Chapter III : Tantric Doctrine in "Hevajra Tantra,

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 withvEmptiness 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 Siitra i)ath is
more stringently adhered to and a person with overwhelming compassion
for the suffering sentient beings can enter the Tan};ra 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
Sonyata 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 Sinyata and Bodhicitta

‘It has been claimed by the iexts 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 ahd 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 cbmpletely 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.l160
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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 Mahayana 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 compassibn,‘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 acti:lly 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 “karuna,’and Bodhicitta has a deeper significance.
Bodhicitta refers to seminal fluid and also to the bliss of orgasmic
emission. In this context, compassion “karuna refers to the blocking of
theAbliss 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 “karuna,” 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
awareriess “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 HH. The DALAI LAMA & Alexander Berzin, The Gelug/Kagyli Tradition of
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Just as compassion is an integral part of Tantra, so is the realization of
the Clear Light Mind. From the Prasangika perépective 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 highér 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 increasing!v 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 Prasar‘lgika
Madhyamika view specially he is on the Tantra path. As all the internal
experiences encountered in this path validates the Prasangika Madhyamika
view of Siinyata or Emptiriess of inherent existence of both the
phenomena and self. A Bodhisattva’s progress on the path depends on the
, practice of uniting Sonyata with Bodhicitta. Therefore a correct
understanding of Stinyatd which forms the wisdom (prajiia) 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 (prajiia) and Means (upaya)

The term prajiia means Wisdom and the upaya is Means. The wisdom
aspect of the two Mahayana Schools — Sitra 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, fbid, 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 Sitra 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 Vwith 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 "Vajrapafijara Tantrag 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 tumed 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 will 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 thc 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 Vajrapafijara
Tantray 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 linherent existence both of persons
and of phenomena] one definitely must seek and cultivate a viewing

consciousness cognizing suchness—selflessness.

163 P.11, vol. 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 mandala’ which is the deity’s abode.] This is how
the stanzas should be connected.

In Devakulamahamati’'s commentary to the Vajrapafijara the next line is
translated [into Tibetan] as ‘The method is a blissful binding.’ This is a
better transiation 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 beeﬁ 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 mandala circle [divine resident and residence] is known
to be the main method for [-chieving] 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 "Hevajra Tantras, 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 Vajrapafijara
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 afl 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 Satras] 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 Jhianapada 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 THevajra Tantrag, one perceives oneself appearing in the form of
Hevajra deity. The first chapter elaborates on the union of Prajia and
Upaya is represented by the Hevajra deity who is perpetually in the
state of bliss with his consort Nairatmya. The Paramita concepts of
Siinyata, prajiia, upaya are represented by the deity forms of Vajrasattva,

Mahasattva and Samayasattva respectively.

[HT] Thus have | 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, 7zntra 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. (I.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 Istaunchly 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 evam maya Srutam ekasmin samaye bhagavan sarvatathagata kdyavakcitta vajra
yosid bhagesu vijahara//1/ tatra bhagavan 3ha/ sarvatathagatakiyavakcittahrdayam
bhattarakam guhyatiguhyataram/ aho vajragarbha sadhu sadhu mahakrpa
mahabodhisattva vajrasattvasya mahasattvasy samaya hrdayam hevajrasamkhyam
§tou//2/ vajragarbha uvaca/ vajrasattvo bhavet kasmait mahasattvo bhavet katham/
samayasattvo bhavet kena kathayatu bhagavian mayi//3/ bhagavan dha/ bhedyam
vajram ity uktam sattvam tribhavasyaikatd/ anaya prajilaya yuktya vajrasattva iti
smytah//4/ mahajfidnarasaih purpo mahdsattvo nigadyate/ nityasamayapravrttatvat
samayasattvo 'bhidhivate//5// (HT[F&M]., pp.3-7)
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salvation.

FRatnagotravibhaga mahayanottaratantra $astra;l67 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 (agantukehi upakkilesehi)’. When this dharmakaya or
Inherent pure mind reveals without any barriers, that is the tathagata.
Sentient beings essentially are not different from dharmakidya 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
hu.sk. Therefore, though in reality Tathagataness is hidden yet sentient
beings are Tathagatagarbha.

167 Hence forth the abbreviated form of "Ratnagotravibhiga mahayanottaratantra
§astray i.e. "Ratnagotravibhagas or RGV. will be used.

168 dhanyesu siram tussamprayuktam nrpam na yalddhltparibhogameti/ bhavanti
yeannadibhirarthinastu te tattusebhyah parimocayanti// E.H. Jonhson ed., 7he
Ratnagotravibhiga Mahayanottaratantrasastra (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 ¥
Ratnagotra $astra, 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.1.21)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 TRatnagotravibhagay. Literally speaking, garbha
means ‘womb’ — here it is to be understood womb of Tathagata. In ¥
Ratnagotravibhagay; 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 stafe 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 buddhatvam paramarthikam/ muner dharma $ariratvat
tannisthatvadgansya «caf/21// EH. Jonhson ed., The Ratnagotravibhaga
Mahayinottaratantrasistra (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.
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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 Vijfianavadins, interpret Gotra as that force which controls
the Alayavijfiana and is also responsible for the manifestation of pure
transcendental knowledge. Like the Yogicara. the Madhyamika School
including the Prasangikas accei)t 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 ¢uality 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 stitra. However, when the Tathagatagarbha theory as presented in
THevajra Tantray is analysed, it will be done in keeping with the way the
Prasangika—Madhyamika [Tsong kha pa and other dGe lug bal] have
depicted in their philosophical tenets.

This embryological theory related to the origin of Tathagatagarbha

doctrine appears in "Hevajra Tantraj.

[HT] Thus have | heard: At one time Bhagavan dwelt in the wombs of the Vajra
Lady which are the Body, Speech and Mind of all 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 qualites of Essential Nature (darma) and Enjoyment
(sambhoga).” And again: “As relative, white like jasmine; as absolute, essentially
blissful.” s

By such statements the essential tantric view regarding the nature of Voidness
(séonyata) and Compassion (karuna), Wisdom (prajfia) and Means (upaya), the Body
of Essential Nature (dharmakaya) a:--! the Body of Enjoyment (sambhogakaya), the
Relative {samwrti) 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 evam maya $rutam ekasmin samaye bhagavan sarvatathagata kaya vik citta
vajra yosidbhagesu vijahara//1// (HTIF&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 1s
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—jfiana). 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.
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is conducted, it is necessary to point to the principal subdivisions of this
school. The elder branch are the Yogacaras or vijitanavadins basing upon
Scripture, the school of Aryasanga and Vasubandhu. They maintain the
theory of the store—consciousness (alaya vijfiana) containing, so to say,
the seeds of all the elements constituting a personality. The other
subdivision is that of the Logician Vijfianavadins 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
coghition. Further the conception of the ‘gotra’ between the two schools
differs in some points.

+ Those who mainfain‘ 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 (paravrtti) 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 (sarhskrta) 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
Enlighfenment. This metamorphose is produced by the agency of the °
gotra’, which is accordingly viewed as the force bringing abqut 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 ‘fdross 1s 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 "Tathagata Essence Sitras, the "Nirvana Satray,
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.l76

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.l?7 |

In reality neither Cittamatrins nor Prasangikas accept as literal the
teaching of a permanent body of Buddha obscured in the continuums of

all sentient beings. The Prasangikas, taking the TDescent into Lanka

176 Jeffrey Hopkins, Jbid., p.381
177 Jeffrey Hopkins, /bid., p.382
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Sttrag 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 improvefnent and the cognition of what previously was
not cognized.}78

There are many Mahayana sitras that illustrate the truth that Buddha
Gotra or Tathagatagarbha is present in all sentient beings from their
inception and conffnué 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 ‘Vimalakirti sitras is
one such Siitra which elucidates this very point. |

In the "Vimalakirti satras, 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 Vimalakirti Sitra (Delhi: Motilal Banarsidass, 1999), p.95
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The primary $astra dealing at length with the concept of the ‘gotra’ is T
Ratnagotravibhaga;. In the very title of the $astra Wé find that the term
Gotra is being used as the synonym of the term Tathagatagarbha. In
sanskrit, the term ‘ratna’ of ‘Ratnagotravibhdga’ 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. TRatnagotravibhagas’s aim is to ar{alyse ‘
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 {samudanita 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 sovereignty 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 gotrarh tad dvi vidham jiieyarh nidhana phala vrksavat/ anadi prakrtistham ca
samudanitam uttaram//149/ buddha kaya trayavaptir asmad gotra dvayan mata/
prathamat prathamah kayo dviti yad dvau tu pascimau//150/ ratna vigrahavaj
jleyah kayah svabhavikah $ubhah/ akrtrimatvat prakrter guna
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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 swam. 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 (phalavrksa),

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

TRatnagotravibhaga, 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 THevajra Tantray the term ‘gotra’ as explained in "Ratnagotravibhaga,
is substituted for ‘Family (kula)’ or ‘Caste (varpa)’. 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.

[HT] O! Perfection of Wisdom, | 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. (ll.11.2-4)182

ratnasrayatvatah//151/ maha dharmadhirdjatvat sambhoga§ cakra vartivat/
pratibimba svabhavatvian nirmanarm hema bimbavat//152/ ity evam ebhir avasistaih
paficabhir nidhi taru ratna vigraha cakravarti kanaka bimba drstantais tri vidha
buddha kayotpatti gotra svabhavartham adhikrtya tathagata dhatur esarmh garbhah
sarva sattvanam iti paridipitam/ tri vidha buddha Kkaya prabhavitatvam hi
tathagatatvam/ atas tat praptaye hetus tathagata dhatur iti/ hetv artho 'tra dhatv
arthah// E.H. Johnston (ed.), E.H. Johnston (ed), T"The Ratnagotravibhaga
Mahayanottaratantraéastray (Patna: The Bihar Research Society, 1950), p.71,
118-p.72, 110. ,

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. (I1.11.8)183

While in TRatnagotravibhaga; 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.

THevajra 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 inclir;ations and traits can attain spiritual
advancement with the practise of "Hevajra Tantray. 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
Mind;” it is present equally in all beings irrespective of their caste and
creed. So not only Brahmin, K$atriya, VaiS§ya, and Sudra, but also the
fifth caste, the untouchables can achive spiritual heights by the non

discriminative "Hevajra Tantrasy practise.

[HT] Even those untouchable Candalas 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. (11.4.77)184

[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)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 eise ‘five

182 dehinam svakulam vaksye prajfiiparamite $§u//2/ anamikamile yasya striyo va
purusasya va/ nava$ikam bhaved vajra aksobhyakulam uttamam//3/ vairocanasya
bhavec cakram amitibhasya pankajam/ ratnasambhavo maharatnam khadgam
karmakulasya ca/4// (HT[F&M]., p.289)

183 jantavo nabhimantavyi na vihethya yogaparagaih/ tathagatanam kulas te syt
riipam asritya samvrtam//8// (HT[F&M]., p.290)

184 canpdalacendakiradya maraparthacittakah/ te ’pi hevajram agamya sidhyante
natra sam$ayab// (HTIF&M]., p.231)

185 herukayogasya pumsc viharah paficavarpesu/ paficavarpasamiyuktam ekavarpam
tu kalpitam/ anekenaikavarpena yasmid bhedo na laksyate// (HT[F&M]., p.62)
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castes’ refers to the aggregate of the five castes. In truth alf are undifferentiated. In
spite of the belief in the differentiated external world which is caused by the
association with duliness 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
Hevajra Tantras; 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 iIn 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

186  yjharapam bhiksadikramanam// pafdcavarpa nicatarah paficavaga iti va
nairvikalpitam/ idam satyabhinive$at/ jadyadibhih - dosais samayuktam iti krtva -
svariipatas tv eka eva vargah kuta ity aha/ anekenaikavarpena yasmat bhedo na
laksyate - bhinnajatiyih prapino bhinnakrtayah - tad yatha Kkariturangavihangah/
sajatiyas te samainakrtaya eva/ yatha gavo gavam karipah karipdm tebhyo 'bhinna
varnid na parasparavijatiyah/ akarasamyat/ tad evam lokavyavaharato 'pi varpanam
ekavarpata siddhd - kim punar yogisamvrtyd - anadimati samsare sarvesam
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 Famiiies 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 Aand 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 "Agama
§utrasy and it is supported by [Sariputra abhidharma; and Mahasamghika.
This concept on being' introduced to Mahayana siitras hss been
extensively used and found in many sutras including "Prajfiaparamitasitra
1. The concept of ‘Intrinsic pure mind’ and ‘All phenomena is originally
pure’ can be said to be the fundamental thought in all Mahayana siitras.
But we can not say that only ‘Intrinsic pure mind’ is the Tathagatagarbha
doctrine. According to the "Sri mala sitray it is preached that ‘This
Dharmakaya of the Tathagata when not free from the store of defilement
is referred to as the Tathagatagarbha’. The Dharmikaya which exists in
the proximety with defilement, is Tathagatagarbha.l87

In Mahayana Buddhism, Tathagatagarbha doctrine is presented in the_

most systematized way in "Ratnagotravibhaga,, 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. 1.63)188

187 Hirakawa A. Lee, Ho Geun (tr. in Korean), "The History of Indian Buddism
(FIE#%2] B%)i, vol. 2. (Seoul: Min Zok Sa, 1991), pp.66-67.

188 cittasya yasau prakrtih prabhisvard na jatu sa dyaur iva yati vikriyam/
agantukai raga maladibhis tv asav upaiti samkle$am abhita kalpa jaib//63// E.H.
Johnston (ed.), "The Ratnagotravibhiga Mahayanottaratantra§astray (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 1s, to speak otherwise, the means of (perceiving) the light of

the essence of the Buddha.’ and then quoted from fGaganagafijasiitra;.189

O 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 défiling 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). O 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 upaklisyate).190

Bihar Research Society, 1950), p.43. /.9-12.

189 TGaganagafijasiitra (BEZ=ifrfid®);, TS 13, p.124 c.

190. kavir marsa klesah/ aloko visuddhih/ durbalih klesah/ balavati vipaSyana/
agantukah kle§ah/ mila visuddha prakrtih/ parikalpah klesah/ aparikalpa prakrtih/
tad yatha marsa iyam maha prthivy apsu pratisthitd/ apo vayau pratisthitab/ vayur
akase pratisthitah apratisthitarh cakasam/ evam esam caturpam dhatinam prthivi
dhitor -ab dhator vayu dhiator akasa dhatur eva baliyo drdho ’calo ‘nupacayo
‘napacayo 'nutpanno ’niruddhah sthitah sva rasa yogena/ tatra ya ete trayo
dhitavas ta utpada bhanga yukta anavasthitd acira sthayinah/ dr§yata esam vikaro
na punar akdSa dhatoh kas§ cid vikarab/ evam eva skandha dhatv ayatanani karma
kle§a pratisithitani/ karma kle§a ayoni§o manas kara pratisthitah/ ayoni§o manas
karah praketi pariSuddhi pratisthitah/ tata ucyate prakrti prabhasvaram cittam
agantukair upakle$air upakli$yata iti// E.H. Johnston (ed.), "The Ratnagotravibhaga
Mahayanottaratantrasastras, p.44,.8-p.45,13.
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And, the emptiness of the accidental defiling forces is described in T

Ratnagotravibhagay 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. (I.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 \ccidental defilements are also

presented in THevajra Tantray.

~ 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. (1.4.70-71)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. {1.9.2)193

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

191 napaneyam atah kimh cid upaneyam na kim cana/ drastavyarh bhiatato bhiitarix
bhiita dar§i vimucyate//154/ Stnya agantukair dhatuh sa vinirbhiga laksapaih/
asinyo 'nuttarair dharmair avinirbhiga laksanait//155/ kim anena paridipitam/ yato
na Kim cid apaneyam asty atah prakrti pariSuddhat tathagata khatoh sam kle$a
nimittam agantuka mala §iinyatd prakrtitvad asya/ napy atra kim cid upaneyam asti
vyavadina nimittam avinirbhaga §uddha dharma prakrtitvat// E.H. Johnston (ed.),
The Ratnagotravibhiga Mahdyanottaratantrasastra (Patna: The Bihar Research
Society, 1950), p.76, IL1-7.

192 bhagavan aha/ sattva buddha eva kim tu gantukamalavrtah/ tasyapakarsapat
sattvd buddha eva na sams$ayah//70/ devya ahub/ evam etad bhagavan satyam na
mysa//71// (HTIF&M]., p.228)

193 sadindriyam paficaskandham sadayatanam paficabhiitam/ svabhivena vi§suddham
apy ajfianaklesair avrtam// (HT[F&M]., p.111)
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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. (I1.4.76)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. (1.9.3)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. (11.4.78-79)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 | 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. (1.9.4)198

So far, I have examined the fundamental idea of Tathagatagarbha from
the point of view of Intrinsic pure mind and Accidental defilements.
Next, I'll examine the structure of the Tathagatagarbha doctrine.

The logical grounds of TRatnagotravibhagas, 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 dasitali// (HT[F&MI., p.231)

195 gvasamvedyatmika S$uddhir nanya$uddhyia vimucyate/ visaya§uddhabhavatvat
svasamvedyam param sukham// (HT[F&M]., p.112)

196 ajfianenavrta bala imam gatim ajanakah/ samsaranti ca te mudhah sadgatau
bhavacarake//78/ upayam prapya hevajram vajragarbha mahakrpa/ viSodhayanti
visayan lapsyante te hy anuttaram//79// (HT[F&M]., p.232)

197 tasmat/ gandha na $abda na ropam naiva rasa na ca cittaviSsuddhibh/ spar$a na
dharma na sarvavi$uddhya $uddhasahaiva jago jaga manye// (HT[F&M]., p.118)
198 r{ipavisayadi ye 'py anye pratibhisabte hi yoginah/ sarve te Suddhabhava hi
vasmad buddhamayam 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. ‘Ratnagotravibhaga; 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 Si:preme Buddha is ali-—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 [.27, .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 jhandntargamat sattvarases tan nairmalyasyadvayatvat prakrtya/
bauddhe gotre tat phalasyopacarad uktih sarve dehino buddhagarbhah//27/
sambuddhakaya spharapit tathati vyatibhedatah/ gotrata§ ca sada sarve
buddhagarbhah $ariripnah//28/ samasatas tri vidhendrthena sadd sarva sattvas
tathﬁgéta garbha ity uktam bhagavatd/ yad uta sarva sattvesu tathigata dharma
kaya parispharapidrthena tathagata tathativyatibhediart hena tathagata gotra
sambhavarthena ca//f EH. Johnston (ed), The  Ratnagotravibhiga
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 TRatnagotravibhaga;,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 las already explained]. Then the Truth Body is only a
manifestation of the substratum of the sentient beings which is
Tathagatagarbha. From this -cfinition of the Truth Body, we can see that

the Truth Body i1s considered as a result. The Truth Body which 1s a

result is expressed as the fruit of deliverance (visamyogaphala). F

Ratnagotravibhaga; 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
paramarthadar$inam $ubharatnatrayasargako yathah//23// E.H. Johnston (ed.), Ibid,
p.21, 11.3-4.

201 tatra samala tathatd yo dhaturavinirmuktakle$astathagatagarbha ityucyate/
nirmala tathati sa eva buddhabhiimavasrayaparivrttilakéano yastathigatadharmakaya
ityucyate/ vimalabuddhaguna ye tasminnevasrayaparivrttilak$ne
yathagatadharmakaye lokottara da$abaladayo buddhadharmah/ 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, TRatnagotravibhagay . mentions
Non—discrimination Wisdom and ‘instructs the other sentient beings’
(parasattvesu vijfiapti prabhavalh) 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 TRatnagotravibhiaga; thie 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

).203 Of the eight, on karma TRatnagotravibhiaga; 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. 11.22)

They are undefiled owing to the extirpation

202 dharmakayo dvidha jfieyo dharmadhatuh sunirmalah/ tan nisyanda$ ca
gambhirya vaicitryanayade$ana//145/ dvi vidho buddhanam  dharmzkayo
‘nugantavyah/ suvi§uddha$ ca dharma-dhator avikalpajhidna gocara visayah/ sa ca
tathagatanam pratyatmam adhigama dharmam adhikritya veditavyah// E.H. Johnston
(ed.), Ibid, p.70, 11.3-17.

203 jtyeteastou padiartha yathasamrvyamanena S$lokena paridipitah/ tadyatha
svabhavartho hetvarthah phalarthah karmartho yogarthom vrityartho
nityartheacintyarthah/ E.H. Johnston (ed.), Ibid, p.79, 1.8-9.
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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 I1.30, 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. 11.30)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
[cittaprakrti, perfectly pure Germ] has its abode in all living beings, but
remains undefiled.” (RGV. 1.52)207

204 karma jfiana-dvayasyaitad veditavyam samidsatal/ ptraparh mukti—kayasya
dharma-kayasya $odhanam//21/ vimukti~dharma-kdyau ca veditavyau dvir
ekadha/ anasravatvad vyapitvad asamskrita-padatvatah//22/ anasravatvarm
kle§anam savasana—ni rodhatah/ asangapratighatatvaj jfianasya vyapita
mata//23/ asamskritatvam atyantam avinaga—svabhavatal/ avinasitvam udde$as
tan—nirde§o dhruvadibhih//24// E.H. Johnston (ed.), TThe Ratnagotravibhiga
Mahayanottaratantra$astray, p.83.4.6-13.

205 vimuktidharmakayabhyam svaparartho nidarSitah/ svapararthasraye tasmin
yogoacintyadibhirgupaih // E.H. Johnston (ed.), Ibid., p.84./.12-13.

206 taddosagupanisthasu vyapi samanyalaksagam/ hinamadhyavisistesu vyoma
rupagatesviva// E.H. Johnston (ed.), /bid, p.41, 1.9-10.

207 yatha sarvagatam sauksmyadakasarm nopalipyate/ sarvatravasthitah sattve
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Tathagatagarbha is all—pervading like space, and it 1s 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 FRatnagotravibhiagas; quotes another verse from ¥

Mahayanasitralamkaras 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. 1X.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 doesnt exist
apart from Truth Body.

The all—pervading of Truth Body is explained as the all—pervading of
the Innate in "Hevajra Tantras. 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 "Hevajra Tantra; as follows:

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

tathayam nopalipyate// E.H. Johnston (ed.), /bid, p.42, 116-7.

208 ti paridipitam/ na hi sa ka$citsattvah sattvadhatau samvidyate yas tathagata
dharmakayadbhirakasadhatoriva rupam// E.H. Johnston (ed.), Ibid, p.70, /[17-19.
209 yathambaram sarvagatam sada matam tathaiva tat sarvagatam sada matam/
yathambaram riipagatesu sarvagam tathaiva tat sattvagapesu sarvagam// E.H.
Johnston (ed.), /bid, p.71, /1.1-4.

210 sthiracala$ ca ye bhavas trpagulma latddayah/ bhavyante vai param tattvam
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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. (1.10.39)211

[HT] The whole universe arises from me. The three realms arise from me. |
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. (1.8.47)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 trué nature of things. The Innate is the
another name for Tathagatagarbha that 1is according to the ¥
Ratnagotravibhagas. In here we shall now see how the THevajra Tantra;
has transformed yet another concepts of Mahayana Buddhism and used it

in harmony with their own doctrine.

(iv) The Undifferentiated Suchness

atmabhavasvarupakam// (HT[F&M]., p.102)

211 sahajatyam yad utpannam sahajam tat prakirtitam/ svabhiavam sahajam proktam
sarvakaraikasamvaram// (HT{F&M]., p.135)

212 madbhavam hi jagat sarvam madbhavam bhuvanatrayam/ madvyapitam idam
sarvamp nanyamayam drstam jagat//39/ evam matva tu vai yogi vo ’bhyase su
samahitah/ sa sidhyati na sandeho mandapunyo 'pi manavah//40/ khanapane yatha
snine jagrat supto cintayet/ satatyam tu tato yati mahamudrabhikanksakah//41//
(HT[F&M]., p.101)

213 dharmodayodbhavam jfiadnam khasamam sopayanvitam/ trailokyam tatra jatam hi
prajfiopayasvabhavatah// (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 TRatnagotravibhagay, 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 .essentiaﬂy

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 FJfianalokalammkara siitra;
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 TRatnagotravibhaga;. It is a quotation taken by the

214 prakriter avikaritvat kalyapatvad vi$uddhitah/ hema mandala kaupamuyarh
tathatayam  udahritam//148// yac cittam aparyanta kleSa  dubkha
dharmanugatam api prakriti prabhasvarataya vikaranudahriter atah kalyana
suvanavad ananyatha bhavarthena tathatety ucyate/ sa ca sarvesam api
mithyatva niyata samtininam sattvanam prakriti nirvigistanam sarvagantuka
mala viSuddhim 3agatas tathagata iti sarhkhyam gacchati/ evam ekena suvarpa
dristantena tathatavyati bhedartham adhikritya tathagatas tathataisam garbhah
sarva sattvanam iti paridipitam// E.H. Johnston (ed.), 7The Ratnagotravibhiga
Mahayanottaratantrasastra, p.71, 11.6-12.

215 citta prakriti viSuddhy advaya dharmatam upadaya yathoktam bhagavata/
tatra mafijusris tathagata atmopadana mula parijfiatavi// E.H. Johnston (ed.), /bid,
p.71, 1/12-13.
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author of T"Ratnagotravibhaga; from "Mahayanasutralamkaras;. 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 FRatnagotravibhagaj, 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 fRatnagotravibhagay; explanation
on the “10 view points of Tathagatagarbha’. There it is stated that in
Prajiiaparamita siitras and other siitras the Lord, in connection with the
intuitive teachings has demonsirated to the Bodhisattvas the general
character (samanya laksana) 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 theb 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 sarvesam aviSistdpi Suddhim agata/ tathagatatvam tasmac ca tad—garbhah
sarvadehina// E.H. Johnston (ed.), /bid, p.71, /[16-17.

217 samastastrayanam pudgalanam prthagajanasyiatattvadar$ina aryasya tattvadarsino
visuddhi nisthagatasya tathagatasya tridhd bhinna pravrtirveditavya// E.H. Johnston
(ed.), Ibid, p.30, 1/.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 ié also
indicated here. This relationship between Tathagatagarbha as one with
defilements and Truth Body as one without defilements is also discussed

in THevajra 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 "Hevajra Tantray 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 azha/ sattva buddha eva kim tu agantukamalavrtah/ tasyapakarsanpat
sattva buddhi eva na sam$ayah//70/ devya ahuh/ evam etad bhagavian satyam na
mrsa//71// (HT[F&M]., p.228)

219 gadindriyam paficaskandham sadayatanam paficabhiitam/ svabhivena visuddham
apy ajfanakle$air avrtam// (HT[F&M]., p.111)
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[HT] View all, whether low, middle, superior or anything else to be equal in light of
the True Principle. Here ‘low 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 etemnally blissful, for they
do not merely experience the pleasure of the gods and the titans. (ll.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 THevajra Tantray, 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).

FRatnagotravibhaga; has referred to "Srimala siitray while preaching the

220 hinamadhyamotkrstiny evinyani yani tani ca/ sarvany etdni samaniti
drastavyam tattvabhavanaih//35/ hinam siksmapadartham tu utkrstam bhavam
ucyate/ madhyamam varjitam dvabhyam anyaniti sadindrivam//36// (HTI[F&MI.,
p.99)

221 abuddho nasti sattvaikah sambodhat svasya svasya ca/ narakapretatiryai ca
devasuramanusyakih//74/ amedhyakitakadyan tu nityam sukhinah svabhavatah/ na
jananti yatah saukhyam devasapy asurasya ca//75// (HT[F&M]., p.230)

222 pa§cat tattvam samakhyatam viSuddham jfidnariipipam/ samsiravyavadanena
nasti bhedo manag api// (HT[F&M]., p.132)

223 na mantrajgpo na tapo na homo/ na mandaleyam na ca mandalai ca/ sa
manrrajapah sa tapah sa homas/ tan mandaleyam tan magpdalaii ca/ samasata$
cittasamajarup// (HT{F&M]., p.137)
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concept of Same taste of all phenomena.

O 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. ("
Srimalasitra;. (RGV.)224

In "Hevajra Tantra; 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 eipréss the ultimate truth of emptiness. This emptiness is
the true nature of all phenomena. It continues to exist, unaffected by the
defiler'cnts 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 hinaprapitadharmapam nirvapadhigamal/ samadharmanar
bhagavan nirvanadhigamah/ samajfiinanarm samavimuktinarm
samavimuktijfiinadar§ananarmm bhagavan nirvapadhigamal/ tasmad bhagavan
nirvanadhatur ekarasah samarasa ity ucyate/ yaduta vidyavimuktiraseneti//
E.H. Johnston (ed.), /bid, pp.59, I.5-8.

225 sthiracalam yani tani sarvany etanity evaham/ sa mani tulya cestani samarasais
tattvabhavanaih//37/ samam tulyam iti proktam tasya cakro rasah smrtah/
samarasam tv ekabhavam etenarthena bhanyate//38// (HT[F&MI., p.100)

226 caruvaktra vi$alaksi rupayauvanamanditd/ jyesthanamikabhyai ca Sisyavaktre
nipitayet/ karitavyail ca tatraiva samarasam Sisyagocaram// (HT[F&M]., p.185)

- 138 -



C. [HT] The consort is served until her sexual fiuids 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. (1.10.6)227

D. [commentary of 1.1.32] Canda is Wisdom and [the seed-syllable] am. Ali is
Vajrasattva and [the seed-syllable] hom. Thus, Candall is composed of am and
hom. 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 Cangali 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? FTHevajra Tantray 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 mudri yavac chukravati bhavet/ mudriya$ ca mukham
baddhva upayasya mukham tatha/ sevaya tatra yad bhutam Sisyavakire nipatayet/
karitavyam ca tatraiva samarasam $isyagocaram// (HT[F&MI]., p.121)

228 capdalityadi capda prajia AM-karabh/ alir Vajra sattve HUM-karah
AM-kara-HUM-karau candalt tau dvau ekarasibhiiya binduriipena
vajramapi$ikhara$usire  nabhau mahasukhamayaraganalena jvalitd - dahati
paficatathagatan - paficaskandhan - Locanadin prthavyadin - dagdhe sati HAM
$ravate mahasukhacakrat - §a&t bodhicittam// (HT[S].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. (1.9.1-4)229

To actualise suchness or Emptiness one must purify oneself of the
defilements and the most eﬁficient way to do so is through tantra. T
Hevajra Tantray 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 consciousncss 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 Sitra 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 gsarvesam khalu vastanam viSuddhis tathata smrta/ pascad ekaikabhedena
devatanan tu kathyate//1/ sadindriyam paficaskandham sadayatanam paficabhiitam/
svabhiavena viSuddham apy ajiianakle$air avrtam//2/ svasamvedyatmika S$uddhir
nanyasuddhya vimucyate/ visaya$uddhabhavatvat svasamvedyam param sukham//3/
ripavisayadi ye 'py anye pratibhasabte hi yoginah/ sarve te $uddhabhava hi
yasmad buddhamayam 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 i)iased 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 phenoména. No matter how finely one investigates
the 1 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 speciaf insight (lhag 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
(Vajrahrdayalamkara). 1t 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 [Yogal, and
union of the two [Highest Yogal. 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 goddesé——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.
ixhportance 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, (ir. and ed. by) Jeffrey Hopkins, Tantra in Tibet (Delhi: Motilal
Banarsidass, 1987), p.157. 7
232 Tsong Ka Pa, (tr. and ed. by) Jeffrey Hopkins, /bid, 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 exis‘t.ent self that so palpably appears to us.233

However the altruistic intent'ion to become enlightened and so forth are
not merely carried over from: the Perfection Vehicle, they are integral
parts of the Mantra Vehicle.23‘:i

The compassioﬁate\ly 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
Sitra 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, /bid, p.164.

235 His Holiness the Dalai Lama, (ir., ed. & Intro. by) Jeffrey Hopkins, Kalachakra
Tantra, p.b8.
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Stnyata 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 "Hevajra
. 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 ¥
Hevajra Tantray. First, depending on the quality and progress of the
disciple the consecrations or émpowerments 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 (dubkha), 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 erhpowerment are Principle
of Self (atmatattva), Mantra Principle (mantratattva), Principle of the
Divinity (devatatattva) and Knowledge Principle (jfianatattva).236

In other words it is imperative to understand the Self (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, Stnyata.

Thus like all Highest Yoga Tantra, "Hevajra Tantra; 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 cakrasamkhyakramenpa vyavasthiapanam//25/ catvarah ksapah/ vicitra vipaka
vimarda vilaksana$ ceti//26/ caturaryasatyani/ dubkha samudaya nirodha marga$
ceti//27/ catvari tattvini/ atmatattvam mantratattvam devatatattvam jfianatattvam
ceti//28/ catvara anandal/ #nandah paramanando viramanandah sahajananda$
ceti//29/ catvaro nikayah/ sthdvari sarvastivadah samvidi mahasanghi ceti//30//
(HT[F&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 all sentient beings.

Naturally this path is not recommended to disciples of middle and low
capacity. It is to be practice:i by practitioners of highest capacity who
already have inferential knowiedge of Sitinyata 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 happines_s. "Hevajra Tantray 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 THevajra
Tantra;, 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 Candali 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 dehastham ca mah3jfianam sarvasamkalpavarjitam/ vyapakah sarvavastinam
dehastho 'pi na dehajah//12// (HT[F&M]., p.11)

238 capdali jvalita nabhaw/ dahati paficatathagatan/ dahati ca locanadih/ dagdhe 'ham
sravate $as§i//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 "Hevajra Tantra; is callt;.d a non—dual Tantra as its main object of
discourse is the state of union — a combination of empty form (a form
-based on Sﬁnyaték nga) and immutable great bliss (génerated by the
union of $tnyata 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 "Hevajra Tantraj, unlike its hidden description in the TGuhyasamaja
Tantrag, and for this reason the THevajra Tantray is called a non—dual
Tantra.

The C(Hevajra Tantray 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
mdstly means of withdrawing the winds inside the central channel, and
thus, given this emphasis on the phase of withdrawing the winds, the ¥
Hevajra Tantray provides profound techniques for the preliminary level
5.239

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 Sanyata of éelf 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 (prasangika madhyamika).240
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The fundamentals of all the Highest Yoga Tantra are clearly stated in ¥

Hevajra Tantraj as:

[HT] The Concealed Essence (samvara), Consecration (abhiseka), the Tantric
Code Language (sandhyabhasa), 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 Siagé 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
mandala, 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) lJeffrey Hopkins,
Kalachakra Tantra, pp.163-165.
241 samvaram cabhisekafi ca sandhyabhasam tathaiva ca/ ananda ksapabhedai ca
tathanyam bhojanadikam//1/ tatra samvaram aha/ samvaram sarvabuddhinam
evamkire pratisthitam/ abhisekaj jiayate samyag evamkiram mahat sukham//2//
(HT[F&M]., pp.179-180) ‘
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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 fGuhyasamaja Tantraj, for instance, speaks mainly of
.putting concentrated focusing on the winds; the "Hevajra Tantras; 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 1s a multifaceted process, the meanings of which are
explained in great detail and even read into the term for initiation
(abhisheka). Through imaginatively treating the “abhisheka’ 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, sheka becomes snayi, which means
cleansing. Just as dirt is cleaned away, so defilements of the rfxental and
physical aggregates, constituents, and senses and sense fields are
cleansed. Or, sheka can become shuddhe, which means pure. Just as a
king is ritually bathed on assu}ning rule in a Vedic rite called abhisheka,
so the mental continuum is pu;f'iﬁed through cleansing defilements.

Similarly, abhisheka can become adhikdra, which means authority. Just
as a king is authorized to engage in royal activities through an inaugural
ceremony called abhrsheka, 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 abhrsheka has the
sense of attaining a rank of control over everthing and gaining a /lordship
of good qualities. |

Or, abhishikta can become shaktr, 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 mishikta, 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,
shimcha 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
mind.243

[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 yogi 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 extemal practices such as fire—sacrifices are observed. But in what
manner are ihey 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 Khatvanga 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 1} 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, O Yoginis 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 pumso viharah paficavarnesu/ paficavarpasamayuktam ekavarpam
tu kalpitam/ anekenaikavarpena yasmad bhedo na laksyate//4// (HT[F&M]., p.62)
245 homatyigatapo 'tito mantra dhyanavivarjitah/ samaya samvara vinirmukta$
caryam kurute suyogavan//23// HT[F&M]., 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:é great bliss)  and wisdom (realization of
- emptiness). Thesé a\ppearances 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 prajfia, 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 "Hevajra Tantrag, 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 comrect method of generating the Yoginis, 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 mandala 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 1s 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 ham 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 dristyakrstimahachomam sidmarthyam bahuvidham viduh/ stambhanocciatanam
caiva sainyastambhabhicarukam//8/ yogininim yathanyayam utpatti sthiti kiaragam/
samarthyam jfidgna vijianam devatanam 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. O 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 yogrs appearance as Hevajra with one face and two
arms. The mind, impelled by compassion and realizing the emptiness of
inherent existence, transforms into a hum 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 mandala but with just one face and
two arms. In THevajra Tantray it is clearly stated how one is to generate

oneself as Hevajra.

[HT] The mantra of the two—armed Hevajra is: om trailokyaksepa ham ham hom
phat svaha. (1.2.7)250

[HT] Firstly, emanate Friendliness (maitri), 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-syliable 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 hum. 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 ekam herukotpattikarapam/ bhavenaiva vimucyante
vajragarbha mahakrpa//10/ badhyante bhavabandhena mucyante tatparijfiaya/
bhavam bhavyam bhavet prajfia abhavam ca parijfiaya/ tadvacchriherukam bhavyam
abhavam ca parijiaya//11// (HT[F&M]., p.10) _

250 dvibhujasya/ om trailokyaksepa huup hom ham phat svaha//7// (HTIF&M].,
p.26) ’

251 prathamam bhavayen maitrim dvitiye karupam tatha/ trtiye bhavayen muditam
upeksdm sarva$esatah//1/ tasmit punar api prathamam $inyatabodhim dvitiyam
bijasamgraham/ trtiyam bimbanispattim caturtham nyasam aksaram//2/ rephena
siiryam purato vibhavya tasmin nibhau humbhavavi$vavajram// tenaiva vajrena
vibhdvayec ca prakarakam paifijarabandhanaft 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 abhisheka.

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 aham (which means 1), a being in the
Centre at the navel and ham in the Centre of Great Bliss [in the head]. Thus a
monk is born, 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(bhami).

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 (vimald). c. The crown banner
empowerment gives rise to the third ground, the Luminous (prabhakari).
d. The vajra and bell empowerment gives rise to the fourth ground, the
Rédiant (arcismati). 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 (abhimukhi). g. the
empowerment of permission or initiation gives rise to the seventh ground,
the Far Gone one (diiramgama).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 pikayam kdayam ity uktam udaram vihdaram ucyate/ vitaragid bhavet yonau
jarayu jvalacivaram/64// upadhyayr tatha janani vandanam mastakanjalih/
Siksapadam jagat krtyam mantrajapam ahan tatha/65// akaram yonicakrasya
hakaram mahasukhasya ca/ jato bhiksur dhvananamantro nagnah
$irastundamunditah/66// abhir smagribhih sattva buddha eva na sam$ayah/ bhitmayo
da$amasa$ ca sattva dawiabhimisvarah/67// (HT[F&M]., p.226)

253 Geshe Ngawang Dhargyey, Gelong Jhampa Kelsang (by tr.), A Commentary on
the Kalacakra 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 (sadhumati). 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 THevajra Tantray

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 suchr as Hindu
Tantras but on one poiﬁt the Buddhist Tantra stands épaﬂ. It 1s 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.), fbid, p.9.

255 Geshe Ngawang Dhargyey, Gelong Jhampa Kelsang (by tr.), Ibid, pp.55-56.

256 kranam utpattikam caiva utpannakramam eva ca/ kramadvayam samaéritya
vajrind dharmade$a// (HT[F&M]., 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 ixﬁagine 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 deifies. They imagine their ten winds (inner
currents) as well as their left and right channels to be deities. They
imagine their six seénse 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.2%7 This concept of
perceiving all aspects of oneself as deity is also referred in "Hevajra

Tantray 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 (avadhati). 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 generatibn stage are imputed stage, contrived yoga
and yoga of the first stag_'é. 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
bractice 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 mandala 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 mandala
and to generaté self and his surroundings as divine and no longer marked
by ordinariness.

The term “mandala” has many meanings. OQur world is conceived as
residing on mandalas or spheres of wind, water, and so forth: here
“mandala” refers to the four elements that are the foundation. In “Bow

down with (the body) having five mandalas,” “mandalas” 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 jpersonality 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. (lI.1.2)263

[HT] Now | 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 Hamvajr 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, | shall explain the external enclosure consisting of the ‘other Gaur
and the remaining Yoginis. Pukkasi is said to be in the north—east; Savari is famed
to be in the south—east; Candali is located in the south—-west; Dombi is located in
the north-west. Gauri is in the east; Caur in the south; Vetall in the west and
Ghasmari in the north. Bhiicari is below and Khecari 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, /bid,
p.75.

262 John Powers, Introduction to Tibetan Buddhism, p.227.

263 bhagavan zha/ homam krtva yathiproktam vartayitva tu manpdalam/ pradose
samskaret pratimam krtviadhivasanadikam//2// (HT[F&M]., p.147)

264 ...... udyane vijane de§e bodhisattvagrhesu ca/ manpdlagaramadhye ca vartaen
mandalam varam//3/ divyena rajolekhena athavamadhyamena tu/ paficaratnamayai$
clrpair athavid tanduladibhih/ trihastam mandalam karyam trayangusthadikan
tatah//4// (HT[F&M]., pp.119-120)
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according to the Process of Generation. (1.9.11-13)265

[HT] Firstly, emanate Friendliness (maitri), 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 ivith an appearance .of pure mind and body.
Designated in dependence upbn 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 i1s that in ordinary life attitudes of selfishness,

265 (HT[F&M]., p.114)
266 (HT[F&M]., pp.37-38)

- 161 -



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. Compaésion and wisdom do not disappear with their
appearance as moon and vajr‘é: rather, they continue within éppearance 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 mandala and is holding a vajra
in his hand. Each pracﬁtioner imagines that he or she takes hold of the
vajra and is led into the mandala.

Still blindfolded, the practitioners circumambulate the mapdala three
times and then go back outside through the eastern door. Obeisance is
paid in series to Akshobhya, Amoghasiddhi, Ratnasambhava, Amitabha,
and Vairochana. For Akshobhya, 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 pf‘actitioners 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 mandala board, through which the
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lineage of the practitioner is known.267

[HT] Gaur is black in colour, Cauri crimson as the sun, Vetali bumished gold,
Ghasman emerald green, Pukkast sapphire blue, Savar bright as a moonstone,
Candali dark grey as the rain cloud and Dombi 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 THevajra Tantray 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 thougﬁ she is
considered to be his principal consort. In the case of Hevajra with four
and six arms it is Vajravarahi and Vajrasrnkhala who is his wisdom
consort.269

However the basic procedure of initiation and deity manifestation does
not véry 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. Thé
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 krspavarpa bhaved gawrl cauri martapdasannibhi/ vetali taptahemabha ghasmari
marakatopami//35/ pukkasi indranilabha $avari candramaniprabha/ canpdali ca
nabhah§yama dombl karcara mata//36// (HTIF&M]., p.251)

269 (HT[F&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 lLocana Pukkas! Vairocana

WATER Mamaki ~ Savart Aksobhya

FIRE Pandara Candali Amitabha

AR Tara . PDombi Amoghasiddhi
SPACE L - Ratnasambhava270

* The Three Adamantine Ones and their Various Correspondence

SPEECH Khecari Amilabha Raga
MIND Nairatmya Aksobhya Dvesa
BODY Bhacan 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 khyata abdhatuh $avari smrta/ teja$ capdalini jlieya vayur dombi
prakirtita//17// (HT[F&M]., p.116)

271 bhagavan aha triguhyam  cakramadhye tu  kayavakcittabhedatah/
adhorddhvamadhyamam sthanam cakramadhye vyavasthitam// bhicari kayamudri
syad adhomukhi kayavajrigi/ Kkhecari ragamudri ca arddhvamukhi vagvajrini//98/
cittavajri ca nairitmya cittan nairatmyaripakam/ cittam madhyamakam sthanam
nairatmya tena madhyaja//99/......// aksobhya vairocana ratnasambhava amitaprabha
amoghasiddhi vajrasattvih dvesa moha piSuna riaga wsya saukhyam/ $Suddhya
nayanukramato hi bhavyab//101/....// kulam ekan tu citteSam aksobhya dvesa
ripipam/ dvesa vajra prabhivo ‘yam kulam sat paficakam matam//103//
(HT[F&M]., pp.237-238)
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* The Five Buddhas and their Associations

Buddha2 Family name273 Alfliliated Yogint Family symbol

Aksobhya Vajra Dombrt vi§vavajra
Vairocana Tathagata Brahmani cakra
Amitabha Padma Narti padma
Ratnasambhava Ratna Candalini ratna
Amoghasiddhi Karma Rajaki khadga
Symbofic

Colour adomment’4  Seed-syllable2™s  Type of wisdom
black or dark blue . circlet HOM suvisuddhadharmadhatujfiana
white bracelets BUM adarsajfiana
red ear rings JRIIM pratyaveksanajfiana
yellow necklace AM samatajiana
dark green girdle KHAM krtyanusthanajfiana27é

[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 Yoginis and the winds that they cleanse are:

272 yo hi yogi bhavet krspo aksobhys tasya devati/ yo hi yogi mahiagauro
" vairocanah kuladevata//5/ yo hi yogi maha$yamo amoghas tasya devata/ yo hi yogl
mahapingo ratne§ah kuladevata//6/ raktagauro hi yo yogi amitabhah kuladevata/
$vetagauro hi yo yogi tasya sattvakulam bhavet//7// (HT[F&M]., pp.289-290) -
273 vajra padma tathd karma tathagata ratnaiva ca/ kulani paficavidhany zhur
uttamani mahakrpa//5// (HTIF&M]., p.53)

274 aksobhya$ cakririipepamitabhah kundalatmakah/ ratne$ah kapthamalayam haste
vairocanah smrtah//11/ mekhaliyam sthito ’moghah prajia khatvangaropipi/ -
damarfipayariipepa yogl dvesaviSuddhitah//12// (HT[F&M]., p.64)

275 The seed-syllables of the Five Buddhas are: bum, am, jrim, kham and hum.
tathagataniam bijam/ bum am jrim kham hap//2// (HT[F&M]., p.25)

276 Five types of wisdom. adar$ajiinavam$ candrah samatavan sapta$vikab/ bijais
cihnaih svadevasya pratyaveksapam ucyate//6/ sarvair ekam anusthanam nispattih
$uddhidharmata/ akaran bhavayet paficavidhanaih kathitair budhab//7// (HT[F&M].,
p.86)

277 mudrah paficakulaniti kathyate moksahetun3/ vajrena mudryate ’nena mudri
tenabhidhiyate//4/ vajra padma tatha karma tathigata ratmaiva ca/ kulani
paficavidhany zhur uttamani mahikrpa//5// (HT[F&M]., p.53)
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[HT] Nairatmya is marked by the Seal of Wrath, the Yogini Vajra by Delusion,
Gauri by Malignity, Vari by Passion, Vajradakini by Envy, Pukkasi by Wrath, Savan
by Delusion, Candali by Malignity, Dombi by Passion, the other Gaurl by Wrath,
Caunm by Delusion, Vetali by Malignity, Ghasmar by Passion, Bhacarl by Delusion
and Khecart by Passion. Know the Seals to be thus if you wish.

a Nairatmya R Savan
a Vaja R Candafi
i Gaun | Dombi
T Variyogini 1 Gaur il
u  Vajradakini e Caun
0 Pukkast ai Vetal
O  Ghasman
au Bhacar
am ‘khecari

These are the seed-syllables of the yoginis.

The thirty-two nadis, mentioned in the chapter of the Vajra Family (1.1.1), are
assigned to the Yoginis, two to each Yogini in the appropriate order. The three
nadis, Lalana, Rasana and Avadhati are assighed to Nairatmyayogini. The very last
digit must be firmly rejected for there is no sixteenth digit. For what reason is this
$0? 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 Yoginis being aspects of the Moon. (Il.4.18-2
9)278

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

The very last digit must be rejected, since it is not of the nature of the Yoginis 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&M]., pp.211-213)
279 (HT[Sl.part2, p147)
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their oraments. Cauri holds the moon, Gaur holds the sun in a vessel, Vetall holds
[a vessel of] water in her hand and Ghasman holds herbal medicines. Pukkasi
holds a vajra in her hand, Savan holds nectars and Candali plays the hand—drum.
The Lord is worshipped by these goddesses. With her arms around his neck Dombit
embraces the Lord who is consumed by great passion. (1.3.8—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 T"Hevajra Tantrajy establishes this point.

[HT] Then Vajragarbha asked:

PukkasT 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 =
Pukkasi) is marked with the sign of Mind (= Aksobhya)..

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

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

Vajragarbha said: Candalini 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 Candali we want no other sign.

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

Vajragarbha said: Since Dombint is air, and Amoghasiddhi has the nature of air, lt
would be suitable for Dombini to be signed with the sign of Amogha, O Lord.

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

Since form is hardness, for Gaurl Vairocana would be prescribed, but in the
manner already stated, she is signed with the Lord of Mind (= Aksobhya). In that
same manner Caurl, Vetall and Ghasmartf all have their signs free of contradiction.
(11.4.81-90)281

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

[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 hom. 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 yogl should visualise himself as standing upon that corpse
assuming the form of the Heruka.

Then, the yogl 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 him which is black
in colour, exceedingly fearful and is the principle him 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. Caur holds the moon, Gauri holds the sun in a vessel, Vetali holds
[a vessel of] water in her hand and Ghasmar holds herbal medicines. Pukkasi
holds a vajra in her hand, Savar holds nectars and Candali plays the hand—drum.
The Lord is worshipped by these goddesses. With her armas around his neck Dombi
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 yogi
becomes the Wrathful One. (1.3.3-12)282 )

To generate divine pride a yogi must clearly visualize Hevajra and in T
Hevajra Tantray 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 adomed 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 omaments 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 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 hom. ,

The Lord plays in the crematory surrounded by the Eight Yoginis. The crematory
(émasana) is so called because of the play with the word $vasati (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]
hom. 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, Vajravarahi, 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 Vajrasrnkhala. 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 Vajis. (1.9.16)284

[Regarding the composite word Sriheruka:] S 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&MI., pp.43-45)

284 bhujanam $onyata Suddhi§ carana maravisuddhitah/ mukhany astavimoksena
netrasuddhis trivajrinam//16// (HT[F&M]., 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 Sunyata. 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 Avadhati, free from the duality of subject and object. (I.1.15)286

Candali 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

[Commentary] The word candali is composed of canda (the fierce one) which
refers to Wisdom (prajiia) 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] ham. Thus, Candali 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 prajiasvabhavena rasanopayenasamsthitd/ avadhiti madhyadese
grahyagrahakavarijita//15// (HT[F&M]., p.13)

287 capqali jvalita nabhauw/ dahati paficatathagatan/ dahati ca locanadih/ dagdhe "ham
sravate §a§1//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.
Hevajra Tantraj clearly states how the Five Aggregates are purified and

., manifested as specific deity.

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

The wise yogi should always emanate the Five Yoginis 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], Gaur in the southern,
Variyogint in the western, Vajradaki in the northern and Nairatmya is in the centre.

Further, in the outer enclosure are Gaur, Cauri, Vetali, Ghasmari, Pukkasi, Savari,
Candali and the eight Dombi.

The Yoginis Bhocari and Khecanl are located below and above the mandala,
respectively. These two deities respectively represent the Phenomenal and the
Release.

All the Yoginis are exceedingly fierce, black in colour and adomed with the Five
Symbolic Omaments. 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 girdie, by signifying the purification of the Five
Buddhas, these five are the pure Symbolic Ornaments.

All the Yoginis are said to be similar to Nairatmya. The left hand holds a skull and
the right hand holds a knife. They also have a Khatvanga 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] Vvajra is in the Form component (ripaskandha) of the Aggregate of the Five
Components of Phenomenal Awareness; Gaurm is known to be in the Sensation

289 (HT[F&M]., pp.88-90)
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Component (vedanaskandha); Variyogini is in the Conceptualising component
(samjfiaskandha): Vajradakini is in the component of the Imprint of Past Actions
(samskaraskandha) and Nairatmyayogini is in the component of the Awareness of
Phenomena (vijianaskandha). (1.9.9-10)290

[HT] Gaun is said to be located in form; Caurl is proclaimed to be in sound;
Vetali is in smell; Ghasmari is famed to be in flavour; Bhucari is said to be in touch
and Khecari in the Essence of Nature which is the mind. By the constant purification
of these Yoginis, the yogis devoted to the True Principle will attain their goal.
(1.9.14—15)291

[HT] Nairatmya is proclaimed to be Wrath; Variyogini to be Passion; Vajradakini to
be Envy; Gaur 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 "Hevajra Tantraj.

290 rgpaskandhe bhaved vajra gauri vedanayam smytd/ samjiidyam variyogini
samskidre vajradakini//9/ vijitanaskandhariipena sthita nairatmyayogini/ sada tasam
visuddhya vai sidhyanti tattvayoginab/ adhyatmaputam//10// (HT{F&M]., p.114)

291 (HT[F&M]., p.115)

292 (HT{F&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 ham. (1.3.15)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 yndifferentiated 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 1s 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 dvirastavarsakrtih/ vame vajrakapilam ca
khatvangam capi vamatah/ daksipe krspavajram ca hom Kkaroccarapatmakah//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 sensoty 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. O Being of great
mercy. For the information of yoginis 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, O Yoginis. (1.3.32-36)297

[HT] Aithough 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)298

[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 Ormaments are the Five Buddhas and Wrath is for the
subduing of the wicked. The meat is Pukkasi, blood Savari, semen Candali, fat and
marrow Dombi, 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.), /bid, p.35.

297 (HT{F&M]., pp. 193-195)

298 gadindriyam paficaskandham sadayatanam paficabhiitam/ svabhavena visudham
apy ajfianakles$air avrtam// (HT{F&M]., p.111)

299 pitari praptam yat saukhyam tat sukham bhujyate svayam/ marapam vena
sukhena tat sukham dhyanam ucyate// (HT[F&M]., p.59)

300 mudrepa paficabuddhah syuh kruddho dustavineyatah//12/ mamsena pukkasi
khyata $avari raktena Kkalpitd/ capdali $ukram ity uktam dombi ca medamajjayoh/
carma bodhyangasaptan tu asthi satyacatustayam//13// (HT[F&M]., p.278)
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conjunction with the ordinary intermediate state will be discussed.

In "Hevajra Tantray 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 Sambhogakaya
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 i1s called
the foundation Sambhogakaya, one needs to look at the nature of the
actual Sambhogakaya of a Buddha. The actual Sambhogakaya is not made
up of gross matter such as flesh and blood, but is simply composed of
consciousness and energy. This i1s 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 1s very subtle. It is because of this parallel that the body of the
intermediate existence is called the ‘foundation Sambhogakaya’. The point
of the meditation with regard to the foundation Sambhogakaya is to
purify the ordinary intermediate period which comes through the force of
mental distortions and actions motivated by mental distortions. During the
path Sambhogakéya,‘ one is creating cause for the arisal of the actual
Sambhogakaya. Finally, there arises the Sambhogakaya at the time of the
result, which is actual, ultimate Sambhogakaya, 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.), /bid, p.100.
302 Geshe Ngawang Dhargyey, Gelong Jhampa Kelsang (by tr.), /bid, p.101.
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shine forth through constant persevering practice. (I1.2.29)303

[Commentary] The ‘intermediate state’ is similar to the city of the celestial
musicians (gandharvanagara) or the mythical city of Hari§candra [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

Sambhogakaya form with all the major and minor marks of a Buddha.

[HT] The lord and Master with the thity—two auspicious characteristics and the
eighty auspicious marks dwells as semen in the Citadel of Bliss (sukhavati) 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. (Il.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 (nirmanakaya). The parallel to
this [transformation of the Sambhogakaya into the Nirmanakaya] 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. (Il.4.56-58)307

303 yatha maya yathd svapnam yathid syad antarabhavam/ tathaiva mandalam bhati
satatabhyasayogatah// HT[F&M]., p.162.

304 (HTI[S].part2, p.138)

305 (HT[F&MI]., p.169)

306 Geshe Ngawang Dhargyey, Gelong Jhampa Kelsang (by tr.), /bid, p.102.

307 agesapan tu sattvanapa yatrotpattih pragiyate/ tatra nirmapakayah syan
nirmagam sthavaram matam//56/ utpadyate nirmiyate anena nirmapikam matam/
dharmas cittasvariipan tu dharmakiyo hrdi bhavet//57/ sambhogam bhuiijanam
proktam sanpam vai rasariipipam/ Kanpthe sambhogacakram ca mahasukham S§irasi
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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—Nectarfilled 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. Locana and the other Yoginis
sing the Vajra songs. Once consecrate, the Lord of the yogl'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."(l.4.1-3)308 ' '

In the state of ordinary birth as explained in THevajra Tantray 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 one.self 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 (HT[F&MI., pp.47-48)
309 (HT[F&M]., p.134)
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The Nirmanakaya form has also been referred in THevajra Tantraj.

[HT] | dwell 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. | am the revealer, | am revealed doctrine
and | am the disciple endowed with good qualities. | am the goal, | am the master
of the world and | am the world as well as the worldly things. (Il.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. (l1.2.45)311

While visualizing the residence and resident mandalas in stages.
whenever a genuine experience of the spontaneous pride of a deity along
with the clear appearance of the mandalas 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 mandalas, 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 mandalas 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

810 vihare ‘'ham sukhavatyam sadvajrayosito bhage/ ekarakrtiripe tu
buddharatnakarapdake//38/ vyakhyataham aham dharmah $rotaham sugapair yutah/
sadhyo 'ham jagatah $3sta loko ham laukiko 'py ahap//39// (HTIF&M]., p.167)

311 devatayogartipam tu jatamdtre vyavasthitah/ bhujamukhavarpasthanat kim 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 samsara and nirvana. 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.312 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 mandala 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. |
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 madbhavam hi jagat sarvam madbhavam bhuvanatrayam/ madvyapitam idam
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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 purfication. This Release is the Enlightened
Consciousness which is both absolute and relative in nature. (l1.4.36-38)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 THevajra Tantraj
Completion Stage and Generation Stage has been defined in the following

verses.

[HT] So far the section on Generation has been explained. Now | 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 ‘Deity is the Enlightened
Consciousness (bodhicitta). ‘The proper order of arising’ is the Semen. And thus,
the Innate is of two kinds. (1.8.25)315

sarvam ninyamayam drstam jagat//39// evam matvd tu vai yogi yo ‘bhyase
susamihitah/ sa sidhyati na sandeho mandapunyo ‘pi manavah//40// khanapane
yatha snane jagrat supto cintayet/ sitatyam tu tato yati
mahamudrabhikanksakah//41// (HT{F&M]., p.101)

314 (HT[F&M].. p.215)

315 utpattibhagam kathitam utpannam kathayamy aham/ khadhatav iti padmesu
jianam 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. (l1.2.28)316

Under the Completion Stage the Six yoga must be explained, and it is
also mentioned in THevajra Tantra; where in each phase of the yoga the

yogl 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 yogl should emanate the Six—phased Yoga, and then,
the culmination of the Joy of Cessation thus. (1.8.21-22)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 dharmakiaya — a body

vathanyayam svasamvedyam bodhicittam tu devata/ yathodayam bhavec chukram
dvaividhyam sahajam tatah// (HT[F&M]., p.92)

316 utpattikaramayogena prapaficam bhavayed vrati/ prapaficam svapnavat krtva
prapaficair nihprapaficayet//28// (HT[F&M]., p.162)

317 prathame bhavayet krspam dvitiye raktam eva ca/ trtiye bhavayet pitam
caturthe haritan tatha//21/ paiicame nilavarnafi ca sastame $ukladehikam/ sadangam
bhavayed yogi viramantam 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 Lbeing 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 FHevajra
Tantray 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 (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. (Il.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 | heard: At one time Bhagavan dwelt in the wombs of the Vajra

318 HH. The DALAI LAMA & Alexander Berzin, The Gelug/Kagyti Tradition of
MAHAMUDRA (New York: Snow Lion Publications, 1997), p.253.
319 (HT[{F&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. O 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).

[HT] Great Knowledge is lgcated 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. (I.1.12)321

(2) The secomi t;ranch 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 evam maya $rutam ekasmin samaye bhagavan sarva tathagata kaya vak citta
vajra yosidbhagesu vijahara//1/ tatra bhagavan aha/ sarva tathdgata kaya vak citta
hrdayam bhattarakam huhyatiguhyataram/ aho vajragarbha sidhu sadhu mahakrpa
mahabodhisattva  vajrasattvasya  mahasattvasya  samayasattvasya hrdayam
hevajrasamkhyam $ru//2// (HT[F&M]., pp.3-6)

321 dehastham ca mah3djfianam sarvasamkalpavarjitam/ vydpakab sarvavastinam
dehastho ’pi na dehajab//12// (HT[F&M]., p.11)
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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. THevajra Tantra; 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 howl one should generate great bliss when one
enters in union with a consort. It also mentions the qualities of an
eligible consort. 'Thé first reference from 'Hevajra Tantra; 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 (llusory 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 reaims of heaven, men
and hell. it is no longer possible for the yogrs 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. (ll.4.54-55)324 -

The proper consort in "Hevajra Tantras text is described as follows:

322 Master Yangchen Gawai Lodoe, (tr. by) Tenzin Dorjee, Paths and Grounds of
Ghhyasamaja According to Aryva Nagarjuna, p. 76.

323 prthivy apa$§ ca vayu$ ca teja akaSam eva ca/ ksapat sarve na badhante
svaparasamvidvedanam//50/ svargamartyai§ ca patilair ekamirtir bhavet ksanat/
svaparabhagavikalpena badhitum naiva Sakyate//51// (HT[F&M].. p.106)

324 trikayam dehamadhye tu cakrarfipepa kathyate/ trikayasya parijfignam cakra
mahasukham matam//54/ dharmasambhoganirmapam mahasukham tathaiva ca/
. yonihrtkapthamastesu trayah kaya vyavasthitab//55// (HTIF&M]., 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 yogl. 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 fiuid 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’ boin from the union of the female and male sexual fluids, refine
her with the Enlightened Consciousness.

Beginning with the ten virtuous observances, feveal to her the doctrine. Instruct
regarding the mind identified with the form of the deily, 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
yogi should perform the Application of the Vow. This Application of the Vow which
is said to be of a terifying 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 mangdala. 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 (HT{F&ML., p.217)
326 (HT[F&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 Yoginis 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 Sukhavati, the Citadel of Bliss, by forming the evam.
Sukhavati, the Citadel of Bliss, is so called because it protects the bliss and is the
resting place of the Buddhas, Bodhisattvas and Vajradharas. (Il.4.31-35)327

The importance of experiencing great bliss is also stated in THevajra

Tantray, 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. (1.8.44)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? (Jl.2.31-33)329

It is appropriate to mention here that in “Hevajra Tantraj the bliss is

327 (HTIF&M]., pp.214-215)

328 tesam ekam param nasti svasamvedyam mahat sukham/ svasamvedyad bhavet
siddhih svasamvedya hi bhavana//44// HT[F&M]., p.103)

329 sukham krspam sukham pitam sukham raktam sukham sitam/ sukham $yamam
sukham nilam sukham krtsnam caracaram//31/ sukham prajfia sukhopiyah sukham
kundurujam tatha/ sukham bhavah sukhabhavo Vajrasattvah sukhasmrtah//32/
vajragarbha dha/ utpannakramayogo ‘yam tatsukham mahasukham matam/
utpannabhavanahino utpattya kim prayojanam//33// (HT[F&M]., p.164)
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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 Tantray 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 Mudraydgi 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. (Il.2.44)332

[HT] The first Joy is the Hero, the Refined Joy is the Yogini 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 prathamam meghavad bhati siddhe tu mayavad bhavet/ sahasa svapnavad bhati
svapijagradabhedavat//17// (HT[F&M]., pp.128-129)

331 sahajatyam yad utpannam sahajam tat prakirtitam/ svabhavam sahajam proktam
sarvakaraikasamvaram//39// (HT[F&M]., p.135)

332 tasmat sahajam jagat sarvam sahajam svartipam ucyate/ svaripam eva
nirvanam viSuddhakaracetasa//44// (HT[F&M]., p.170)

333 anandam prathamam viram paramanandam vyogini/ suratinandam samastam
tatsukhopayah sarvavit//29/ anandena sukham Kificit paraminandam tato ’dhikam/
viramena viragah syat sahajanandam $esatah//30/ prathamam spars$akanksaya
‘dvitlyam sukhavafichaya/ trtiyam raganasatvac caturtham tena bhavyate//31//
(HT[F&M]., 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 vyogi

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 THevajra Tantra

[HT] when the disciple has fully attained the Moment of the Refined Joy is devoid
of all notions of diversity, the Master should say: ‘O great Being, hold the Great
Bliss. Until the attainment of Enlightenment, O 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 Mandala Circle and so on the eternal
state is attained without doubt. (I1.3.21-24)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 lksane guhyakas tatha/ prajia panyavaptau ca tat
punar dvandvatantrake//11// (HT[F&M]., p.183)

336 (HT[F&M]., p.188)
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Consciousness which is both absolute and relative in nature. (1.4.36-38)337

3) The third branch of the practice is called ‘life—effort’ (pranayama).

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 thity-two nadis. These thity—two are the
bearers of the E\nlightened Consciousness (bodhicitta) and flow into the Centre of
Great Bliss. Among them three nadis, Lalana, Rasana and Avadhuti are the most
important. Lalana has the nature of Wisdom and Rasana of Means. In the middie,
between them is Avadhiti, free from the duality of subject and object. Latana is the
bearer of Aksobhya (semen) and Rasana is the bearer of Rakta (ova). The bearer of
both Wisdom and Moon is known as Avadhiti.

The names of the thity-two nadis are Abhedya, Stksmartpa, Divya, Vama,
Vamini, ‘Karmaja, Bhavaki, Seka, Dosa, Vista, Matan, Savari, Sitada, Usma, Lalana,
Avadhoti, Rasana, Pravana, Krsnavama, Surdpini, Samanya, Hetudayika, Viyoga,
Premani, Siddha, Pavaki, Sumana, Tra ivtta, Kamini, 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’ (dharana). )
Its function is to retain the energy of the mental consciousness called
the ‘active energies of mental consciousness’ in the central channel. Thus,
it 1s 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 samsdram nirvanam evam eva tu/ samsirad rte nanyan nirvanam
iti kathyate//36/ samsaram rupa$abdadyih samsaram vedanadayah/ samsaram
indrivany eva samsaram dvesakadayah//37/ ami dharmds tu nirvapam mohat
samsararupinah/ amudhah samsaran $uddhya samsro nirvrtayate/ nirvrti bodhicittam
tu vivrtisamvrtirapakam//38// (HT[F&M] p.215)

338 (HT[F&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 Sambhogakaya.339 The Sambhogakaya

as described in "Hevajra Tantray :

[HT] | am existence as well as not existence; | am the Enlightened One for | am
enlightened regarding the true nature of things. But those fools who are afflicted by
dullness don not know me. | dwell 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. | am revealer, | am the revealed
doctrine and | am_the disciple endowed with good qualities. | am the goal, | am the
master of the world and | am the world as well as the worldly things. (I1.2.37-39}14u

5) The fifth branch is called ‘recollection’ (anusmrti)

In this practice, the tum.mo, the fire of the psychic heat, flareé up and
melts the white Bodhicitta, which [then] flows down to the tip of the
genital organ (called the 4ewel’) 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 THevajra Tantra; the indestructable drops

are implied and not explicitly stated.

[HT] Bhagavan replied: O! 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 Kailacakra Tantra, p.130.

340 bhavo 'ham naiva bhavo 'ham buddho ’ham vastubodhanat/ mam na jananti ye
mugdhah kausidyopahata§ ca ye//37/ vihare 'ham sukhavatyam sadvajrayosito
bhage/ ekarakrtiripe tu buddharatnakarandake//38/ vyiakhyataham aham dharmah
§rotaham suganair yutah/ sadhyo ’ham jagatah §dstd loko ’ham 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. (I1.4.6-10)34

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 tﬁe bliss is the supreme immutable bliss.

This point has been repeatedly referred in "Hevajra Tantray.

[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. (1.8.26-28)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. (1.10.40)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 middie of the Lotus, the two sides
become the Bell and the Kifjalka 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 yogl whose
powers are fully manifest attains the Mudra Accomplishment. (il.2.23-25)344

341 (HT[F&M]., pp.206-207)

342 yosit tavad bhavet prajiid upiyah purusah smrtah/ pa$cad anayor dvaividhyam
vivrtisamvrtibhedatah//26// pumsi tavad dhi dvaividhyam $ukram tasya sukhaft ca
va/ prajiidgyam ca yatha pumsi $ukram tasya sukhafi ca va//27/ atraivapi hy
anandanam catasrpam prabhedanam/ sahajam caturvidham yasmad
utpannakramapaksatah//28// (HT[F&M].. p.94)

343 krpopayo bhaved yogi mudrd hetuviyogatah/ §iinyatakarunabhinnam bodhicittam
iti smrtam//40// (HTIF&M]., p.136)

344 bhagavan aha/ striripam vihayanyad ripam kuryad bhagavatah/ stanam hitva
bhaved bolam kakkolamadhyasamsthitam//23/ tiradvayam bhavet ghanta kifijalkena
bolakam bhavet/ $esam ripam 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. (i1.4.43) 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 Yogini. 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 (nairatmyayogini), 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. "Hevajra Tantra; mentions four
centres where the four drops are said to reside, but, the word drop or

Bindu is not specified in ‘Hevajra Tantraj.

[HT] The four Centres, comprising the three Bodies, the Essential Nature
(dharma), Enjoyment (sambhoga) and Creation (nirmana) Bodies, and the fourth,

herukayogasya pumsah pumstvam ayaty ayatnatah/ mudrasiddhir bhaved yasmad
vyakta$aktasya yoginah//25// (HT[F&M]., p.160)
345 (HT[F&M]., 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 "Hevajra Tantray.

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, i; 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 achievés 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 sambhoga nirmanam mahisukham tathaiva ca/ yonihrtkanthamastesu
trayah kaya vyavasthitah//55// (HT[F&M]., 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\Na”ture Body, not just uncompounded.

In this way, the entire structure of the Hevajra path revolves around
the defilements of '+ four types of drops and the predispositions for
emission of the essential constitient. 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 1S 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.34? 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 yogr's spiritual

progress. The following verse from YHevajra Tantras 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 Yoginis said to Bhagavan Vajrasattva thus: Why is
evam called the Concealed Essence of the Dakinis? May the Bhagavan, the Master
and Guru of the Universe, instruct by giving the appropriate reason. Bhagavan
replied: The divine letter e, adomed 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 Joils 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. (lI. 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 samvaram aha/ samvaram sarvabuddhanam evamkidre pratisthitam/
abhisekaj jhayate samyag evamkaram mahat sukham/ atha bhagavantam
vajrasattvam yoginya evam ahub/ evamkiram kim ucyate dakininan tu samvaram/
deSayantu yathanyayam bhagavan $aista jagadguruh/ bhagavin aha/ ekarakrti yad
divyam madhye vamkéarabhisitam/ alayah sarvasaukhyinam
buddharatnakarandakam/ anandas tatra jayante ksapabhedena bheditah/ ksanajfianat
sukhajfifnam evamkare pratisthitam/ vicitram ca vipakam ca vimardo vilaksanam
tatha/ catuhksapasamiagamyam evam jananti yoginah/ vicitram vividham khyatam
alingacumbanadikam/ vipakam tadviparyasam sukhajfidnasya bhufijanam/ vimardam
alocanam proktam sukham bhuktam mayeti ca/ vilaksanam tribhyo ’nyatra
ragaragavivarjitam/ vicitre prathamanandah paraminando vipakake/ viraminando
vimarde ca shajanando vilaksape/ @cdrya guhya prajfia ca caturthan tat punas
tatha/ anandah krama$o jiiyeya$ catuhsecanasamkhyaya// (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 bomn, being a repository of the arms, faces and colours which moreover
arise in accordance with unrefined past tendencies. (I1.1.45)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

psychq—physical elements which culminates in the dawning of the clear

349 npanyena kathyate sahajam na kasminn api labhyate/ atmana jfiayate punyad
guruparvopasevaya//34// (HT[F&M]., p.98)

350 Master Yangchen Gawai Lodoe, (tr. by) Tenzin Dorjee, Paths and Grounds of
Ghhyasamaja According to Arya Nagarjuna. pp.72-73.

851 devatayogarupam tu jatamatre vyavasthitah/ bhmamukhavamasthanat kim tu
prakrtavasana//45// (HT[F&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 Illusor}; 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) v‘the butter—lamp—flame—like sign.353 These
four signs are mentioned in both Kalacakra and Guhyasamaja Tantra. In ©
Hevajra Tantray 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 Sambhogakaya, therefore the signs of the four stages of
the Innate Mind can be equally accepted as signs of progress towards

the attainment of the Sambhogakaya.

[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 Sambhogakaya—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, /bid. pp.74-78.

353 Geshe Ngawang Dhargyey, Gelong Jhampa Kelsang (by tr.), A Commentary on
the Kalacakra Tantra (LTWA, reprinted 2002), p.135.

354 prathamam meghavad bhéti siddhe tu mayavad bhavet/ sahas3d svapnavad bhati
svapijagrad abhedavat//17/ abheda laksapisiddhau mudrayogi tu sidhyate//
(HTI[F&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 1s 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 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.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/ stiriipam vihayanyad ripam kuryad bhagavatah/ stanam hitva
bhaved bolam kakkolamadhyasamsthitam//23/ tiradvayam bhavet ghapta kifijalkena
bolakam  bhavet/ $esam ripam mahatmano herukasya maharateh//24/
herukayogasya pumsah pumstvam ayaty ayatnatah/ mudrasiddhir bhaved yasmad
vyakta$aktasya yoginah//25// (HT[F&MI., 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 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, characterised by the
Essence of Nature, are all enjoyed only in this Wisdom. She is herself the Innate,
the great blissful one, the divine Yogini. 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

Yogini Without a Self (nairatmyayogini); the very epitome of the Essence of Nature.
((11.4.43-50)358

According to "Yogaratnamalay; 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 (HT[F&M]., pp:217-218)
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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, vs}ill see the previously mentioned signs
indicating the quick attainmernt 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 «killfful methods are the external
condition of a consort or consorts and the internal condition of the ‘two

modes of the dissolution process’.359

[HT] 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, (ir. 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 grihyo na
grahakah/ mamsam na $opitam visthd na mitram/ na chardo na moho na
$aucapavitram//31/ rago na dve$o na moho na irsya/ na ca pai$iinyam na ca mano
na dr§yam/ bhavo na bhiavako mitro na $atruh/ nistaranga sahajakhyavicitram//32//
(HT[F&M]., p.132)

361 krpopdayo bhaved yogl mudra hetuviyogatah/ $unyatakarupabhinnam bodhicittam

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 T
Hevajra Tantras ‘the state of a non—trainee is described at length in
Chapter Five of Part I1.363

In the Mahamudra state of non—trainee one achieves the five types of
Buddha Wisdom — the Mirror like Wisdom (adar$a jfiana) to know the
extent of everyone and everything that exists, the Wisdom of Equality

(samata jfiana), the Wisdom of Individuality (pratyaveksana jfiana), the
Wisdom to accomplish the temporary and ultimate aims of everyone
(krtya anusthana jfAana), and the Wisdom of the Sphere of Reality
(dharma dhatu vishuddhi jiiana)— two levels of truth about everyone and
everything, as well as the above mentioned seven features of
Sambhogakaya.

In THevajra Tantray 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 Sukhavati the citadel of bliss. In this state _
of erotic union with Nairatmya he is full of tranquil bliss surrounded by
eight goddesses that Gauri, Cauri etc. He is the nature of compassion
and expresses nine emotions — erotic, heroic etc. and imparting the
Vajrayana doctrine of the union of Emptiness ($tnyata) and Great Bliss.
Finally sending emanations for the benefit of sentient beings. In the text

of THevajra Tantray the following verse describes the appearance of

362 Master Yangchen Gawai Lodoe, (tr. by) Tenzin Dorjee, Ibid., p. 103.
363 (HT[F&M]., pp.241-251)

- 201 ~



Hevajra and his consort in the state of Great Bliss.

[HT] I have eight faces, four legs, sixteen arms, and trample the four Maras. | am
terrifying even to fear itself. My necklace is made from a garland of human heads. |
am located in the Sun and | am dancing wildly. | wear a crossed Vajra on my head
and 1 am of a terrifying black colour. From my mouth shoots forth the geed—syllable
hom and my body is smeared with ash. | 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 | have twenty—four eyes. (Il.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 THevajra
Tantray 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 agfasyam catuscaranam bhujasodasabhiisitam/ caturmarasamakrantam bhayasyapi
bhayanakam//8/ mundamalakrtaharam sitraryastham tandavanvitam/
vi§vavajradharam mirdhni krspavarnabhayanakam//9// himkaram spharayen mukhad
bhasmoddhiilitavigraham/ ratidvandvasamapannam nairatmyaya saha samyutam//10//
nistarafigasukhdvaptam nistarangasvarupipam/ millamukham mahakrspam daksipam
kundasannibham//11// vamam raktam mahabhimam mirdhisyam mirdhasyam
vikaralinam/ caturvim$atinetradyam $esasya bhrmgasannibhab//12// HTI[F&M].,
p.243) '
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Chapter IV : Tantric Cult in FHevajra Tantras

1. Preliminary Tantric Practice

In the previous Chapter it is deduced that the indivisibility of
Emptiness and Compassion _fis the essential feature of Bodhicitta or Mind
of Enlightenment. All Mahidyana Buddhist aim to generate the Mind of
Enlightenment for the benefit of suffering beings. While Sitra 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 trapsform all pleasures into the transcendental
experience of deep penetrétive awareness. Instead of advocating
separation from worldly plea‘éure 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 pow~rful path to fulfillment and enlightenment. This is ;he 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 mandala, mantra
recitation, activation of cakras, fire sacrifices, ganacakra, feast, song and
dance are common features of Highest Yoga Tantra. In Guhyasama3ja
Tantra368 as well as Cakrasamvara Tantra, these rituals are as

elaborately described as they are in THevajra Tantraj.

1) Offering and Purification

The preliminary practices are taking refuge prostration, vajrasattva

meditation, mandala 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 Guhyasamgjatantra, 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 1 of [Hevajra Tantray visualizing oneself as Vajrasattva is
emphasized prior to making of offerings and the application of vows.
Visualization is‘ stressed as mgking offerings like mandala offering is an
activity which involves physical action in conjunction with visualisation.
Practitioners imagine making (ffferings of substances of incalculable value
to the Guru and tﬁe 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 é Buddha. This helps one to overcon-: obstructions to
omniscience. "Hevajra Tantray 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 ham svaha/ om vajradhiipe ah ham svaha/ om vajradipe ah hom
svaha/ om vajragandhe ah hum svaha/ om vajranaivedye ah ham 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 him 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/ svestadevatasamyogi
pratyaksamantraparagah/3// .. /4// nanahumkaranispannan puspadyams tu
pradhaukayet/ arghapadyadikam pragvat pirvatantravidhikramaib/5// (HTIF&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-like. (11.9.8-9)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 cleé;lsea 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
reéognize 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 $ariramp danam datva ca pa$cac caryam samarabhet/ bhagabhagavicarpa tasmad
danam na diyate/19// bhaksyam bhojyam tatha panam yathapraptam tu bhaksayet/
grahapam natra Kkartavyam istanistavikalpatah/20// bhaksyabhaksyavicaran tu
peyapeyam tathaiva ca/ gamyigamyan tatha mantri vikalpan naiva karayet/21//
(HT[F&M]., p.67)

371 (HTI[F&MI., 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

"Hevajra Tantra; mentions different kinds of mantras and vouchsafe
their efficacy. There are thoée that help one to overcome obstacles like
mortal enemies who are aéainst the Buddha and Dharma. There are
mantras for mal.{ing‘ rain, destroying army, to cause harm to enemy, to

attract a woman, to find lost wealth and such others.

[HT] | 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. (11.9.1-2)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 sampravaksyami samputodghatalaksapam/ yena dhyinamatrepa sadhakah
siddhim apnuyat//1/ siadhyasya nabhimille tu hastenotpitayed vrati/ heruka
pratiripenadhyata kriira cetasd/ bhavanamatrakenaiva buddho 'pi na$yate
dhruvam//2// (HT[F&M]., p.275)

374 (HT[F&M]., pp.275-276)

- 207 -



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 fonely 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 hom hom hiom
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 hom hom phat svaha. This is the process for the
Cloud-rending ritual. (1.2.21)376

[HTT 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 hom
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)arr

[HT] Desiring to cause a burning fever, write the name of the enemy on an Arka

375 (HT[F&M]., p.28)

376  meghanam sphatanam vaksye/ $mas$anakarpata upaviS$ya mantrajapena
sphatayet/ om arya$ma$anaprivaya hiim ham hom phat svahda/ 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 $atrin bhrum ham hom hom 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 Astami, wear a red garment and eat Madana fruit. Mark the forehead with
Kamacika juice and recite the following mantra: om hrih amuki 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 cala tistha tistha hevajraya hom
hom ham 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. (I.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

THevajra Tantras goes to the extant of stating that no other Tantric

ritual is more important than Mantras.

378 (HT[F&M]., p.31)

379 pramadam vasikartukimena a$okiastamyam asokatalam gatva raktavastram
paridhdya madanaphalam bhaksayet/ kamidcikarasena tilakam vandya mantram
japet/ om hrih amuki me vasibhavatu sviahi/ ayutajapenagacchati//26// (HT[F&M].,
p.32)

380 candrasiitraryau vasikartukamena $alipistakamayam candrakam krtva vajrodake
niksipet/ mantram japet/ om candrarka macala ma cala tistha tistha hevajraya him
hiim hum him phat svaha/ saptakotim japet/ tistate/ candrasitraryam
ratrimdivavisesakam bhavati/ iti candrasttraryavidharapavidhibh//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. (11.9.6)382

Not only what mantra is to be recited for the achievement of a
particular purpose is given in “Hevajra Tantray; 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. (ll.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. (11.10.2-3)384

Besides recommending mantras for the eradication of specific obstacles
THevajra Tantras 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 hom phat svaha. (1.2.1)

[HT] The seed-syllables of the Five Buddhas are: bum, am, jim, kham and hum.
(1.2.2)38s

382 asmin tantre na hotavyam mudrabandhakriya na ca/ pathitasiddham maha
tantram dhyanamitrepa sidhyate//6// (HTIF&M]., p.276)

383 sphatikena stambhanam japyam vaSye ca raktacandanam/ ristikayabhicarukam
vidvesam niramé§ukais tatha//2/ uccatanam a$vahaddenakarsapnam brahmasthina/
varsapapam gajasthikaih marapam mahisasya ca//3// (HT[F&M]., p.287)

384 (HT[F&M]., p.288)

885 sarvabhautikabalimantrab/ om akaro mukham sarvadharmanam adyanutpannatvat
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[HT] The Heart Mantra of Hevajra is: om deva picu vajra hom hom hom phat
svaha. (1.2.3)

[HT] The basic structure of all mantras is: om at the beginning, svaha at the end
adorned with him phat. (1.2.4)

[HT] The mantra for causing a city to tremble is: om a ka ca ta ta pa ya $a
svaha. (1.2.5) .

[HT] The seed-syliables of the Yoginis are: a aifutrrilea oauamah.
(1.2.6)

[HT] The mantra of two—armed Hevajra is: om trailokyaksepa hom hum hom phat
svaha. (1.2.7) ‘

[HT] The mantra of the four-armed Hevajra is: om jvalajvalabhyo hom hom hom
phat svaha. (1.2.8)

[HT] The mantra of the six-armed Hevajra is: om Kiti kiti vajra ham hom hom 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 "Hevajra Tantras. (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] Bhagavan, the great Admantine One, the great one whose body is the
essence of the Vajra, replied: Listen O auspicious Goddess, | 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 Slinya 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 Khecari and Svaha at the end. This subdues
even Buddhas. (11.9.17)388

om ah him pha{ svaha//1/ tathagatanam bijam/ bum am jrim kham ham//2//
(HT[F&M]., p.25)

386 (HT[F&M]., p.26)

387 (HTI[F&M., p.27)

388 bhagavan aha mahavajri vajrasaravapur mahan/ érnu devi mahabhiage mantram
te kathayamy aham//15// adau vairocanam dattvd usmanpaft ca caturthakam/
pukkasi$obhanam divyam S$anyakrantam $uklavarpam svahantam niyojayet/ anena
laksajapena stambhayej jagat sarvgadd//16/ adau varpadhipam dattva tadanu
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[HT] The first of the Vedas, then the second of the first [group of consonants]
with a Soinya and svaha at the end. This drives away even Buddhas. (1.9.18)

[HT] First Vairocana, then the third of the second along with ra, Vari and $unya
and svaha at the end. This causes hatred in all men. (i.9.19)

[HT] First the Chief of Letters, then the third of the fifth with Stinya and Dakint
and svaha at the end. This is the mantra for Mesmerising. (11.9.20)

[HT] First the eldest of the letters, then the red him followed by svaha at the end.

This instantly attracts Rambha, Tilottama and the other [celestial maidens]. (11.9.2
1)389

[HT] First the Mohakula, then ghu and svaha at the end. This kills gods and men.
(1.9.22)

[HT] At the beginning Vairocana, then the first of the first with Vajradakini, then
second of the semi-vowels with Vajradakini, then the first of the first with
Vajradakini, then the third of the semi-vowels with Vajradakini, then the third of the
semi-vowels with Cauri, then hrihh and svaha at the end. This is the Kurukulla
mantra. (11.9.23-25)39%0

[HT] The mantra for the purification of the site is: Vairocana at the beginning,
then twice the. second semi-vowel with ksa, then him thrice, then phat and svaha
at the end. (11.9.33)

[HT] The mantra for the empowerment of food and drink is: Vairocana at the
beginning, the vajra and hom at the end. (11.9.34)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
dharmanam, then Vajra followed by adyanutpannatvat om ah hom phat svaha.
(11.9.35)392

After citing the mantras of the different deities the significance of the

deity forms is clarified.

khecarim tatal/ svahantam yojitam krtva buddhan api vasikaret//7// (HTIF&M].,
p.279)

389 (HT[F&M]., p.280)

390 (HT[F&M]., p.281)

391

antasthanam dvitiyan tu ksakdradvayam/ madhye punar antasthanam

dvitiyakam/  homkaratrayam  vairocanadi  phatkaravidarbhitam  svahantam/
bhiimi§odhanamantrah//33/ vairocanadi tadanu vajra homkarantam
khanapanadhisthanamantrah//34// (HT[F&M]., p.284)

392 (HT[F&M]., p.285)
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[HT] Listen, | 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 friendiiness; 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 Pukkasf,
blood Savar, semen Candali, fat and mamow Dombi, skin the seven limbs of
Enlightenment and bones the Four Noble Truths. (11.9.10-13)393

In "Hevajra Tantray two whole chapters have been devoted to mantras
and their significance. Onlyﬁ with the incantation of proper mantras that
one can purify the site for spiritual practice. in an unempowered and
defiled site prﬁgréss is impossible hence even to start on spiritual path

one must chant mantras.

3) Four kinds of Gazes (drstih)

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] 1t 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)3%4

[HT] Overthrowing is performed by means of exhalation; Subduing by breath

393 samsaram herukdkaram jagaduttarapam prabhum/ yena ripepa sambhiutam tad
aham vacmi . §rpvatam//10/  krpaya locane rakte krspango maitricittatah/
samgrahavastucatuskena catvara§ carapah smrtih//11/ astisyam vimoksa astau
$tinayta sodasa bhujah/ mudrepa paficabuddhah syuh kruddho dustavineyatah//12/
mamsena pukkasi khyata §avari raktena kalpita/ candali §ukram ity uktam dombi ca
medamajjayol/ carma bodhyangasaptan tu asthi satyacatustayam//13// (HTIF&M].,
p.278)

394 samakrira lalati ca patana kathita sadd/ va$ya vamasrita drstih puttali dvau ca
vamatah//1/ akrstir daksine bhage puttali dvau hi cordhvatah/ madhyama
stambhanadrstir dvau ca nasajadantare//2// (HT[F&M]., p.139)
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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. (1.11.6)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)39%7

A practitioner of Tantra is supposed to accomplish the four kinds of
" Gazes by regular recitation of mantra. The purpose of attaining the gazes
1S to remove obstructions from the path of spiritual progress. Mandala

construction is another feature of Tantra.

4) Mandala

In "Hevajra Tantray mandala 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. {I1.3.26)398

According to the Dalai Lama, the image of the mandala “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 (HTIF&M]., p.140)

396 sadhayitva caturdrstim sattvani tarayed budhah/ marapam natra karyam syat
samayabhedah param bhavet//6// (HT[F&M]., p.141)

397 sarvakdryam tu kartavyam hitvd sattvasya vaficanam/ sattvdpakdaramatrepa
mudrasiddhir na labhyate//7// (HT{F&M]., p.141)

398 bhagavan aha// mapdalam saram ity uktam bodhicittam mahat sukham/ adanan
tat karotiti mandalam malanam matam//26// (HT[F&M]., p.190)
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mental afflictions that obstruct one’s attainment of Buddhahood. The
mandala 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 mandalg offering”
and the “secret mandala offering”, which do not use physical movements,
external gestures, or material objects. The practice takes place in the
mind, and one’s own body beqomes the offering. The body itself becomes
transformed into a mandala, and through this one diminishes the sense of
ordinariness. This practice dlso undermines fixed views and negative
attitudes toward fhe‘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 mangala offering. The mind of enligﬁtenment 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 "Hevajra Tantray the construction of the outer mandala is described

399 John Powers, Introduction to Tibetan Buddhism, p.227.
400 John Powers, /bid, pp.268-270.
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as follows:

[HT] The yogi, who in essence is the deity, should first purify the site of the
consecration. After attentively performing the Homvajr rite, he should then draw the
mandala. (1.10.2)401

[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

"Hevajra Tantray 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. (11.5.50-51)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
southem a hand—-drum, in the western a tortoise and in the northem 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 vasudham S$odhayed yogi prathamam devatiatmakah/ homvajrikrtya yatnena
pascan mandalam alikhet//2// (HT[F&M]., p.119)

402 ydyane vijane de$e bodhisattvagrhesu ca/ manpdalagaramadhye ca vartayen
mandalam varam//3/ divyena rajolekhena athava madhyamena tu/ paficaratnamayai$
carpair athava tapduladibhib/ trihastam mandalam karyam trayangusthadikan
tatah//4// (HT[F&M]., p.120)

403 putam ekam caturdvaram nanara$misamakulam/ catustorapasamayuktam
vajrasiitratrair vibhiisitam//50/ paficarekhiasamayuktam astau kalasas tato likhet/
paficaratnamayai$ ciirpair athava tandulakadibhib/ $masanestakenapi
$ma$anangarakais 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. (l.5.56-57)405

The manner in which a mandala is to be visualized by a practitioner is

revealed in "Hevajra 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)4086

[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 yogi 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 Yogim, 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 (HT[F&M]., pp.254-255)

405 vijayakalaém tato dadyat pallavagram suvastripam/ paficaratnodaram divyam
$alijaih paripuritam//56/ kim bahuna pralapena yatha tattvasamgrahe mandalavidhis
tatha kartavyam//57// (HT[F&M]., p.256)

406 ity aha manpdalam $asta catuskopam samujjvalam/ caturdvaram mahadiptam
harardhaharabhasitam/19//  srakcitracamarair  yvuktam  astastambhopa$obhitam/
vajrasitratrair samayuktam nanapuspopas$obhitam/20// dhipam dipam tathd gandham
astakalasadibhir yutam/ te ca sapallavagrah syur vastricchaditakandharab/
paficaratnapariksiptam dadyad vijayam piirvatah/21// navena  suniyuktena
supramapena carund/ sitrepa  sitrayet  prijiah  svestadevatariipatah/22//
(HT[F&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. (.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 Kifijalka 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. Gaurm and the other Yoginis 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 Yoginis 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],
Gauri in the. southern, Variyogini in the western, Vajradaki in the northern and
Nairatmya is in the centre. Further, in the outer enclosure are Gauri, Caun, Vetal,
Ghasmar, Pukkasi, Savari, Candali and the eight Dombi. The Yoginis Bhacari and
Khecarl are located below and above the mandala, respectively. These two deities
respectively represent the Phenomenal and the Release. (1.8.11—-14)411

[HT] Al the Yoginis are exceedingly fierce, black in colour and adorned with the
Five Symbolic Omaments. 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 bhagam dhyatva madhye kurvita bhavanam/ cakram pirvam
yathanyayam devatanam yathodayam//1/ cakram ksonijalam pirvam yathanyayam
hutaséanam/ devatinam mahavayur bhavaka$ ca yathodayam//2// (HT[F&M]., p.83)
409 dharmodayodbhavam cakram dviputam hi niramayam/ kifijalkena bhaved ekam
trikopenaparam $rutam//3// (HT[F&M]., p.84)

410 (HT[F&M]., p.85)

411 adhyatmapute tavat sthita vai paficayoginyah/ paficaskandhasvabhavena
bhavayed yogavit sada//11/ indre vajra yame gauri varunyam variyogini/
kauveryam vajradaki ca madhye nairatmyayogini//12/ bahyapute punar gauri cauri
vetall ca ghasmari pukkasi tatha/ $avari candali caiva astami dombini mata//13/
adhovaty trdhvavaty eva khecari bhiicari smrta/ bhavajnirvapasvabhiavena sthitav
etau dvidevate//14/ (HT[F&M]., p.89)
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Buddhas, these five are the pure Symbolic Ormaments. All the Yoginis are said to be
similar to Nairatmya. The left hand holds a skull and the right hand holds a knife.
They aiso have a Khatvanga 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 mandala 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 m the body and how they can be activated

to attain the subtle Innate mind of clear light.

'~

5) The Four Energy Centres (cakra)

In "Hevajra Tantra; importance is attached to the process of kaya
sadhana-or yogic 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, Sambhogacakra
and Mahasukha cakra.

According to standard mahayana philosophy the Bodhicitta, after its
production, must march upwards through ten stages known as the
Bodhicitta—bhiimis and reach the highest state of dharmamegha and attain
Buddhahood. In the process of upward march of the Bodhicitta the bliss

412 sarva devatyah krspavarni mahdraudra paficamudravibhusitah/ ekavaktra$ ca
raktaksah kartrkapaladhrkkarab//15/ cakri kundala kanthi ca haste riicaka mekhala/
paficabuddhavi§uddhya ca paficaite Suddhamudrakah//16/ sarva etadrsah khyata
yatha nairatmyayogini/ kapalaikakaravyagra daksine kartrdharikab//17/ khatvangam
caiva vamena vyaghracarmavrta katih/ $avaridha jvaladdipta dvibhujéh
pingamirdhajah//18/ (HT[F&M]., p.90)

- 219 -



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 THevajra Tantray prior to referring
to the four cakras, the location and significance of the néd?s or the

channels is explained.

[HT] Vajragarbha asked: O Bhagavan, how many nadis are there in the
Adamantine Body (vajradeha)? '

Bhagavan replied: There are thirty-two nadis. These thirty two are the bearers of
the Enlightened Consciousness {bodhcitta) and flow into the Centre of Great Bliss.
Among them three nadis, Lalana, Rasana and Avadhoti are the most important.
(1.1.14)418

[HT] Lalana has the nature of Wisdom and Rasana of Means. In the middle,
between them is Avadhuti, 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 Avadhati. (I.1.15-16)

[HT] The names of the thirty two nadis are Abhedya, Stoksmaripa, Diwa, Vama,
Vamini, Kormaja, Bhavaki, Seka, Dosa, Vista, Matari, Savari, Sitada, Usma, Lalana,
Avadhiti, Rasana, Pravana, Krspavama, Surpini, Samanya, Hetudayika, Viyoga,
Premani, Siddha, Pavaki, Sumana, Traivitta, Kamini, Geha, Candika and
Maradarika. (1.1.17-19)414

[HT] Vajragarbha asked: O Bhagavan, what is the nature of these thirty two
nadis? Bhagavan replied: The nadis 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: Ali 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 Mamaki, by ma
Pandura and by ya Tarini.

In the Centre of Creation a sixty four petal lotus. In the Centre of Essential Nature

413 vajragarbha Zha/ he bhagavin vajradehe katamah nadyah// bhagavan 3ha/
dvatrim$éad bodhicittavaha mahasukhasthiane sravante/ tasam madhye tisro nadyah
pradhanah/ lalana rasana avadhuti ceti//14// (HT[F&M]., p.12)

414 (HT[F&M]., p.13)

415 vajragarbha uvaca/ eti dvatrim$an nadyo bhagavan kidrs$ah//20/ bhagavan aha/
tribhavaparipatah sarva grahyagrahakavarjitah/ athava sarvopiayena bhava laksana
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 thity—two petal lotus. (1.22-24)416

In "Yogaratnamala, 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 extemalized gross phenomenal manifestations and internalize them.
Samvara, the Concealed Essence, is so called because it is concealed (sarmvara) in
the body and because it is the choicest.(vara) of essence. Here ‘various’ refers to
the different kinds of Concealed Essences. Ali represents the sixteen vowels
beginning with a Kali represents the thity-four consonants beginning with ka. They
are [also the pairs] Lalana and Rasana, Moon and Sun, and Wisdom and Means.

The Centres of Essential Natire, 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, ta, ta, pa, ya and $a. 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, 1, 0 and e. At the very centre of the lotus is the seed—syllable him,
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. In
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, Spéech and Mind of the

416 samvarabheda§ ca kathyate/ ali kali candra siatraryaprajitopaya dharma
sambhoga nirmapa mahasukhakaya vakcittam//22/ evam maya/ ekirepa locanadevi
vamkirena mamaki smrta/ makarepa pandurd ca yakarepa taripi smrta//23// nirmana
cakre padmam catuhsastidalam/ dharmadcakre astadalam/ sambhoga cakre
sodasadalam/ mahasukha cakre dvatrim$addalam//24// (HT[F&M]., pp.14-15)

417 (HTI[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, Savari,
Candali and Dombi.

[HT] PukkasT is said to be thé Earth element; Savar is known to be the Water
element; Candall is known to be the Fire element and Dombi 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 Candali is located at this centre within the
central channel (avadhiiti) and is the basis of the emanation of great

bliss. Therefore the centre is named Centre of Creation.419

[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 flavours and the Body of Enjoyment is located in the
throat. The Centre of Great Bliss is located in the head. (Il.4.56-58)420

418 prthivi pukkasi khyata abdhatuh $avari smrtd/ teja$ candalini jieya vayur dombi
prakirtita//17// (HT[F&M]., p.116)

419 Geshe Ngawang Dhargyey, Gelong Jhampa Kelsang (by tr.), A Commentary on
the Kilacakra 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. (1.4.59-61)421

The four centres mentioned in THevajra Tantray 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 Manipira
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 T"Hevajra Tantra; we often come across the word mudra. Mudra

(seal) means consort; symbolic ornament; hand gesture; seal; seal of a

420 adesapan tu sattvanam yatrotpattih pragiyate/ tatra nirmanakayah syan
nirmapam sthavaram matam//56/ utpadyate nirmiyate anena nirmapikam matam/
dharma$ cittasvariipan tu dharmakayo hrdi bhavet//57/ sambhogam bhufijanam
proktam sappdm vai rasartipipam/ kapthe sambhogacakram ca mahasukham $irasi
sthitam//58// (HT[F&M]., p.222)

121 (HT[F&M)., p.223)

422 Alex Wayman, Yoga of the Guhyasamijatantra, p.66.
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Buddha family.
FHevajra Tantray 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 adomed with the Five Symbolic Omaments (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 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 hom. (1.3.13-15)423

[HT] Listen, | 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. (Il.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 nilarunabhavarpena  raktabandhikanetravan/  pingordhvake$avarta§ ca
paficamudrenpalankrtah//13/ cakri kundala kanthi ca haste riicaka mekhala/
paficabuddhavi§uddhya ca eta mudrah prakirtitah//14/ kruddhadrstir vyaghracarmi
sa dvirastavarsakrtih/ vame vajrakapalam ca khatvangam capi vamatah/ daksine
krsnavajram ca hiimkaroccarapatmakah//15// (HT{F&M]., pp.43-44)

424 (HT[F&M]., p.278)

425 asmin tantre na hotavyam mudrabandhakriyai na ca/ pathitasiddham
mahatantram dhyanamitrepa sidhyati//7// (HT[F&M]., p.276)
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goddesses is recommended in "Hevajra Tantrag, 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. (I.4.17)426

[HT] Nairatmya is marked by the Seal of Wrath, the YoginT Vajra by Delusion,
Gauri by Malignity, Vari by Passion, Vajradakini by Envy, Pukkasi by Wrath, Savari
by Delusion, Candali by Maligr‘)ity, Dombi by Passion, the other Gauri by Wrath,
Cauni by Delusion, Vetall by Mialignity, Ghasmari by Passion, Bhicar by Delusion
and Khecar by Passion. Know ithe Seals to be thus if you wish. (1.4.18-21)427

[HT] All the Yoginis are exceedingly fierce, black in colour and adorned with the
Five Symbolic Omaments. 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 Omaments. (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 pragtices, 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 mudragam linganankam ca ankena laksyate kulam/ vyastakulam bhavanayogan
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 éxcrement,
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 var;jous types of seals, some real and some
imagined. In order to attain Bi}ddhahood 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_her 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 (bodhibija). (1.6.9)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 Candali,

Dombi, Savari, Yogini 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.

[HT] A divine consort who originates from [one of] the Five Families must be
introduced into this mandala. Or else, any available sixteen year—old gil must be
introduced. 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 fiuid 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. (1.10.5-6)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. (1.10.7)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 yogi who abides;in the state of the Divine Heruka, all movements of
the body are the ritual hand gestures (mudra) and the flow of speech Mantra.
(1.7.26)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. Bhicar, the
Adamantine Body goddess, is below and is marked by the Seal of the Body.
Khecari, 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. {I1.4.97-99)436

[HT] In full the Families are said to be six, but are also said to be five and three.
Listen O yogini! Aksobhya, Vairocana, Ratnasambhava, 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 gvasamvedyad bhaved jfianam svapara vittivarjitam/ khasamam virajam $tnyam
bhavabhavatmakam param/ prajiopaya vyatimi$ram ragaraga vimiSritam//7//
HT[F&MI., p.121)

434 mudram svapararthaprasiddhaye// (HT[F&M]., p.217)

435 yavanto hy angaviksepa vacasah prasarapi ca/ tdvanto mantramudrah syuh
$ritherukapade sthite//26// (HT[F&M]., p.81)

436  bhagavan 3ha/ triguvhyam  cakramadhye tu kayaviakcittabhedatah/
adhorddhvamadhyamam stanam cakramadhye vyavasthitam//97/ bhiicari kayamudri
syad adhomukhi kiyavajrini//98/ khecari ragamudri ca trddhvamukhi vagvajrima//98/
cittvavajri ca nairitmya cittan nairitmyarupakam/ cittam madhyamakam sthanam
sthanam nairatmya tena madhyaja//99// (HT[F&M]., pp.237-238)
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Wrath. (11.4.100-103)437

[HT] Vajragarbha asked: Pukkasi is said to be Earth, so how can she be sealed
by Aksobhya? 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 Pukkasi [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]. (I1.4.82)

[HT] Vajragarbha said: Savari is said to be Water and Aksobhya is of the nature
of fluid. Therefore it would appear to be appropriate for Savari to be marked by the
Seal of Aksobhya. (11.4.83)

[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.
(11.4.84)

[HT] Vairagaibha said: Candalini is said to be Fire, so how can she be marked by
Ratnesa? Therefore it would appear to be appropriate for Candali to be marked by
the Seal of Passion and no other. (ll.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 Dombini with the Seal of Amogha.
(11.4.86-87)440
[HT] Bhagavan said: Other than from Passion Envy does not originate anywhere
else and so the wise one should mark Dombi with the Seal of Passion. Since form
is hardness, Vairocana would be marked by Gauri, but by the previously mentioned
reasoning Gauri should be marked by the Lord of the Mind [Aksobhya]. Similarly,
Caurl, Vetali and Ghasmar, are marked using the same kind of reasoning, free of
any contradiction. (il.4.88-90)441

Besides the rites and practices discussed above, Buddhist Tantric

437 (HT[F&M]., p.238)

438 vajragarbha aha/ prthivi pukkasi khyata katham aksobhyamudrapam/ moham
yasmat kakkhatatvam kayo vairocano matah/ pukkasi mohamudranam yujyate
prabho//81// (HT[F&M]., p.232)

439 (HT[F&M]., p.233)

440 bhagavan aha/ rago raktam yatah khyatam raktam ca ratnasambhavah/ tejo
raktasvabhavatvad ragam piSunena mudrayet//86/ vajragarbha aha/ yasmad ¢dombini
vayur amogho vayuriipakah/ dombiny amoghamudrepa mudrapam yujyate
prabho//87// (HT[F&M]., p.234)

441 (HT[F&M]., p.234)
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practice involves various other rites such as fire sacrifice, ganacakra

assembly of Initiates etc. These will be discussed next.

2. Various Rites

FHevajra Tantra; mentions _various rites like making Fire Sacrifice,

forming an Assembly of the initiates, using secret sign language and code

- words, feasting on s:acramental 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 "Hevajra Tantra; 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 (tum—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
négative 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 sushumﬁa, 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 Siinyata.442
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In "Hevajra Tantray 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 Kiling 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. (Il.1.6-7)443

- 2) Assembly of\thé Circle of Initiates (gar.lacakr_a)

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
yoginis 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 "Hevajra Tantray 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, 7The Tantric Path of Purification (Boston: Wisdom
Publications, 1995), p.129.

443 $antike vartulam kupdam caturasram tu paustike/ trikonam marane proktam
$esan atraiva sadhayet/6// ekahastardhahastam va ’dhordhve tu §antikam bhavet/
dvihastam ekahastafi ca adhordhve paustikam matam/ vim$atyangulam ardham ca
adhordhve marapam 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. (1.7.24)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
parden of the assembly ground the sound of a jackal should also be noted.
(I1.4.16)446 ) '

Next the various methods of transmission, which are all part of
Assembly of the Circle of Initiates (ganacakra) 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
yoginis. This non—vocal form of communication is a supreme Means and
was used by the yogis to greet and converse with the yoginis 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 1 shall expound the chapter regarding Choma, the Secret Sign Language

445 pakaryam vidyate kificin nabhaksyam vidyate sadd// nacintyam vidyate hy atra
navacyam yac chubhasubham//24// (HT[F&M]., p.80)

446 rutam hamsasya bhrmgasya §iiyate sitaSesatah/ gomayor api $abdaf ca
bahyodyane tu laksayet//16// (HT[F&M]., p.210)

447 (HTIF&M]., p.xxxix)
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by which a * brother can without any doubt recognise a ‘sister’s. (1.7.1)348

[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.
(1.7.2)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. (1.7.5)

[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 sighs and counter signs, in accordance with the Observance of the Vow,
the yogi and the yogini should reveal themselves. (1.7.7)451

[HT] There the yoginis greet by saying: ‘Well done, O son of great mercy'. If the
yoginis 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 yoginis command.
(1.7.8-9)452

This kind of communication was deemed necessary because the very
nature of the states being described are beyond the realm of phenomenal
concepfs. 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 chomapatalam vyakhyasyamah/ yena vijitayate bhrata bhagini ca na
sam$ayah//1// (HT[F&MI., p.71)

449 angulim dar$ayed yas tu agatam ity uktam bhavet/ dvabhyam susvagato
bhavet/ ksemamudram vijaniyad vamangusthanipidanat//2// (HTIF&M]., p.71)

450 (HT[F&M]., p.72)

451 (HT[F&M]., p.73)

452 yandanti tatra yoginya aho putra mahakrpa/ yadi milahastan darS$ayanti tatra
militavyam iti kathayanti//8/ malam abhipresitam divyagocaram asritya/ yad dhi
vadanti yoginyas tat sarvam kartavyam//9// (HT[F&M]., 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 loccult a secret from the lay people. It was
a cryptic language comprehenéied only by tantrics.453

In "'Hevajra‘Té}ltré,g 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 "Hevajra Tantray; 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 yoginis 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. (I1.3.53-54)454

[HT] Bhagavan replied: | shall explain the Tantric Code Language, the great
language that amplifies the convention of the Observance of the Vow. O
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 Kpitam, the unworthy by Dunduram, the
worthy by Kalifijaram, the untouchable by Dindimam, a skull by Padmabhajanam,
food by Trptikaram, herbs by Malatindhanam, faeces by Catuhsamam, urine by

453 (HT{F&M]., p.303)

454 vajragarbha . uviaca/ sandhyabhasam kim ucyeta bhagavan bravitu niscitam/
vogininamm mahisamayam $ravakadyair na chidritam//53/ hasitam ceksapabhyan tu
slingam dvandvakais tatha/ tantrepapi caturpim ca sandhyabhdsam na
$abditam//54// (HT[F&M]., p.200)

£55  bhagavan aha/ vaksyamy aham vajragarbha $§mu  tvam  ekacetasa/
sandhyabhasam mahabhisam samayasamketavistaram//55// (HT[F&M]., p.200)
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Kasturika, menstrual blood by Sihlakam, semen by Karptram, 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. (Il.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. Dombi is
proclaimed to be of the family of Vajra, Nati of Padma, Candali of Ratna, Brahmani
of Tathagata and Rajaki 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. (}1.3.61-63)457

[HT] O Vajragarbha, Great Being, respectfully understand all that | have told you
regarding this wonderful Tantric Code Language. (I1.3.64)458

[HT] The yogi 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 yogl does not communicate
using this code language when in contact with those who follow the same
Observance of the Vow, the Yoginis of the four Pithas will afflict him with their
anger. (11.3.65-67)459

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 kulam paficavidham khyatam varnabhedena bheditam/ sandhyabhasata evam
syur buddha$ ca paficakaulikah//61/ dombi vajrakuli khyata nati padmakuli tatha/
candali ratnakull caiva dvija tathagati mata//62/ rajaki karmakuli caiva eta mudrih
susiddhidah/ asam Sukram bhaved vajram pujayitva pibed vrati//63// (HT[F&M].,
pp.201-202)

458 yajragarbha mahasattva yan maya kathitam tvayi/ tat sarvam sadaram grahyam
sandhyabhasam 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 vyogis expressed their levels of
achievements. The dohas of the 84 Siddhas including Krspacharya 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 THevajra 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 1s said that Dance which i1s 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 gitam giyata anandat tarhi vajranvitam param/ yadi anande samutpanne
nrtyate moksahetund/ tarhi vajrapade natyam kuryad yogi samahitah//10//
(HT[F&M]., p.64)

461 (HT[F&M]., p.xLi)

462 mantravi§uddhya sthita gitd nartana bhavana smrta/ tasmad gitait ca natyad 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 Yoginis and the Mother
goddesses, with these the supreme songs and dances are performed. (.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 cali 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. (Ii.4.13~16)464

(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 "Hevajra Tantray 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. (11.7.7)465 )
[HT] There, amrange 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 Yoginis should be positioned in the four cardinal
directions and in th_e four comers, previously knowing the appropriate location for

each of the Yoginis. (il.7.8-9)4686

463 nityam $riherukariipena amusitasmritiyogatah/ bhavana
raktacittenaviratabhyasacetasa//11// vajradharmais tatha buddhair yoginibhi§ ca
matrbhil/ abhyam gitanatyabhyam giyate nrtyate param//12// (HT(F&M]., p.209)
464 (HT[F&M]., pp.209-210)

465 Smasane girikuflje vamanusya pure tatha/ athava vijane prante idam bhojanam
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. (1I.7.10-11)467

[HT] The auspicious disciple should offer to his guru a sacred skull-cup of one
piece filled 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 given with the
same hand. There the practitioners should bow respectfully to the guru 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 evating 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)370

[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 Lkalpayed asanam tatra navakhyam $avariipinam/ athava vyaghracarmai ca
$mas$anakarpatam tathi//8/ madhye hevajrartipatma yogininam tato nyaset/ sthanam
jiiatva yathapiirvam di$asu vidisasu//9// (HT[F&M]., p.269) .
467 vyyaghracarmopari bhufijita samayasya malaindhanam/ bhaksafi ca byhaksayet
tatra rajasalim prayatnatah//10/ bhuktvd bhuktva punas tatra pijyante tatra
matarah/ vadi va mata bhagini bhagineyl ca $vastka/ yadi vi mata bhagini
bhagineyl ca $vasrkd/ piijayen nirbharam tasam sidhyante gapamandale//11//
(HT[F&M]., p.269)

468 ekakhandam mahanarakam divyam madanapiiritam/ gurave dadyan mahabhagt
vandayitva svayam pibet//12/ grhoiyat viamahastena dadyat tenaiva panina/
muhurmuhuh prapamaft ca kurvanti tatra sadhakah//13// (HTIF&M]., p.270)

469 yesam yesdm ca jantinam piSitam a$niyate budhaib/ te te sattva vasam yanti
vajrakapalayogatah//28// (HTIF&M]., p.81)

470 samayam bhaksayet tatra pradipyantam samahital/ nadim gadim tatha hadim
anta$vam adiSvam ca va/ paficaimrtam tatha bhaksyam hevajre siddhihetuna//8//
(HT{F&M]., p.141)
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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

T"Hevajra Tantray 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. Baéed on the
above analysis it can be deduced that the features of the tantric cult

have been largely presented in FHevajra Tantraj.

471 nakaryam vidyate kificin nabhaksyam vidyate sada/ nicintyam vidyate hy atra
navacyam yac chubhi$ubham//24/ yathamani tatha sattve tathitmani aham param/
iti samcintya yogatma khanapanadim arabhet//25// (HT[F&M]., p.80)
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