known as secret hand sign 
language is the accepted mode of communication when meeting the 
yoginls. This non-vocal form of communication is a supreme Means and 
was used by the yogis to greet and converse with the yoginls during the 
mostly silent drama of enlightened consciousness mimed at the Assembly 
of the circle of Initiates.447 It is also used by the guru and disciple for 
communicating matters relevant to the tantric method.

[HT] Now I shall expound the chapter regarding Choma, the Secret Sign Language

445 nakaryaip vidyate kiftcin nabhaksyaip vidyate sada// nacintyaip vidyate hy atra 
navacyaip yac chubha$ubham//24// (HT[F&M].t p.80)
446 rutaip hapisasya bhongasya Suyate sItaSe§atah/ gomayor api Sabdafl ca 
bahyodyane tu lak§ayet//16// (HT[F&M]., p.210)
447 (HT[F&M]„ p.xxxix)
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by which a ‘ brother1 can without any doubt recognise a ‘sister’s. (1.7.1 )448

[HT] To the one who shows one finger, showing two fingers means ‘Most 
welcome’. Know that the Sign of Well-being is shown by pressing the left thumb. 
(I.7.2)449

[HT] To the one who offers the ring finger give the little finger [in reply]. To the 
one who shows the middle finger show the index finger. (1.7.3)

[HT] To the one who shows the ring finger show the neck. To the one who shows 
the Sign of the Tiara show the Sign of the Trident. (1.7.4)

[HT] To the one who shows the breasts show the end of the parting of the hair. 
To the one who points to the earth show the Sign of the Circle. (I.7.5)

[HT] To the one who shows the eyebrows instruct by loosening the tuft of hair. To 
the one who shows the forehead show the back. (1.7.6)450 

[HT] To the one who shows the sole of the foot, in answer joyfully dance. Thus, 
with such signs and counter signs, in accordance with the Observance of the Vow, 
the yogi and the yoginl should reveal themselves. (I.7.7)451

[HT] There the yoginls greet by saying: Well done, 0 son of great mercy. If the 
yoginls show the Sign of the Garland-in-hand, they are saying: There we must 
meet.’ By the casting away of the garland they are indicating: 'O disciplined one, 
abide within regulations of the Observance of the Vow.' Worship there at the 
meeting place, abiding in the divine realm doing whatever the yoginls command. 
(I.7.8-9)452

This kind of communication was deemed necessary because the very 

nature of the states being described are beyond the realm of phenomenal 

concepts. At the Assembly of the Circle of Initiates, before and after the 

empowering rite and during and after the feasting, the need to 

communicate was curtailed to only the essential matters at hand and 

these were expressed in secret sign language.

448 atha chomapatalaip vyakhyasyamah/ yena vijftayate bhrata bhagini ca na 
saip£ayah//l// (HT[F&M]., p.71)
449 angulnp darSayed yas tu agatam ity uktaip bhavet/ dvabhyarp susvagato 
bhavet/ ksemamudrSrp vijanTyad vamahgu§thanipT<Janat//2// (HT[F&M]., p.71)
450 (HT[F&M]„ p.72)
451 (HT[F&M]„ p.73)
452 vandanti tatra yoginya aho putra mahakrpa/ yadi malahastan darSayanti tatra 
militavyam iti kathayanti//8/ mSlam abhipre$itaip divyagocaraip aSritya/ yad dhi 
vadanti yoginyas iat sarvam kartavyam//9// (HT[F&M].f p.75)
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(ii) Tantric Code Language (sandhyabhasa)

Besides choma, the secret sign language, another means of 

communication amongst tantric practitioners is sandhyabhasa, a Tantric 

Code Language. It is a feature common to both hindu and Buddhist 

schools of Tantra. According to scholars like Benoytosh Bhattacharya, Dr 

Bagchi, S.B. Dasgupta, this secret language was used by the tantrics to 

keep their knowledge of the occult a secret from the lay people. It was 

a cryptic language comprehended only by tantrics.453

In rHevajra Tantraj this Tantric Code Language has been alluded. It is 

one of the six ways by which the contents of the Tantra are interpreted. 

The Carya songs of the Mahasiddhas are mostly couched , in code 

language. In rHevajra Tantraj a list of 20 code words is given. And it is 

emphasized that the knowledge of this language is essential for a yogi.

[HT] Vakragamja asked: O Bhagavan, tell us definitely what may be said regarding 
the Tantric Code Language (sandhyabhasa) which is the great conventional mode 
[of communication] amongst the yoginls that is not decipherable by the Sravakas 
and others. This Tantric Code language has not been mentioned even in the four 
tantras of the Smile, the Gaze, the Embrace and the Union. (11.3.53—54)454

[HT] Bhagavan replied: | shall explain the Tantric Code Language, the great 
language that amplifies the convention of the Observance of the Vow. 0 
Vajragarbha, listen with an attentive mind. (11.3.55)455

[HT] Wine is intended by Madana, meat by Bala, the meeting by Malayaja,' 
movement by Kheta, the resort by Sava, naked body by Asthyabharanam, the 
coming by Prenkhanam, handdrum by Kfpitam, the unworthy by Dunduram, the 
worthy by Kalifijaram, the untouchable by Pindimam, a skull by Padmabhajanam, 
food by T.rptikaram, herbs by MalatTndhanam, faeces by Catuhsamam, urine by

453 (HTtF&M]., P-303)
454 vajragarbha uvaca/ sandhyabha$aip kim ucyeta bhagavan bravltu niScitam/ 
yoginTnaip mahasamayaip Sravakadyair na chidritam//53/ hasitaip cek$apabhyan tu 
Slihgaip dvandvakais tatha/ tantrepapi caturpaip ca sandhyabhasaip na 
Sabditam//54// (HT[F&M]„ p.200)
455 bhagavan aha/ vaksyamy aharp vajragarbha §rou tvam ekacetasa/ 
sandhyabhasaip mahabhasaip samayasaipketavistaraip//55// (HT[F&M]., p.200)
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Kasturika, menstrual blood by Sihlakam, semen by Karpuram, human flesh by 
Salijam, the union of two sexual organs by Kundurum, the Vajra [male sexual organ] 
by Bolakam and the Lotus [female sexual organ] by Kakkolaka. (II.3.56-60)456

[HT] There are five kinds of families, differentiated by the five castes and are 
according to the Tantric Code Language the five Buddha Families. DombT is 
proclaimed to be of the family of Vajra, Natl of Padma, CandalT of Ratna, Brahman! 
of Tathagata and Rajak! of Karma. These are the Consorts who bestow the best 
Accomplishment. Their sexual fluid is adamantine and the holder of the Vow should 
drink it after serving them. (11.3.61 -63)457

[HT] 0 Vajragarbha, Great Being, respectfully understand all that I have told you 
regarding this wonderful Tantric Code Language. (II.3.64)458

[HT] The yog! who has been consecrated for the practice of Hevajra and does not 
communicate utilising this Tantric Code Language will, without any doubt, be 
breaking the Observance of the Vow. Then he will have troubles from thieves, 
possession, fevers, poisons etc. Even if he is enlightened he will die if he does not 
communicate using the Tantric Code Language. If the yog! does not communicate 
using this code language when in contact with those who follow the same 
Observance of the Vow, the YoginTs of the four Pithas will afflict him with their 
anger. (H.3.65-67)489

Tantircs also use song and Dance as a method of transmitting their 

spiritual realizations to the other members of the tantric community. This 

code language was for the direct, oral, transmission of instructions from 

the guru to the disciple.

(iii) Song and Dance

456 (HT[F&M]., p.201)
457 kulaip paficavidhaip khyatain varriabhedena bheditam/ sandhyabhasata evaip 
syur buddhaS ca paficakaulikah//61/ dombl vajrakull khyata natl padmakulT tatha/ 
caudal! ratnakull caiva dvija tathagatl mata//62/ rajak! karmakull caiva eta mudrah 
susiddhidab/ asarp Sukraip bhaved vajrarp pQjayitva pibed vratl//63// (HT[F&M].,
pp.201-202)
458 vajragarbha mahasattva yan maya kathitarp tvayi/ tat sarvaip sadaraip grahyaqi 
sandhyabha$aip mahadbhutam//64// (HT[F&M]., p.202)
459 (HT[F&M]„ pp.202-203)
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Song and dance were considered a part of the tantric spiritual practice. 

Through songs or dohas, the yogis expressed their levels of 

achievements. The dohas of the 84 Siddhas including Krsoacharya is very 

famous. The Carya songs of these Masters should be considered as pith 

instructions regarding the theory, practice and experience of the tantric 

method.

The importance of the ritual of song and dance is stressed in the 

following two verses from rHevajra Tantraj.

[HT] If songs are sung from joy then let the supreme songs regarding the Vajra 
be sung. When joy arises, if the yogi dances for the sake of liberation, then let him 
dance the Vajra postures with full attention. (1.6.10)460

It is said that Dance which is the performance of emanation must be 

performed with uninterrupted attention, an impassioned mind, and with 

the postures of the deities which serve to indicate their natures. Songs 

may be sung at the same time and also at a later time, these songs, 

couched in code, should express the Means to the supreme. The Dance 

is said to be the emanation and the Song the recitation of mantra. With 

the Dance the disciples can become familiar with the forms of the deities 

to be emanated. With the Songs the whole assembly is protected and the 

inimical forces subdued. In this manner the whole assembly is 

empowered by the Dance and the Song during the Assembly of the Circle 

of Initiates.461

[HT] The Vajra songs are considered as signifying mantra and the dance the 
emanation. So the yogi must always sing and dance. (1.6.13)462

[HT] With undistracted concentration the dance is performed assuming the 
postures of the divine Heruka and this emanation is performed with an impassioned

460 yadi giiaip glyata Snandat tarhi vajranvitaip param/ yadi anande samutpanne 
nftyate mok$ahetuna/ tarhi vajrapade natyaip kuryad yog! samahitah//10// 
(HT[F&M]„ p.64)
461 (HT[F&M]„ p.xLi)
462 mantraviSuddhya sthita glta nartana bhavana smrta/ tasmad gltafi ca natyafl ca 
kuryad yogi sada sada//13// (HT[F&M]„ p.65)
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mind in a state of uninterrupted attention. With songs and dances which reveal the 
Vajra natures and with the postures of the Buddhas, the YoginTs and the Mother 
goddesses, with these the supreme songs and dances are performed. (11.4.11-1
2)463

[HT] The protection of both the assembly and oneself is by means of such song 
and dance. By this the world is subdued and also by this is the recitation of 

mantra.
There where the song is attentively sung and the dance is gracefully danced, the 

appointed leader of the assembly should note the smell. The first smell is that of 
garlic, then the smell of vultures and after the smell of camphor and sandalwood.

Then after, the empowerment; of the song should be noted. The call of a swan 
and the hum of a bee is to be heard after the song is over. In the outer garden of 
the assembly ground the sound of a jackal should also be noted. (11.4.13—1 e)4©4

(iv) Feast (bhojana)

At the Assembly of the Circle of Initiates feasts were offered at the 

time of consecration and on a appropriate dates in the lunar calender. 

Various kinds of food were offered and partaken as part of the 

ceremony.

In rHevajra Tantraj the rules for offering and conducting a tantric feast 

are specified.

[HT] This feast should be offered in a crematory or a mountain cave or a 
deserted town or a lonely place. (II.7.7)465 

[HT] There, arrange the seats, nine in number, which are of either corpses or 
tiger-skins or rags from the crematory. In the central seat place that one who 
embodies Hevajra. Then the YoginTs should be positioned in the four cardinal 
directions and in the four comers, previously knowing the appropriate location for 
each of the YoginTs. (H.7.8—9)^66

463 natyaip &rlherukarupena amusitasmrltiyogatab/ bhavana
raktacittenaviratSbhyasacetasS//ll// vajradharmais tatha buddhair yoginlbhiS ca 
matrbhib/ abhyaqi gltanatyabhyaip glyate nrtyate param//12// (HT[F&M]., p.209)
464 (HT[F&M]., pp.209-210)
465 SmaSane girikuftje vamanu$ya pure tatha/ athava vijane prante idarp bhojanaip 
arabhet//7// (HT[F&M]., p.269)
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[HT] Seated upon a tiger-sin one should partake of the sacraments and herbs, 
and there eagerly eat human flesh. After feasting to one's satisfaction, worship the 
mothers there. Or else fully worship Mother, Sister, Niece and Mother-in-law and 
then the accomplishment is attained in the circle of initiates. (11.7.10-11)467

[HT] The auspicious disciple should offer to his gum a sacred skull-cup of one 
piece fiHed with liquor and after saluting him the disciple should himself drink. The 
skull-cup should be accepted with the left hand and should also be (jiven with the 
same hand. There the practitioners should bow respectfully to the gum again and 
again. (11.7.12-13)468

The beneficial effect of the sacrament of the Vajrakapala yoga is 

mentioned.
'' \

[HT] All those living beings whose flesh the wise yogis eat are all subdued by 
means of this Vajrakapala Yoga. (1.7.28)469

The necessity for and the benefit of eating the sacramental offerings is 

described.

[HT] During the rite attentively eat the sacramental food which includes 

excrements, and the meant of human beings, cows, elephants, horses and dogs. 
The Five Nectars must be consumed for the sake of accomplishment in the Hevajra.
(1.11.8)470

[HT] The yogi should not think of anything as being prohibited and he should 

never think of anything as being inedible. There is not anything, good or bad, that

466 kalpayed asanaip tatra navakhyaip Savarupipam/ athava vyaghracarmaft ca 
SmaSanakarpataip tatha//8/ madhye hevajrarupatma yoginmaip tato nyaset/ sthanarp 
jflatva yathapOrvaip diSasu vidi§asu//9// (HT[F&M]., p.269)
467 vyaghracarmopari bhufljlta samayasya malalndhanam/ bhak$aft ca byhak$ayet 
tatra rajaSaliip prayatnatah//10/ bhuktva bhuktva punas tatra pujyante tatra 
matarab/ yadi va mata bhaginl bhagineyl ca Svasrka/ yadi va mata bhaginl 
bhagineyl ca Svasrka/ pujayen nirbhararp tasaip sidhyante gapamapdale//l 1// 
(HT[F&ML, p.269)
468 ekakhaptfaip mahanarakaip divyaip madanapQritam/ gurave dadyan mahabhagl 
vandayitva svayaip pibet//12/ grhplyat vamahastena dadyat tenaiva papina/ 
muhurmuhub prapamafl ca kurvanti tatra sadhakab//13// (HT[F&M].t p.270)
469 ye§arp ye§arp ca jantQnaip piSitam aSnlyate budhaih/ te te sattva vaSaip yanti 
vajrakapalayogata(j//28// (HT[F&M]„ p.81)
470 samayaip bhaksayet tatra pradlpyantaip samahitab/ nadiip gadiip tatha hadiip 
antaSvaip adi§vaip ca va/ paflcamftaip tatha bhaksyaip hevajre siddhihetuna//8// 
(HT[F&M]., p.141)

- 237



he should not think or say. The yogi should commence eating and drinking etc. 
reflecting: ‘As in myself similarly in other beings and similarly in myself the supreme 
identity.* (1.7.24-25)471

rHevajra Tantraj has thus described the practice of the Tantric Code 

Language, Secret Sign Language, the Song and Dance ritual and Feast as 

salient features of the Assembly of the Circle of Initiates. Based on the 

above analysis it can be deduced that the features of the tantric cult 

have been largely presented in rHevajra Tantraj.

471 nakaryaip vidyate kificin nSbhaksyaqi vidyate sada/ nacintyaip vidyate hy atra 
navacyaip yac chubha£ubham//24/ yathamani tatha sattve tathatmani ahaip param/ 
iti saipcintya yogatma khanapanadim arabhet//25// (HT[F&M]., p.80)
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