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FOREWORD

The translation group Dragyur Dzamling Kunkhyab founded by Vener-
able Kalu Rinpoché has recently completed the translation into English
of the fourth chapter of Book Six of the Encompassment of All Knowledge
(Shes bya kun khyab), a major treatise authored by Jamgon Kongtrul
Lodrd Tayé. This particular chapter presents the complete system of the
indestructible way (vajrayana) of secret mantra. The publication of this
work is greatly needed and will be very helpful to all who are currently
studying or doing research in the Tibetan traditions of Buddhism.

Buddha, the teacher, taught innumerable spiritual methods to guide
sentient beings on the path to freedom. Fortunate ones with acute intel-
ligence practice the heart of these teachings, the indestructible way of
secret mantra. This way has many special qualities. It is superior to the
path of the sutras, includes many methods of practice, does not involve
hardships, and is clear, direct, and enjoyable.

This book brings together, in their depth and breadth, the essential
points of the four sets of tantra comprised by the indestructible way of
secret mantra. It describes the classification of practices, the initiations
that provide entry, the vows and commitments, the two phases of prac-
tice, the forms of conduct, and the standard and special attainments.

First, by appreciating and understanding just what is contained here,
you will, so to speak, have an eye that sees the profound significance of
the tantras of secret mantra. Then, you will be inspired by faith and
appreciation for the indestructible way. Through study you come to
understand the nature of being. Through reflection you find conviction
in that understanding. Through meditation, you initially cultivate a si-
militude of that understanding, and finally, by joining direct under-
standing and cultivation, you have actual experience of how things are.
You then traverse the paths and levels to attain the awakened state of
Vajradhara.



8 — FOREWORD

This is why this translation is both necessary and worthwhile. Every-
one interested in these matters should study and practice what is in it.

Through the virtuous activities of those who translated the text and
those who provided financial support, may all beings together attain the
awakened state of Vajradhara.

Bokar Trulku Rinpoché

Bokar Ngedhon Choekhor Ling
Mirik, India

15 July 2002
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INTRODUCTION

KoNGTRUL LODRO TAYE AND THE INFINITE OceaN oF KNOWLEDGE

Systems of Buddpist Tantra: The Indestructible Way of Secret Mantra is a sec-
tion of 7he Infinite Ocean of Knowledge (Shes bya mtha’ yas pa’i rgya misho)
and its root verses, The Encompassment of All Knowledge (Shes bya kun khyab).
The author of this treatise is Kongtrul Lodré Tayé (Kong sprul Blo gros
mtha’ yas, 1813-1899), an outstanding teacher and scholar who played a
vital role in the revitalization and preservation of the Buddhist teachings in
eastern Tibet in the nineteenth century.

The major works of Kongtrul Lodrd Tayé comprise massive collections
of the practices, principles, empowerments, and so forth, of the different
Tibetan traditions, as well as his own writings. These are referred to as the
Five Great Treasuries (mDzod chen Inga). The first to be produced was 7he
Encompassment of All Knowledge, which was followed by The Treasury of
Mantra of the Kagyu School, The Treasury of Key Instructions, The Treasury of
Precious Treasure Teachings, and The Treasury of Vast Teachings. Because of
the unequalled scholarship shown in these works, Kongtrul came to be called
Jamgon ("Jam mgon), Gentle Protector, which is an epithet of Manjushri,
the bodhisattva who symbolizes higher wisdom.

Kongtrul’s huge literary output gives the impression that his primary
focus was compilation and writing. This was not the case; most of his life
was spent meditating and teaching. He composed the verses of 7he Encom-
passment of All Knowledge, for instance, between periods of meditation while
he was living in seclusion at his hermitage, Kunzang Dechen Osel Ling, in
eastern Tibet. Kongtrul wrote this work in response to a request by Ngedon
Tenpa Rabgyé, the first Dazang incarnation, who asked that he produce a
treatise on the three systems of Buddhist ethics: the vows of personal libera-
tion in the individual way (4inayana), the commitments of the bodhisattva
in the universal way (mahayina), and the pledges (samaya) of the aware-
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ness-holder in the indestructible way (vajrayana). Kongtrul decided to write
a book that not only set out the three ethics but also contained a full presen-
tation of all aspects of the Buddhist path from the perspectives of these
three systems. Indeed, The Encompassment of All Knowledge touches on all
fields of spiritual knowledge as well as the related secular sciences known at
the time of its composition.

Kongtrul presented the finished manuscript of Encompassmentto Jamyang
Kyentsé Wangpo (1820-1892), another outstanding figure in the revival
of the teachings in eastern Tibet, who, highly impressed, declared the
work to be “a treasury of knowledge . . . the first of your five treasuries.”
Kyentsé urged him to write a commentary on it. In 1863, Kongtrul com-
posed a three-volume commentary on these root verses, entitled 7he Infi-
nite Ocean of Knowledge, completing it in less than four months. The
work was revised a year later with the help of Trashi Ozer, the abbot of
Palpung Monastery.

The Encompassment of All Knowledge, together with its commentary 7he
Infinite Ocean of Knowledge, has come to be known as 7he Treasury of Knowl-
edge. In Tibetan religious literature, the work stands out as a unique master-
piece embodying the entirety of the theories and methods of implementation
of the Buddhist doctrine as it was preserved in Tibet. It comprises ten books:
the first book concerns the sphere of activity of the Buddha; the second,
Buddha, the Teacher; the third, the nature of his teachings; the fourth, the
spread of the teachings; the fifth, training in ethics; the sixth, study of te-
nets; the seventh, training in wisdom; the eighth, training in meditation; the
ninth, the stages and paths of spiritual development; and the tenth, the result.
Each book contains four chapters in order to treat all aspects of the subjects
from the perspectives of the different traditions. The encyclopedic presenta-
tion of this Zreasury, summarizing a broad range of history, views, traditions,
and practices in an orderly and insightful fashion, reveals an author with an
exceptionally broad intellect and deep experiential understanding.

Tuis Book

Book Six of The Infinite Ocean of Knowledge presents the theoretical bases of
practice. Systems of Buddhist Tantra: The Indestructible Way of Secret Mantra
is the translation of the fourth chapter, which concerns the tradition of the
indestructible way. As this single chapter is of considerable length, the trans-
lation has been divided into twenty short chapters, with chapter titles given
by the translators.
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The indestructible way of secret mantra (gsang sngags rdo rje theg pa)
refers to the tantric path, the essence of which is the indestructible union of
wisdom (understanding of emptiness) and method (immutable great bliss).
The distinctive feature of this path lies in the special skill in method and
wisdom used to manifest innate pristine awareness, the primordial ground
of being. In this work, the author sets forth the various systems that consti-
tute this way, those of both the ancient tantra tradition and the new tradi-
tion. Kongtrul begins with an overview of tantra, its placement in the
Buddhist collections of teachings, and reasons for its superiority over other
paths. He then presents the four sets of tantra of the new tradition—action
tantra, conduct tantra, yoga tantra, and highest yoga tantra—differentiat-
ing them in terms of their natures, views, ways of entry, methods of medita-
tion, forms of conduct, and results. The work concludes with an exposition
of the ninefold way of the ancient tradition, culminating in atiyoga: know-
ing all things to be the pristine awareness of pure and total presence.

While Systems of Buddhist Tantra presents in detail the underlying prin-
ciples of the various systems of tantra, with particular emphasis on the highest
yoga tantra of the new schools, it does not reveal esoteric instructions for
practice, which are the domain of oral transmissions and specialized manu-
als. Moreover, it does not include the historical origins and developments
of the tantric systems, which Kongtrul treats in depth in other parts of his
treasury. What follows now is an introduction to the nature of the tantric
path, touching on some of the major themes treated in this important sec-
tion of The Infinite Ocean of Knowledge.

THE MEANING OF TANTRA

To those who would embark on a quest for awakening, the Tibetan tradi-
tions of Buddhism offer three markedly different and seemingly incompat-
ible sequences of practices: the individual way (4inayana); the universal way
(mahayana); and the tantric way or secret mantra way (mantrayina).

While finding its foundation in the idealism (vzjnanavada) and centrism
(madhyamika) trends of thought, the tantric way undoubtedly sprang from
the irresistible drive to know the nature of experience directly, unmediated
by cognitive interpretation or emotional confusion. Consequently, it relies
on an awareness that is an expression of the inner clarity present in our very
being and not on knowledge derived from rational, philosophical, or con-
ceptual processes.

Tantra consists of a skillful blending of three different types of practice:
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power methods, energy transformation methods, and intrinsic awareness
methods. These methods came from a variety of sources and gradually formed
into identifiable esoteric transmissions. Some practices were designed to break
down social and cultural conditioning and others were developed to utilize
basic energies in the body (including sexual energy) to enhance practice.

Etymologically, the word zzn#ra is derived from the term for woof or
weft, the thread that runs continuously through the fabric in traditional
weaving methods. In Tibetan, the word means “continuum.” Both these
meanings refer to the fundamental tantric perspective that the awareness
that is the essence of being is always present, because it is not a thing, is not
created, destroyed or subject to variation.

Although the terms zansra and mantra are often used interchangeably,
they do have distinct meanings. Mantra denotes the pristine awareness of
reality, the essence of which is emptiness and bliss, while zznzra refers to the
systems of implementation of such awareness for the sake of performing
rituals and specific activities. The term mantra also serves as an abbreviation
for “secret mantra” (guhyamantra), where mantra signifies “that which pro-
tects the mind” from dissipation due to ordinary perceptions and attach-
ment to them. Mantras are commonly understood as incantations comprising
series of syllables or words to be recited or visualized. Although this mean-
ing may well have been the origin of the expression “secret mantra,” this
represents only one of its minor aspects. Even the lower tantras, which stress
the need for ritual activity, clearly state that, as means to gain realization,
mantra recitation is secondary to formless contemplation. Mantra is called
“secret” not to suggest the secretiveness of cults but because the path of
mantra must be practiced in secret in order to be successful and withheld
from unfit receptacles who could misuse it.

The term tantra is also used to refer to the essential meaning of mantra,
as well as the entirety of the way of secret mantra. The first distinction to be
made with respect to tantra is between tantra as the meaning, or content
itself, and tantra as words or scriptures, the means for its transmission. The
Continuation of the Guhyasamaja provides an encapsulation of tantra in terms
of the meaning and its different aspects:

Tantra denotes continuousness.

It is composed of three aspects:
Ground, nature, and inalienableness.
When distinguished in this way,
The nature aspect is the cause;
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The ground aspect refers to the method;
And inalienableness, the result.
These three contain tantra’s meaning.

Tantra as continuousness, or continuum (rgyud), refers to the uninter-
rupted presence of the original nature, or state of being, of each individual.
In Buddhist scriptures, this original nature is principally referred to as “mind”
(semns), as in “ever-perfect mind” (kun tu bzang po’i sems) or “mind nature”
(sems nyid). In this context, “mind” does not mean object-bound experi-
ence but instead the ever-perfect and intrinsic awareness that has no begin-
ning or end. Since it is free from the dichotomy of knower and known, this
mind is no different from the reality it perceives. Reality is a “continuum”
in the sense that its nature does not change into something else and cannot
be fragmented into parts. Regardless of the degree of evolution or debase-
ment of an individual, that reality or ever-perfect mind remains unaltered
as the very essence or nucleus of one’s being. From the state of an ordinary
individual, the beginning, so to speak, up to the end of awakening, such
reality is unceasingly present. Hence, there is no ultimate distinction be-
tween an ordinary being and an awakened one.

Tantra, or continuum, although not subject to modification or parti-
tion, may be considered from the perspectives of non-recognition (condi-
tioned existence), semi-recognition (the path), and total recognition
(awakening) of original being. Based on these three phases, tantra is set
forth in terms of its three aspects: actuality, process, and result.

Continuum as actuality (rang bzhin), though deemed causal (rgyx), does
not mean the presence of the original state of being as a mere potential to be
actualized in the future. Actuality points to the full presence of original
being, even when it is not recognized. Lack of recognition is like a veil or
cloud of unawareness which, however thick, does not pollute the very na-
ture of one’s original state. As explained by the Third Karmapa Rangjung
Dorjé, actuality means “an awakened being attended by stains.” Although
accompanied by impurity, the being remains the same, just as a gold statue
wrapped in rags is still a gold statue. “Causal” indicates that it is the fun-
damental element which when recognized is reaffirmed in its nature of
enlightenment.

Actuality is not defined as an absolute and static emptiness. Its power of
manifestation or “radiance” (mdangs), owing to unawareness of its nature
and to emotional patterns related to unawareness, becomes the basis for the
particular appearances or visions that seem to bind one. When the veils of
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unawareness and emotional patterns lessen to some extent, there arise pure
visions and contemplative experiences reflecting the essential purity of the
actuality. When unawareness and emotional patterns are fully recognized as
the mere play of the manifesting power of reality, the entire breadth of the
potential of one’s being unfolds.

Continuum as process, or method (zhabs), refers to all of the various
means by which one may recognize one’s original nature or being. These
means are not restricted to those found in Buddhist traditions. In the high-
est forms of tantra, continuum as a process is primarily represented in the
phase of generation (éskyed rim, utpatti krama) and phase of completion
(rdzogs rim, nispanna krama) and their ancillary aspects. This process, in
being the cooperative condition for coming to know one’s original state of
being, is likened to manure spread over a field in order to nurture the growth
of seeds. However, unlike the example, the very essence of the process does
not involve external intervention but is simply original being recognizing
itself. This process in tantra reflects, and is the exercise of, freedom and
awakening, not in the sense of a goal attained but as a way of existing that
manifests directly in every situation of life. The continuum aspect of the
method or process exists in the relationship between the process and the
original state of being, in the interdependent connections between the vari-
ous aspects of the process, in the uninterrupted lineage of transmission of
esoteric instructions, and in the contemplations and ensuing experiences.

In the ultimate sense, the actuality continuum, or causal continuum,
does not denote a cause or seed that produces an effect since it already
represents the fullest result. The process continuum does not refer to an
outer agent but instead to an unfolding of what is already present. Likewise,
the continuum as result, that of “inalienableness™ (i phrogs pa), does not
mean the result of a pursuit or the attainment of a goal but the primordial
condition itself. It is inalienable in that it has always been the authentic
mode of being, never alienated by the split that occurs when one’s true
nature is not recognized. It remains unmodified by the duality of condi-
tioned existence and perfect peace, even when one is immersed in the seem-
ingly real troubles of life.

The reality represented by tantra is known as the “authentic condition”
(gnas lugs), which comprises that of both the inner and the outer, one’s
mind and body and the totality of one’s world. However, this authentic
condition primarily refers to the luminous clarity ( o gsa/) of one’s mind,
or pristine awareness, which all of the various tantric systems seek to mani-
fest by way of their different methods.
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THE DocCTRINAL Basis oF TANTRA

The tantric systems incorporate all aspects of the Buddhist teachings, which,
over the course of time, have served as their doctrinal bases. In particular,
one central theory, which underlies every Buddhist approach, seems to be
reflected in all the essential principles constituting the views and practices
of tantra: that there exists an “element” (khams, dhitu) that enables an
ordinary person to become a sublime being. That element is not the illu-
sory and unreal self, the existence of which is negated on all levels of
Buddhist philosophy. How then is it posited? The idea of such an “ele-
ment” can be found in the more ancient form of Buddhism. In that con-
text, as expressed by the analysts (vaibhasikas), and reflecting the character
of a personal pursuit of liberation, it is known as “exalted affinity” ( phags
pa’i rigs, arya gorra). It is defined as detachment from conditioned existence
and worldly possessions and characterized as a state of contentment and
having few desires.

From this basic formulation, the theory regarding this element has un-
dergone a process of modification and refinement. For example, in the tra-
ditionalist (sautrantika) view, which represents a slightly more sophisticated
philosophical trend than that of the analysts, the element is understood as
not simply detachment but as a “seed,” an aspect of the mind capable of
growing into supreme wisdom.

Around the time of the Third Buddhist Council, which took place two
hundred and thirty-six years after the demise of the Buddha, the majority
of the monastic community was turning attention to the needs and inter-
ests of the laity and trying to increase the chances for ordinary people to
enter the path to freedom. This movement was accompanied by doctrinal
transformations as a result of which the arhar or “saint” as the model for
followers lost its pre-eminence. A new model emerged, that of the
bodhisattva, who is willing to mingle with ordinary beings while working
for their welfare and who, at the end of his or her spiritual career, achieves
the goal of full awakening. Since the path of the bodhisattva leads the
practitioner to the state of a buddha, or a “transcendent one” (zathagata),
the element capable of turning into that state came to be known in the
universal way tradition as the “essence of the transcendent ones”
(tathagatagarbha) or “essence of enlightenment,” also referred to simply as
buddha nature.

The two main philosophical trends within the universal way, that of the
experientialists (yogacara) and that of the centrists (madhyamika), view such
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an element in ways that accord with their own basic tenets. The former
asserts the element to be a potential present in the continuum of mind since
time without beginning, capable of developing into the entire range of
qualities of an awakened being. The latter asserts that it is the very nature
of the mind (and of all phenomena) at the stage when mind is still at-
tended by the stains of emotional patterns and limitations with regard to
knowledge.

However defined, the essence of enlightenment corresponds to what in
tantra is called “actuality” or the “causal continuum” (rgyu? rgyud, hetu
tantra), the original ground of being to be recognized as enlightenment
itself. Thus, when we consider the above three aspects of tantra, it becomes
apparent that tantra is based primarily on the theory of the essence of en-
lightenment or zathagatagarbha. Although ancient practices of pre-Buddhist
origin were absorbed into the Buddhist tantric systems, it is this theory of
Buddhist origin—the essence of enlightenment—that may be said to be
the fundamental basis, or core teaching, from which tantra developed.

THE ESSENCE OF ENLIGHTENMENT

The essence of enlightenment (4de bar gshegs pa’i snying po, tathagatagarbha)
is taught in the Shrimala and a number of other universal way sutras, yet
scholars seem to have struggled to define precisely its real nature. Some
consider the essence to be an actual buddha, while others conceive of it as a
potential that can evolve into the awakened state. This essence has been the
subject of extensive philosophical speculation in ancient Tibet, the effect of
which is still felt in present-day Tibetan schools.

In his commentary on Maitreya’s Jewel Affinity (Ratnagotravibhaga),
Kongtrul defines the element or essence, also known as affinity (rigs, gotra),
as an unpolluted factor on the basis of which an individual can rediscover
the ground of being. Referred to in the scriptures by various terms, such as
ineffable emptiness, mind nature of luminous clarity, and ground-of-all
consciousness, “element” does not carry the meaning of “cause” but instead
denotes a “nucleus” that is hidden by obscurations. Kongtrul points out
that the Tibetan term snying po (essence) is used to translate a number of
Sanskrit terms, such as garbha, in which case the term indicates that the
element is like a kernel inside a husk; Aridaya, meaning essence in the sense
of supreme, indicating that the element is the supreme phenomenon, the
very reality of all phenomena; and sara, robust or firm, pointing to the
unchangeable and indivisible nature of such reality.



INTRODUCTION — 19

The essence of enlightenment is thus equated with the very reality that
pervades both the animate and inanimate world. How such an essence is
understood would obviously depend on how reality is defined in a particu-
lar system. Within the different philosophical trends of Tibetan Buddhism
(all of which claim to represent the centrist view), we can distinguish two
main approaches: one considers reality to be emptiness as an absolute nega-
tion; the other, emptiness as an affirmative negation, that is to say, an emp-
tiness that is not simply emptiness but luminosity or potency as well. It is
this second view that most accords with how the essence of enlightenment
is understood in the tantras.

Luminosity, which is of the same nature as emptiness, means the lumi-
nous clarity of the mind of every sentient being. Each being thus embodies
the reality of the totality of the universe and stands at the center of the
universe as its nature or “creator.” Luminous clarity is the principal feature
of the essence of enlightenment and in the tantras is spoken of as actuality
or the causal continuum characterized by bliss.

The uninterrupted presence of the causal continuum encompasses the
three dimensions of awakening: empty like the sky, it is the reality dimen-
sion (dharmakaya); luminous like the sun and moon, it is the enjoyment
dimension (sambhogakaya); and manifesting unimpededly in every form, it
is the manifest dimension of awakening (nirmanakaya). In this way, the
essence of enlightenment is not simply a seed or potential that can develop
into the state of awakening but is the state of awakening itself. This is taught
in all tantras with definitiveness. The chapter called “Pristine Awareness” in
the Kalachakra Tantra, for instance, states:

All beings are buddhas. Another supreme buddha does not exist in
this universe.
And the Hevajra states:

Sentient beings are actually buddhas
But are obscured by adventitious stains.
When these are cleared away, they awaken.

If beings are already enlightened, why do they still suffer the misery of
conditioned existence? Saraha’s Do/a states:

The natural condition is not seen by the childish.
Due to deception, the childish are swindled.
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The point of tantric practice is to overcome habitual emotional patterns
and, in particular, coemergent unawareness of the essence of enlightenment.
When the adventitious stains that cloud one’s nature are removed by means
of the path, the essence reveals itself as the real buddha, and one reawakens
into one’s state of primordial enlightenment.

As long as the state of enlightenment is not recognized, beings continue
to experience illusory birth and death, along with the happiness and suffer-
ing inherent in conditioned existence. However, whatever the experience,
the essence of enlightenment remains unpolluted, unobscured, and unmodi-
fied, just as sunlight maintains its nature of light regardless of the type of
object it strikes. The essence is not conditioned by any form of embodied
life, whether fortunate or miserable, nor is it conditioned by any act, good
or evil, or by knowledge or lack of knowledge. Although the essence is
attended by impurity, its nature, like gold embedded in ore, remains always
pure, untouched by emotional afflictions and conceptions.

THE EsSSENCE OF ENLIGHTENMENT AND THE GROUND OF ALL

In the writings of ancient masters of the Kagyu school of Tibetan Bud-
dhism, with which Kongtrul was affiliated, certain technical terms with
very different meanings were often used interchangeably. For example, the
word mind (sens), normally denoting object-bound dualistic experience, is
also used to refer to mind nature (sems nyid), or mind’s real condition.
Likewise, in this section of 7he Infinite Ocean of Knowledge the essence of
enlightenment (or causal continuum) is called the “ground-of-all conscious-
ness” (kun gzhi rnam shes, alayavijnana). This seemingly free use of terms is
not an indication of scholastic laxity but actually reflects the characteristic
views of this school.

An apparent equation of the essence of enlightenment with the ground-
of-all consciousness is found in sutras such as the Descent to Lanka
(Lankavatara) and the Gandavyuhasutra, as well as in Ashvaghosha’s Awak-
ening of Faith and other commentaries. In the Znfinite Ocean, Kongtrul notes
that the ground-of-all consciousness is known in the individualist system
by particular terms such as “substratum consciousness” (rtsa ba’i rnam shes,
miilavijnana), “the aggregate that lasts as long as cyclic existence” ( %hor ba
Jji srid pai phung po), and “branch of existence” (srid pai yan lag). Both
centrist and idealist philosophies speak of the “eightfold group of
consciousnesses” (rnam shes tshogs brgyad), which, as stated in the
Gandavyuhasutra, comprises the mind or ground-of-all consciousness, the



INTRODUCTION — 21

subjective mind of an afflicted nature, and the six consciousnesses that ap-
prehend objects. The subjective mind (yid) is an ever-present conceited
mental state that carries the sense of “I” and is therefore known as afflicted
mind (nzyon mongs can gyi yid). The six sense consciousnesses (including
consciousness of mind) are aspects of the mind that focus on details of
objects and are therefore known as “six active consciousnesses” (jug pa’i
rnam shes tshogs drug).

The ground-of-all consciousness (kun gzhi rnam shes) is a mind, amount-
ing to an accumulation of karmic traces, that leads to embodied existence.
It focuses on a variety of objects but cognizes only their presence, not the
details. Although itself neutral, the ground-of-all consciousness is capable
of storing all of the traces or habitual tendencies of virtuous and
nonvirtuous actions. Unlike other aspects of the mind, the ground-of-all
consciousness is steady and persists throughout all mental states, even
deep sleep. At death, it is projected by the force of its inherent karmic traces
into a new existence.

Two aspects of the ground-of-all consciousness are distinguished: the
potential and the fruitional. The potential aspect consists in karmic traces.
The fruitional aspect consists in the ground-of-all consciousness that is the
result of karmic traces. According to the universalists, after the “diamond-
like meditative absorption” which leads directly into awakening, the ground-
of-all consciousness in its fruitional aspect transforms into mirror-like pristine
awareness (e long ye shes, adariajnana). The ground-of-all consciousness is
so named because it serves as the ground for both cyclic existence (samsira)
and perfect peace (nzrvana). However, as explained by Kongtrul, it does not
denote a single, permanent creator of the universe as postulated by the Hin-
dus. Instead, the ground-of-all consciousness is said to be intrinsic to every
sentient being and of a momentary nature.

Asanga, the fourth-century Indian scholar considered by many to be the
pioneer of experientialist philosophy (in which the ground-of-all conscious-
ness constitutes a central tenet), equates this consciousness with mind
(cizta) and includes it in the impermanent aggregate of consciousness
(vijnana-skandha).* Does this implicitly negate the ground-of-all conscious-
ness as the essence of enlightenment and the ground of all? Indeed, this
would seem to be the case. However, in The Infinite Ocean of Knowledge,
Kongtrul cites a verse from the Phenomenology Scripture (Abhidharmasiitra,
mNgon pa’i mdo), a text no longer extant, when discussing the ground-of-
all consciousness as commonly understood in experientialist philosophy
and when defining the essence of enlightenment (chapter eight of this



22 — SYSTEMS OF BUDDHIST TANTRA

book). This verse, found in the Discourse That Teaches the Essence of En-
lightenment (sNying po bstan pa’i mdo) and cited in Asanga’s commentary
on it, states:

The dimension with no beginning in time
Is the abode of all phenomena.

Owing to its being, cyclic life

And perfect peace are experienced.

Since this verse is cited in both contexts, one must assume that Kongtrul
somehow equates the essence of enlightenment with the ground-of-all con-
sciousness. Given the contradictory definitions of these two, what are the
reasons for taking them to be synonymous?

The Third Karmapa, Rangjung Dorjé, considered to be the source of
the view underlying the Kagyu style of presentation of tantra, states that
the root of all types of pristine awareness is the ground-of-all pristine
awareness; and the root of all types of consciousness, the ground-of-all
consciousness. The inseparability of these two is called “ordinary aware-
ness” (tha mal gyi shes pa). Because ordinary awareness serves as the fun-
damental element for awakening, it is referred to as the “essence of
enlightenment.” Here, the expression “ordinary awareness” denotes the
ordinary state of consciousness, a blend of two aspects: the primordial
aspect called pristine awareness (ye shes, jnana); and the aspect of object-
bound experience called consciousness (rnzam shes, vijnana), in this case,
the ground-of-all consciousness, the “mother” of all object-bound experi-
ences. Recognized for what it is, ordinary awareness is the pristine aware-
ness of intrinsic awareness, a state that is known in and by itself.
Unrecognized, it is unawareness. The “distance” between recognition and
non-recognition is inconceivably minute, with only a hair’s breadth of
space separating them.

Thus, the essence of enlightenment, or causal continuum, exists as in-
separable from the ground-of-all consciousness, like water mixed with milk.
In this sense, the two are equated, but are not considered identical. This
paradox highlights the character of the original ground of being as open to
two different possibilities: when unrecognized, it possesses the faults of con-
ditioned existence; once recognized, it reveals the qualities of the fruition.
The character of the original ground of being is endowed with the potential
for all manifestation. All manifestation has the character of the ground. It
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can only be recognized as it manifests embodied in the individual, whose
principal modes of existence are body, speech, and mind. Unrecognized, or
unpurified, body, speech, and mind are reflections of illusion; recognized,
they are the three dimensions of awakening.

METHOD AND WISDOM

Method (thabs, upaya) and wisdom (shes rab, prajna), key principles in both
sutra and tantra, have particular meanings depending on the system. The
immediate sense conveyed by “method” is the way to carry out an action,
and by “wisdom,” the intelligence to recognize the appropriateness of the
action in any given situation. Related to those meanings, method denotes
activation of one’s energy, and wisdom, the knowledge of reality gained
from that activation of energy. In most systems of sutra and tantra, wisdom
can arise only when sufficient energy of merit has made one’s mind recep-
tive to such wisdom and capable of sustaining it.

In the universal way, the two principles are contained in the six “means
of transcendence” (paramiza), namely, generosity, ethics, patience, effort,
meditation, and wisdom. Method comprises the first four, and wisdom, the
last two. Without wisdom, the other means of transcendence are “blind,”
said Shantideva, meaning that they cannot lead to awakening. Why? Be-
cause wisdom provides the understanding that phenomena have no intrin-
sic nature and exist only as illusions. When permeated by this knowledge,
generosity and the other means are free of adherence to the reality of their
referents. Without wisdom, generosity, ethics, and so forth would fetter
rather than liberate the individual. Wisdom alone would also fetter a per-
son because he or she would not have the impetus to work for others’ free-
dom and would therefore lack the basis for the attainment of awakening.
Accordingly, Atisha said:

Method divorced from wisdom

Or wisdom without method

Is bondage: this has been taught.

Thus, their union should not be neglected.

Moreover, both method and wisdom are necessary because, reflecting the
psychophysical make-up of the person, awakening exists on two planes,
that of the body, called the physical dimension (rizpakaya) and that of the
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mind, the reality dimension (dharmakaya). The concordant causes for the
achievement of the two planes are, respectively, the merit accrued by the
first four means of transcendence, and wisdom accrued by the last two.

Method in the context of the universal way is primarily the mind of
awakening (bodbicitta), and wisdom, the understanding of emptiness
(Sunyara). On a relative level, the mind of awakening means the desire to
awaken for the sake of others. On an ultimate level, the mind of awakening
is the concept-free knowing of reality or emptiness, endowed with the es-
sence of compassion. This is the point in the bodhisattva’s path where method
and wisdom begin to merge.

Although method and wisdom are often described as two wings needed
on the course to freedom, the notion of two different elements implies a
duality. Every path to realization, even the fundamental one, tries to over-
come such duality by explaining ways to unify these two principles into a
single reality. It might well be said that the higher the system, the more
refined is its application of method and wisdom in a unified way.

All of these points concerning method and wisdom in the universal way
apply to tantra as well. Furthermore, as shown in the rich imagery of the
tantras, these two principles, while still retaining their meanings as under-
stood in the lower ways, take on a variety of special meanings.

From the common perspectives of the lower and highest tantras, method
generally stands for relative truth (kun rdzob bden pa, samvrti satya), and
wisdom, ultimate truth (don dam bden pa, paramartha satya). In contrast
to non-tantric systems, where relative truth is taken to mean the worlds of
suffering produced by negative emotions and the actions motivated by
them, in the context of tantra, relative truth means all appearances imag-
ined as a divine world with divine residents. To imagine the world in that
way through symbolic creation of deities and mandalas activates the
practitioner’s innate pure energy. In order not to attribute inherent exist-
ence to that pure vision requires the wisdom of recognizing this vision as
fundamentally unreal. This wisdom can be gained by applying a subtle
“deconstructive” analysis but in the uncommon way of the tantras is more
often achieved by entering the nonconceptual or natural state, which is
devoid of the constructs of imagination. In this way, the practitioner real-
izes the simultaneity of appearances (snang ba) and emptiness (stong pa).
The two yogic applications of the method of creation and wisdom of
deconstruction in the lower tantras are called yoga with signs (nimitta
yoga) and yoga without signs (animitta yoga), respectively, and in highest
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yoga tantra, phase of generation (uzpatti krama) and phase of completion
(nispanna krama).

Highest yoga tantra, as its name yoga, or union (rnzal byor, yoga), de-
notes, is characterized by the application of method and wisdom as an in-
separable union. This is symbolized by tantric deities of this system depicted
in sexual union. In this imagery, the male is method; the female, wisdom.
In addition to their general meanings as explained above, in this context,
the meaning of method is bliss (4de ba, sukha) produced by way of special
meditations or union with a qualified consort; and that of wisdom, the
understanding of innate reality, distinguished as being the very conscious-
ness of that bliss. For the sake of training, method and wisdom are applied,
in a sense, distinctly: first, bliss is generated and then united with the un-
derstanding of the innate. In fact, wisdom is already inherent in the nature
of method since knowledge of the innate is of the nature of bliss. Moreover,
in the phase of completion, the realization of luminous clarity (od gsal,
prabhasvara) is wisdom, and the ensuing illusory body (sgyu lus, mayadeha)
of the deity actually manifesting is method.

Thus, it is evident that the dual principles of method and wisdom are
represented in different pairs of attributes—male and female, relative and
ultimate truth, yoga with signs and without signs, phase of generation and
phase of completion, appearance and emptiness, bliss and emptiness, and
illusory body and luminous clarity. In fact, all aspects comprised by tantra
can be distinguished according to these principles. From this, one under-
stands that the meaning of method and wisdom cannot be restricted to
simply the literal meaning of the two words.

In the inner tantras of the ancient tradition, particularly anuyoga and
atiyoga, we find a progressively finer gap between method and wisdom, but
it is in atiyoga, or the “great perfection” (rdzogs chen), that the duality of
method and wisdom that characterizes the lower paths is totally transcended.
Practice of atiyoga does not involve distinctions in method and wisdom or
levels of application since, according to the view of atiyoga, all that exists is
simply a single reality, one’s own authentic condition, primordial awaken-
ing, with no differentiation between relative and ultimate truths. This point
is made clear in the Zozal Space of Vajrasattva (rDo rje sems dpa’ nam mkha
che), a text of the mind division of atiyoga:

A path to purity that proceeds from level to level
Does not agree with the teaching of no action.
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If there were truly paths to travel, one would never
Reach one’s goal, just as there is no limit to space.

and:

The bliss of the intrinsically perfect state

Is found only in instantaneous presence
Illuminated by the power of matchless wisdom.
Reality does not come from anything else.

SAMSARA AND NIRVANA

Samsara, or cyclic existence ( %4or ba), and nirvana, or perfect peace (nzyang
das), have gradually taken on the superficial meanings of “place of prob-
lems” and “place of ecstasy.” What is defined as samsara in fundamental
Buddhism is not a physical place, but the state of the body and mind of a
person conditioned by habitual tendencies. This conditioned state entails
being subject to suffering such as that of birth, sickness, old age, and death.
The illusory environment where this suffering is experienced is the out-
come of the shared habitual tendencies and karmic traces of its inhabitants.
Nirvana is the transcendence of such suffering, attained by applying a path
that overcomes the emotions and purifies their habitual patterns. This per-
spective on samsara and nirvana is in contrast to that of certain Hindu
schools that consider samsara and nirvana as opposite poles, where samsara
ceases only with nirvana’s negation of it; in that view, the two cannot exist
together, as one is effectively the negation of the other.

In the universal way, beings and their worlds are seen in the light of their
absence of true existence, or emptiness. This emptiness is not an entity to
be found outside phenomena themselves. For this reason, the famous sutra
The Heart of Wisdom states:

Form is empty; emptiness is also form. Emptiness is no other than
form; form is no other than emptiness.

In this view, it is not difficult to see a shift, though only theoretical, from
the basic understanding of samsara and nirvana. Here, form, or samsara,
and emptiness, nirvana, are not mutually exclusive but complementary.
Nirvana is achieved not by negating samsara but by understanding its real
nature. For that reason, in the literature of transcendent wisdom (shes rab
kyi pha rol tu phyin pa, prajnaparamita), emptiness is also called “natural
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nirvana’ (rang bzhin gyis myang das). A nirvana that is something other
than the ultimate nature of samsara does not exist. However, at the stage of
treading the path to awakening, nirvana and samsara remain for the
bodhisattva very different.

Itis only in tantra that the theoretical assertion that samsara and nirvana
are an essential identity bears important practical implications. The person
and the environment are already nirvana. However, they appear as samsara
because one’s own true condition is not recognized. To rediscover the awak-
ened condition of one’s inner and outer dimensions, one familiarizes with
the identity of samsara and nirvana, not only in their natures but also in
their aspects.

The practitioner actualizes the identity of samsara and nirvana by realiz-
ing that the aggregates (of forms, feelings, discriminations, compositional
factors, and consciousnesses) are the buddhas of the five families (Vairochana,
Ratnasambhava, Amitabha, Amoghasiddhi, and Akshobhya) and the el-
emental properties (earth, water, fire, wind, and space) are their consorts
(Lochana, Mamaki, Pandara, Tara, and Dhatvishvari). The sense conscious-
nesses, sense powers, and all other faculties and their activities, and so forth,
are understood to be the natures of enlightened deities. Body, speech, and
mind are seen as the great mandala of divine energy, the very nature that
pervades all existence.

THE INNATE AS GREAT BLiss

As pointed out in Kongtrul's Zopical Commentary on the Hevajra Tantra, the
word “innate” (/ban skyes, sabaja) has different meanings when distinguished
in terms of the ground, path, and result. At the time of the ground, the
innate refers to original pure and perfect mind (bodhicitta) which is beyond
the grasp of the conceptual mind, the “lord” pervading the totality of cyclic
existence and perfect peace, the ground or essence of all. This meaning is
indicated in the following words from the tantras:

From “me,” all beings arise.
and:
That is the life-force of all creatures.

At the time of the path, from a general perspective, the innate refers to
the view that understands the absence of intrinsic nature of phenomena,
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which are beyond arising, abiding, and cessation, to be the inseparability of
emptiness and luminous clarity. In this specific tantric context, the innate
denotes the experience of bliss that occurs when winds dissolve in the cen-
tral channel brought about by such practices as inner heat or union with a
consort.

At the time of the result, the innate is that very innate of the ground,
which, through the strength of being contemplated on the path, becomes
the great innate free from obscurations and endowed with the two purities
(dag pa gnyis ldan), intrinsic purity and purity from adventitious stains.

From another perspective, but still pointing to the same reality, the
innate means both the natural condition (rang bzhin lhan skyes) of every-
thing and the innate as bliss from the melting of vital essence (zhu bde
Lhan skyes). Both of these types of innate are known as bliss (4de ba, sukha).
The natural condition of everything encompasses the innate of the ground,
path, and result. It is the very nature of the animate and inanimate. The
innate as bliss arising from the melting of vital essence relates specifically
to the path.

How is the innate as bliss manifested in the path? During ordinary sexual
union, the male and female experience physical and mental pleasure pro-
duced by the melting and release of vital essence. This is common sexual
bliss. In tantra, this experience of bliss itself is used as the basis of a special
technique: the practitioner causes the melted vital essence to flow through-
out all channels of the body, producing physical and mental bliss. With
bliss serving as the secondary condition and the practitioner’s familiarity
with the innate pristine awareness nature of the mind as the primary cause,
winds and mind dissolve in the central channel. Thus stimulated, the vital
essence present in the central channel melts and conceptions cease, allow-
ing to manifest limpid, nonconceptual, pristine awareness, accompanied by
the experience of the indivisibility of bliss and emptiness.

When innate bliss is still attended by the dualistic impression of empti-
ness as the object and bliss as the subject, it is known as example innate bliss
(dpe’i lhan skyes kyi bde ba). \When it is nonconceptual pristine awareness of
the very nature of reality, resembling a clear sky, free from even the most
subtle subject-object duality, it is known as real or actual innate bliss (don
gyi lhan skyes kyi bde ba). The same kind of distinction is drawn between
actual luminous clarity (don gyi ‘od gsal) and example luminous clarity (pe?
od gsal). In the experiential process, and according to the phases in which
the innate is manifested through tantric methods, the innate as bliss is un-
derstood as the pristine awareness of the four joys.
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Being emptiness beyond any definition, how can the innate natural con-
dition of everything be called bliss? It is known as bliss for a number of
reasons: the innate is free from the concepts of arising, abiding, and ceasing;
it does not abide in either cyclic existence or perfect peace; it is free from
adherence to self and others; it is the pristine awareness of one’s intrinsic
awareness, an awareness that cognizes its own nature; it pervades every-
thing; and it is always of the nature of bliss, whatever the circumstances.
Furthermore, the innate reality that derives from the melting of vital es-
sence is spoken of as “great bliss” because it is totally free from all suffering
and adherence to subject-object duality (gzung zin). It is not the tainted
pleasure experienced by ordinary persons but is manifested by “striking the
crucial points of the body” (/us kyi gnad du bsnun pa) through the method
of inner heat (gzum mo, candalz) or in union with a consort. This indicates
that this reality is found within the “temple” of one’s body. Accordingly, the
tantras state:

This is the great pristine awareness
Which abides in the bodies of all.

All highest yoga tantras, with different degrees of emphasis, teach that reli-
ance on the method of union with a qualified consort is an indispensable
step in the path to realization. In systems that present instructions not de-
pendent on the tantric way of transformation, such as Gampopa’s great seal
(phyag rgya chen po, mahamudra) approach and the great perfection (rdzogs
chen), that method (which certainly involves risks) is considered helpful but
not absolutely necessary or superior to other methods since the reality of
the innate is penetrated directly without the preliminary step of experience
of the example bliss.

BobpHICHITTA AND THE FOUR JOYS

Bodhichitta (byang chub sems, bodhicitta), a term used in both the sutras and
tantras, carries several distinct but related meanings. In the context of the
way of the bodhisattva, where bodhichitta represents the central principle,
bodhi means awakening, and chitta, mind or spirit, and the term is there-
fore translated as “mind of awakening” in the sense of mind directed toward
enlightenment. As pointed out in the transcendent wisdom discourses,
bodhichitta can be relative or ultimate depending on its focus. The relative
awakening mind focuses on sentient beings and is defined as the altruistic
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resolve to awaken and the actual venturing toward that goal. It springs from
love and compassion and serves as the entrance to the universal way. Ulti-
mate awakening mind consists in the direct and nonconceptual understand-
ing of reality born from contemplation and gained at the first stage of
awakening of the bodhisattva. Bodhichitta, in its twofold aspect, serves as
the seed or potential that blossoms into the awakened state.

In the tantras as well, bodhichitta is understood on both relative and
ultimate levels. On the relative level, the term is used not only to denote
awakening mind as understood in the universal way, but also to refer to
seminal essence, the seed or support of great bliss. Ultimate bodhichitta, or
ultimate awakening mind, means nonconceptual understanding of reality
as well as great bliss born from seminal essence. This is clearly stated in the
Hevajra lantra.

The relative jasmine-flower-like seminal essence
Is the embodiment of bliss, the ultimate.

To symbolize the main deity, the indivisible single reality, and the way bliss
arises, relative bodhichitta is referred to as semen (kbu ba, sukra), its mascu-
line and obvious form. Since it serves as the seed of great bliss, it is also
termed vital essence (zhig le, rilaka). When pointing out its energetic func-
tion, it is called “constituent” (khams, dbatu), “constituent of bodhichitta”
(kbams byang chub kyi sems), or simply “bodhichitta.” In order to differenti-
ate it from contexts in which the innate and other elements are called vital
essence, relative bodhichitta is defined as the “inner substantial vital es-
sence” (nang gi rdzas kyi thig le), meaning that it is contained in the body.
When reality is understood in terms of method and wisdom, in either
the nirvanic manifestation as the male and female deity or the samsaric
manifestation of subject-object duality, relative bodhichitta is distinguished
according to its two aspects of the masculine and the feminine. These are
called, respectively, white vital essence and red vital essence (zhig le dkar
dmay); white component (dkar cha) and red component (dmar cha); or lu-
nar constituent (z/a ba’i khams) and solar constituent (zy: ma’ khams). Be-
cause these are pairs originating from one single reality, the term “semen”
(khu ba, sukra) in some contexts refers to both white and red essences.
According to tantra, in an embodied existence, the white vital essence
originates from the semen (khu ba) of the father, and the red vital essence,
from the ovum (khrag) of the mother, which have merged at the time of
sexual intercourse to form the physical basis for the consciousness of the
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intermediate being conceived in their midst. Throughout fetal development,
these essences remain at the navel, the energy-center from where the body
develops. At birth, they separate; the white settles at the head, and the red,
four fingers below the navel. These are the original vital essences, represent-
ing method (great bliss) and wisdom (emptiness), respectively. They always
remain at those physical places as supports for life, until death disrupts
them.

The sub-product of the original white vital essence moves downwards
through the net of channels of the left side of the body, while the sub-
product of the original red vital essence, which has the nature of blood,
moves upward through the net of channels of the right side of the body.
These nourish the psychophysical complex, maintaining strength and well-
being. Their residues are expelled in coarse forms through the pores of the
skin and other orifices.

It is evident that such a description is a blend of coarse and subtle physi-
ology. In fact, although the vital essences are said to be the sub-products of
the original ones, at the same time, they are said to be a result of the seven-
fold process of regeneration of the body spoken of in Ayurveda and Tibetan
medicine, which begins with the ingestion of food. In this process, the nu-
trient of food turns into blood, blood turns into flesh, flesh into fat, fat into
bones, bones into marrow, and marrow into reproductive fluid. A part of
the reproductive fluid flows to the heart from where, through the various
channels, it reaches all parts of the body, providing them with necessary
sustenance. Another part becomes semen in men and ovum in women.

In this context, the tantras speak of “semen” (khu ba, sukra) and “blood”
(khrag, rakta). Some have taken “blood” to mean menstrual blood. How-
ever, the coarse form of what the tantras call “blood,” unlike menstrual
blood, must have reproductive functions just like its male counterpart, se-
men. Therefore, “blood” should be understood as ovum. The subtle forms
referred to by the term “blood” consist in the original and derivative red
vital essences mentioned above.

The subtle vital essences are present in both males and females, but the
white is predominant in the male; the red, in the female. They pervade and
abide in all parts of the body, the white being mainly in the channel-wheel
(cakra) of the head; the red, mainly in the channel-wheel of the genitals and
that of the navel.

The great Tibetan yogin Gyalwa Yang-gonpa (1213-1258), who is said
to have had a vision of the secret functioning and structure of the body,
explains that these vital essences are subject to daily, monthly, yearly, and
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life cycles ( phel grib). These cycles influence, sometimes positively and some-
times negatively, the physical functions and emotional reactivity of humans.
The cycles that most clearly represent the patterns of vital essences are the
daily, monthly, and yearly cycles since these correspond to the movements
of the sun and moon.

Corresponding to the cycle of a day, determined by the rising and setting
of the sun, the red vital essence increases with the rising of the sun and
decreases with its setting. The opposite is true for the white vital essence.

Corresponding to the cycle of a month, determined by the waxing and
waning phases of the moon, the white vital essence increases from the first
to the fifteenth of the lunar month and then decreases from the sixteenth to
the thirtieth, while the red vital essence decreases from the first to the fif-
teenth and increases during the waning phase of the moon. In this cycle,
the past aspect, when the essence has fully completed its function and has
become residual, is said to be the “dissolved” vital essence. The present as-
pect, the refined essence (principally the white aspect) currently perform-
ing its function, is the “engaged.” The future aspect, the cause or root of
both the refined and the residual, is the “dominant” vital essence.

Corresponding to the cycle of a year, determined by what appears as the
movement of the sun toward the north for six months and toward the south
for six months, the white vital essence increases for six months beginning
from the summer solstice and then decreases as the red vital essence in-
creases for six months beginning from the winter solstice.

Although both cycles are necessary and complementary, generally speak-
ing the cycle of increase of the white vital essence is one of growth and
therefore has a positive influence on the human body and mind complex,
while the cycle of increase of the red vital essence is one of decline and has a
detrimental influence, with body and mind susceptible to obstacles.

Vital essences are also distinguished as the vital essences of body (/us,
kaya), speech (ngag, vak), mind (sems, citta), and pristine awareness (ye
shes, jnana), each of which has its particular location in the body, princi-
pally the head, throat, heart, and navel. Imprints that are the source of
emotional and cognitive obscurations, accumulated since beginningless
time, are present within these essences as a subtle union of wind and
mind. Thus, in the ordinary state of unawareness, these four types of vital
essences give rise to the four states of an individual: the waking or ordi-
nary state (zha mal), deep sleep (gnyid mthug), dream (rmi lam), and
sexual union (snyoms jug), respectively, together with the deceptions that
are related to these states.
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In order to purify the four vital essences, the practitioner trains in four
methods, involving the generation of various forms, the creation of sounds,
nonconceptual contemplation, and use of sexual bliss. At the time of the
path, the experiences from these methods arise as the vision of empty forms
(stong gzugs), invincible sound (gzhom med sgra), nonconceptual conscious-
Ness (i rtog pa’i shes pa), and immutable bliss (72 gyur ba’i bde ba), respec-
tively. As the ultimate effects of these methods, the waking state transforms
into the various manifestations of awakening (nirmanakaya); the dream state
transforms into the enjoyment dimension (sambhogakaya), inclusive of all
awakened bodies and voices; sleep transforms into the nonconceptual di-
mension of reality (dharmakaya), awakened mind, free from all limitations
imposed by mental constructs; and sexual bliss transforms into the dimen-
sion of great immutable bliss (mahasukhakaya). These vital essences are thus
possessed of a double potency: unpurified, they bind one to illusion; puri-
fied, they grant freedom from illusion. This system of purification of vital
essences and the four states is expounded in the Kalachakra tantra.

There are, moreover, other means to purify the four vital essences ac-
cording to the various tantras. These include esoteric instructions on the
yoga of illusory body (sgyu lus, mayadeha) to purify the waking state; the
yoga of luminous clarity (‘od gsal gyi rnal “byor, prabhasvara yoga) to purify
sleep; dream yoga (rmi lam gyi rnal “byor, svapna yoga) to purify dream; and
inner heat (grum mo, candali) to purify the experience of orgasm. Alterna-
tively, purification is effected by means of the four seals (p/yag rgya, mudra):
the doctrine seal (chos kyi phyag raya, dharmamudyra), great seal (phyag rgya
chen po, mahamudyra), pristine awareness seal (ye shes phyag rgya, jnanamudra),
and action seal (las kyi phyag rgya, karmamudra), respectively.

Central to all tantric methods is the experience of the “four joys” (dga
ba, ananda). In the course of practice, the white vital essence situated at the
head is intentionally melted in order to experience bliss. This process in-
volves activating the energy of the red vital essence at the navel and causing
it to blaze using breath control techniques and other means. Given the light
nature of the elemental property of which it is composed (i.e., fire), the heat
energy of the red essence moves upward, warming the cold nature of the
white essence. The white essence melts and drips, a process in which the
vital essence becomes increasingly fluid as it reaches the reproductive or-
gans. Given the heavy nature of the elemental properties of which the white
essence is composed (i.e., earth and water), this vital essence moves down-
ward. Since the original vital essences remain at the head and below the
navel until death, the blaze of the red essence and the dripping of the white

>
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must refer to an acceleration of the energetic process mentioned above, in
which the sub-products of these ascend and descend in the body.

The descent of the white vital essence is marked by four main stages of
experience known as “joys.” Each of the four joys arises in turn as molten
white vital essence reaches the channel-wheels (rzsa ®hor, cakra), Or centers
of energy, along the central channel. Since the tantras differ in their enu-
merations of channel-wheels, some asserting four, others six, the points in
the descent of vital essence where the joys occur are posited differently.

According to the Kalachakra system, as the stream of white “nectar”
from the upper part of the head reaches the throat, there occurs the initial
Joy (dang po’i dga’ ba, prathamananda). As it reaches the heart, there arises
the supreme joy (mchog dga’, paramananda). As it reaches the navel, there
occurs the special joy (khyad dga, viramananda). As it reaches the tip of the
penis, there occurs the innate joy (/ban cig skyes pa’i dga’ ba, sabajananda). In
tantras such as the Hevajra that postulate four channel-wheels, this last joy
occurs at the navel.

The initial joy is a slight experience of bliss. Supreme joy is that first joy
increased so that it overcomes the coarse levels of the conceptual mind. The
special joy, which in the Hevajra is known as joy of separation (dga’ bral), is
the experience of bliss and emptiness becoming inseparable. As a result of
this, attachment to the joy ceases and the limitation of passion is overcome.
The innate joy is the nondeceptive, concept-free realization of the indivis-
ibility of bliss and emptiness.

Innate bliss is the very nature of ordinary consciousness but remains
hidden until discovered through those powerful experiences. In order to
recognize this nature and stabilize one’s awareness of it, it is necessary for
the tantric practitioner to withhold semen, the base of bliss. For this reason,
great emphasis is placed on relative bodhichitta in the tantric path of trans-
formation, and several pledges are concerned with not allowing it to be
released.?

THE INDESTRUCTIBLE BODY

The tantras assert that all phenomena are the very essence of the deity (/4a,
deva), and have always been since beginningless time. What is meant here is
the “real” deity, pristine awareness (ye shes, jnana) permeated by bliss, the
mind nature of every individual. The dimension (skx, kaya) of such aware-
ness is its innate glow (rang mdangs). In the mother tantras, the glow of
pristine awareness is said to be present as two very subtle aspects known
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metaphorically as white semen (khu ba, sukra) and red essence or “blood”
(rdul, rajas).

It is on the basis of these two aspects that bliss arises. Coemergent with
bliss is non-recognition of it as pristine awareness. When the pristine aware-
ness of bliss is not recognized, the two subtle aspects of its glow take on
coarser aspects. The red aspect transforms into the appearances of cyclic
existence; and the white, into the perceiver, or mind apprehending them:
this constitutes the duality of subject and object.

In describing the two aspects and the state of non-recognition, tantras
use the terminology of the three qualities (yon ran, guna) of the “universal
substance” (spyi gtso bo, prakrsz) postulated in the Hindu samk/hya philoso-
phy, from which all knowables arise as transformations (7zam gyur) of the
three. Accordingly, the red aspect is called motility (or creativity) (rdul,
rajas); the white aspect, buoyancy (or lightness) (snying stobs, sattva); and
non-recognition, darkness (or immobility) (mun pa, tamas). In the impure
state of non-recognition of pristine awareness, these three qualities manifest
as the body, speech, and mind of an ordinary individual. In the pure state of
awakening, they manifest as the body (s&z), speech (gsung), and mind (zhugs)
of a buddha.

In the world of light postulated by the father tantra, deviation from one’s
ground of being and entering into duality occurs owing to a shift from
subtle light, which is the primordial nature of mind known as total empty
(thams cad stong pa) or luminous clarity (‘od gsal, prabhasvara). The shift
manifests as three coarser phases of light, namely culmination of light (szang
ba thob pa, dlokapalabdi), increase of light (snang ba mched pa, alokibhasa),
and light (snang ba, aloka). Alternative designations for the three lights are
great empty (stong pa chen po, mahasinya), very empty (shin tu stong pa,
atiSiinya), and empty (stong pa, Sinya).

The three lights, which manifest as black, red, and white radiances, re-
spectively, are known collectively as consciousness (rnam par shes pa, vijnana).
Specifically, the black radiance is associated with ignorance (. rig pa, avidya),
the red, with compositional factors (Zu byed, samskara), and the white,
with consciousness (rnam shes, vijnana), which in the sutra tradition form
the first three links of dependent origination from which arise names and
forms (ming gzugs, nama-ripa), the psychophysical aggregates of the person
which represent the phenomenal world. In the idealist terminology used by
some commentators on the tantras and adhered to by Kongtrul, these three
are posited as the ground-of-all consciousness (kun gzhi rnam shes), afflicted
subjective mind (nyon yid), and sense consciousnesses (dbang shes).
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Thus, from the lights arise the apprehender and the apprehended, along
with the conceptions and coarse elements, the principal of which is called
“wind” (rlung, vayu). According to tantra, this last, wind, is the actual ele-
ment that instigates the creation of everything. Whenever the three phases
of light occur in order of progressive coarseness (i.e., culmination of light,
increase of light, and light), conditioned involvement in the duality of sub-
ject and object takes place. According to the tradition of oral esoteric in-
structions, these three lights occur whenever there is the appearance of an
object.

Similar to the path to liberation through reversal of the twelve links of
dependent origination as explained in the sutras, the occurrence of the three
lights in the reverse order (light, increase of light, and culmination of light)
leads to the luminous clarity of reality. This process can occur naturally, as
at the time of death, when all the psychophysical constituents of the person
dissolve, or can be induced through tantric methods as described briefly
above. Whether the arising of the fourth light, luminous clarity, becomes a
liberating experience or not depends on the practitioner’s ability first to
recognize and then to abide uninterruptedly in it.

A being who is subject to confusion enters embodied existence in one of
the three realms. In terms of tantric practice, the best of births is as a hu-
man. The human body is known in tantra as the “vajra body” (rdo rje lus,
vajradeha), or indestructible body. In the view of Marpa, a forefather of the
Kagyu tradition of Tibetan Buddhism, it is so named because it is a body of
bliss and emptiness. Moreover, its birth is that of a truly awakened being,
occurring through the five awakenings, namely, semen, ovum, conscious-
ness of the intermediate being, merging of these, and formation of the hu-
man body. These correspond to the five awakenings through which the
deity is created in the phase of generation, as well as the five awakenings of
the phase of completion, and the five awakenings that precede the moment
of awakening for every individual who becomes a buddha. Thus, the being
is already awakened at birth in having been born from the five awakenings.

According to other masters, the human body is indestructible because its
components, the aggregates and so forth, are indivisible from the those of
enlightenment. It is also called the “vajra body endowed with six constitu-
ents,” the six being the four elemental properties of earth, water, fire, wind,
plus the white vital essence (pristine awareness) and red vital essence (emp-
tiness).

The indestructible body is composed of the triad of channels (rzsa, nadi),
winds (r/ung, vayu), and vital essences (zhig le, bindu), Which represents
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body, speech, and mind, the three categories under which all existence is
subsumed. The channels, the very nature of the body, are the stable compo-
nents of the indestructible body, likened to a house; the vital essences, the
support for the mind, as elements situated within the channels, are likened
to riches (contained in the house); and the winds, the moving elements, are
likened to the owners of the riches.

There are three main channels, the left, right, and central channels, whose
functions are of primary importance and whose positions within the body
reflect the principles of method, wisdom, and nonduality. They are gener-
ally described as extending from the lower part of the body to the head and
then bending toward the nostrils and the point between the eyebrows. The
positions of their lower and upper extremities are explained differently de-
pending on the tantra.

The left channel, in Sanskrit lzlana (rkyang ma), originates from the
power of the white aspect of the glow of pristine awareness. It creates the
illusion of an apprehender. Lalana is also called “wisdom” (shes rab, prajna)
because it causes the lunar wind (zla ba’i riung) to flow from the left nos-
tril. Its lower extremity controls emission and retention of urine. Four-
teen channels branch off from the lalana, spreading throughout the left
side of the bodly.

The right channel, in Sanskrit rasana (ro ma), originates from the power
of the red aspect of the glow of pristine awareness. It creates the illusion of
an objective world, the apprehended. Rasana is also called “method” (#5abs,
upaya) because it causes the solar wind (nyi mai rlung) to flow from the
right nostril. Its lower extremity controls emission and retention of feces.
Ten channels branch off from the rasana, spreading throughout the right
side of the body.

The central channel, in Sanskrit madhyama (rtsa dbu ma), also referred
to as avadpiiti, originates from the power of wind. It is known as “central,”
or “all-abandoning” (kun spangs ma), because it has rejected the “extremes”
of both the lunar and solar winds, and because when the winds that flow in
the right and left channels enter and dissolve in the central channel, the
concepts of subject and object are overcome. Five channels branch off from
the central channel at the heart area to reach the senses and control their
functions. Its lower extremity, known as “conch-shell” (dung can ma, iankini),
controls the emission and retention of semen.

The thirty-two channels (including the three principal channels) are the
major pathways for the winds and vital essences and correspond to the thirty-
two outer sacred places spoken of in tantra. Altogether, the channels of the
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body are said to number 72,000, equal to the number of rivers of the In-
dian subcontinent, or millions when the very fine ones are counted.

According to the Hevajra system, at the places where these three chan-
nels meet, namely, navel, heart, throat, and head, there originate the “pet-
als” or spokes of the four chakras or “wheels.” The yellow channel-wheel at
the navel, comprising sixty-four channels, is known as the “channel-wheel
of emanation” (sprul bai khor lo, nirmanacakra) because the formation of
the body in the womb begins there. It is called “wheel” because by generat-
ing the inner heat at the navel, deception related to the waking state is
“crushed” as if under a wheel.

The blue channel-wheel at the heart, comprising eight channels, is known
as the “channel-wheel of phenomena” (chos kyi khor lo, dharmacakra) be-
cause it serves as the base for the mind of the reality dimension of awaken-
ing. It is called “wheel” because by contemplating luminous clarity at the
heart, deception related to deep sleep is crushed.

The red channel-wheel at the throat, comprising sixteen channels, is
known as the “channel-wheel of enjoyment” (longs spyod kyi “khor lo,
sambhogacakra) because it serves as the base for the experience of tastes. It is
called “wheel” because through dream yoga connected to that place, the
deception of dreams is crushed.

The white channel-wheel at the head, comprising thirty-two channels, is
called “channel-wheel of great bliss” (6de chen gyi khor lo, mabasukhacakra)
because it serves as the base for the experience of great bliss. It is called
“wheel” because by stabilizing the vital essence at the head, deception asso-
ciated with orgasm is crushed.

There are various assertions concerning these channels. In his Ora/ Trans-
mission of the Ancestors (Mes po zhal lung), a commentary on the Four Medi-
cal Tantras (gSo rig rgyud bzhi), the outstanding Zurkar Lodrdé Gyalpo®
(1509-1585), with the twofold expertise of a mystic and doctor of Tibetan
medicine, seems to suggest that the left channel corresponds to the spinal
column, which in Tibetan medicine is known as “white channel of life”
(srog rtsa dkar po); the right channel, to the vena cava, or “red channel of
life” (srog rtsa dmar po), and the central channel, to the aorta or “black
channel of life” (srog rtsa nag po). These channels are indeed closely con-
nected to the vascular and nervous systems, as well as to other components
of the psychophysical complex. Therefore, meditating on the channels can
induce special experiences determined by subtle changes in body and mind.
However, these three channels do not physically exist in the body; they are
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visualized in various ways in the course of different tantric practices and for
different purposes.

The indivisible nature of mind is said to possess a “mobile quality.” This
mobile quality is described as currents of energy which flow through the chan-
nels of various parts of the body, presiding over physical as well as mental
functions, and pass through the nostrils as breathing. Such currents of energy,
called “winds” (rlung, vayu), serve as the bridge between body and mind.

The winds are a blend of two types of energy, one associated with emo-
tionality, called karmic or conditioned wind (/as kyi rlung), and the other
related to the original state of the individual, called pristine awareness wind
(ye shes kyi rlung). Distinguished in terms of the three principles, darkness
(tamas), motility (rzjas), and buoyancy (saztva), winds are of three types:
wind of Rahu, solar wind, and lunar wind. Moreover, the winds are differ-
entiated as the five root winds (rza ba’i rlung), the natures of the five ele-
ments, and five branch winds (yan lag gi rlung), produced through the five
elemental transformations. The winds of the five elements, or five mandalas,
flow back and forth through the right and left nostrils in the order of genera-
tion of the elements and of birth (first space, then wind, fire, water, earth) and
in the order of dissolution of the elements and of death (first earth, then
water, and so on), respectively. In one day, they are exhaled and inhaled 21,600
times, divided between the two nostrils, a time corresponding to eight peri-
ods or watches (#/un). The outward movement of these energy currents as the
breath diminishes the strength of the wind associated with pristine awareness.
Therefore, when outward movement increases, there occur signs of death. If
the winds are held inside, pristine awareness wind is strengthened. Hence,
many extraordinary powers such as longevity are gained through breath con-
trol techniques for “holding the winds” in the central channel.

The third element in the triad of channels, winds, and vital essences has
been introduced previously as relative bodhichitta. All channels, winds, and
vital essences manifest from pristine awareness, the nature of mind. Essen-
tially beyond the duality of subject and object, they represent the authentic
condition of the body. Therefore, through contemplations that strike their
crucial points (as mentioned above), much in the same way a doctor strik-
ing with his small rubber hammer the right point on the knee causes a
reflex reaction in the leg, one can manifest the pristine awareness of intrin-
sic awareness (rang rig pai ye shes), an awareness that cognizes its own na-
ture, one’s primordial condition, the same reality from which arise the
channels, winds, and vital essences.
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KONGTRUL’S PRESENTATION OF TANTRIC SYSTEMS

In Systems of Buddhist Tantra: The Indestructible Way of Secret Mantra,
Kongtrul begins (in chapter one of the translation) by providing different
perspectives on the placement of secret mantra in the Buddhist collections
of teachings. He refers to different tantras and to the commentaries of emi-
nent Indian and Tibetan scholars, some of whom assign the tantras to the
three collections (sde snod gsum, tripitaka), and others, to a fourth collection
known as the “awareness-holder collections” (rig pa dzin pa’i sde snod,
vidyadhara-pitaka). Following that, taking a somewhat epistemological ap-
proach, Kongtrul defines the nature of tantra and mantra and presents rea-
sons for tantra’s superiority over other paths by noting the characteristics
that distinguish tantra from the common teachings of the individual and
universal ways.

Next (chapter two), citing numerous passages from different tantras as
well as the assertions of Indian and Tibetan scholars, the author sets forth
the various ways in which tantra is formally classified. From his discussion,
it becomes evident that while in the Tibetan tradition tantra came to be
rigidly structured into four sets (in the new schools) and six sets (in the
ancient school), it originally comprised many interrelated practices and
observances, with no strictly defined borders separating them.

Kongtrul then explains the rationale for the division of tantra into four
sets, namely, action (&ya ba, kriya), conduct (spyod pa, carya), yoga (rnal
byor, yoga), and highest yoga (rnal ‘byor bla med, anuttarayoga) tantras. This
classification is generally accepted by the new schools and represents the
main body of tantras translated into Tibetan and included in the collection
called the Kangyur (6Ka" gyur). Some of the reasons for the fourfold divi-
sion of the tantras are closely related to their views and modes of practice.
Another reason stems from the correlations between the four divisions and
the four views (a standard categorization of philosophical trends made in
later Indian Buddhism), namely, the analyst, traditionist, experientialist,
and centrist views.

In the following sections (chapters three, four, and five), starting in each
case with a concise citation from the Compendium on the Indestructible Pris-
tine Awareness Tantra (Jnanasamuccaya), an exegetical tantra of Guhyasamaja,
Kongtrul discusses the three lower tantras—action, conduct, and yoga—
explaining their names, standards for initiation, views, styles of practice,
and so forth.
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Action tantra, where action means ritual activities, emphasizes outer con-
duct, with special prescriptions for ceremonial modes of ablution, cleanli-
ness, eating and drinking, clothing, and so forth. Such observances are based
on the notion of inferiority to the deity, who is regarded as perfection and
existent outside of oneself, and stem from ignorance or fear of the profound
truth that everything is devoid of inherent nature. They also reflect obliga-
tions to one’s social group and to a conventionally proper lifestyle. To over-
come the separation between the ordinary human condition and the divine,
one conforms to a way of purity in attire and behavior and visualizes the
deity in front of oneself while recollecting the emptiness of one’s own self.
This is done until a vivid experience of the indivisibility of oneself and the
deity arises.

Conduct tantra, where conduct encompasses both outer ritual activity
and inner contemplation, involves training in a vast range of deeds while
entering the inner reality that presents itself in visual and audible divine
representations. The notion here is that of being close to the state of a per-
fect divine being, a state not yet fully realized. This limited view is over-
come by visualizing the deity outside of oneself and, as a reflection of that,
visualizing oneself as the deity, understanding that form to be the appear-
ance aspect of emptiness.

Yoga tantra, where yoga refers to the inner union of method and wis-
dom, or, from another perspective, the inseparable union of the relative
divine form and its ultimate empty nature, emphasizes contemplation of
inner reality. In this system, the practitioner places himself in the center of
a network of subjective relationships with this reality, which appears in a
variety of divine features. The practitioner and the deity are viewed as abso-
lutely equal. Method and wisdom are applied inseparably in contempla-
tions on the indivisibility of one’s body, speech, mind, and activities and
those of the deity. These contemplations are known as the four seals (as
understood in that system)—the great seal (mahamudra), the pledge seal
(samayamudyra), the seal of the doctrine (dharmamudra), and the action seal
(karmamudriz)—and are to be applied with the understanding of essential
reality.

In contrast to his extremely concise treatment of the lower tantras,
Kongtrul provides a detailed exposition of the system of highest yoga tantra
(beginning with chapter six). Citing the Compendium on the Indestructible
Pristine Awareness Tantra, Kongtrul first defines the essence of highest yoga
tantra. Then, in order to elucidate the meaning of the tantra, he introduces
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the subject of the three continuums, namely, the continuum of cause (rgyz,
hetu), the continuum of method (#habs, upaya), and the continuum of re-
sult (*bras bu, phala). This threefold format stems from the Guhyasamaja
but is by no means to be understood as exclusive to that tantra. Instead, it is
one that encompasses all of the content of the highest tantras in general.

The next large section (chapters seven to ten) treats the causal continuum,
understood principally as the luminous clarity nature of the mind of each
individual. First is given a rather general explanation said to derive from
Shantigupta, one of the latest great adepts of India, whose disciple
Buddhaguptanata was a master of the Tibetan Taranata. Kongtrul then be-
gins an extensive exposition of the subject based on the view of Naropa.

The causal continuum, or luminous clarity, can be said to be the reality
that is neither outer nor inner but includes all that manifests as pure and
impure phenomena. Since this reality presents itself as the body and mind
and is discovered by one’s own intrinsic awareness within the “temple” of
the body, it is necessary to understand the authentic condition manifesting
as mind and the authentic condition manifesting as body.

To reconnect with the sutras or common teachings of the Buddha and to
show that there is indeed continuity between sutras and tantras, Kongtrul
describes at length the authentic condition of existence in its pure state,
equating it with the essence of enlightenment (zazhagatagarbha). In the
uncommon experiential approach of the highest tantras, that essence is de-
fined as “intrinsic awareness, the nature of great bliss” (rang rig pa bde ba
chen poi rang bzhin), Where awareness means awareness of mind nature
itself, or, in other words, “the inseparable union of eand vam” (e vam zung

Evam (“thus”) is the first word in the phrase “evam maya Srutam” (“Thus
I have heard”), with which many of the sutras and tantras begin. In the
context of the ground, when the possibilities of recognizing one’s real na-
ture and straying from it are both present, ¢ represents wisdom, and vam,
method, indicating that, from the very beginning, the authentic condition
of being is the inseparable union of the two aspects that encompass all
existence, emptiness and manifestation. It is because the highest yoga tantras
point out the authentic condition as the indissoluble union of wisdom (emp-
tiness) and method (manifestation) that they are known as highest yoga
(union). In the language typical of the father tantras, this union is known as
the indivisibility of profound emptiness (z24) and luminosity (gsz/). In the
language of the mother tantras, such a union is the inseparability of blissful
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pristine awareness and its glow, which in an embodied existence is present
as subtle lunar and solar energies.

Evam therefore represents the individual’s fundamental condition, pure
and liberated. When this condition is not recognized, from the solar energy
of the glow of pristine awareness, there manifests a vision of the universe
conceived of as an outer entity; and from the lunar energy of the glow of
pristine awareness, there manifests a perceiver of this vision conceived of as
an inner entity, or “self.”

Kongtrul provides a masterful explanation of how from non-recognition
of one’s intrinsic awareness of great bliss unfolds all of conditioned exist-
ence, which, nonetheless, is nothing but the glow of such awareness. Ac-
cording to the father tantras, the three realms—the realm of desire (4o
khams, kiamadhatu), the realm of form (gzugs kbams, ripadharu), and the
formless realm (gzugs med khams, arapyadhatu)—arise from luminous clar-
ity and the three sequential phases of light. Initially, when luminous clarity
is not recognized, there arise the three lights, known as the culmination of
light, increase of light, and light. These three lights become subject to and
veiled by eighty conceptions or “natures” (rang bzhin, prakrsi): the seven
conceptions of delusion indicative of the culmination of light; the forty of
desire indicative of the increase of light; and the thirty-three of aversion
indicative of light. From these lights arise the five elements and their deriva-
tives, the five aggregates of the person. When wind, or the “mobile quality,”
seizes the five sensory objects, consciousness joined with wind starts to op-
erate in the conditioned world. According to the view of the mother tantras,
conditioned existence arises from the experience of mundane bliss at the
moment of emission of semen during sexual union. When the nature of
innate bliss is not recognized, the three poisons—attachment, delusion, and
aversion—are initiated.

When visions of the three realms are taken as real, the individual takes
birth and acquires a body which, although formed through habitual ten-
dencies, is at the same time the manifestation of luminous clarity: the fun-
damental manifest dimension of awakening, which, once purified, becomes
the supreme manifest dimension. The eighty conceptions, as well as the
experience of innate pristine awareness, depend on the subtle physiology of
the body. To clarify this relationship, Kongtrul presents condensed yet com-
prehensive descriptions of the inner pathways (channels), energy currents
(winds), and vital essences, which is followed by a discussion on the four
states, namely, deep sleep, dream, waking, and sexual union, the focuses of
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tantric practice. These sections on the “supported body” are followed by a
terse definition of the innate or original body, the “support.”

Next is presented the symbolic representation of the causal continuum
in the union of ¢and vam. First, Kongtrul explains the meaning of evam in
the context of the ground, path, and result according to the Kalachakra
system. Here, the single reality of ¢, emptiness, and vam, bliss, is described
as thirty-seven elements: thirty-six comprising the aggregates, and so forth,
of the person, and the thirty-seventh, the nature that pervades them, a triad
of transparency, essential identity, and indivisibility.

Following the section on evam: is a discussion of the ten-letter Kalachakra
mantra as a symbol for the causal continuum, pointing out how the nature
of the causal continuum is endowed with the ten-letter mantra in the mode
of pristine awareness and how the mantra, as the environments and inhab-
itants of cyclic existence, arises from consciousness, the transformation of
pristine awareness.

The section on the method continuum (chapter eleven) begins with an
extensive explanation of the meaning of initiation, the types of mandalas in
which the initiation is performed, and the tantras entered by means of ini-
tiation. It is here that a clear distinction between father and mother highest
yoga tantra is made, along with the assertion that, by virtue of their natures,
all highest yoga tantras are to be considered nondual tantras, possessed of
wisdom and method. Following that (chapter twelve) is a detailed descrip-
tion of the initiation procedure, from the preparatory ritual of the site for
the construction of the mandala up to introduction of the student into the
mandala. In highest yoga tantra, the initiations are primarily four, with
different subdivisions. The vase initiation is considered to be a lower initia-
tion, and the remaining three—the secret, the pristine awareness through
wisdom, and the word initiations—are higher. Included in these discus-
sions are the particular functions and purificatory effects of the conferral of
the four initiations.

A primary purpose of the initiation in highest yoga tantra is to authorize
students to engage in the twofold contemplation of the phase of generation
and phase of completion. This subject of contemplation (chapter thirteen)
is treated very briefly since it is not the main focus of this book. Kongtrul
does, however, elucidate in some depth the phase of completion from the
perspective of the Heruka Galpo Tantra. The Galpo Tantra, an early transla-
tion tantra of the ancient school, is one of the cycle of Vishuddha, symbol
of awakened mind. One might therefore wonder why Kongtrul uses this
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source in elucidating the phase of completion in the context of the new
schools. One reason may be that the Galpo Tantra, as asserted by Dudjom
Rinpoché in his History of the Nyingma School, contains a phase of comple-
tion that is actually of the precious oral teachings of the path and fruition
tradition transmitted in the new school of the Sakyapa. Possibly another
reason is that the Galpo Tantra's presentation of the phase of completion, as
outlined by Kongtrul, gives a remarkably clear picture of what that phase
entails and its salient points, which encompass the styles of completion
phase practices of both the father and mother tantras.

In this discussion, a distinction is made between one aspect of the phase
of completion considered to be causal since it serves the purpose of eliciting
the pristine awareness associated with bliss and one part considered result-
ant since it develops from that. Comprised by the causal phase of comple-
tion are practices such as self-blessing, mandala circle, and the tantric great
seal (mahamudra). The term “self-blessing” has different meanings depend-
ing on context; here, it denotes contemplation on the subtle mind-referent
within the central channel of the body, visualized in order to give rise to
various experiences of bliss. The term “mandala circle” refers to the practice
that swiftly elicits the experience of pristine awareness associated with the
four joys through sexual union with a qualified consort. The practice of the
great seal in this context entails remaining in a state of contemplation of
pristine awareness and bliss in order to bring about repeatedly the dissolu-
tion of mind and wind in the central channel and experience the resultant
special bliss. Moreover, in the practice of the great seal that directs the mind
inward, bodhichitta is channeled into the central channel, and discursive
thought is caused to enter luminous clarity, whereupon, in a way greatly
superior to meditation on emptiness alone, the dualistic impressions of ap-
prehended and apprehender cease. These procedures can also be explained
in terms of the four seals, namely, action seal, pledge seal, doctrine seal, and
great seal. Kongtrul therefore lists different views that interpret the mean-
ing of these four seals in different ways.

In the discussion of the resultant phase of completion (chapter four-
teen), we find practices referred to as “emptiness side,” “appearance side,”
and “union of emptiness and appearance.” If we compare these to Nagarjuna’s
five stages of the Guhyasamaja phase of completion, they roughly corre-
spond, respectively, to luminous clarity ( od gsal, prabhasvara), illusory body
(sgyu lus, mayadeha), and the state of union (zung jug, yuganaddha) of these
two. The first is said to be the direct experience of innate pristine awareness,
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bliss and emptiness; the second, the form of the deity which appears by the
power of that innate awareness; and the third, the essential identity of pris-
tine awareness and the form of the deity.

The direct experience of innate pristine awareness arises upon dissolu-
tion of the three lights (light, increase of light, and culmination of light)
and the eighty conceptions. To explain that process, Kongtrul enters into a
lengthy exposition of the natures and various categories of the three lights
and also points out the various states, ordinary and special, in which they
occur. A list is provided of the eighty conceptions, which in groups of
thirty-three, forty, and seven, manifest from and are indicative of these
three lights, respectively. These conceptions, or discursive thoughts, do
not transcend the nature of bliss and pristine awareness from which they
originate and into which they dissolve. When this is understood fully, the
conceptions themselves become the very source of freedom. The actual
arising of pristine awareness, bliss-emptiness, is effected by the dissolu-
tion of the lights and the conceptions through skillful methods that re-
lease the “knots” of the heart channel-wheel. These methods include vajra
recitation, inner heat, and so forth, the main method being reliance on an
actual consort.

Following that exposition is a brief discussion of tantric application, which
comprises activations and complementary forms of conduct. To conclude
the presentation of the three continuums is a statement defining the third
of the three continuums, the resultant continuum of inalienableness, the
actualized purified state. Lastly, there is synopsis of the view, meditation,
conduct, and result of the system of highest yoga tantra in general.

Having thus set forth the meaning of tantra, or the content itself, Kongtrul
then presents the subject of tantra in terms of “the words that convey that
meaning” (chapters fifteen and sixteen), beginning with an explanation of
how the scriptures of the action, conduct, yoga, and highest yoga tantras
are classified and a survey of the tantric topics they expound. Further, the
ways of teaching the lower and higher tantras are discussed, with an empha-
sis placed on those of the highest yoga tantra. Special mention is made of
the “seven ornaments” and their twenty-eight subdivisions, principles of
knowledge that stem from the Compendium on the Indestructible Pristine
Awareness Tantra. By means of these methods of exposition, listeners are
able to cognize the purpose of the tantra, be introduced to its contents by
means of synopsis, fathom the layers of interpretation of the root tantra,
appreciate the words and meanings in accordance with their intellects, and
so forth. With a short section on the special exposition method in the eso-



INTRODUCTION — 47

teric instructions system, Kongtrul completes his discussion of the tantras
in the new tradition.

In the second major portion of the book are presented the systems of the
ancient translation tradition (chapters seventeen to twenty). According to
that tradition, all the ways to realization, which accommodate beings of
different faculties, are included in nine ways: the way of proclaimers
($ravaka), way of solitary sages (pratyekabuddha), and way of bodhisattvas
(collectively, the way of characteristics); the three outer tantras, namely,
action, conduct, and yoga; and the three inner tantras—mahayoga,
anuyoga, and atiyoga.

The first set of three is known as the “way of the sutras that leads away
from the source of suffering,” since it leads to liberation by forsaking ac-
tions that are sources of suffering. The second set is called the “way that
resembles Vedic austerity,” since in this path the practitioner follows pre-
scribed rituals of cleanliness, and so forth, emphasized in the Vedas. The
third set is known as the “way of the dominating method.” In more ancient
texts of this tradition, the first is said to be the mundane way of devas and
human beings, and the ways of the proclaimers and solitary sages are con-
sidered to be one. In contrast to the simple fourfold division of the tantras
in the new tradition, Kongtrul begins the discussion on the ancient tradi-
tion by citing scriptures that declare the ways to realization to be indeed
limitless, as limitless as the concepts of beings, while pointing out that ulti-
mately there exist no path, no traveller, and no journey.

Although there are interesting differences between the explanations of
action, conduct, and yoga tantras given in the texts of the new schools and
those given in the texts of the ancient schools, these three systems are not
discussed again at this point since their natures are essentially identical.
Kongtrul’s treatment of the three inner tantras, mahayoga, anuyoga, and
atiyoga, although very significant, is, regrettably, extremely concise.

In the ancient tradition, all highest yoga tantras are placed in the three
series of inner tantras of mahayoga, anuyoga, and atiyoga. Although the
tantras of mahayoga, with some exceptions such as the Guhyasamaja and
Chandraguhyatilaka, differ from those of the new schools, their systems of
practice, consisting of the phase of generation and the phase of completion,
basically correspond to those of the new tradition’s highest yoga tantras.
However, anuyoga and atiyoga are peculiar to the ancient tradition and are
not found in the new schools.

Longchenpa’s statement, “Mahayoga, the father tantra... Anuyoga, the
mother tantra... Atiyoga, the nature of nonduality...,” shows the correlation
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between the three subdivisions of the highest tantra of the new tradition
and the three inner tantras of the ancient tradition. This does not mean that
they are equivalent but indicates certain resemblances: father tantra of the
new tradition and mahayoga of the ancient both emphasize the phase of
generation; and mother tantra of the new tradition and anuyoga of the
ancient, the phase of completion. In anuyoga, however, is taught the special
principle of instantaneous perfection in both the phase of generation and
the phase of completion, a feature not found in mahayoga or in the tantras
of the new schools, whose application of these two phases is gradual.

As for the distinctive views of the inner tantras, mahayoga asserts that all
phenomena are the magical display of the simultaneity of emptiness and
appearance. Anuyoga asserts that all phenomena are the creative energy of
the indivisibility of essential reality and pristine awareness. Atiyoga asserts
that all phenomena are the very manifestation of primordial and naturally
present pristine awareness.

Kongtrul next sets forth all aspects of mahayoga or “great yoga,” begin-
ning with its essence, name, and initiation, up to its result. The initiation
that is fundamental for entering the path of this tantra is that of the
Gubhyagarbha, Ot Essence of Secrets, the root scripture of this system. The
entrance to mahayoga through application of the three contemplations con-
sists in the contemplation of the essential nature, whereby one remains in a
state of nonconceptual contemplation, vast as the sky; the contemplation
of the total vision, whereby there arises illusory compassion for all beings
who are fettered due to nescience; and the contemplation of symbols,
whereby one visualizes seed-syllables, such as the syllable /um, the nature of
one’s awareness, from which divine manifestations arise. Although mahayoga
asserts that all things are already in the state of enlightenment, in order to
understand this fully, one transforms the impure karmic view into pure
divine vision by way of the three contemplations.

In the system of mahayoga, all phenomena are understood to be the
indivisibility of the relative and ultimate truths. In particular, mahayoga
speaks of the superior ultimate truth as the ineffable state of total presence,
and the superior relative truth as the creative energy of that presence mani-
festing as the mandala of male and female deities. This view is approached
by way of the four understandings, namely, the axioms of the identical
cause, mode of letters, empowering energy, and direct cognizance.

The first is the understanding that all phenomena share an identical
cause, or nature: all are indistinguishable in that, on the ultimate level, they
have never being born, and on the relative level, they manifest like a magi-
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cal illusion. This is an explanation in common with the universal way as it
uses the terminology of the two truths, ultimate and relative. The under-
standing through the axiom of the mode of letters is knowing, through the
system of mantra, that everything is already in a state of enlightenment.
The understanding through the axiom of empowering energy is the realiza-
tion that arises from the first two understandings. The direct cognizance is
that which is based on wisdom and does not contradict the scriptures or
esoteric instructions.

This approach to the view is mentioned in the Guhyagarbha and ex-
panded upon in Padmasambhava’s Garland of Views: A Collection of Esoteric
Instructions (Man ngag lta bai phreng ba), where the four understandings
are explained in the context of understanding the view of the great perfec-
tion (rdzogs chen). Inthe Treasury of Key Instructions is Kongtrul’s own com-
mentary on Padmasambhava’s text entitled Sunlight, which provides an
interpretation of the basic text according to the principles of the tantras of
the new schools. Rongzom’s commentary on the Garland of Views is per-
haps more direct and conforms to the approach of the ancient tradition
and, in particular, to that of the great perfection system.

Along with the four understandings, there are presented other approaches
to the view. The axiom of the three purities, for example, establishes that
the elements, aggregates, and consciousnesses are already in a state of en-
lightenment in being the consorts, the buddhas of the five families, and the
five pristine awarenesses.

Kongtrul then gives an overview of the meditation systems based on the
tradition of the eight sadhanas, or “means of attainment,” of mahayoga, the
first five of which are associated with a particular enlightened deity, and the
last three associated with mundane forces. Another aspect of meditation in
mahayoga is that which accords with the tantra tradition, comprising the
path of method and the path of liberation. In the path of method (#5abs
lam), grounded in a firm understanding of the view, one performs actions
that normally would bind one to conditioned existence and applies oneself
to the “upper door” (steng sgo) practice of inner heat and the “lower door”
(‘og sg0) practice with a real consort. The path of liberation (sgro/ lam) is
differentiated according to the levels of faculties of practitioners into two,
the simultaneous and the sequential. In the first, realization is gained simul-
taneous with the time of initiation or with an introduction to one’s original
nature. In the sequential or gradual approach, a practitioner attains realiza-
tion by applying the three characteristics, namely, the characteristic of knowl-
edge or realization of the view through the four understandings mentioned
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above, the characteristic of application or familiarity with that view, and the
characteristic of the result, actual awakening.

Anuyoga is a method taught for those who have the capacity to con-
template in the state of total presence all that is taught in the tantras, with
no stages in the generation of the deity or in the completion phase. In this
system, the practitioner, rather than meditating on either the noncon-
ceptual state of ultimate reality or the mandala of the deity, contemplates
these two simultaneously. The initiation to introduce one to this tantra is
that of the All-Unifying Pure Presence (Kun ‘dus rig pa’i mdo), a peculiarity
of which is that it comprises the initiations empowering one in the anuyoga
methods of the nine ways. These exceptional methods give rise to the
particular experiences and certainties that come from these nine paths.

The view of anuyoga is that all phenomena are primordially perfect en-
lightenment, and that perfect enlightenment is the mandala of original
bodhichitta, pure and perfect mind. Crucial to this view is the understand-
ing that the original pure mind is the indivisibility of three mandalas, namely,
the mandala of primordial suchness, the mandala of the spontaneously per-
fect nature, and the mandala of original bodhichitta. The mandala of pri-
mordial suchness is the space of total emptiness, mind nature in which all
things, pure and impure, manifest. The mandala of the spontaneously per-
fect nature is pristine awareness which is unceasingly present in that dimen-
sion of emptiness. The mandala of original bodhichitta is great bliss, the
“offspring” of the indissoluble union of the ultimate dimension of phe-
nomena and pristine awareness, the two previous mandalas.

In this tantra, we also find the path of method of the upper and lower
doors, as well as the path of liberation which consists in remaining in the
state of contemplation on the natures of the three mandalas. This contem-
plation can be entered by three different methods: analysis, remaining in
one’s natural state, and contemplation of a deity generated all at once through
the simple utterance of the seed-syllable or mantra.

In the ancient tradition, atiyoga is considered to be the highest of all
paths. It directly releases the individual in the very state that is primordial
enlightenment. Kongtrul explains that it is called “supreme yoga” because
of being the perfection or finality of the phase of generation and comple-
tion, or because it stands as the summit of all ways. That being the case,
atiyoga can be understood as the final result of the other paths, or as atiyoga
per se, an independent way or system, also known as “great perfection” (r4zogs
chen). As the final result of all paths, atiyoga is considered to be tantra, but
as an independent system, it does not fit into that category since it does not
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incorporate the ten topics that constitute a tantric teaching. Moreover, the
atiyoga system is based on the principle of self-liberation, not that of trans-
formation, which is the underlying principle of all tantras.

This system is entered by means of the “initiation of the creative energy
of total presence” (rig pa’i risal dbang). This is more of an introduction than
a tantric initiation: one is introduced, right from the start, to one’s real
condition. It does not need to be preceded by the first three initiations of
highest yoga tantra (vase, secret, and pristine awareness through wisdom),
nor does it need as its precondition the third initiation which reveals the
example pristine awareness.

As for the view of atiyoga, Kongtrul presents first the general view of
atiyoga, followed by its distinctions. Other systems explain that when mind
is bound by illusion, there is cyclic life, while when mind is free of illusion
and gains understanding, there is enlightenment. This view is not shared by
the atiyoga system, which asserts that everything that exists—all phenom-
ena included in cyclic life and perfect peace—has always been the total
sphere of naturally present pristine awareness. Since the stains of the af-
flictions have never existed, there are no obstacles to clear away and no
qualities to develop. All phenomena are perfect from the beginning in the
state of essential identity, with no need for acceptance or rejection, prohi-
bitions or remedies: this view of primordial enlightenment is known as
the great perfection. The specific and subtle distinctions of that general
view correspond to the three divisions of atiyoga (mind, vast space, and
esoteric instructions).

Kongtrul points out that meditation in atiyoga takes three forms: Medi-
tation according to the mind division is to remain in the state of total pres-
ence and emptiness. Meditation in the vast space division is to remain in
the state of one’s own true nature, with no action or effort. Meditation in
the esoteric instructions division is to remain in the state of primordial
freedom, beyond renunciation and acceptance. Conduct in atiyoga is ex-
plained to be spontaneous—resembling that of a madman, with no restric-
tions whatsoever—born from the realization that whatever is encountered
arises as the expressive energy of one’s own true nature. The result is to
arrive at the place of primordial freedom, spontaneously perfect Samanta-
bhadra, present even now.

The final sections in the discussion of the ancient tradition include a
survey of the various scriptures of the three inner tantras and the scriptures
of the mind, vast space, and esoteric instructions divisions of the great per-
fection. This is followed by an overview of the exposition methods used in
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mahayoga, both tantras and sadhanas, and anuyoga. Lastly, Kongtrul points
out the way the great perfection atiyoga tantras are expounded using five
teachings on the path for which there are examples, and one teaching on
the result—spontaneous perfection which needs not be sought, the original
buddha—for which there is no example but can be directly pointed out as
one’s natural condition.

ABOUT THE TRANSLATION

The present text—written by a most highly respected and authoritative
teacher and covering the vast range of Buddhist tantras in both the new and
ancient schools of Tibetan Buddhism—is one of the first of its kind to be
translated into English.

The translation involved a number of difficulties. First, with languages
as different from each other as Tibetan is from English, a mechanical trans-
lation from the words of one to the words of the other is just not possible.
Grammatical differences, differences in how words are formed, and differ-
ences in idiomatic usage make such translations stilted at best, misleading
at worst. Paraphrasing is necessary to ensure that the actual meaning of the
Tibetan is conveyed accurately and appropriately in readable English.

Second, in Tibetan philosophical and religious texts, one word may have
a range of meanings according to context and system of thought. The edu-
cated Tibetan reader was aware of the different contexts and systems. The
English reader, however, does not have the background or reference points.
Sometimes these differences are slight and the right word in English can
carry the range. Other times, the differences in meaning are so great that
the translator has no choice but to use different words in English if the
work is to be intelligible. The reader is, in this context, dependent on the
understanding of the translator: if the translator’s understanding is accu-
rate, no meaning is lost and the text may even be enriched.

Third, translations and translators also evolve. As a text is translated and
retranslated, later translations are informed by the work of their predeces-
sors and produce richer results. As his or her familiarity, experience, and
ability grow, a translator will find better words, phrases, and construc-
tions to convey meaning accurately from one language to another. Such
evolution is important, as to lay out the standards a priori would result in
lifeless and probably inaccurate renderings. The standards evolve sponta-
neously and the quality of translation improves accordingly. In keeping
with this principle, we have changed the way we translated certain words
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and phrases in our earlier work. Our intention is to produce more clarity,
not more confusion.

Fourth, Tibetan is a cryptic language. Its written form was developed
explicitly as a vehicle for translating Indian Buddhism texts into Tibetan. It
is an extraordinary medium for expressing profound and subtle inner teach-
ings in a few words. Knowledge of words and grammar are often not suffi-
cient to grasp the meaning of what is being expressed because the texts were
usually supported by oral explanations and commentary. In addition, the
texts do not come with explicative notes as the reader was expected to know
or be able to refer to other texts. With the passage of time, however, both
the tradition of oral commentary and general familiarity with other texts
have declined. One of the consequences of this decline is that a well-trans-
lated English text with proper explicative notes may well be more compre-
hensible and useful than its Tibetan counterpart.

Fifth, Kongtrul is an extremely succinct writer. With his vast familiar-
ity with Tibetan Buddhist literature and being able to assume familiarity
in the reader, he expresses ideas with such conciseness that often only an
idea of what he is saying is possible. Kongtrul’s intended meaning be-
comes clear only when the original text he had in mind has been identi-
fied and read. For the translator, the choice is in how cumbersome to
make the translation, either expanding the text or providing explanation
in endnotes. The current translation has been augmented with copious
notes so that the reader has the reference material and information that
the translators used to arrive at the translation. In many cases, the refer-
ence material is not yet available in English.

Finally, Kongtrul does not always indicate his sources. In such situa-
tions, the translators have relied on Kongtrul’s own explanations in other
books that he wrote, reasoning that the utilization of these resources would
keep the translation as close as possible to the author’s intent. For the sec-
tions on the highest yoga tantra of the new schools, these include works
such as his Commentary on the Jewel Affinity, Commentary on Rangjung Dorjé’s
Profound Inner Reality, Phrase by Phrase Commentary on the Hevajra Tantra,
and Topical Commentary on the Hevajra Tantra. When explanations could
not be found in Kongtrul’s own work, we relied on texts that he has cited,
including the tantras and their commentaries, as well as other commentar-
ies that we have found clearer on certain points or that were simply avail-
able to us. These texts are listed among the reference works at the end of
this book. We have checked the citations as much as possible to prevent
errors in their reporting.
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In preparing this translation, two editions of the text were consulted: the
modern Beijing edition in three-volume book form (Beijing: rDo rje rGyal po
and Thub bstan Nyi ma, 1985) and Kyabjé Bokar Rinpoché’s personal copy
of the Palpung woodblock print (dPal spungs Thub bstan Chos 'khor gling).

Tibetan and Sanskrit names appear in phoneticized forms in the trans-
lated text. Tibetan words—personal names, terms, text titles, and so on—
transliterated in accordance with the Turrell Wylie system and Sanskrit words
transliterated with diacritical marks are to be found in parentheses in the
endnotes and in the Bibliography of Works Cited by Author and Reference
Bibliography.
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THE ROOT TEXT
SYSTEMS OF BUDDHIST TANTRA

THE INDESTRUCTIBLE WAY
OF SECRET MANTRA

[Here is presented] the resultant indestructible way of secret mantra:

The awareness-holder collection can be included in the three
collections since it reveals their content equally.

Alternatively, some accept the proclaimers’ position on the three
collections

While for others, that is not necessarily the case; since there are seven
or other numbers of collections,

The mantra collection of teachings is asserted to be a separate
collection.

The meaning of this way is epitomized in these three:

The nature of tantra, forms of meditation, and the methods of
exposition of tantric scriptures.

Tantra denotes mantra and its procedures, as well as the means for
teaching it.

It has various names such as the mantra collection of teachings and
the way of mantra.

Tantras of worldly beings are not included here.

Its nature is to teach principally the path of awareness mantras and
its result.

The two categories of mantra are the mundane and supramundane.

They differ in that the first is nominal; the latter, authentic. The
mundane mantra comprises what was created by ordinary
beings;

That which leads to definite assurance, the highest states in the three
realms;
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And the support for the mind, the paths of accumulation and
preparation, along with their collection of teachings.

Tantra is distinct from sutra, not in its ultimate aim which is identical,

But in its clarity, abundance of methods, and lack of hardships.

It is intended for one of sharp faculties. According to the master
Jnanashri,

Tantra is distinguished by its eleven forms of skillful methods.

Indrabhuti notes its seven special features; and Jnanapada, its
practitioner, path, and result.

Shantipa states that mantra and perfections do not differ in ultimate
truth,

But mantra has greater depth and vastness in relative truth.

Most believe that the distinction lies with the subject, not object.

Its distinctiveness is encapsulated in three features: the practitioner
with three qualifications,

A path with three distinctions in method, and the resultant state of
union.

Of four categories, sutra, tantra, both, and neither,

The mantra collection, which uses the result in the path, is
distinguished.

Mantra is superior by virtue of its swiftness, which is due to five
reasons; four sources of bliss;

And its skillful methods in the three trainings and all spheres of
experience.

Its essence is the union of emptiness and compassion.

The meaning of mantra is to protect the mind from conceptual
objectification.

The three forms of practice are the best, the lesser, and the secondary;

In essence, great bliss, pride of being the deity, and mantra with its
applications.

Alternatively, the seven forms are the complete, partial, special,

Initial bliss, almost complete, some measure, and slight great bliss.

Mantra refers to secret mantra and blissful pristine awareness.

Its applications as activations and powers are considered tantra.

Both the way itself and the means to express it are known as tantra.

Tantra is divided in many ways: into two sets, outer and inner;

Into three, action, conduct, and yoga; into four, five, six, and more.

The division into four sets is widely accepted because tantras were
taught
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In consideration of four kinds of recipients of the teachings,

As well as the persons to be converted, different castes, faculties,

Objects of purification, purificatory means, states, times, and other
factors.

Action tantra emphasizes outer conduct.

It has six families. Its entrances, the water and diadem, establish the
potentials

For the two dimensions, after which the pledges are observed.

For specific purposes, initiation is conferred in four parts; the
mandala is a colored powders one.

The process of approaching incorporates ten auxiliary elements. The
main elements

Are the essential principles: that of oneself comprises six qualities;

That of the deity, deity as form, as letter, and as nature;

That of recitation, immersion in sound, mind, and base;

And that of meditative absorption, dwelling in fire, in sound, and at
the limit of sound.

Familiarization with the deity is perfected in a lord-subject manner.

The powers effected are articles, body, and wealth, equal in fortune to
that of desire realm gods.

Powers are used for provisional or ultimate goals.

Three types of powers are effected in the appropriate manner.

Attainment requires up to eight aeons for one of sharp faculties; or
other times.

The state attained is that of whichever of the three families one has
perfected.

Conduct tantra comprises equal proportions of deeds and
contemplation.

It has three families. The outer entering is to receive five initiations, the
water and the others.

One assumes vows such as the vow unobscured throughout the three
times.

The inner entering with signs involves the six deities.

For recitation and meditation on the two aspects of letter and base,
the deity is like a sibling or friend.

Practice without signs is cultivated in conjunction with the minds of
entering, abiding, and emerging.

The practice of approaching is to become skilled in practice with and
without signs.
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The practice to effect powers uses outer and inner mandalas for
ordinary and special powers

Through which one becomes an awareness-holder of the desire or
form realm. Progress on the mundane path

And the supramundane depend on one’s faculties.

Even hindered, full awakening is attained in three great acons.

Yoga tantra emphasizes contemplation on the profound and the vast.

It has five families. The five initiations of the student

And the six of the master are taken gradually. An individual

Who is free of shortcomings and possessed of four qualifications and
the vows,

Through the result and its fundamental cause, trains in the means of
actualization:

The deity yogas incorporating the four seals which serve to purify

The ground-of-all, afflicted, mental, and sense consciousnesses.

One of sharp faculties trains in the initial union and the two
supremely triumphant contemplations;

One of low faculties, by means of contemplation of the four yogas,

Trains in attention on the coarse deity and the subtle insignia

While applying the ten essential principles.

Perfect penetrating wisdom is the view of the unborn.

Powers and the pristine awareness of the seals are effected

Through meditative absorption, recitation, and fire-offering rituals.

One of sharp faculties swiftly crosses the stages and paths in one
lifetime;

And one of low faculties, in sixteen or less. The culmination of the
five awakenings

Is perfect enlightenment, in essence the five pristine awarenesses.

The highest tantra is the supreme yoga of method and wisdom.

The meaning of the tantra is contained in the three continuums.

The causal continuum is to be understood by eliminating
misconceptions through study and reflection.

The continuum of method is to be relied upon through experience in
meditation.

The resultant continuum is to be realized through three accumulations.

The causal continuum is to be understood by its essence;

Principal nature of luminous clarity; four characteristics;

Synonyms (continuum, ground, ground-of-all, and original buddha);

Attributes of interrelated flaws and qualities, or causes and results;
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Five temporal states; and immutability. The exceptional system

Speaks of two authentic conditions, that of body and that of mind.

The luminous clarity nature of mind is the naturally present
affinity

With three features. The evolving affinity is perfectly acquired.

As illustrated by nine examples, the essence is concealed by
adventitious stains.

Its essence is unchanged throughout the three states

Of the impure, both pure and impure, and utterly pure.

It exists from time without beginning as the source of all phenomena,

But is difficult to fathom, entwined by four paradoxes.

It is the ultimate dimension of phenomena, indivisible profundity
and clarity,

Abiding in the body as the pristine awareness dimension of the
nature of great bliss.

Sutras and tantras expound the ground continuum using many
synonyms:

Essence of enlightenment, transcendent wisdom, emptiness,

Original lord, innate pristine awareness, and other terms.

Coemergent ignorance creates the deception of the eightfold group,
from which arises

The dualism of apprehended and apprehender and the various
manifestations of cyclic existence and perfect peace.

The four empties and four elemental properties together form the
root of cyclic life.

An alternative explanation is that cyclic life arises from mundane
innate bliss; the indestructible vital essence

Is the root of the thirty-six psychophysical constituents.

The process of taking of birth in the three realms is gradually
initiated. Of possible births,

The best recipient for mantra is the manifest dimension attended by
stains,

In one of the three continents, having a vajra body endowed with six
elements.

There are the three channels, twenty-four major channels, six
channel-wheels,

And seventy-two thousand subtle channels, within which [winds
flow].

The life, root, and branch winds, and winds of the time conjunctions,
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In the orders of generation and dissolution, always shift and move
[throughout the channels].

“Spring” and “vital essence,” the twelve refined and twenty-four
residual vital essences,

In the types of the dissolved, engaged, and dominant, flow [throughout
the channels].

The four states—deep sleep, dream, ordinary,

And sexual union—constitute the fundamental cause.

The refined elements, which transcend the nature of particles,

Manifest from relative bodhichitta, in essence pristine awareness,

The support for immutable bliss, the innate body.

The symbol for the causal continuum is evam, whose shape comprises

The union of the five letters of the great emptinesses and six letters of
the empty essences.

‘What is symbolized: “semen” and “ovum,” moon and sun, the aspects
of method and wisdom,

Vajra and sattva, the source of all tantras.

The causal continuum manifests as the powerful ten-letter mantra
and Kalachakra.

The method continuum comprises four elements: conferral of
initiation,

Pledges and vows, contemplation, and application of tantra.

A person who enters the path possessed of faith, diligence, and good
fortune,

With confidence in tantra and a genuine teacher,

First learns the meaning of tantra and then engages in the two phases.

Initiation serves as the basis. The mandala precedes the initiation.

Mandalas are said to be of eight types or as few as two.

Emanated and pristine awareness mandalas are the spheres of
experience of realized persons.

Some of sharp faculties may enter the body mandala and heaps of
flowers mandala.

The mandalas appropriate for initial entry are mandalas of colored
powders, painted on cloth,

And tridimensional, each of which comprises three mandalas: that of
the pledge deity,

The invoked pristine awareness deity, and the myriad manifestations of
the buddha,

Which are the bases of the initiation. The tantras are divided
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According to emphasis on method or wisdom: father tantras comprise
three families;

Mother tantras, six, of which the ultimate is the Kalachakra.

Each of the individual tantras has its rituals for the site and the
preparation,

The actualization, veneration, and master’s self-entry, followed by
outer and inner entry.

The functions of the vase consist in the awareness initiations, the
deliberate behavior, and so forth,

The student’s initiations, and the irreversible wheel initiations.

Kalachakra sets forth seven initiations in the pattern of childhood.

In the body mandala, relative mandala, and ultimate mandala,

The secret, wisdom, and fourth initiations are received.

The high and supremely high ones are given at appropriate times.

All are included in the entrance, main part, and permission;

Lesser and supreme; mundane and supramundane, and so forth.

Initiations purify the obscurations of body, speech, and mind, and
the three equally,

Establish potencies for the four indestructible states, ripen one as a fit
trainee

Of the generation phase, self-blessing, and example and actual
pristine awareness,

And bring about the attainment of the rank of a vajra master.

The initiations on the pattern of childhood correspond to the thirty-
seven means of purification and spheres of purification.

The prohibitions concern root downfalls and secondary infractions;

Injunctions concern contemplation, conduct, sustenance, and articles
not to be apart from;

Pledges include those for beginners, adepts of stable realization and
highly stable realization,

Or the pledges of indestructible awakened body, speech, and mind,
and so forth.

Contemplation comprises the two phases.

The phase of generation comprises essence, branches, divisions,

Stages, and actual and nominal aspects; its six topics of analysis,

Grounds of purification, final result, ripening effect,

Purpose, essence, and perfection apply to all its branches.

The phase of completion comprises three parts: essence, types, and
natures;
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And is understood through eleven topics of analysis:

What it is, where to strike crucial points, how to strike them,

Experience and signs, qualities, reasons, relinquishment, measure,
delineation of stages,

Overcoming obstructions and enhancing realization, and the
distinction between the principal and auxiliary.

The completion phase comprises the causal and resultant phases.

The causal phase comprises self-blessing, mandala circle,

And the great seal. As methods of eliciting bliss and emptiness,

Generally, four seals are taught. There are three sides to the resultant
phase.

The emptiness side comprises the ultimate three lights of reality

And the relative three of interdependence, with conceptions and
without.

The three lights are delineated in fifteen sets and referred to by many
synonyms.

The thirty-three conceptions, the nature of which is light,

Forty, the increase of light, and seven, the culmination of light, serve
as the source

Of deception and freedom. Pristine awareness is brought forth by
method.

The essence of the appearance side is the form of a completion phase
deity

Of three types. From the four lights and the four elemental properties

The subtle and gross constituents are created. The innate body serves
as the ground for attainment.

The agent of attainment is the final example luminous clarity.

Actual awakening is the cause; the state of union, the result.

Application of tantra comprises the twelve great activations

And the common and supreme powers, achieved by means of
meditation,

Fire offering, diagrams, and compounds. The practice to achieve the
four ordinary powers

Includes direction, time, deity, necessary articles, disposition,

Place, meditation object, food, ritual, and mantra;

Uncommon substances and pledge articles are superior means to
attain powers.

The complementary conduct is to engage in the elaborate, unelaborate,
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And extremely unelaborate conduct; or the conduct of forsaking
duality,

Ever-perfect, and victorious in all quarters, and so forth.

It is differentiated according to faculties, stages, and so on; of the
many types,

All are considered part of the three categories of time, procedure, and
essence.

The branch of tantric application of wrathful practices is of two
types.

The perfection of those contemplations leads to the resultant
continuum.

In summation, one gains certainty through the view based on wisdom

And traverses the path through the stages of cultivating the supreme
methods.

Realization is enhanced by using experiences in the path and engaging
in three conducts.

Within this lifetime, the state of union is thereby attained.

Tantric scriptures are classified on the basis of their content;

Both action and conduct tantras are categorized according to
presentation

As sutras, tantras, skills, detailed rituals, and retention mantras;

Yoga tantras are categorized as root, explanatory, subsidiary, and
concordant tantras;

Highest yoga, as root tantras, extensive and concise,

Two subsidiary, five explanatory, and two concordant tantras.

The five tantric topics concern procedures, powers,

Pledges, contemplations, and tantric applications.

An alternative system sets forth eleven points: ritual of the site,
method of actualization, worship, fire-offering rituals,

Initiation, consecration, prescribed ritual implements, and mandalas,

Ritual feast gatherings, familiarization, and sets of activations.

One must know details such as ritual implements of insignia (vajra
and bell) and ornaments;

Drawing and construction of mandalas; place and time for ritual feast
gatherings;

As well as the roles of the participants; familiarization for the welfare
of oneself and others;

And activations related to body and contemplation.
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The teaching method in action tantra comprises four practices, the
entrance, and so on;

In conduct tantra, three exposition approaches and two excellences;

In yoga tantra, four compendiums of analyses, all of which include
purpose,

Concise meaning, literal meaning, context, and resolution of
contradictions.

Points of introduction are given based on the distinction between
Buddha and his followers.

Highest tantras are to be expounded by means of seven ornaments:

Five points of introduction, four correct methods,

Six parameters, four modes, group and individual teachings,

Five persons, and two truths. The special exposition methods for
Chakrasamvara

Are six key instructions and three unions;

For Hevajra, those of the three purities;

For Mahamaya, the shape, mantra, and reality;

For Chatubpita, the four seats; Samputa, seven secrets;

For others, the four dwellings and four essential principles;

For Kalachakra, the outer, inner, and alternative levels,

All of those based on the four reliances.

In the esoteric instructions system, tantras are taught in terms of the
three continuums.

A protective circle, food offering, offering to the teacher, and
meditation modelled on early events are performed.

The eleven faults of the three doors are eliminated by students.

Those who expound and listen to the tantras undistractedly and
endowed with the ornament of speech

Will be especially watched over by all awareness-holders, it is taught.

[Next is presented] the extraordinary ancient translation tradition of
the indestructible way:

This system is said to comprise four collections from the perspective of
overcoming emotional afflictions

And nine ways to realization according to different faculties.

All are epitomized in the three ways: the ground (the meaning to be
explained);

The path (which presents the explanation); and the result (that which
transcends explanation).

The ground comprises essence, nature, and energy;
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The supreme path, the proclaimer’s way up to anu;

The result, supreme pristine awareness, ati.

The ways of proclaimers, solitary sages, and bodhisattvas constitute the
way of liberation from the source of suffering;

And kriya, ubhaya, and yoga, the way resembling Vedic austerity.
These are essentially identical

To the ways described in the common explanation, from which
knowledge of these should be gained.

The tantra, elucidation, and esoteric instructions systems constitute the
way of the dominating method.

These are known as the three sets of generation, completion, and
great perfection.

The essence of mahayoga is the conjoining of understanding and
experience

Of the indivisibility of the superior truths by relying principally on
method.

Mahayoga means the great training.

The entrance initiations of benefit, ability, and profundity effect
ripening.

One enters by way of three contemplations: great emptiness,

Illusory compassion, and coarse and subtle symbols.

The view of the indivisibility of the two truths beyond the sphere of
experience

Is conclusively established through the axioms of the four
understandings,

Three purities, four samenesses, and the total state of being.

For meditation in the sadhana tradition, eight systems of knowledge

Are taught: the four channel-wheels; three neighs of the horse;

Eight syllables of 7u lu; Pure Nectar; four piercings;

Channels and winds; and observance of worship and propitiation.

The path of method in the tantra tradition involves the upper and
lower doors

Applied with the four branches of familiarization and attainment.

The path of liberation is endowed with three kinds of wisdom. Some
achieve the result in a simultaneous way.

Those who proceed sequentially rely on the cause, the view of
wisdom,

And the condition, contemplation with application, which comprises
devotion meditation and definitive perfection.
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Conduct in the path of method is deliberate behavior; and in the
path of liberation, conscientiousness.

These bring one to the result: the four kinds of awareness-holders.

The essence of anuyoga is the conjoining of understanding and
experience of the nonduality

Of the ultimate dimension and pristine awareness, principally based
on wisdom.

As desire is of primary importance, it is called anuyoga.

Its thirty-six initiations are condensed into four: outer, inner,
attainment, and secret.

Entrance is through the union of the ultimate dimension and pristine
awareness, in which there is perfection without generation.

The view is that of primordial enlightenment in original pure and
perfect mind

Which is the indivisibility of the three kinds of mandala.

Meditation comprises the upper and lower techniques in the path of
method, and establishing the meaning and expression in signs

In the path of liberation, thus forming the utterly perfect path.

Those are connected to the three yogas: the cause (the object of the
action);

The condition (the action); and the result (transcendence of action).

The conduct is that of the empowering energy, the dominating
conduct, and conduct of method.

The result is great bliss, spontaneously perfect, the twenty-five aspects.

The essence of atiyoga is direct liberation in the state of primordial
enlightenment

Without renunciation or acceptance, hope or fear.

It is the supreme training, the summit of all ways.

The initiations are elaborate, unelaborate, very unelaborate, and
utterly unelaborate.

One enters by way of no action or effort whatsoever.

The view asserts that everything is the total sphere of the dimension of
reality,

Naturally present pristine awareness, effortless primordial
enlightenment.

The respective views of the divisions of mind, vast space, and esoteric
instructions assert

Freedom from the limit of something to renounce, as no phenomenon
is other than mind;
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Freedom from the limit of remedies, as phenomena are totally
perfected in the vast space of the true nature;

Transcendence of renunciations and remedies, as all are of the real
condition already established.

The division on mind has seven distinctions. The vast space division
has four aspects.

The esoteric instructions comprise the scattered teachings, oral
tradition, and textual tradition of tantras.

The last has cycles of outer, inner, secret, and most secret

As distinctions in the oral transmission and explanatory tantras.

Meditation in the mind division is to remain in total presence and
emptiness, the dimension of reality;

In the vast space division, to remain in the state of the true nature
without action or effort;

In the esoteric instructions division, to remain in primordial freedom
without renunciation and acceptance.

Conduct is spontaneous; the place of primordial freedom is thereby
reached.

The pledges should be learned in the context of the mantric vows.

Each of the three yogas may be subdivided

Into three subparts each, for a total of nine.

The scriptures include the eighteen tantras, the five scriptural
elucidations,

The eighteen mother and son tantras of the Majestic Creative Energy,
and the seventeen tantras of secret pristine awareness;

In the sadhana division, there are the five supramundane

And the three mundane, which include general and special tantras.

As exposition methods, mahayoga’s seven ornaments are the same as
in the new tradition.

As special methods, two styles of exposition, that of atiyoga and that
of mahayoga,

Are used to teach the Net of Magical Manifestation of Vajrasattva,

The Secret Essence, King of Tantras That Ascertains Reality.

The mahayoga style comprises the three exposition methods of the
elders;

The Zurpa tradition of the transmitted teachings presents five
topics.

At the present time, the title is taught to the most adept; an analysis,
to the average;
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And the meaning of the words, to the least adept; this is Vimalamitra’s
way.

The ten topics of the tantra—view, conduct, mandala, initiation,

Pledges, activations, sadhanas, contemplation, offerings, mantras and
mudras—

Serve as instrumental conditions for the path.

Sadhanas are understood through twenty methods: the five summaries,

Five tantric guidelines, five combined elucidations, and five unification
systems.

Anuyoga is understood through seven elucidations: view, generation
phase,

Mantra to be recited, union, release, offering, and propitiation.

Atiyoga is taught using the six general meanings: five teachings

On the path, with examples; and the result, which is beyond examples.
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[Here is presented] the resultant indestructible way of secret
mantra:

The above words introduce the system of the indestructible way (vajrayana)
of secret mantra, the exposition of which comprises two parts: the new
tradition of secret mantra; and the ancient tradition of secret mantra. The
first has two parts: the placement of the indestructible way within the col-
lections of Buddhist teachings; and the main presentation of [this] tradi-
tion of mantra.

THE INDESTRUCTIBLE WAY:
ITs PLACEMENT IN THE BUDDHIST TEACHINGS [A]

The awareness-holder collection can be included in the three
collections since it reveals their content equally.

Alternatively, some accept the proclaimers’ position on the
three collections

While for others, that is not necessarily the case; since there are
seven or other numbers of collections,

The mantra collection of teachings is asserted to be a separate
collection.

[Some systems] place this indestructible way within the three collections of
Buddhist teachings [of the vinaya (discipline), suzra (discourses), and
abhidharma (phenomenology)].? [In other systems,] the indestructible way
is not included within these but is classified separately. Of the different
ways that do include it within the three collections, some place it solely in
the sutra collection;® others, in all [three].

The omniscient Rangjung Dorjé* [as stated in his Profound Inner Real-
iy] considers the collection of teachings of the awareness-holders® [to be-
long to] the three collections equally because it reveals in equal proportions
the inner forms of discipline, discourses, and phenomenology.® Similarly,
the master Shraddhakaravarman [in his Shors Guide to the Meaning of High-
est Yoga Tantra] states:’

An alternative position holds that the collection of teachings
of the way of secret mantra is included in equal proportions
within the three collections of Buddhist teachings. The ratio-
nale for this assertion is as follows: the nine branches of the



THE NATURE OF TANTRA — 73

Buddha’s words® constitute the collection of teachings of the
universal way (mahayana); the collection of teachings of the
secret mantra way is itself included within these nine branches
and teaches the three trainings [of ethics, contemplation, and
wisdom]. Hence, it is considered [to belong to] the three
collections.

In addition, Abhayakara’s view accords with this explanation for the teach-
ings of the indestructible way being included equally in the three collec-

tions of teachings.
Another perspective is found in the Dialogue with Subahu Tantra?

In order to benefit gods, demi-gods, and humans,

Various types of secret and awareness mantras,

Thirty million in number, plus five hundred thousand,

Were declared by the Buddha to be the awareness-holder
collection of teachings.

On this point, Shraddhakaravarman states:*

It is asserted that the collection of teachings of the secret mantra
way does not belong to those of the three ways [of the proclaimers,
solitary sages, and bodhisattvas]. Instead, it is known as the aware-
ness-holder collection of teachings and is another bodhisattva col-
lection. As is said,

Uphold in its entirety the sacred doctrine of the three ways
[to realization]:
The outer way, the inner way, and the secret way.™

Furthermore, the master Buddhaguhya [in his Extensive Commentary on the
Vajravidarana Tantra] states:™

The doctrine taught by the supreme Buddha
Forms four collections: discourses, discipline,
Phenomenology, and the awareness-holder teachings.

Thus, secret mantra is considered to be a fourth collection, that of the aware-
ness-holder. This is due to secret mantra’s marked superiority over the teach-
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ings of the outer way of characteristics®® in that it is a scriptural tradition
that reveals vast and profound means of swiftly gaining the resultant state
of awareness-holder'* during this life or a future one.

Some scholars contend that all twelve branches of the Buddha’s words?®
must be included within the three collections. This represents the perspec-
tive of the common way [i.e., the individual way]. However, in [the context
of] the universal way, that is not necessarily so, as stated in Chandrakirti’s
Seventy Verses on the [Triple] Refuge:'®

According to the viewpoint of the proclaimers
There are three collections of teachings.

In the context of the bodhisattvas’ [doctrine],
This is not necessarily the case.

and:’

From the perspective of the bodhisattvas

There are seven collections of teachings:

The bodhisattvas’ collection of teachings,

The collection of the awareness-holders,®

The discourses, phenomenology, discipline,

Extensive teachings, and stories of the Buddha’s previous lives.
These seven collections of teachings...

Thus, the mantra collection of teachings is asserted to be a separate collection.

THE MAIN Discussion:
TaE [NEw] TRADITION OF SECRET MANTRA [B]

This discussion consists of two parts: a general statement; and the detailed
discussion.

A GENERAL STATEMENT [1]

The meaning of this way is epitomized in these three:
The nature of tantra, forms of meditation, and the methods of
exposition of tantric scriptures.

The indestructible way is of vast and profound meaning and is therefore
limitless in scope. Nonetheless, this way is epitomized in three aspects: the
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nature of tantra; forms of meditation on its meaning; and methods of expo-
sition of the tantric scriptures that express [the meaning].

THE DETAILED DIscuUssioN [2]

This section has two parts: the nature of tantra; and instructions concern-
ing exposition methods.

THE NATURE OF TANTRA [a]

This is presented in three parts: the points that form the bases for the distinc-
tiveness of tantra in the mantra way; an analysis of the distinctions between
sutra and mantra; and ascertaining the exceptional nature of the mantra system.

THE BAases FOR TANTRA’S DISTINCTIVENESS [i]

This has four parts: the essence of tantra; synonyms for tantra; its nature;
and divisions.

THE ESSENCE [aa]

Tantra denotes mantra and its procedures, as well as the means
for teaching it.

The term zntra denotes the content, or the nature of the mantra [way]
itself, and the procedures that constitute the methods to accomplish that
[way]. In addition, zzntra denotes that which expresses it, that is, the collec-
tion of the words of the Buddha that expounds the meaning of the mantra
[way], referred to by the name “tantra collection of teachings of the inde-
structible way.”

SyNONYMS FOR TANTRA [bb]

It has various names such as the mantra collection of teachings
and the way of mantra.
Tantras of worldly beings are not included here.

Tantra has many different names. It is called the “mantra collection of teach-
ings” and the “way of mantra” since it yields powers through the use of
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mantras and mudras; and the “awareness-holder collection of teachings”
since the deity, mantra, and pristine awareness of great bliss are all [of the
nature of] awareness, and it is by these profound means that awareness is
“grasped.”

According to an alternative perspective, tantra is the “way of the aware-
ness-holder” because its collection of mantric practices leads to the attain-
ment of the resultant state of awareness-holder within this same life; and
the “indestructible way” since the three indestructible states [of awakened
body, speech, and mind] are actualized through the indestructible path of
the indivisibility of method and wisdom.

Tantra uses the causes for the attainment of full enlightenment, such as
the thirty-seven factors conducive to awakening,* as means of cultivating
the path. Hence, it is designated as “causal way” in terms of [the way of]
characteristics. Moreover, tantra uses on the path, right from the present
time, the forms of the result [awakening], such as the celestial palace, dei-
ties, and their sense enjoyments. Hence, it is designated as “resultant way”
in terms of the mantra [way].

Another perspective is this: In tantra, the emptiness endowed with the
supreme of all aspects? serves as the cause [of immutable bliss]. This emp-
tiness is the principal teaching of the way of the perfections. Hence, tantra
is designated as “causal way” in terms of that way. Moreover, immutable
great bliss abides in the nature of the result [produced by the emptiness
endowed with the supreme of all aspects]. This immutable bliss is the prin-
cipal teaching of the mantra way. Hence, tantra is designated as “resultant
way” in terms of the mantra way.

Other synonyms include the “way of method” because it has greater and
more numerous techniques than the way of the perfections; “secret way”
since it must be hidden from proclaimers and others who are not suitable
recipients; and “continuum” because it is unceasingly present throughout
the ground, path, and result.

Mantras and tantras [created] by worldly beings are ordinary mantra
and tantra and therefore not included here within the indestructible way, or
within its collection of teachings.

Its NATURE [cc]

Its nature is to teach principally the path of awareness mantras
and its result.
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The nature of the way of mantra is to teach principally the path of applica-
tion of awareness mantras? and the ensuing result. Therefore, if one culti-
vates the path through mantra, one must certainly do so relying on mantra
and tantra application.?

Divisions [dd]

The two categories of mantra are the mundane and
supramundane.

They differ in that the first is nominal; the latter, authentic.
The mundane mantra comprises what was created by
ordinary beings;

That which leads to definite assurance, the highest states in the
three realms;

And the support for the mind, the paths of accumulation and
preparation, along with their collection of teachings.

Tantra in the mantra way may be divided into two general categories: the
mundane way and the supramundane way. These differ in that the former
is a nominal mantra way because its culmination is not a stable one; it does
not represent definite assurance; and its time and place are ephemeral. The
latter, the supramundane mantra, is the authentic way because it is en-
dowed with characteristics opposite to those of the mundane way.

Tantra of the mundane way category is of three types: the mundane
mantra per se; the mantra that leads to definite assurance; and the mantra
that is the support for the mind.

The first, the mundane mantra way per se, was created by Maheshvara,
anchorites, gods, elemental spirits, secretive yakshas, mantric adepts, and
other ordinary beings. This is the actual mundane way. The second is the
mundane mantra way that leads to definite assurance—that of the states of
awareness-holders of the desire and form realms,?* and the formless states
which are highest within the three realms—reached through application of
mantras. [ This way] is derived from the awareness-holder collection of teach-
ings. The third is the mundane way as the support for the mind [of higher
paths]® consisting in the tantric path of accumulation and path of prepara-
tion.?s

The latter two types belong also to the supramundane category, and all
of the tantras that transmit these teachings belong to the collection of teach-
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ings of the supramundane category. Even tantras created by exalted beings
through their own inspiration do indeed belong to the supramundane cat-
egory. Those tantras are not, however, designated [part of] the collection of
teachings of the supramundane category.

DISTINCTIONS BETWEEN SUTRA AND MANTRA [ii]

There are three parts to this detailed analysis of the distinctions between
sutra and tantra: the viewpoints of Indian masters and an encapsulation of
those viewpoints; division into four categories based on sutra and tantra
content; and the main distinction according to Tibetan scholars.

THE VIEWPOINTS OF INDIAN MASTERS AND AN ENCAPSULATION OF
THOSE VIEWPOINTS [aa]

Tantra is distinct from sutra, not in its ultimate aim, which is
identical,

But in its clarity, abundance of methods, and lack of hardships.

It is intended for one of sharp faculties. ...

What distinguishes the mantra way from the way of sutra? Their ultimate
result or goal—dynamic perfect peace?’—is identical. However, the mantra
way is distinctive due to the clarity of its methods, the abundance of these
methods, and the freedom from hardships in the practice of them.

To explain, the way of mantra is one of clarity in its methods, such as
meditation on the deity and mantra recitation, which have been preceded
by the conferral of initiation as entrance to the [tantric] path.

Mantra offers not only clear methods, but also an abundance of them,
not simply one method. This is due to there being an infinity of approaches
within the different sets of tantra— action, conduct, and so forth—appro-
priate to the level of the practitioner’s faculties.

The sutra way as well could be considered to have numerous methods,
but it is a path that necessitates undergoing hardships such as asceticism
and [the observance of] vows and is therefore a difficult one. In contrast,
the methods of the mantra way, when applied according to one’s own incli-
nations, lead to the attainment of bliss by means of bliss. Thus, [mantra] is
superior in that it is a path travelled with little difficulty, free of hardship.

If tantric methods are so clear, abundant, and free from hardship, why
did the Buddha not reveal [the way of mantra] to all his followers? [The



THE NATURE OF TANTRA — 79

answer is that] the Buddha did not teach [simply] because he possessed the
knowledge, but imparted teachings suited to [the disciples’] faculties.

Students who would be qualified to receive instructions on the mantra
way are the sharpest of the sharp, while someone suited to being taught the
way of the perfections is of low faculties compared to a practitioner of man-
tra, and thus not worthy of being a student of the mantra way. In the course
of time, however, everyone without exception will qualify to be a practitio-
ner of mantra, according to the logic expressed in the words of [Dharmakirti’s]
Treatise on Valid Cognition, which states:?®

Since [the inference] is indirectly related
To the object....?

Similarly, Tripitakamala’s Lamp of the Three Modles states:*

Though the aim is identical, the way of mantra
Is superior by virtue of being clear,

Abundant in methods, devoid of hardships,
And intended for persons of sharp faculties.®

«.. According to the master Jnanashri,

Tantra is distinguished by its eleven forms of skillful methods.

Indrabhuti notes its seven special features; and Jnanapada, its
practitioner, path, and result.

Shantipa states that mantra and perfections do not differ in
ultimate truth,

But mantra has greater depth and vastness in relative truth.

Most believe that the distinction lies with the subject, not
object.

Other distinctions between mantra and sutra are specified by the master
Jnanashri [in his Dispelling the Two Extremes in the Indestructible Way]:*

Tantra is superior by virtue of its eleven forms of skillful methods:
the methods that rely on unsurpassable scriptures; unsurpassable
practice; unsurpassable pristine awareness; and unsurpassable dili-
gence; the power to uplift all of one’s followers; the methods to
bless [transform] emotional afflictions; to swiftly impart bless-
ing; to swiftly attain liberation; to overcome emotional afflictions;
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the methods of unsurpassable disposition; and unsurpassable con-
duct.

Indrabhuti maintains that mantra’s distinctiveness lies in seven special fea-
tures: the teacher, the recipient [of the teachings], rituals, activations, pledges,
views, and conduct.®* The master Buddhajnanapada states;*

The way of mantra is extraordinary in three aspects: practitioner,
path, and result.

Furthermore, the master Shantipa [in his Presentation of the Three Ways|
states that the way of mantra and that of the perfections do not differ in
terms of ultimate truth. The two ways differ, however, in that the relative
truth has comparatively greater depth and vastness in the mantra way. He
explains:®

Its focus is vast in that whatever appears is meditated upon as di-
vine. Its support is vast because exceptional blessing occurs when
one conscientiously upholds the pledges prescribed by the buddhas
of the three times. Its conduct is vast, being modelled on the altru-
istic activities of buddhas and bodhisattvas and their purificatory
blessing of realms.®’

The ways followed by centrists and experientialists, as well as
by proclaimers and solitary sages, lack these three special features
of focus, support, and conduct. Therefore, centrists and experi-
entialists can attain awakening only after three inestimably long ae-
ons; and proclaimers and solitary sages, only after four. Because
mantra does have these special features, its practitioners can attain
awakening in a short time. Thus, mantra is profoundly different.

On this subject, Atisha, in his Summation of Pledges, states:®

Mantra is superior to all other ways, greater than even the univer-
sal way. In answer to why this is so, the venerable Nagarjuna®
describes seven features that distinguish it:

Mantra bears the seal of Samantabhadra in that everything is
understood to be the dimension of reality.“’ It is possessed of
blessing, being made the object of veneration by the oath-
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bound great worldly gods and their host of attendants. It
leads to the swift attainment of powers since the buddhas
and bodhisattvas of the three times are aware [of the practi-
tioner] and impart their blessings. It provides relief and free-
dom from the perils of cyclic existence and the lower forms
of life since its sphere of experience is identical to that of the
joyful ones. It allows no hindrances whatsoever since a
[mantric] practitioner possesses an indestructible mind of
awakening, with body, speech, and mind being undifferen-
tiated from those of a buddha. Its pledges are never violated
due to the practitioner’s conviction in the intrinsic purity of
all outer and inner phenomena. Should a violation occur,
the pledge is naturally restored. These are the distinctions of
the mantra way.

As to the general distinction between the two ways, the mantra and the
perfections have the same object: [emptiness] which transcends concepts.
The difference lies in the subject [that apprehends emptiness]. In mantra,
the subject is [the mind of] great bliss used as method. The majority [of
Indian scholars] agree on this point. At the same time, there seem to be
many different specifications of the distinctions between the two that have
been posited by various masters.*:

Its distinctiveness is encapsulated in three features: the
practitioner with three qualifications,

A path with three distinctions in method, and the resultant
state of union.

Any of the different specifications based on those perspectives is certainly
acceptable. The intrepid master Karma Trinlé*? and others, encapsulating
those various viewpoints, set forth three features that distinguish mantra
from the perfections: the individual who will be its practitioner; the path to
be travelled; and the result or goal.

First, the practitioner of mantra is distinguished by three qualifications:
sharpness of faculties in that he or she enters a path that swiftly yields its
result; a mental continuum ripened by the appropriate initiation; and [con-
scientiousness in] safeguarding the pledges from their root and branch down-
falls. A mantra practitioner must definitely possess these three qualifications,
whereas this is not required of followers of other ways.
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Second, the path of mantra is distinguished in three ways: its methods
are abundant; they are clear; and they are free from hardships.

As to the first, its abundance of methods, mantra does not dispense with
any of the different methods taught in the way of the perfections, such as
the awakening mind and the six perfections. In addition to those meth-
ods, mantra sets forth techniques connected to the four sets of tantra that
are far more numerous and profound than those of the perfections. These
include ways to gain inconceivable powers through the various practices
of an infinite [number] of deity yogas: familiarization with, and attain-
ment of, [the state of the deity], implementation of activations, methods
to elicit results if these are not forthcoming, and activities to enhance
realizations.*®

The second, the clarity of its methods, is due to these methods being not
in the least obscure. Every aspect of practice—the object of familiarization
[i.e., the deity], the practitioner of familiarization, the forms of familiariza-
tion, recitation [of mantras], food offerings, fire-offering rituals, and so
forth—is explained in detail and with utmost clarity.

The third, freedom from hardships in [the practice of] the methods, is
because the mantra way produces its result within one lifetime or in just a
few lifetimes while practice of the sutra way leads to accomplishment only
after such periods of time as three inestimably long aeons.

Concerning the third feature, that of the goal or result of mantra, a di-
rect result will be distinguished according to the particular quality of its
direct cause. The culmination of the path of training in the way of the
perfections gives rise to none other than the mantric path of training in the
mind of its practitioner.** Therefore, the ultimate direct result of the perfec-
tions is not full awakening. The culmination of all aspects of the path of
training in the mantra way directly yields the result of full awakening. That
being the case, the fully awakened state is the direct result solely of the
culmination of the mantric path of training since full awakening is the
ultimate [state] of the path of mantra: union beyond training.*

This completes Karma Trinlé’s encapsulation of the distinctions between
sutra and tantra.

Four CATEGORIES BASED ON SUTRA AND TANTRA CONTENT [bb]

Of four categories, sutra, tantra, both, and neither,
The mantra collection, which uses the result in the path, is
distinguished.
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A general classification based on sutra and tantra content yields four cat-
egories: sutra, tantra, both sutra and tantra, and neither sutra nor tantra.
The sutra category largely includes such texts as the increasing-by-one scrip-
tures class.*® The tantra category includes the application of the garuda class
of scriptures and others.*” The both-sutra-and-tantra category comprises
the mantra collection of teachings. The neither-sutra-nor-tantra category
includes [treatises on] sophistic debates, and similar works.

Of these, the mantra collection of teachings, known as “that which uses
the result in the path” because it applies the specialty of deity yoga, should
alone be considered as endowed with the distinctive features explained above.
This discussion on the four categories is an ancillary topic.

THE MAIN DISTINCTION ACCORDING TO TIBETAN MASTERS [cc]

Mantra is superior by virtue of its swiftness, which is due to five
reasons; four sources of bliss;

And its skillful methods in the three trainings and all spheres of

experience.

Of all the distinctions between sutra and mantra that have been drawn by
Tibetan masters, whatever their number, the main ones are described in the
oral teachings of the great adept Buddhagupta.*® These are expressed by the
venerable master of Jonang [Taranata] in this way:*

Due to its swiftness, bliss, and skillful methods, it is said to be
superior.

To expand on this, mantra is superior to sutra in swiftness. It is swift in that
[through mantra], enlightenment is achieved in the time [period] of the
present lifetime or within seven lifetimes, and so forth. Furthermore, it is
swift by virtue of the following five reasons: the presence of merits acquired
through special [tantric] rituals whereby deities actually receive and enjoy
offerings made to them; the creation, through the power of mantras, of
merits equal to the grains of sand in the Ganges River through just a single
“water-drop” [of practice]; the manifest [application of] contemplation
whereby [even] beginners stop impure appearances and create pure realms;
the ripening of sentient beings by means of each of the single features of
mantra or contemplation (these special reasons apply even to someone who
has merely embarked on the way of mantra); and the wisdom that, through
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the principles of both relative and ultimate truth, focuses upon the aspect
of the result [of awakening], the form of which is the sphere of experience
of contemplation (these are present from the beginning until the end [of
the mantra way]).

Mantra is superior to sutra in bliss, which means the absence of any
coarse physical or mental feelings. There are four [sources of] bliss: the
attainment of a body possessed of six fortunes; the development of many
miraculous powers and contemplations; the buddhas’ manifest presence [near
the practitioner] due to the power of mantras; and the fulfillment of all the
wishes of beings by means of mantra and tantra application.®2

Mantra is superior to sutra by virtue of its skillful methods, which
are applied to the three trainings [of ethics, contemplation, and wis-
dom], as well as to all spheres of experience. Specifically, the ethics of
mantra delights the deities, being equal to that of awareness-holders.
Contemplation in the mantra way is connected to a superior sphere of
experience. The wisdom of mantra is distinguished by its profundity
and vastness both in common and extraordinary [aspects], as are the
other two trainings. Furthermore, the skillful methods of deity and
mantra are applied to all spheres of experience. Hence, mantra is said to
be extraordinary.

THE EXCEPTIONAL NATURE OF THE MANTRA SYSTEM [iii]

This section has four parts: identification of the essence of mantra; the
meaning of the term mantra; a general presentation of divisions within
mantra and tantra; and a detailed discussion of the systems of the four sets
of tantra.

IDENTIFICATION OF THE ESSENCE OF MANTRA [aa]

Its essence is the union of emptiness and compassion.

The essence of mantra is the union of wisdom (emptiness) and method
(great compassion). This is stated in the Kalachakra Root Tantra>®

Mantra is 50 called because it serves as a protection
For the elements of body, speech, and mind.

The term mantra denotes the immutable:

The pristine awareness of emptiness.
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Mantra arising from merit and pristine awareness
Has the nature of emptiness and compassion.

THE MEANING OF THE TERM MANTRA [bb]

The meaning of mantra is to protect the mind from conceptual
objectification.

From an etymological perspective, the meaning of the [Sanskrit] term
mantra 1S explained as follows: man [the first syllable] means “mind” and
traya, “t0 protect,” hence “mantra” (sngags), since it protects the mind
from conceptual objectification. The Continuation of the Guhyasamaja
Tantra States:>*

Whatever mind arises in dependence on
The sense powers and their objects:
That mind is referred to as “man”

And “#4” means that which protects it.

Whatever vows and pledges are considered
To be completely free from worldly conduct
And safeguarded by all of the vajras:

Those are referred to as “mantric conduct.”®

From the perspective of a direct translation, mantra means “secret utter-
ance” because it is accomplished with secrecy and in concealment; or, from
another perspective, because it cannot be understood by those unqualified
to be its practitioners. Thus, it is called “secret mantra” (gsang sngags). Ac-
cordingly, the master Shraddhakaravarman’s Short Guide to the Meaning of
Highest Yoga Tantra explains:®

It is secret because its practices are accomplished with secrecy
and in concealment, or because it cannot be understood by
unqualified persons.

A GENERAL PRESENTATION OF DIVISIONS WITHIN MANTRA AND
TANTRA [cc]

In this section, there are two parts: the forms of [practice of ] mantra; and
divisions of tantras.
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THE ForMs OF PRACTICE OF MANTRA [1']

This section has two parts: the main discussion; and an ancillary statement
on the distinction between mantra and tantra.

THE MAIN DiscussioN [a']

The three forms of practice are the best, the lesser, and the
secondary;

In essence, great bliss, pride of being the deity, and mantra with
its applications.

Alternatively, the seven forms are the complete, partial, special,

Initial bliss, almost complete, some measure, and slight great

bliss.

There are three forms of mantra [practice], the best, the lesser, and the
secondary. The essence of the best form is great bliss; that of the lesser, the
pride of being the deity; and that of the secondary, mere mantric rituals and
applications. The first is exemplified by the phase of completion; the sec-
ond, by the phase of generation; and the third, by the means for accom-
plishing minor activations.>

The best and lesser forms represent the authentic mantra way because
they pertain to the principles, or vows, of the mantra way and the aware-
ness-holder. The latter is merely nominal.

Alternatively, seven forms of mantra are explained: the complete path,
the partial one, the special one, initial bliss, almost complete great bliss,
some measure of great bliss, and slight great bliss. All these forms are indeed
designated as great bliss, and since this great bliss is the complete path itself,
these do not need to be distinguished as separate [forms].

ANCILLARY: THE DISTINCTION BETWEEN MANTRA AND TANTRA [b']

Mantra refers to secret mantra and blissful pristine awareness.

Its applications as activations and powers are considered tantra.

Both the way itself and the means to express it are known as
tantra.

How does one differentiate between mantra and tantra? All aspects of secret
mantra and the pristine awareness of great bliss are referred to as mantra.
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Applications of secret mantra (the collections of [rituals] for activations and
powers) are known as tantra. However, the tantras (continuums) of the
ground, path, and result (the content of mantra), as well as the collection of
teachings that express and expound [the meaning of mantra], are referred
to as tantra. Thus, there are contexts in which no distinction is made be-
tween mantra and tantra.






2. THE DIVISIONS OF TANTRA

2' The Divisions of Tantra [1.B.2.a.iii.cc.2']
a' A General Presentation of the Different Divisions of Tantra
b" A Detailed Discussion of the Rationale for Tantra’s Division into
Four Sets

[This chapter is a continuation of the discussion of the exceptional nature
of the mantra system and the divisions within mantra and tantra. Presented
here is] part two, the divisions of tantra. This begins with a general presen-
tation of the different ways tantra is divided, followed by a detailed discus-
sion of the rationale for tantras division into four sets.

A GENERAL PRESENTATION OF THE DIFFERENT D1visiONs OF TANTRA [a']

Tantra is divided in many ways: into two sets, outer and inner;
Into three, action, conduct, and yoga; into four, five, six, and
more.

In answer to how many divisions exist within the tantric [system] of the
secret mantra way, there are ways of dividing tantra into two sets (outer and
inner) right up to a division into seven.

First, reference to the division into two sets is found in the /ndestructible
Essence Ornament Tantra:

The divisions of tantra are to be understood
By knowing its distinction into outer and inner.

Moreover, the master Abhayakara states:
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Hold in your heart the outer and inner tantras of Vajradhara
That have been transmitted in a successive lineage.

The Teacher expanded methods such as mandala

Into two separate sets of tantra.

It is clear from his Awn of Esoteric Instructions that Abhayakara maintains
that, of the two sets of tantra spoken of, outer and inner, outer tantra
refers to action and conduct tantras, and inner, to the yoga and highest
yoga tantras.

The master Buddhaguhya presents an alternative viewpoint: the twofold
division of tantra refers to action tantra and yoga tantra. Action tantra com-
prises the Trisamayavyuha and other tantras up to and including the
Vairochanabhisambodhi, and yoga tantra, the Summation of Essential Prin-
ciples and other tantras up to and including the Guhyasamaja. These two
sets are also called outer and inner. Buddhaguhya states:

Two sets of tantra, the outer and the inner, are explained.

Certain scholars of Tibet differentiate these two sets of tantra on the basis of
six factors, namely, teacher, place [where the tantra was taught], students,
articles for offering, path, and essential principles.2

The rationale for the division into outer tantra and inner tantra is that
conduct tantra and the tantra below emphasize ablution and other outer
physical and verbal activities, and are therefore considered outer tantras.
Yoga tantra and the tantra above emphasize contemplation and other inner
(mental) practices, and are therefore included within the inner set. This
accounts for the division of tantra into two sets.

Reference to the division of tantra into three sets is found in the /Znde-
structible Essence Ornament Tantra:®

Action tantra, tantra of both, and yoga tantra
Which were spoken expressly are not like that.

Buddhaguhya, Lilavajra, and Anandagarbha* all explain that tantra has
the three divisions of action, conduct (or tantra of both), and yoga tantra.
The rationale is that yoga and great yoga tantras are alike in their empha-
sis on contemplation, which is an inner practice, and are therefore sub-
sumed under yoga tantra. This accounts for the division of tantra into
three sets.
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[Gunabhadra’s] Indestructible Nectar Commentary® presents an alterna-
tive way to divide tantra into three sets:

Action, union (or yoga tantra), and secret tantra...

Reference to the division of tantra into four sets is found in the ndestruc-
tible Tent:®

Action tantra is for those of lesser [faculties];

Yoga without action, for those with greater [faculties];
Yoga tantra, for superior sentient beings

And highest yoga tantra, for those even greater.

In addition, [Shraddhakaravarman’s] Short Guide to the Meaning of Highest
Yoga Tantra states:’

There are four entrances to the resultant indestructible way of secret
mantra. These are generally known as action tantra, conduct tantra,
yoga tantra, and highest yoga tantra.

Similar statements are found in most tantras and commentaries. Essentially
the same way of division occasionally appears under a number of different
names. The Samputa Tantra [for example] states:®

The four [sexual pleasures of] laughing, gazing,
Holding hands, and union are contained in the four tantras,
Compared to the way of worms [in wood].°

A similar reference is found in [Pundarika’s] Stainless Light.™® The rationale
for this [division] will be discussed below.

Reference to the division of tantra into five is found in the Compendium
on the Indestructible Pristine Awareness [Tantra]™*

O Blessed One, what is the extent of the yoga tantra, tantra of
both, conduct tantra, action tantra, and skills tantra?

The rationale for this division is as follows: The basis for the division is
action tantra in general, which is split into two. Action tantras that are
concerned with attainment principally of the supreme power [awakening]
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are collectively designated as “action tantra.” Action tantras concerned with
the attainment principally of ordinary powers!? are collectively designated
as “skills tantra.” Although “tantra of both” generally refers to conduct tantra,
Shraddhakaravarman considers yoga tantra to be the tantra of both since,
in yoga tantra, inner contemplative yoga and outer activity both serve as
auxiliaries to contemplation. Accordingly, here yoga tantra is given the des-
ignation of “tantra of both,” and the name “yoga tantra” is applied to the
highest yoga tantra. This accounts for the division of tantra into five sets.
This particular way of division of tantra is the one adhered to by Nagarjuna
and other masters.

The patriarchs of the Sakya school*® place what is referred to as the
“sutra skills tantra” into a set separate from action tantra. All of the sutra
teachings that are concerned with retention mantras (dbarani) and re-
lated rites, the Blue Beryl Light Discourse and its Dharani** for example,
constitute this set.

An alternative way of dividing tantra into five sets has as its source the
Ocean of Sky-Farers Tantra, as Well as Shantipas Presentation of the Three
Ways,* and other works. Here, the five sets are action tantra, conduct tantra,
yoga tantra, great yoga tantra, and highest great yoga tantra. Great yoga
tantra refers to the highest father tantra; and highest great yoga tantra, the
highest mother tantra.

A division of tantra into six sets places the skills tantra in a set separate
from action tantra, and splits yoga tantra into two, father yoga tantra and
mother yoga tantra. The basis for this way of division is the Indestructible
Tent:t®

The yogini tantra is known as the sixth tantra.

Another way of dividing tantra into six is explained in [ Tripitakamala’s]
Lamp of the Three Modes.*” The six are action tantra, root tantra, con-
duct tantra, yoga tantra, high yoga tantra, and highest yoga tantra. In
this system, action tantra is subdivided: tantras that emphasize outer ac-
tivity are considered action tantra; and those that do not, root tantra. As
in the previous [Ocean of Sky-Farers Tantra’s] way of division, the father
tantra and mother tantra are considered to be high yoga tantra and high-
est yoga tantra, respectively. This accounts for the division of tantra into
Six sets.

Reference to the division into seven sets is found in Lord Atisha’s Com-
mentary on the Lamp for the Path®
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The names action tantra, conduct tantra, and so on, refer to action
tantra, conduct tantra, skills tantra, tantra of both, yoga tantra,
great yoga tantra, and highest yoga tantra.

The rationale for this way of dividing tantra is that the action and conduct
tantras that have as their major subject-matter the minor rites performed to
gain [powers of] the pills, eye-elixir, and so on, are considered to be of a
separate set, skills tantra. Hence, the Compendium of Skillsand other tantras
are considered as skills tantra.’® Tantras that have components of both con-
duct tantra (and the tantra set below) and the yoga tantra, such as the Nez of
Magical Manifestation and the Lord of the Lotus Dancers, are considered to
be the tantra of both.? Father tantra and mother tantra are considered to be
the great yoga tantra and highest yoga tantra, respectively.?* This accounts
for the division of tantra into seven sets. In addition, there are many ways in
which further subdivision of these sets is asserted.

A DETAILED Di1scussiON OF THE RATIONALE FOR TANTRA’S DIvISION
INTO Four SETS [b']

The division into four sets is widely accepted because tantras
were taught

In consideration of four kinds of recipients of the teachings,

As well as the persons to be converted, different castes, faculties,

Objects of purification, purificatory means, states, times, and
other factors.

Of those [different ways of division], the one well known as “the four sets of
tantra” is found in the words of the majority of Indian and Tibetan tantric
masters. The rationale for the division of tantra in this way [is explained as
follows]:

Four sets of tantra were taught in consideration of the four different
kinds of recipients of the teachings. A person whose inclination is [the
performing of ] many outer actions, such as ablution, cleanliness, and so
on, is the intended practitioner of action tantra. Someone who is inter-
ested in essential reality and who prefers few outer rites is the intended
practitioner of conduct tantra. One who considers many outer rites to be
a source of distraction and is interested solely in meditation on essential
reality is the intended practitioner of yoga tantra. A person interested in
enjoying everything in the state of pristine awareness wherein method
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and wisdom are inseparable is the intended practitioner of highest yoga
tantra.

Additionally, the four sets of tantra were taught in order to convert four
kinds of followers of mistaken paths. By presenting the tantric teachings in
accordance with the emotional patterns particular to these four kinds, indi-
viduals would be uplifted spiritually and led to the true path. To convert
the devotees of Shiva who are dominated by desire, the highest yoga tantra
was taught. To convert the devotees of Vishnu who are dominated by aver-
sion, conduct tantra was taught. To convert the devotees of Brahma who
are dominated by delusion, action tantra was taught. To convert persons
with uncertain emotional patterns who accept the tenets of whichever of
the three [Hindu religious trends] they come in contact with, yoga tantra
was taught. Nagarjuna, Subhutipalita, [Anandagarbha,] and other masters
are known to have asserted this rationale as found in the Summation of
Essential Principles.?

Moreover, tantra was taught in four sets to accommodate recipients
who are members of the four castes, or who share their traits: Brahmins
dominated by delusion who practice the doctrine of Brahma and who
delight in a path involving cleanliness, recitation [of mantras] and liturgy,
fire-offering rituals, and austerity; members of the merchant caste, domi-
nated by pride, who practice the doctrine of the demi-gods and who de-
light in physical, verbal, and mental disciplines; members of the royal
caste, [also dominated by pride,] who follow the doctrine of the gods and
who are incapable of [leading] an austere life, indulging instead in the
many pleasures of court life, and who delight in exercising dominion over
their kingdoms through sealed edicts; and persons belonging to the me-
nial caste, dominated by both anger and desire, who practice sexual union
and ritual killing in the cults of Maheshvara and other deities, and delight
in engaging in various base acts, such as ingesting feces and urine, with-
out any notions of purity and impurity. The four sets, action tantra, and
so on, were taught for practitioners who are members of these four castes,
respectively, principally to spiritually nurture those who among them are
of superior faculties. Accordingly, the Marvellous Cemetery [Ornament]
states:?

To convert the brahmin caste, the merchant caste,
The royal caste, and the menial caste or outcastes,
Tantra was presented in four parts:

Action, conduct, yoga, and highest yoga.
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Furthermore, tantra’s division into four sets takes into consideration
the faculties [of the recipients]. Action tantra was taught for those of low
faculties; conduct tantra, for the average; yoga tantra, for the sharp; and high-
est yoga tantra, for the very sharp. This is stated in the ndestructible Tent.

Another consideration in tantra’s fourfold division is the object of puri-
fication, the emotional afflictions, which may be slight, moderate, strong,
and exceedingly strong in intensity. Accordingly, the Bright Lamp states:

Action tantra is intended for the type of person with major or
average delusion; conduct tantra, minimal delusion; yoga tantra,
minimal or moderate desire, aversion, and delusion; higher yoga
tantra, intense desire, aversion, and delusion; and yogini tantra,
the most intense desire, aversion, and delusion.

The higher yoga tantra and yogini tantra mentioned in this citation are
both highest yoga tantra, and the emotional afflictions to be purified all
belong to the category of exceedingly strong afflictions. Thus, there are
actually just four [sets] being referred to.

Furthermore, division into four sets is based on four forms of desire to
be purified. These four desires which are experienced in the desire realm are
mentioned in [Vasubandhu's] Zreasury [of Phenomenology]:*

Sexual satisfaction is gained through intercourse,
Holding hands, laughter, and gazing [at one’s partner].

To explain, gods of the desire realm in the heaven of Mastery over Others’
Creations experience sexual desire that is satisfied by gazing at the partner;
gods in Enjoying Creations, by laughing; gods in Joyful and Free from Con-
flict, by holding hands; gods of the Heaven of the Thirty-three and below,
as well as men and animals,® by sexual intercourse. As remedies for sexual
desire, the four sets of tantra were taught, each set providing a deity yoga
that uses one of these particular forms of desire in the path.?®

Tantra’s division is posited in a [fourfold] order that also reflects the
three aspects of the path, namely, the [different types of ] view, meditation,
and conduct that serve as purificatory means. The views are represented by
the four major trends of Buddhist philosophy [that of the analysts,
traditionists, idealists, and centrists] to which the action tantras and the
other [three] tantras respectively correspond.?’” The meditations comprise
four deity yogas, with distinctions in the meditations on the deity [accord-
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ing to the tantra]: Action tantra involves meditation on an external deity
only; conduct tantra, in addition, involves meditation on an inner, natu-
rally present deity;?® yoga tantra, meditation on a deity that is the essence of
oneself [as the deity] inseparable from [the external deity] in front; and the
highest yoga tantra, meditation on the deity [as for yoga tantra] based on
the knowledge that oneself [as the deity] and [the external deity in] front
are inseparable in every respect. The types of conduct comprise different
degrees of physical, verbal, and mental [inner] activity. Conduct involving
mainly engagement in physical and verbal activity is considered to be ac-
tion tantra; equal proportions of engagement in physical and verbal activity
and inner contemplation, conduct tantra; engagement principally in inner
contemplation, yoga tantra; and engagement principally in pristine aware-
ness, highest yoga tantra.

As pointed out in Kalachakra, the division of tantra into four sets takes
into consideration the purified aspect of the four states of waking, dream,
deep sleep, and sexual union;?® the four eras, which refers to the era of
completeness, the era of three quarters, the era of two quarters, and the era
of turmoil; and the four periods of the day and night.* There are yet other
bases for the fourfold division.

Thus, tantra has been taught in consideration of various factors, the recipi-
ents [of the teachings], and so forth, and therefore, [the division of tantra into]
the “four sets of tantra” is widely accepted. As well, the four sets represent
demarcations in sequence, caliber, and subtlety. Accordingly, the tantras state:

Based on the former, the latter arises.
Because of levels from inferior to superior,
And from the gross to the subtle...

The statement “Based on the former, the latter arises” is explained in /Hevajra
Tantra] Two Examinations:>*

Teach the student the analysts’ philosophy
And then the traditionists’ philosophy.
After that, teach the experientialists'’.
Following that, teach the central way.
Once all methods of mantra are known,
Teach [the tantra of] Hevajra.

Thus, one should understand that just as the four philosophies are learned
sequentially, the four sets of tantra which nurture followers of these phi-
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losophies are also practiced in sequence. The nondual highest tantra should
be cultivated at the end of [the training in] the two highest tantras, that of
method [father] and that of wisdom [mother].

The words “inferior to superior” are explained in the Indestructible Tent:%

Action tantra is for those of lesser [faculties];

[Yoga without action, for those with greater faculties;
Yoga tantra, for superior sentient beings

And highest yoga tantra, for those even greater.]

The phrase “gross to the subtle” is understood from these words of the tantra:
More secret than the secret, extremely secret, supremely secret...

The distinctive features particular to each of the four sets of tantra, such
as the persons who are recipients [of the teachings], the initiations that
constitute the entrances to the path, and so forth, will be [discussed] in
detail below. What follow are the main features in a concise form:

The distinctive features of action tantra are principally the physical per-
formance of mudras whereby the practitioner swiftly accomplishes an awak-
ened body; the verbal recitation of mantras to swiftly accomplish awakened
speech; and inner meditation on the deity, to swiftly accomplish awakened
mind and qualities.

The distinctive features of conduct tantra are principally the viewing of
one’s body as the body of a perfect buddha, whereby the blessing of awak-
ened body swiftly enters [one’s being]; viewing one’s speech as mantra,
whereby the blessing of awakened speech swiftly enters; viewing one’s own
mind as pristine awareness, whereby the blessing of awakened mind is swiftly
received; and other features. [These blessings are received] because, by us-
ing in the path [the practice of ] imagining oneself as a buddha, awakened
qualities are easily developed, and by using the result [of awakening] in the
path, the two accumulations [of merit and pristine awareness] are swiftly
brought to perfection. Furthermore, while methods that [require] complex
preparations such as veneration of depictions of deities on cloth do perfect
the two accumulations, making offerings to oneself [as the deity] and simi-
lar methods are performed more easily, and certainly bring about the per-
fection of the accumulations.

The distinctive features of yoga tantra are principally the sealing of one’s
body with the great seal of the body [of the deity]; the sealing of one’s speech
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with the doctrine seal of the [deity’s] speech; the sealing of one’s mind with
the pledge seal of the [deity’s] mind; and the sealing of one’s actions with
the seal of the [deity’s] activity,* all of which lead to the practitioner’s swift
achievement of [the state of] all the transcendent ones.

The distinctive features of highest yoga tantra are principally its clarity
in the profound meaning of the phase of completion; its infinity of pro-
found methods in the phase of generation; its absence of hardships in the
achievement of awakening through the practice of these two [phases]; and
its being intended for persons of exceptionally sharp faculties by virtue of
these features. Consequently, the yogas of the two phases [of generation
and completion] are distinctive features of highest yoga tantra only, not to
be found in the other tantra sets. This is the case because other tantras do
not set forth a path that corresponds to the complete process of birth in
cyclic existence, nor do they set forth a path of training that brings to per-
fection the authentic luminous clarity of death.*
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[This chapter is a continuation of the discussion of the exceptional nature
of the mantra system,] section four, a detailed discussion of the systems of
the four sets of tantra, which has two parts: the content of tantra; and [the
tantric scriptures] that express [the meaning of ] tantra. The first, the con-
tent, has four parts: action tantra, conduct tantra, yoga tantra, and highest
yoga tantra. The first system, that of action tantra, is presented here in
seven parts: the meaning of the name “action tantra” and its essence; its
divisions; initiations as the entrance to action tantra; vows and pledges to
be observed; practice of its path; types of powers to attain to; and the stages
of awakening, paths, and result.

THE MEANING OF THE NAME AND THE ESSENCE OF ACTION TANTRA

[i']

Action tantra emphasizes outer conduct.

Action tantra is so named because one engages in mantric practice based on
teachings that emphasize outer conduct such as ablution, cleanliness, and
purity.

The essence of action tantra is as stated in the Compendium on the Inde-
structible Pristine Awareness Tantra:

To view [the profound truth] with apprehension and to observe
utmost cleanliness; to be without the supreme bliss of the pristine
awareness being; to lack the pride of oneself as the deity; not to be
a receptacle for what is sublime; and due to that shortcoming, to
be conditioned by concepts about [the purity and impurity of]
things; to train thoroughly [in rituals of ablution, etc.] and thereby
practice [deity yoga]: these [elements] are found in action tantra.

To practice in order to develop mastery of the eight great pow-
ers—mantra, medicine, fire-offering ritual, powder, eye-salve, swift-
ness of foot, and so forth>—this [element] is found in skills tantra.

To provide some clarification of those points, the following elements are
said to apply to, or be contained within, action tantra: to view the profound
truth with fear and apprehension® due to an inferior intellect and to observe
utmost cleanliness and purity, ablution, asceticism, and so forth; to not
[develop] the pride of being the deity since there is no generation of oneself
as the pledge deity;* to be without the supreme bliss of the pristine aware-
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ness deity since the pristine awareness deity has not been invoked to merge
into the pledge deity; not to be a receptacle for the sublime [teachings]®
since one is unqualified to receive teachings on what is sublime and extraor-
dinary, the deep meanings that were spoken with specific intention; and
due to the shortcoming of being unable to fathom the sublime, being condi-
tioned by concepts about the purity or impurity of things, to train thor-
oughly in [rituals of] ablution, and so forth, and thereby to practice [deity
yoga] in a subject-to-lord relationship with the deity.®

Skills tantra is to practice by means of asceticism, recitation [of mantra
and liturgy], and so on, in order to develop mastery of the eight great mun-
dane powers, such as [the power of ] mantra and eye-salve. (Skills tantra is
an offshoot of action tantra; thus, it is included within the category of ac-
tion tantra and should be considered one with it.)

Divisions [ii']

It has six families. ...

Action tantra may be divided into what are known as the six families (or
“six approaches”), three supramundane families and three mundane ones.
The supramundane families are the transcendent family, the lotus family,
and the vajra family. The mundane families are the jewel [wealthy] family,
the family of playing with five dice [or prosperity], and the family of ordi-
nary worldlings.”

Tantras that exemplify the [three supramundane] families are the tantra
of Trisamayavyuha, lord of the transcendent family, and tantras of [other]
buddhas; the tantra of Avalokiteshvara, lord of the lotus family; and the
tantra of Vajrapani, lord of the vajra family. Each has its own divisions of
[tantras of ] the lord of the family, master, mother, ushnisha [class of deities],
male and female wrathful deities, male and female messengers, and male
and female servants.®

The wealthy family [tantras] are those taught by the yaksha Manibhadra;
the family of playing with five dice [or prosperity] [tantras], taught by the
yaksha Panchika, [his wife] Mekhala, Nandikaraputra, and others; and the
ordinary worldlings family [tantras], taught by Brahma, Maheshvara, Vishnu,
Garuda, Sun, Moon, and countless other gods.

The six families taken collectively are contained within the categories of
the three supramundane families. [Buddhaguhya’s] Commentarial Notes
Epitomizing the Dialogue with Subahu Tantra states:
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The wealthy family is contained within the lotus family. The pros-
perity family is contained within the vajra family. One should know
that the family of worldlings is generally included under these two.
Any not included within these does not arise from the blessing
of the Transcendent One and has not been born into the family of
transcendent ones as have bodhisattvas who abide on stages [of
awakening]. They are therefore designated “dependent on the tran-
scendent family.” On this point, the [Subahu] Tantra states:™®

Moreover, some do not belong here
But are wanderers who depend on the Joyful One.

That being the case, it would seem that those who were tamed by
the Buddha and who abide by pledges are included within the
three [supramundane] families.

The above citation implicitly points out that even the ordinary mundane
families known as “wanderers” are included within the transcendent family
because they are “dependent on the transcendent family.” Thus, all six families
are included within the three supramundane families.

All six families are included as well in the two categories of secret mantra
and awareness mantra. [Buddhaguhya’s] Commentary on the Dhyanotiara
Tantra states:

Awareness mantra comprises the female deity, her shape, the
utterances associated with her method, and seals [mudras, insignia,]
and so on. The opposite to that, [the male deity, and so on,] is
characteristic of secret mantra.'?

THE ENTRANCE TO ACTION TANTRA: INITIATIONS [iii']

...Its entrances, the water and diadem, establish the potentials

For the two dimensions, after which the pledges are observed.

For specific purposes, initiation is conferred in four parts; the
mandala is a colored powders one.

The Essence of Pristine Awareness states:*

It is widely known that in action tantra
There are the water and crown initiations.
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This citation indicates that, as initiations serving as entrances to action tantra,
the water and diadem are widely held to be the only two. These two initia-
tions serve to ripen [the student’s mind] in that the water initiation estab-
lishes the potential for [the attainment of] the reality dimension of
awakening, and the diadem initiation, the form dimension. Concerning
the water initiation, the AManjushri Root Tantra states:*

Each [student] should be conferred the initiation five [times]
according to the desired method.

Here it is specified that the water initiation is given five times: [first, with]
the vase [dedicated to all beings] at the entrance outside the mandala; [sec-
ond, with] the vase [dedicated] to all deities in the second mandala; [third,
with] the vase [dedicated] to proclaimers and solitary sages in the third
mandala; [fourth, with] the vase [dedicated] to bodhisattvas; and [fifth,
with] the victory vase [dedicated] to buddhas. Such procedure is clearly
mentioned in [the tantras of] all the [other] families as well.*® For the dia-
dem initiation, [use of] a crown is not specified. It is explained, however, that
the act of touching the crown of the head [of the student] with the hands
clasped in the mudra [representing the diadem] is to confer the initiation.

In that way, the water and diadem initiations, which form the main part
[of an action tantra initiation], are received, after which the pledges of ac-
tion tantra must be observed. The actual ripening process is contained in
that alone. However, when subdivided to serve specific purposes, there are
four parts to the conferral of initiation, as explained in the General Tantra:*®
the water and diadem initiations to gain the status of vajra master in the
action tantra’s own system; [the appended] vajra student initiation to be-
stow transmission of the mantra (of the deity on which the flower has fallen'?)
in order to gain power from awareness mantras; the initiation of protection
through [purificatory] ablution, the activity to overcome negative influ-
ences and to pacify obstacles; and the initiation of the eight auspicious sub-
stances?® to increase wealth.

The vajra master initiation in the action tantra’s own system is accom-
plished by the water and diadem initiations in themselves. Nevertheless, as
stated in the General Tantra, the initiation is properly accomplished by con-
ferring, in addition to those two, the authorization to draw and teach
mandala. The same tantra also states that through receiving initiation into a
mandala of the transcendent family, one becomes a vajra master of all the
three families; through the Avalokiteshvara initiation [of the lotus family],
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a vajra master of the lotus and vajra families; and through the Vajrapani
initiation [of the vajra family], a vajra master of just that family. In action
tantra, the mandala used for the conferral of an initiation is said to be exclu-
sively one of colored powders.

Vows AND PLEDGES TO BE OBSERVED [iv']

It is said:
The root [of attainment] is to observe one’s pledges.

While this point is mentioned incidentally, the way one assumes pledges is
explained as follows: The occasion for assuming pledges is, as stated in the
Trisamayavyuha Tantra, at the conclusion of the preparatory ritual [of an ini-
tiation]. The procedure for assuming them is as described in the same tantra:'°

One begins with the supplication, “Buddhas and bodhisattvas,
please heed me!” and continues, “I offer myself to you. Please bless
me, guard and protect me, and bestow on me the power of the
great pledges.” These words repeated three times constitute the
ritual for assuming the pledges.

One makes an offering of oneself in order to assume the pledges. The rea-
son for doing so is explained in this way: A person is considered to exist on
two levels, subtle and coarse. By offering body, speech, and mind—the coarse
person—these three become owned by buddhas and bodhisattvas. At that
point, one is possessed of the disposition of all buddhas and bodhisattvas, a
disposition that is one of shunning the ten unwholesome deeds and practic-
ing the ten wholesome ones.2’ Thus, one comes to assume [the ethics of the
buddhas] as the very essence of the commitment of relative awakening mind.
By offering the subtle person which, as the essence of emptiness, is insepa-
rable from the reality dimension, one comes to assume ultimate awakening
mind.?* On the basis of those two, one assumes the other remaining pledges
by repeating the last three phrases of the above supplication. This explana-
tion is that of Buddhaguhya, as found in his Commenzary [Epitomizing] the
Vairochanabhisambodhi Tantra??

The nature of the vows and pledges to be safeguarded in action tantra is
discussed in detail in a prior [book, Buddhist Ethics] of this [Infinite Ocean
of Knowledge]. 2
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PracTICE OF THE PATH IN AcTION TANTRA [V']

This section has four parts: entering; approaching; effecting powers; and
using powers.

ENTERING [aa']

The process of entering is as just explained: receiving the initiation and
assuming the pledges associated with the chosen deity.

APPROACHING [bb']

This has two parts: auxiliary elements; and the main elements.

AuxiLiary ELEMENTS [1"]

The process of approaching incorporates ten auxiliary elements....

The process of approaching [the deity] incorporates ten elements: the [quali-
fied] mantric practitioner; the deity of the mantra practice; the helper, a
most excellent companion for practice; substances such as realgar;* dili-
gence in practice; a region such as the central country;? a place for dwell-
ing, such as a mountain top; a [specific] time [for practice], the spring
months, morning, and so on; a representation of the deity complete in all
details, such as a painting or a metal-cast statue; and fearlessness and endur-
ing fortitude. The Subahu Tantra states that familiarization [with the deity]
should be performed based on these ten elements.

MAIN ELEMENTS: FOUR ESSENTIAL PRINCIPLES IN THE PRACTICE OF
FAMILIARIZATION [2"]

...The main elements

Are the essential principles: that of oneself comprises six qualities;

That of the deity, deity as form, as letter, and as nature;

That of recitation, immersion in sound, mind, and base;

And that of meditative absorption, dwelling in fire, in sound,
and at the limit of sound.

Familiarization with the deity is perfected in a lord-subject
manner.
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Generally, what is received of the initiation’s mind-ripening process would
be used in meditation on the stages of the path, and even the result attained
would be a concordant one. This is the case in all four sets of tantra. Thus,
here [in action tantra] as well, this applies to the main methods in the path,
the practice with signs, which uses in the path [the content of] the diadem
initiation, and the practice without signs, which uses in the path [the con-
tent of ] the water initiation. The method of meditation in this path may be
subdivided into four essential principles: oneself, deity, recitation, and medi-
tative absorption.?

ONESELF [a"]

[The preliminary to] the meditation on the essential principle of oneself
includes ablution and observing other forms of cleanliness; performing the
rituals of protecting oneself and the place;? invoking the deity to merge
into a painting or a statue in front and then making offerings;? and in the
presence of the deity, remaining in the meditation posture appropriate to
one’s family.?

Next, the dimension of reality is used in the path to cultivate pristine
awareness: The base to be ascertained by means of the view is the essence of
enlightenment itself. This is done by meditating on the essential principle
of oneself, which is the absence of intrinsic existence of the aggregates, and
so on. [This meditation] includes six qualities: the absence of concepts re-
lated to an apprehender and the apprehended; absence of appearances in
the nonconceptual state; absence of forms [composed] of the most subtle
particles of matter; absence of the fluctuations of conceptual characteristics;
being of the nature of luminous clarity, which transcends emptiness as a mere
negation due to these [four] qualities; and one’s essence having the character-
istic of intrinsic self-awareness [i.e., awareness that cognizes its own nature].

Tue Derry [b"]

For this, the manifest dimension of awakening is used in the path to cultivate
merit. It comprises three deities: the deity as form, as letter, and as nature.
The deity as form is of two kinds: deity as form complete with face and
arms and distinguished by particular eyes, and so forth; and deity as seal,
such as a wheel or vajra. The deity as letter is also of two kinds: deity as the
forms of letters [of the mantra], and deity as the sound [of the mantra]. The
deity as nature, also of two kinds, comprises the deity as the emptiness
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nature (the object) and the deity as nonconceptual pristine awareness (the
subject).

All of these, when used as the essence of contemplation, are included
within the six characteristic deities, which are stated [in the Vajravidarana
Tantra]:>

Emptiness, letter, sound, form,
Seal, and sign are the six.

First, the deity as emptiness is to remain absorbed in emptiness, the
essence of ultimate awakening mind, in which the essential principle of
oneself and that of the deity are of an inseparability beyond concepts.

Second, the deity as letter is to meditate on the particular deity [one is
practicing] in the form of the written letters of the [deity’s] mantra resting
on a moon disk (representing one’s mind) visualized in space [in front].
Also considered to be the letter deity is to meditate simply on the moon
[omitting the letters].

Third, the deity as sound is to meditate on the resonant sounds of the
mantra (on the moon) associated with one of the [three] deities of the three
families®® to which the recitation practice for complete familiarization is
directed.

Fourth, the deity as form is to meditate on the complete form of the
deity. [The first step involves] meditating that light radiating from the let-
ters of the mantra fulfills two aims;* then, [as the light reconverges, the
letters] transform into the deity’s complete form.

Fifth, the deity as seal is to perform the hand mudras for blessing, such
as the mudra of the crown protrusion, * and while reciting the appropriate
mantra, to touch the corresponding places of the body with the mudra.
Alternatively, one makes the pledge mudra of that particular [family].

Sixth, the deity as sign is to recall, in all circumstances, the form of the
deity as meditated in the state of equipoise so that the appearances of the
outer world and its inhabitants are regarded as pure visions, imagined as the
deity’s residence, form, and resources.

These meditations are practiced without allowing the mind to become
distracted from its focuses and while holding the life [wind]** until the
branches of the recitation are completed,® or for as long as possible. Thus,
one remains single-mindedly absorbed in the experience of oneself visual-
ized in the form of the deity: This constitutes the essential principle of the
deity.
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MANTRA RECITATION [c"]

The essential principle of mantra recitation has a number of prescriptions:
the tool for recitation (the chaplet used for counting); the place of recita-
tion; the time when one should recite; the extent of [time, number, etc.,
required to complete] recitation; and the rules followed during the period of
recitation. These prescriptions, as set forth in the Susiddhi and other tantras,*
should be applied impeccably to [the following two forms of ] recitation.

The ordinary recitation for familiarization is carried out as follows: A
moon disk, [symbol of] relative awakening mind, is imagined in the heart
of the particular deity of one of the three families [generated in front].
Located upon the moon disk is the mantra to be recited, with a sonorous
quality of sound, arranged in its respective place.*” The mantra is regarded
as being like the secret mantra deities in actuality. The uninterrupted mind-
fulness that recalls this again and again dispels mistaken bad thoughts to-
ward one’s focus of practice [i.e., the deity], and leads to single-minded
practice: This is the recitation of the secret mantras of the masters of the
three families.®®

The special recitation leads to the attainment of powers. The Dhyanottara
Tantra states:®

Immerse yourself in sound, mind, and base.
Dwell in the immutable base of the secret mantra.
Recite the secret mantra without imperfections.
When tired, rest in [the principle of] oneself.

In this citation, “base” refers to the contemplation of the [form of the]
deity. “Mind” refers to the visualization of the moon disk (the nature of
relative awakening mind) in the heart of the deity. “Sound” refers to the
contemplation of the syllables of the mantra, possessed of a sonorous qual-
ity, on the moon disk. “Immerse yourself” means that when practicing
these three contemplations, while retaining the life [wind], one focuses with
undivided attention on the form of the deity in front, the moon, and [syl-
lables of ] the mantra; and performs mental or whispered recitation of the
mantra. Following that, when one cannot hold the breath and exhales,* to
remain in the pride of oneself as the deity, [the subjective] “base” is to “dwell
in the immutable base of the secret mantra.” “Recite the secret mantra with-
out imperfections” means that these recitations of mantras are done with-
out such imperfections as elongating some letters or clipping off others,
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reciting too quickly or too slowly, or [disregarding] the bent and curved-
[shaped] vowel signs.** “When tired, rest in [the principle of ] oneself” means
that when recitation has led to discouragement or fatigue, to rest in a state
free of any concept, which is the essential principle of oneself.

This latter mode of recitation, the special, is one characterized by single-
mindedness, through which mental quiescence is accomplished.*? Except
for periods of resting [in one’s essential nature], one directs undivided at-
tention to the deity in front, and recitation is continued until the impres-
sion of separateness of the deity in front and oneself subsides, and a vivid
experience of the inseparability of the deity and oneself occurs. By this stan-
dard, the former recitation is termed ordinary; and this latter one, special.
These two constitute the essential principle of mantra recitation.

MEDITATIVE ABSORPTION [d"]
The Dhyanottara Tantra states:*

The secret mantra dwelling in fire grants powers.
Dwelling in sound grants contemplation.

The limit of sound grants liberation.

These constitute the threefold essential principle.

This citation refers to three different aspects of this essential principle, or
three different meditative absorptions:

DWELLING IN FIRE [i"]

In the heart of [oneself as] the deity, one imagines a very still fire, like the
flame of a butter lamp, within which is a moon disk with the syllables of the
mantra arranged in a string of one following the other. One visualizes this
with undivided attention and, while holding the life [wind], cultivates this
meditation until the experience of vivid appearance occurs. This practice
serves as the basis for the performance of all forms of activations, such as
appeasement.*

DWELLING IN SOUND [ii"]

At the heart of oneself [as the deity] is a moon disk, inside of which is the
deity as base. [In the deity’s heart] is a flame within which is a string of
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syllables of the mantra. Alternatively, the string of syllables is visualized on
the moon disk alone. One examines the syllables closely. Once the contem-
plation has become perfectly vivid for at least a short while, one no longer
focuses on the shape of the letters but maintains attention solely on the so-
nority of the spontaneously arising sounds of the mantra, resonating like the
chimes of a bell.** One focuses on this single-mindedly while holding the life
[wind], and trains in this until an experience of vivid appearance occurs. This
meditation serves as the basis for the attainment of mental quiescence.

THE LiMiT OF SOUND [iii"]

Analysis and precise examination of the mantra’s sound alone leads to the
understanding that its essence is without origin, cessation, or abiding. Based
on that, [the practitioner] rests in contemplation within the state of pristine
awareness, which is devoid of any concepts, the essential principle of one-
self. From that contemplation arises the pristine awareness of insight,*® which
serves as the direct substantial cause of liberation.

The above three constitute the essential principle of meditative ab-
sorption.

To practice the various activations [of appeasement, etc.] related to special
powers successfully, one must first meditate on those [four essential prin-
ciples] as they have been explained. (This is not a definite requirement for
the development of minor powers and activations,*” which are effected even
by common recitation alone.) Accordingly, first one must perfect familiar-
ization for which the deity generated in front is regarded as superior, like a
lord, and oneself as inferior, like a subject; afterwards, one works for the
attainment of powers.

On this subject, Venerable [Taranata] of Jonang and his followers assert
that in action tantra, as a general rule, the practice with signs involves no
generation of oneself as the deity as part of the deity yoga meditation; nor
does the generation of the deity in front involve [the prior] generation of
the pledge deity. [The practice with signs] comprises only the invitation of
the pristine awareness deity, exhibition of mudras, making offerings, recita-
tion of the mantra, and finally the request for the deity’s departure. The
second practice, without signs, is contemplation on emptiness and solely
that which is in common with the sutra [tradition].*® The explanation of
the six deities and attendant points, they say, is distinctively that of the
conduct tantra, and certainly not the system of action tantra.
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Most of the earlier masters of Tibet adhered to the system of the six
deities and the other aspects [of familiarization] as mentioned above but
maintained that there is no generation of oneself as the deity. Others have
established conclusively that [action tantra] does involve the generation of
oneself as the deity.* Karma Trinlé and others say that the ordinary forms
of action tantra do not include generation of oneself as the deity, whereas
the special forms do.%® The class [of action tantra] that teaches generation of
oneself as an action tantra deity through all the four branches of self-gen-
eration, they say, represents a system of practice of action tantra like that
of the highest yoga tantra, not the system of action tantra itself.

In whichever way the practice of this set of tantra is done, [with or
without self-generation,] it is said to require [these elements]: austerities
such as ablution, cleanliness and purity, and fasting, as well as strict purity
in offering articles [to the deity], which must be untouched by the flesh of
animals (except on a few occasions of performing fierce activations and for
a few special practices such as that of Krodha Uchusma and Mahabala®?);
conformity to the vows of a celibate layperson or to higher monastic vows
when doing familiarization or effecting powers. Apart from some subsec-
tions in the tantra, the path using desire is exclusively that of the practitio-
ner looking at the male and female deities (generated in front) gazing at one
another.

EFrECTING POWERS [cc']

The powers effected are articles, body, and wealth, equal in
fortune to that of desire realm gods.

Once one has seen signs of one’s nearness to the deity through the yoga of
familiarization, one begins to develop powers, the essence of which is to
attain [the state of] awareness-holder or sky-farer, whose status in terms of
articles, body, and wealth is equal in fortune to that of the desire realm gods.

The articles include sword and eye elixir, which enable one to traverse
celestial dimensions.

The body is one that is purified of the coarseness of the aggregates, and
so forth, and manifests eight qualities of lordliness, such as subtleness and
lightness, enabling one to traverse celestial dimensions.

The wealth ranges from human wealth like that of a universal [monarch]
to the wealth in celestial dimensions which is equal to that of the desire
realm gods.
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UsiNg Powers [dd']

Powers are used for provisional or ultimate goals.

Powers are used for the attainment of provisional and ultimate goals. The
first, the provisional goal, has common and uncommon aspects. The com-
mon aspect, which depends on the sky-farer status of articles, body, and
wealth, is the accomplishment, without hardships, of whatever one intends,
both for oneself and others. The uncommon aspect is the attainment of the
result of [the path of] proclaimers and solitary sages through having engaged
in a mantric practice without the [altruistic] motivation of the universal way.

The ultimate goal, which depends on the support of awareness-holder or
sky-farer status, is the actualization of awakening characterized by three
dimensions as described in action tantra, accomplished through applica-
tion of the perfections in the practice of the secret mantra system.

TyrEs oF POWERS AND THE WAY TO ErFrecT THEM [vi']

Three types of powers are effected in the appropriate manner.

The powers to be effected are categorized in this system [action tantra]
according to principal considerations [of essence, family, etc.], each of which
comprises three types.

The three types of powers categorized according to essence are the high-
est powers, which include the attainment of awareness-holder status, super-
normal cognitive powers, and perfect knowledge of treatises; the middling
powers, invisibility, youthfulness, and speed-walking; and the lowest pow-
ers, ability to control, kill, and drive away [harmful beings];* or, alterna-
tively, as explained above, the three of articles, body, and wealth.

The three types of powers categorized according to family are the tran-
scendent family power, which is the power of appeasement; the enriching
power of the lotus family; and the fierce power of the vajra family.

The three types of powers categorized according to the deity [who grants
them] are the power of appeasement granted by the lord of the family deity;
the power of enriching, by the mother deity; and the power of the fierce
activation, by the wrathful deity.

The three types of powers categorized according to the indication [of the
attainment of powers] are [the powers gained when] substances [used to
gain powers] blaze with fire; give off smoke; and give off heat.



ACTION TANTRA — 113

The three types of powers categorized according to the promulgator
are [the powers gained from] mantras [spoken] by exalted ones [buddhas
and bodhisattvas]; by gods; and by beings living above the earth [such as
yakshas).

Although the bestower of a power [the deity] may be of highest rank,
there are known to be cases of a low power being granted owing to the
familiarization not being carried out with proper diligence on the part of
the practitioner. However, if familiarization is done correctly, even a low-
ranking deity, having petitioned other [higher-ranking ones], may grant
supreme power.

As to the way powers are effected, this is pointed out by [the words of the
root verses] “effected in the appropriate manner.” To begin with, one should
examine portents that indicate whether or not there will be success [in achiev-
ing powers].>* If the signs are favorable, one should apply the many meth-
ods taught [in action tantra] such as effecting powers by means of fire-offering
rituals or doing so simply by recitation of the mantra and meditation. [While
doing so,] three times [each day], one should make offerings [to the deity],
confess [unwholesome deeds], rejoice [in virtue], make noble aspirations,
read the Transcendent Wisdom scriptures, make mandalas, observe precepts,
and perform rites of protection [of oneself and the place]. For each of the
three times, one should be wearing a fresh change of clothes.

On these occasions, it is not sufficient to invite the deity in front; [the
deity] must be newly generated. [Then, when reciting the mantra] one does
whichever is appropriate of the first two of the four-branched recitation
[i.e., observing the form of the letters at the heart of the deity in front or at
one’s heart]. If light is seen radiating from a statue, reliquary, or other ob-
ject, or a diminishment of hunger is experienced, and so forth, these are
said to be indications of success in recitation and meditation and that the
deity is nearly actualized.®® At that point, one abjures all the faults associ-
ated with the effecting of powers as mentioned in the Dhyanottara Tantra,*®
and applies oneself with diligence. In that way, one actualizes the consum-
mate result.

STAGES OF AWAKENING, PATHS, AND RESULT [vii']

Attainment requires up to eight aeons for one of sharp faculties;
or other times.

The state attained is that of whichever of the three families one
has perfected.
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It is generally asserted that eight aeons is the time required for a person of
sharp faculties to attain the result. To elaborate on [the words in the root
verses] “or other times,” the Manjushri Roor Tantra says that one of superior
faculties will perfect the result in one lifetime; and the Indestructible Peak,
that a mediocre person will do so in sixteen lifetimes. As for the least adept,
the Venerable Rangjung Dorijé states [in his Profound Inner Reality]:>

Even with simply the skillful methods of the action and conduct ways,
[One will attain the result] in sixty human lifetimes.

According to this, in six thousand years [considering one human lifetime to
be one hundred years], a practitioner will perfect the stages and paths and
attain the state of awakening of whichever of the three families he or she has
practiced to effect that state.

It is taught that generally when one reaches the great stage of the path of
accumulation through meditation on the path of action tantra, one meets
the manifest dimension of a buddha and thereby becomes an awareness-
holder of either the desire or form realm.> On that basis, one then traverses
the remaining paths, thereby actualizing the state of union.®® However, this
explanation, according to which one can reach perfection through the path
of action tantra alone, is considered to be a provisional one since to actually
enter the state of union it is indispensable to rely on highest yoga tantra.



4. CONDUCT TANTRA

b' Conduct Tantra [1.B.2.a.iii.dd.1".b"]
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ii" Divisions
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cc' Effecting Powers
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[This chapter, a continuation of the discussion of the four sets of tantra,
presents] the second system, that of conduct tantra, set forth in seven parts:
the meaning of the name and its essence; divisions; initiations as the entrance
to conduct tantra; vows and pledges to be observed; the practice of its path;
the way of effecting powers; and the stages of awakening, paths, and result.

THE MEANING OF THE NAME AND THE ESSENCE oF CONDUCT
TANTRA [i']

Conduct tantra comprises equal proportions of deeds and
contemplation.
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This system is called “tantra of both” or “conduct tantra” because it empha-
sizes conduct that involves equal proportions of outer (physical and verbal)
deeds and inner (mental) contemplation, or alternatively, because it em-
phasizes deliberate behavior.

The essence of conduct tantra is as stated in the Compendium [on the
Indestructible Pristine Awareness Tantral?

To train thoroughly in a vast range of deeds related to activations—
mudras and other characteristic focuses of action tantra—as one’s
objects of practice, and to practice [inner contemplation]: these
[elements] are found in conduct tantra.

To clarify this passage, the following elements are said to apply to, or be
contained within, conduct tantra: to practice and train thoroughly in a vast
range of deeds related to activations, which are sets of outer (physical and
verbal) [actions] such as mudras and other characteristic focuses as taught
in action tantra, and thus [to have] objects of practice that accord with that
tantra; to cultivate inner (mental) contemplation that accords with yoga
tantra and to practice [deity yoga] in what is like a friend-to-friend relation-
ship with the deity.

Divisions [ii']

It has three families. ...

Conduct tantra is divided into three families of tantras: the family of awak-
ened body, that of awakened speech, and that of awakened mind.® Of the
three, the family of awakened body is the principal one. The families of
deities of those [three] families are the same as the three supramundane
families of action tantra [transcendent, lotus, and vajra], respectively. It is
said that conduct tantra may also be divided into five families without con-
tradicting the threefold division.*

ENTRANCE TO CONDUCT TANTRA: INITIATIONS [iii']

...The outer entering is to receive five initiations, the water and
the others.
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Conduct tantra consists of the three practices of entering, effecting powers,

and using powers. The entering practice is twofold, the outer and the inner.

The outer practice of entering has two parts: initiations and pledges.
Concerning the initiations, the Essence of Pristine Awareness States:®

It is clearly evident that conduct tantra
Has the two initiations of action tantra,
As well as those of the vajra, bell, and name.

As stated in this passage, conduct tantra is known to have five initia-
tions: water, diadem, vajra, bell, and name. The Vzirochanabhisambodhi
Tantra mentions only the water initiation, plus the authorizations [given
with the symbols] of the chirurgical eye-spoon and the mirror and the
authorization to teach.® Even [Buddhaguhya’s] commentary on this
tantra’ does not refer explicitly to the diadem and the other initiations.
However, the five initiations are clearly taught in the Vazjrapani Initia-
tion, as Well as in a few other [conduct tantras]. Thus, in this system, one
receives the vajra master initiation of the conduct tantra upon receiving the
five initiations.

Taking the Vairochanabhisambodhi as example, the first initiation of the
vase purifies the stains that cause lower forms of life. The second washes
away the seeds of cyclic existence. The third creates the seeds of the two
accumulations associated with the first to the tenth stage of awakening.®
The fourth plants the seeds for becoming a regent of a buddha. The diadem
initiation plants the seeds for the [thirty-two] major and [eighty] minor
marks of the body of a buddha; the bell initiation, the seeds for the sixty
qualities of the melodious speech of a buddha;® the vajra initiation, the
seeds for the twofold omniscience of the mind of a buddha; and the name
initiation, the seeds for having one’s name known throughout the three
realms. The authorizations of the chirurgical eye-spoon and the mirror, the
authorization to teach the doctrine, and other rites grant permission to
carry out awakened activity for the benefit of others. Although the five
initiations of awareness [water, diadem, bell, vajra, and name]*® bear the
same names as [those comprised by the vase initiation of] the higher tantra
sets, they differ in meaning.

The Vairochanabhisambodhi Tantrastates that initiations in conduct tantra
are conferred within mandalas that are elaborate, unelaborate, or extremely
unelaborate. Furthermore, initiation within the elaborate mandala is of
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[two] types: conferral using an outer mandala made of colored powders;
and conferral using the inner mandala of one’s body. The above three
mandalas may also be subsumed under elaborate and unelaborate, or in-
ner and outer initiations.

Vows AND PLEDGES TO BE OBSERVED [iv']

One assumes vows such as the vow unobscured throughout the
three times.

How are the pledges and vows assumed in conduct tantra? According to the
Vairochanabhisambodhi Tantra, the pledges and vows are assumed at three
different moments of the initiation: during the preparatory ritual [of an
initiation]; upon entry to the mandala; and at the conclusion of the initia-
tion by making a promise [to maintain them].

The first, taken during the preparatory ritual, is the vow [known as]
unobscured throughout the three times. To take this vow, one makes an
offering of one’s own body [to the buddhas and bodhisattvas]. Through this
act, one comes to hold the very essence of the commitment of relative awak-
ening mind, in the way explained above in the context of the action tantra.

The second, taken upon entry to the mandala, is the formation of the
ultimate awakening mind in accordance with ritual. For this, one is blessed
by the mantra and hand mudra of the ultimate dimension of phenomena
and meditates on [the meaning of ] emptiness. Then, one is blessed with the
mantra and hand mudra of the wheel of the doctrine,'* whereupon one
imagines oneself in the form of Vajrasattva, which is the appearance aspect
of emptiness. This vow is thereby distinguished by virtue of its vast and
profound aspects, or by the methods with signs and without signs.*2

The third, taken at the conclusion of the initiation by making a conscious
promise repeated after the master, is to assume [the pledges] never to forsake
the sacred doctrine, and so on, for which one guards against root downfalls
and secondary infractions, as explained in conduct tantra’s own system.®

STAGES IN THE PRACTICE OF THE PATH [v']

This section has three parts: entering; approaching; and effecting powers.

ENTERING [aa']

There are two aspects of entering: the outer practice; and the inner practice.
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OuTER ENTERING [1"]

The outer practice of entering is as just explained: [receiving initiation and
assuming the pledges].

INNER ENTERING [2"]

This section has two parts: with signs; and without signs.

WitH SIGNs [a"]

The inner entering with signs involves the six deities.
For recitation and meditation on the two aspects of letter and

base, the deity is like a sibling or friend.

The inner practice of entering has two aspects, with signs and without signs.**
Tibetan masters present a number of different perspectives on these two
and ways to identify them. According to the Venerable Taranata, practice
with signs consists of the meditations of the yoga of six deities with genera-
tion of oneself as the deity and generation of the deity in front. The
[Vajravidarana] Tantra states:™

The yogin, having first bathed,

Takes his place on the vajra mat,

Then offers, prays, and meditates on six deities.
Emptiness, letter, sound, form,

Seal, and sign are said to be the six.

Accordingly, once the outer and inner cleansing [rituals] have been per-
formed, a circle of protection is imagined, the pristine awareness deities
invited, hand mudras exhibited, and then offerings and petitions made.¢
That is followed by meditation on the authentic condition [of things], known
as the deity as emptiness; then, in sequence, meditation on the syllables of
the mantra and on the seed [syllable], known as the deity as letter; medita-
tion on the sound of the mantra along with its light, which radiates forth
and reconverges, known as the deity as sound; meditation on the body of
the deity, known as the deity as form; meditation on the insignia, and so
forth, at the heart [of the deity], known as the deity as seal; and meditation
on one’s own body, blessed by mantra, as being the body of the deity, known
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as the deity as sign. [These steps] represent the general meditation using the
six deities.

For the special meditation, the Vairochanabhisambodhi Tantra statest’
that the deity to be meditated upon comprises three deities: the deity as
letter, as seal, and as form. Each is divided into two aspects. The two aspects
of the deity as letter are the deity as awakening mind and the deity as sound.
The two aspects of the deity as seal are the deity depicted in a form and
shape, such as the wheel [of the doctrine]; and the deity without form or
shape, emptiness, symbolized by the azure [triangular] source of phenom-
ena.’® The two aspects of the deity as form are the deity as utterly pure form
and the deity as impure form. The deity as utterly pure form is the very
essence of realization in which all conceptual characteristics are totally paci-
fied, a direct experience of the essence of enlightenment by one’s intrinsic
self-awareness [i.e., awareness that cognizes its own nature]. The deity as
impure form is meditation on [the deity as] a form that has color, face,
hands, and so forth, by means of conceptual thought.

Based on understanding [of the deity] in that way, the stages of medita-
tion in the yoga with signs [as explained in the Vairochanabhisambodhi Tantra)
are practiced. As preliminary steps, one performs [the rituals] of protecting
oneself, the place, and the yoga.*® Following these is meditation on [the two
aspects of] the deity as letter. For the first aspect of the deity as letter, the
relative manifestation of ultimate awakening mind is visualized as a moon
disk. For the second aspect of the deity as letter, [the syllables of ] the man-
tra to be recited, which are standing on the moon disk, are imagined to be
resonating with their sounds.

Next is meditation on the [deity as] base. For the first aspect, the [sub-
jective] base, one imagines that the utterly pure nature of everything [syl-
lables and moon] is oneself as the deity, and one performs blessings with
mantras, mudras, and so on. For the second aspect, the [objective] base,
one visualizes the deity in front, which manifests from oneself as the deity
like a reflection in a mirror. Then, one focuses on [the syllables of] the
mantra on the moon disk at the heart of the deity in front and retains the
life [wind]. With single-minded application, one mentally recites the man-
tra, training [in this way] until an experience of vivid appearance occurs.
Throughout this phase, one regards [the relationship between] the deity
and oneself to be simply like that of siblings or friends.

Ngorchen Dorjé Chang® and others, taking the Vairochanabhisambodhi
as an example, present [the two practices in this way]: The practice with
signs, explained in accordance with the Sadbana [of Vairochanal #* includes
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the generation on the ground of the mandala of the reflected form [i.e., the
deity in front] along with its “life” [i.e., the moon and mantra] on the basis
of an external mandala, and the imagining of the ultimate mandala [of the
wisdom deities] in the sky, and so on. Practice without signs has both real and
nominal [aspects]. The real aspect consists of training in the union of empti-
ness (freedom from concepts) and compassion. The nominal aspect includes
the generation of the deity in its two aspects as letter and the two bases, the
performance of the mental recitation while retaining the life wind, and so on.

WitHouT SIGNS [b"]

Practice without signs is cultivated in conjunction with the
minds of entering, abiding, and emerging.

The common yoga without signs includes contemplation of [the deity’s]
insignia and syllable at the heart of the deity; blocking the life wind; and the
use in the path of [sexual] desire [related to] the laughter of the male and
female deities, and so on.?

The special yoga without signs is cultivated in conjunction with three
minds: the minds of entering, abiding, and emerging, the essence of which
is the ultimate awakening mind itself. The mind of entering is the realiza-
tion of the unborn nature of all phenomena (the aggregates, etc.) gained by
examining them in terms of the four extremes;? the mind of abiding, the
direct realization of the unborn nature as the essence of the nonconceptual
state; and the mind of emerging, the ensuing great compassion directed to-
ward suffering beings who lack such realization.

Proficiency in those two kinds of yogas, with and without signs, pro-
duces resultant powers which are also of two kinds: by means of the former
are attained powers with signs [i.e., the form dimensions of awakening];
and by means of the latter, both powers with signs and without signs [i.e.,
the reality dimension and the form dimensions of awakening]. Accordingly,
the Vairochanabhisambodhi states:®*

The sublime Victor declared that [yoga] with signs
Brings about powers with signs.

But persevering in the signless [yoga]

Also leads to powers with signs;

Since that is the case,

Adhere to the signless in all ways.
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ArPROACHING [bb']

The practice of approaching is to become skilled in practice
with and without signs.

The common practice of approaching has two aspects: with signs and with-
out signs. The first has two aspects, the outer and the inner.

The outer practice with signs is to familiarize oneself with the deity by
means of the four-branched recitation [as explained in the entering prac-
tice] in conjunction with the retention of the life wind, until one has com-
pleted the recitation of the requisite number [of mantras], one hundred
thousand, or however many are prescribed.

The inner practice with signs is to clearly imagine oneself as Buddha
Shakyamuni, at whose heart is a moon disk on which is [the form of]
Vairochana. In the heart of Vairochana on a moon disk is the arrangement
[of the syllables] of the mantra. Retaining the life wind, one does the recita-
tion [as before].?

The practice without signs is to thoroughly analyze the very nature of
the color and other features of the deity’s form (which is inseparable from
oneself) by breaking down these imagined appearances into their most subtle
particles. In accordance with what one has thereby realized, one experiences
mind as simply self-awareness [i.e., awareness that cognizes its own nature],
released of oneself as the form of the deity, devoid of [dualistic] appear-
ances. Then, one mentally recites [the mantra] as appropriate. (This de-
scription of the practice without signs accords with that given by some
learned masters.?® Essentially, it is contained in the yoga without signs ex-
plained above, and therefore many would not consider it a separate part of
this topic.)

ErrecTING POWERS [cc']

The practice to effect powers uses outer and inner mandalas for
ordinary and special powers

Through which one becomes an awareness-holder of the desire
or form realm. ...

After perfecting familiarization with the deity, one engages in practices to
effect powers. By relying on outer and inner mandalas, one gains ordinary
and special powers in the following ways:
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For the ordinary powers, one draws the outer mandala used to effect
powers, places within it a sword or other ritual object [such as noose, wheel,
iron arrow, or hammer], and then recites [the given numbers of mantras].
When the object blazes [with light] and one grasps it in one’s hand, one
attains the state of awareness-holder (or another power).

For the special powers, one relies on the inner mandalas of the four
elements [visualized within the body]?” and thereby gains proficiency in
breath control. This effects inner powers which depend on the mind alone,
the five supernormal cognitive powers such as that of performing miracles,?
and the powers to greatly effect the welfare of oneself and others, plus
accompanying powers, accrued from having entered the ranks of aware-
ness-holders.

According to this tantra, the supreme state [of awakening] can be at-
tained through the use of articles as an awareness-holder [whose status is]
equal in fortune to the gods of the realm of desire and form up to the
highest gods of Unsurpassed;® through a body purified of its coarse ele-
ments (aggregates, etc.) and endowed with the eight qualities of physical
lordliness, subtle [form], and so on; through the [mental body] support in
the intermediate state [between lives]; and through experience in a future
life.

THE WAy TO EFFECT POWERS [vi']

The way to effect powers is included in the above discussion and will not be
elaborated on separately. Regarding this, Venerable [Taranata] of Jonang
speaks of four practices: the practice of entering, which is initiation and
pledges; the practice of yoga, which is familiarization [with the deity] by
means of the two yogas [with and without signs]; the practice to effect
powers in which, having gained stability in the focus of meditation, the
yogin makes offerings to a drawn representation of the deity or a constructed
mandala and then practices [to attain powers], as a result of which he expe-
riences a vision of the deity in the waking state or in dream [who confers
power]; and the practice to effect great powers, which includes practices
related to the sets of activations and powers as explained in the individual
tantras.

While cultivating these four, a practitioner must maintain purity and
cleanliness. However, except for special purposes, to undergo the rigors of
asceticism is not necessary since [in conduct tantra] one is required to medi-
tate on oneself as the deity.



124 — SYSTEMS OF BUDDHIST TANTRA

STAGES OF AWAKENING, PATHS, AND RESULT [vii']

... Progress on the mundane path
And the supramundane depend on one’s faculties.
Even hindered, full awakening is attained in three great aecons.

In this [system of] tantra, persons of the families who have entered the way
of the perfections and those who have not entered that way both initially
engage in mantra practice based on eight dispositions: the seed-like disposi-
tion of being motivated by faith, and the sprout-like disposition, root-like,
trunk-like, branch-like, leaf-like, flower-like, and fruit-like dispositions.*
In addition to these eight is the disposition that is attended by desire, which
motivates one to strive for simply the happiness of humans and gods of the
desire realm; and the disposition that is free of the desire [characteristic of
the desire realm], which motivates one to strive for the happiness of the
higher realms. These [ten] dispositions, which when subdivided include
one hundred and sixty dispositions, constitute what is taught as the mun-
dane path leading to the result of higher rebirth.®

On the supramundane path, a person of low faculties will take six great
aeons to progress through the stages associated with the different degrees of
realization of the two [aspects of ] no-self®2 and enter the stage of “practice
with appreciation of the universal way.” A person of sharp faculties will take
one aeon to enter [the same stage]. This stage represents the great level of
the path of accumulation in this system.3?

Subsequent to that, by means of the three minds of entering, abiding,
and emerging, in one aeon [one reaches] the stage of pristine awareness,
which is the culmination of the ten stages of “practice with appreciation.”*
At that point, one receives oceans of teachings from oceans of buddhas, where-
upon one realizes the pristine awareness of [the stage] “conducive to definitive
separation.”® One moves through the stages of awakening, the first, and so
on, and upon reaching the end of the tenth stage, becomes a buddha by
contemplating the five [seed] syllables of the great hero as the very essence of
realization.®® It is said that the stage of omniscience, the great enjoyment
dimension of full awakening,®” will definitely be reached by a person of low
faculties in eight aeons at the most, and by one of sharp faculties, despite
hindrances of any kind, in three great aeons.

This [progression through stages] is designated by Ngorchen and others
as “practice to effect [powers].” According to their view, having once at-
tained the state of awareness-holder of the sword by means of practice to
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effect powers, in that [same] body of an awareness-holder, one engages in
deeds of excellence such as moving throughout oceans of buddha realms.
As a result, the state of Great Vairochana is realized.
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[This chapter, a continuation of the discussion of the four sets of tantra,
presents] the third system, that of yoga tantra, set forth in seven parts: the
meaning of the name and the essence of the tantra; divisions; initiations as
the entrance to yoga tantra; vows and pledges to be observed; stages in the
practice of its path; powers to be effected; and the stages of awakening,
paths, and result.
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THE MEANING OF THE NAME AND THE ESSENCE OF YoGa
TANTRA [i']

Yoga tantra emphasizes contemplation on the profound and the
vast.

Yoga tantra is so named because it emphasizes the inner yoga meditation of
method and wisdom; or, alternatively, because based on knowledge and
understanding of all aspects of the profound ultimate truth and the vast
relative truth, it emphasizes contemplation that inseparably unites these
two truths.

The essence of yoga tantra is as stated in the Compendium [on the Inde-
structible Pristine Awareness Tantra]*

To have an arrangement of all the awareness goddesses together in
the mandala circle; and to train in the ten essential principles, such
as practices, activations, and powers, based on that arrangement,
and thereby to practice [deity yoga] to effect [powers]: these apply
to the tantra of both [i.e., yoga tantra].

To clarify this passage, the following elements are said to apply to, or be
contained within, yoga tantra: to have an arrangement within the mandala
circle of all the awareness goddesses together, such as goddesses who per-
form the secret offering, the chief serving goddess who is the Incense Bearer,
and the others;? to train by means of the ten essential principles, which
include the practices (contemplation, mantras, and seals), activations (such
as those of a [tantric] master, leading students [into the mandala], etc.), and
the gaining of powers (that of wealth, etc.) based on that arrangement [of
the awareness goddesses] or, alternatively, gaining powers associated with
activations, and so forth, based on that arrangement; and thereby practice
[deity yoga] to effect the two powers [ordinary and supreme]. The ten es-
sential principles are set forth in [Anandagarbha’s] Z/lumination of the Sum-
mation of Essential Principles:®

What are the ten essential principles? They are the mandala; mantra;
seals; protection of oneself, the place, and so forth; the ritual of
inviting the deities; recitation; meditation; fire-offering rituals
(incorporating inner and outer aspects); dissolution [of the seals];
and request for departure [of the pristine awareness deities].
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These ten essential principles form two divisions: the relative principles,
distinguished by method (conduct); and the ultimate, distinguished by wis-
dom (meditation on the ultimate).* Included in these principles are both
the inner yoga of contemplation® and outer deeds (as branch practices of
the contemplation), owing to which yoga tantra is known as “tantra of both.”

Divisions [ii']

It has five families. ...

Division of yoga tantra according to family yields five root families; hence,
there are also five tantras. These [five] become one hundred when split into
subdivisions. The Indestructible Peak states:®

Families refers to the different types,

Namely, permanence, stability, precious power,
Measureless light, and unfailing accomplishment.
The families are said to be of one hundred types
All of which are included in five types.

The five types are the buddha, vajra,

Jewel, doctrine, and action families.

The five major families are subdivided, with each major family comprising
five minor families, and each of the five minor ones split into the four
divisions of heart, seal, secret mantra, and awareness mantra. This yields
one hundred families. These families are all contained within the two [groups
of tantras] of method and wisdom. The tantras of method emphasize awak-
ening mind; and the tantras of wisdom emphasize transcendent wisdom.’

ENTRANCE TO YOGA TANTRA: INITIATIONS [iii']

...The five initiations of the student
And the six of the master are taken gradually. ...

The preliminary steps include entering the particular mandala for one of
the five families; assuming the pledges and vows; the descent of the [in-
voked] pristine awareness deities; and determining one’s special deity® by
the tossing of a flower [into the mandala]. Subsequent to this is the confer-
ral of the five initiations of the student.
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The first, the initiation of water, begins with ablution performed with
the action vase, followed by conferral with [the water of ] the vases [held by]
the deities, principally the vase of the practitioner’s special deity and the
victorious vase.®

The second, the diadem initiation, is conferred with the diadems of the
respective families: the diadem formed by the five buddhas in the case of
the transcendent family,’® and so forth.

The third, the vajra initiation, is conferred with the vajras of the respec-
tive families: the transcendent vajra in the case of the transcendent family,!
and so forth.

The fourth, the bell initiation, is conferred with a bell, the handle of
which symbolizes the particular family: [a five-pronged vajra handle] in the
case of the transcendent family, and so forth.

The fifth, the initiation of the name, is conferred by the giving of a name
[indicative] of the family [of the deity] on which the flower has dropped.

In addition to these is the initiation of the master which comprises six
initiations: the irreversible initiation, secret initiation, authorization, proph-
ecy, encouragement, and praise. All together, eleven initiations are to be
received in the yoga tantra.

On this subject of initiation, the Essence of Pristine Awareness* states that
in addition to the five initiations of the five families,

The initiation of irreversibility

Is clearly specified in yoga tantra.

This initiation has six distinct parts
Together known as the master’s initiation.

Based on what is stated in this citation, it should be pointed out that yoga
tantra has the five initiations of the student (water, etc.) and six initiations
within the initiation of the master, a total of eleven. This is evident in sources
such as this tantra [just cited], as well as the Indestructible Garland and others.

With regard to these initiations, a person may merely enter the mandala
[but not be initiated];** or enter the mandala [and be initiated]. [In the
latter case], the person who does not assume the vows of the five families
but does assume those of the bodhisattva will be given only the student
initiations; while one who assumes both vows will be given the initiations
in their entirety (including those of the vajra master). These specifications
are made in [Anandagarbha’s] /Z/lumination] Commentary on the Summa-
tion of Essential Principles.**
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The secret initiation in this context is unlike that of the highest yoga
tantra. What is called secret initiation in yoga tantra refers to the student
secretly entering the mandala, and having entered, viewing it, followed by
the [master’s] revealing of the essential principles of the mandala and deity,
the ten essential principles such as the mandala, and the different activa-
tions [performed by a vajra master].

Some yoga tantras also speak of a “conferral of the pristine awareness
through wisdom initiation.” However, this is simply a name applied to the
setting [of the student] in the training in the four seals after the transmis-
sion of mantra.

Vows AND PLEDGES TO BE OBSERVED [iv']

The Indestructible Peak states:*

Having taken refuge in the Three Jewels,
The Buddha, his teachings, and his followers...

With this formula, the vows are proclaimed. Then, the candidate is exam-
ined, and one deemed qualified [to receive the initiation] enters the mandala.
At that point, one repeats the following words:

Just as the protectors throughout the three times...

up to:

...and set all beings in the state of perfect peace.®

When one has repeated this formula three times, it is said that one has
assumed, according to ritual, the mantric vows to avoid the fourteen defeat-
ing transgressions and to fulfill the prescriptions of the fourteen branch
pledges.’” Although this is indeed the case, for mantric vows to be complete
depends upon receiving [the main part of] the initiation. Thus, as is stated
in the section on the three types of ethics [in the Infinite Ocean of Knowl-
edge], “the assuming of vows is complete at the conclusion of the initiation
ritual.”

The pledges and vows that are to be safeguarded in yoga tantra have
been presented previously [in the Buddhist Ethicssection of the Infinite Ocean
of Knowledge].
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STAGES IN THE PRACTICE OF THE PATH [v']

This section has two parts: the stage of familiarization [with the deity]; and
the stage of effecting powers.

THE FAMILIARIZATION STAGE [aa']

This is presented in two parts: a general statement on the four elements of
the path; and distinctions in the main practice of yoga.

Four ELEMENTS OF THE PaTH [1'']

«.. An individual

Who is free of shortcomings and possessed of four
qualifications and the vows,

Through the result and its fundamental cause, trains in the
means of actualization:

The deity yogas incorporating the four seals which serve to
purify

The ground-of-all, afflicted, mental, and sense

consciousnesses.

The master Anandagarbha [in his Z//umination] asserts that all the stages of
yoga tantra’s path are contained in these four elements: the individual quali-
fied to enter [yoga tantra], the result to be achieved, the fundamental cause,
and the means whereby the result is achieved.

The first, the recipient [of the teachings] qualified to enter [yoga tantra]
is an individual who has overcome the four shortcomings of not having
engendered an awakening mind, and so on; and is endowed with [their
opposites,] the four qualifications: having formed in the proper way both
the aspiring and venturing aspects of an awakening mind, which is the
entrance to the universal way; freedom from hesitations and doubts by vir-
tue of one’s great confidence in tantra; following the precepts of the Buddha
by virtue of one’s ability to observe the pledges as taught by the Transcen-
dent One, inclusive of the points of training with respect to prohibitions
and injunctions; and faith in the path and the teacher of the path [the
Buddha], in the deity and in the master. In addition, the Indestructible Peak
specifies that practitioners are required to follow the tantric path while ob-
serving either lay or monk vows.
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The second, the result to be achieved, is the great enjoyment dimension
of Buddha Vairochana, the embodiment of the four dimensions of awaken-
ing,’® free from all obscurations and endowed with perfect qualities.

On this subject, most yoga tantra masters speak of there being a minor
Vairochana, the one who emanated as the mandala on the summit of Mount
Meru and other locations and taught [yoga tantra]; and Great Vairochana,
possessed of the five certainties, who dwells in the Great Unsurpassed Realm?®
and who is the basis for [all other] emanations.

[Shakyamitra’s] Ornament of Kosala® and [Anandagarbha’s] Zlumina-
tion of the Summation of Essential Principles explain that Vairochana is a
form dimension, the essence of the dimensions of the five transcendent
ones,? who resides in the Unsurpassed Realm; and Great Vairochana is the
beginningless and endless ultimate dimension of phenomena, the nature of
pristine awareness, free from the two obscurations.??

The third, the fundamental cause for achieving the result, is the awaken-
ing mind, Ever-Perfect (Samantabhadra), which has neither beginning nor
end, in nature is luminous clarity and is characterized as one’s intrinsic self-
awareness [i.e., awareness that cognizes its own nature]. It serves as the
manifestation ground of all the deities, mantras, and seals, being the essen-
tial reality of one’s own mind, utterly pure from the beginning of time.

The fourth, the means whereby the result is achieved, comprises the
following yogas: the yoga of the great seal of awakened body which serves to
dispel the adventitious deceptions of the ground-of-all consciousness and
thereby to actualize its nature, mirror-like pristine awareness; the yoga of
the pledge seal of awakened mind, to dispel the adventitious deceptions of
afflicted consciousness and thereby to actualize its nature, the pristine aware-
ness of total sameness; the yoga of the doctrine seal of awakened speech, to
dispel the adventitious deceptions of mental consciousness and thereby to
actualize its nature, discerning pristine awareness; and the yoga of the ac-
tion seal of awakened activity,? to dispel the adventitious deceptions of the
five sense consciousnesses?* and thereby to actualize their natures, the pris-
tine awareness of accomplishment. The pristine awareness of the ultimate
dimension of phenomena is present in the natures of the other four.

In summation, the means whereby one achieves the result consists of
both method and wisdom. Method, which effects purification of decep-
tions, refers to deity yoga meditation related to the four seals, plus atten-
dant practices.?® Wisdom refers to the pristine awareness of one’s intrinsic
self-awareness, which directly knows mind’s essential reality. The latter, the
wisdom aspect, is realized by a person of low faculties in a gradual way by
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means of study, reflection, and so on; and by one of sharp faculties instan-
taneously through the power of blessing and meditation.

DisTINCTIONS IN THE MAIN YOGA PrACTICE [2"]

This section has two parts: practice with signs; and practice without signs.

WiTH SI1GNS [a"]

One of sharp faculties trains in the initial union and the two
supremely triumphant contemplations;

One of low faculties, by means of contemplation of the four
yogas,

Trains in attention on the coarse deity and the subtle insignia

While applying the ten essential principles.

A person of sharp faculties practices deity yoga meditation on the basis of
three contemplations that conform to early events: the way the Buddha
first became fully enlightened; the way the Buddha, in the interim, ema-
nated the mandalas for the root and explanatory [yoga tantras] and set in
motion the wheel of teachings of yoga tantra on the summit of Mount
Meru and at other locations;*” the way the Buddha, in the end, as the all-
powerful sovereign of each [yoga tantra] family,® enacted activities such as
guiding students; and related secondary events. These events applied as forms
of yoga by later followers [of the Buddha] [constitute the three contempla-
tions of ] the initial union, supremely triumphant mandala, and supremely
triumphant act.?®

Since a person of low faculties would be unable to practice the three
contemplations, he or she should practice the meditations of the four yogas:
the yoga of generating oneself as the pledge deity of one’s family; the subse-
quent yoga of merging the pristine awareness deity with the pledge deity
and experiencing this [union] as one flavor; the all-inclusive yoga of medi-
tation on this [union] as the very nature of the animate and inanimate
world; and upon completion of the first three yogas, the supreme yoga in
which the state of single-minded contemplation is attained. These contem-
plations are called “attention on the coarse [form of the] deity.”

Once a practitioner has cultivated deity yoga by means of the three contem-
plations or the four yogas, whichever appropriate, he or she engages in what is
called “attention on the minute insignia of the deity,” explained as follows:
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With the tongue positioned against the palate, one visualizes at the navel
a minute five-pronged vajra no larger than a hair’s tip or a sesame seed, the
same color as the deity. One imagines that this vajra exits through the nos-
trils and stands erect on the tip of the nose.*® One’s mind then remains fixed
on the vajra by means of both mindfulness and vigilance. When concentra-
tion has become stable, a distinct sensation of bliss will arise at the tip of the
nose or in other parts of the body. As a result, one will achieve great service-
ability of body and mind.*

Once concentration on the features of the minute vajra has become stable,
one imagines that many minute vajras emanate forth and pervade every-
thing from the inside and surroundings of one’s body to all parts of the
universe. Finally, one draws in all these emanated [vajras], from the tip of
the nose and into the heart. This meditation yields great benefits, such as
achievement of the special contemplation of mental quiescence.

These forms of yoga are trained in and brought to realization through
the methods of the ten essential principles [of tantric expertise]:

The two mandalas (form and formless)... fire-offering rituals (in-
ner and outer); dissolution; and the request for departure.

This passage refers to the following ten: the mandala, which is twofold, that
of reflected images [i.e., with form] and the formless one;*> mantra, outer
and inner; four seals [the great seal, pledge seal, doctrine seal, and action
seal] applied to the deities; [rituals of ] protection of oneself, the place, and
the yoga; the invitation that gathers the pristine awareness deities; [whis-
pered] recitation of vajra words and mental recitation of mantra; medita-
tion comprising the three contemplations, and so forth; fire-offering rituals,
both outer and inner, performed for the sake of mandala worship or other
purposes; dissolution, which is the release of the seals [to interrupt the con-
templation of oneself as the deity]; and request for the [deity’s] departure
after making offerings.

WitHouT SIGNs [b"]

Perfect penetrating wisdom is the view of the unborn.
The Summation of Essential Principles states:®

With an understanding of the syllable 2
One meditates on the forms of all syllables.
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Through meditation from one’s mouth to anothers,
One comes to attain the powers.

The meaning of the syllable  in this citation is understood to be the unborn
[nature]. Applying that understanding, one examines all the syllables of man-
tras by breaking them down into parts, and meditates on their selfless nature.
The meaning of “mouth” is understood to be the door [to liberation]. Apply-
ing that understanding, one penetrates [the meaning of] emptiness, the
door to liberation,* with regard to oneself [as the deity], and likewise with
regard to the deities in front and the mantras. Here, what is taught involves
primarily wisdom that is conceptual. Furthermore, the same tantra states:*

That which is called perfect penetrating wisdom
Is known to be contemplation.

The seals should be practiced in that state:
Meditation [in this way] brings rapid success.

The perfect penetrating wisdom spoken of in this citation is the view of the
unborn [nature]; it denotes contemplative equanimity in a state without
any concept whatsoever, based on knowledge of the lack of intrinsic nature
of things.

The Indestructible Peak presents extensive teachings on the forms of
signless meditations in the transcendent family, vajra family, and the other
families, for which is emphasized analytical insight by means of discerning
wisdom. [The signless yoga] taught in the Summation of Essential Principles,
on the other hand, comprises both mental quiescence and insight. Medita-
tion in which mental quiescence and insight are alternated depending on
conditions of mental agitation, fogginess, and other [impediments] that
arise in practice is taught in [Shakyamitra’s] Ornament of Kosala.®®

THE STAGE OF EFFECTING POWERS [bb']

This discussion will form part of the following section.

THE PrOCESS OF EFFECTING POWERS [vi']

Powers and the pristine awareness of the seals are effected
Through meditative absorption, recitation, and fire-offering
rituals.



YOGA TANTRA — 137

There are three [methods] in the process of effecting powers: reliance on
meditative absorption, which brings about mainly supramundane powers;
recitation of the mantra, effecting both [mundane and supramundane] pow-
ers; and fire-offering rituals, effecting mainly mundane powers. The ulti-
mate result of all [three] is attainment of the supreme [power]: pristine
awareness of the seals [of awakened body, speech, mind, and activities].

MEDITATIVE ABSORPTION [aa']

Having completed familiarization, one applies oneself to the practice of
effecting powers [with understanding] of the utter purity [emptiness] of the
three spheres [meditator, meditation, and object meditated upon]. Subse-
quently, one cultivates the seals [of awakened body, speech, mind, and ac-
tivities] for the benefit of others and attends to the infinite activations
associated with those [four] seals, thereby experiencing [favorable] signs
and developing supernormal cognitive powers. Having succeeded in that,
one effects powers through collective practice® according to the procedure
set out in the subsequent-practice section of the Glorious Supreme Original
Being Tantra.® If this does not lead to success, the practice must be repeated
seven times. If success is still not forthcoming, one relies on the enhance-
ment practice called “the rite of killing the deity.”® These instructions are
intended for the person of sharp faculties.

The general familiarization and the special contemplation of the minute
vajra are intended for someone of low faculties and for practitioners in com-
mon. Once those are mastered, one engages in the various special medita-
tive absorptions taught [in this tantra] and thereby attains ordinary powers,
such as the skill [to find] treasure [underground], walk on water, possess
[the knowledge] of awareness mantras and so forth; and the supreme power
[attainment of awakening].

MaNTRA REcITATION [bb']

Powers are effected through two types of recitation, vajra [mental] recita-
tion and word [whispered] recitation. A person of sharp faculties relies on
vajra recitation of two forms: the relative, for which there is a focus; and the
ultimate, which is without focus.

For the relative vajra recitation with focus, one first cultivates the vivid
appearance of the deity in front and oneself as the deity. Having drawn in
the wind and sense powers, one [mentally] recites the mantra while recol-
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lecting its meaning. Then, while exhaling and right until the end of the
exhalation, one continues reciting the mantra, observing the deity in front.
Again, one [inhales], blocking the life wind, thoughts, and senses; focuses
on the form of the deity which is undifferentiated from oneself; and contin-
ues the [mental] recitation of the mantra.

For the ultimate vajra recitation with no focus, first one meditates on the
unborn [nature] of the deity in front, oneself [as the deity], and the mantra,
and considers everything to be emptiness. While blocking [the movement
of] the life [wind], with a mind free from grasping to anything at all, one
regards the deity, oneself, and the mantra as being [empty] like the sky and
mentally recites the mantra with attention on the reality dimension of the
deity. When releasing the breath, one brings to mind the form [of the deity
endowed] with its attributes. Again, one [inhales,] drawing in the life [wind],
and so on. Thus, one continues the mental recitation, alternating between
those two modes.

Persons of low faculties effect powers through the recitation of words.
With one’s legs in the position particular to the deity of one’s family, one
meditates on the deity in front and oneself [as the deity]. With the left hand
in a fist [position appropriate to] the family, one holds the insignia of the
family. With the right hand, one holds at the heart the family’s chaplet (for
counting numbers of mantras). One recites the mantra for a period of four
months in a style particular to the family (silently in the case of the tran-
scendent family [of Vairochana], and so on.) When that is completed, one
recites the mantra for another four months, four sessions a day, in front of a
representation of one’s deity. At the conclusion [of the four months], one
exerts oneself fervently in the recitation for the entirety of one night. It is
taught that as a result, at daybreak, one gains powers from the representa-
tion of one’s deity.

In these ways, a practitioner effects the supreme power [awakening], as
well as the mundane powers associated with external articles, [the state of]
sky-farer awareness-holder, and so on. The former (supreme) is the power
[accrued] mainly through vajra recitation; the latter (mundane), the powers
[accrued] mainly through word recitation. However, the powers effected by
word recitation eventually lead to the supramundane power.

FIRE-OFFERING RITUALS [cc']

On the particular fire-platform appropriate for the purpose (purification of
negativities, enhancement of the [family and spiritual] lineage, or other
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purpose), one performs the fire-offering ritual“® every day preceded by the
deity yoga. This is continued until signs indicating success (in, for example,
purification of negativities) have manifested to oneself or to another. Then,
one performs each of the [four] activations [appeasement, enrichment, domi-
nation, and the fierce form]. [In addition to] these explanations of various
procedures to effect powers, the use in the path of the bliss derived from
[the male and female] holding hands is also found in this tantra.

STAGES OF AWAKENING, PATHS, AND RESULT [vii']

One of sharp faculties swiftly crosses the stages and paths in one
lifetime;

And one of low faculties, in sixteen or less. The culmination of
the five awakenings

Is perfect enlightenment, in essence the five pristine awarenesses.

Once the path of this [tantra] has been entered, a person of sharp faculties
is said to traverse all the stages and paths of yoga tantra within one lifetime,
while one of low faculties does so in up to sixteen lifetimes. Thus, in com-
parison to the previous [tantras], the time one takes is extremely brief.

To expand, at the tenth stage of awakening, a practitioner, whether of
sharp or low faculties, will receive the initiation of great light [from all the
buddhas], and thereupon practice the contemplation that is the perfect end
of the fourth meditative absorption.** One who has attained such absorp-
tion is known as “one endowed with a mental body,”*? “a bodhisattva in the
last existence,” and “a bodhisattva accomplisher of all intentions” since [at
that stage] to accomplish all of one’s [intended] deeds depends merely upon
one’s wish to do so.

Such an “accomplisher of all intentions” attains enlightenment in the
realm of Unsurpassed [called] Richly Adorned, doing so in the following
way: Dwelling in the heart of awakening,*® through the force of having
actualized the mind of unsurpassable awakening, one remains in equanim-
ity in the unstirring contemplation possessed of six qualities.** At that time,
all the transcendent ones of the ten directions arouse one from that con-
templation and impart the instructions on the five awakenings.*® There-
upon, by contemplating these five awakenings [in sequence], one attains
perfect awakening, in essence the five pristine awarenesses.*®

This state of enlightenment possesses the characteristics of the three di-
mensions of awakening: the reality dimension, in flavor identical to the
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four pristine awarenesses, in essence the pristine awareness of the ultimate
dimension of phenomena; the enjoyment dimension in its major aspect,
the manifestation in the Great Unsurpassed Realm as form endowed with
five certainties, and the enjoyment dimension in its minor aspect, which, as
the all-powerful sovereign, emanates the mandala, teaches [yoga tantra],
and so forth, on the summit of Mount Meru and at other locations; and the
manifest dimension which demonstrates the twelve deeds,*” such as dwell-
ing in the Joyful Realm, and so forth.

Thus, although [traversing the stages and paths in] yoga tantra does take
a long time, ultimate buddhahood will be achieved within one minor aeon.



6. HIGHEST YOGA TANTRA

d' Highest Yoga Tantra [1.B.2.a.iii.dd.1".d"]
i* The Meaning of the Name and the Essence of Highest Yoga Tantra
ii" Ascertainment of the Meaning of This Tantra
aa' A Concise Presentation of Its Composition
1" The Causal Continuum
2" The Continuum of the Ground or Method
3" The Resultant Continuum
bb* The Means of Realizing the Three Continuums

[This chapter, a continuation of the discussion of the four sets of tantra,
presents] the fourth system, highest yoga tantra, which is explained in two
parts: the meaning of its name and its essence; and ascertainment of the
meaning of this tantra.

THE MEANING OF THE NAME AND THE ESSENCE OF HIGHEST YoGA
TANTRA [i']

The highest tantra is the supreme yoga of method and wisdom.

The name of this system is “highest yoga tantra” (or “great yoga tantra”),
“yoga” because it inseparably unites method and wisdom; “great,” being
supreme among all tantras; and “highest” since there is no other tantra
above it. This is substantiated by the following passage from the Kazlachakra
Root Tantra.

Yoga is not composed of method alone,
Nor is it exclusively wisdom.
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The Transcendent One taught yoga
As the union of method and wisdom.

and this statement in the Commentary on the Indestructible Tent:*

That which is known as “highest of all tantras” is the highest yoga
tantra because it surpasses action, conduct, and yoga tantras.

The essence of highest yoga tantra is as described in the Compendium [on
the Indestructible Pristine Awareness Tantra]:?

In the midst of an entourage of queens, in the form of an all-
powerful sovereign, and by means of the contemplation of great
bliss, to dwell perfectly in the bhaga of the queen; to train in accor-
dance with sublime vajra words, the statements of six parameters,
contrary to worldly customs; and to practice [deity yoga] to effect
the objects of practice [(i.e., powers)]: these apply to great yoga
tantra.

To clarify this passage, the following elements are said to apply to, or be
contained within, highest (great) yoga tantra: In the midst of an entourage
of queens, in the form of an all-powerful sovereign such as Heruka (in
mother tantra) or Vairochana (in father tantra);®> and by means of the con-
templation of the great bliss of the male and female [deities’] union, to be
the “king who resides in the castle” (as is said in the tantras), which means
to dwell perfectly in the queen’s bhaga,* that is, in the divine palace in the
source of phenomena; to train according to the sublime vajra words,® the
statements of six parameters—interpretable, non-interpretable, provisional,
definitive, standard, and coined terminology®—which are contrary to worldly
human customs (as is said in the tantras, “Success is rapidly achieved by
relying on one’s mother, sister, or daughter””) by performing extremely base
acts; and thereby to effect ordinary and supreme powers.

ASCERTAINMENT OF THE MEANING OF THis TANTRA [ii']

This section has four parts: a concise presentation of its composition; the
means of realizing the three continuums; a very detailed presentation of
each of the continuums; and a synopsis of this system’s view, meditation,
conduct, and result.
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A CoNCISE PRESENTATION OF ITs COMPOSITION [aa']

The meaning of the tantra is contained in the three
continuums.

There seem to be a few ways of condensing the meaning of the highest yoga
tantra from the perspectives of the different sets of tantra and individual
masters. Of these, the main one is as found in the Continuation of the
Guhyasamaja Tantra:®

Tantra denotes continuousness.

It is composed of three aspects:

Ground, nature, and inalienableness.
When distinguished in this way,

The nature aspect is the cause;

The ground aspect refers to the method;
And inalienableness, the result.

These three contain tantra’s meaning.

Since [this tantra’s] composition of three continuums is widely known, it
will be presented according to that format.

The term “tantra” [“continuum”] denotes the mind of awakening, Ever-
Perfect (Samantabhadra), which has neither beginning nor end, in nature
luminous clarity. It is “continuous” since, from time without beginning up
to the attainment of enlightenment, it has always been present without any
interruption.

Tantra has “three [aspects]”: the “nature” or causal continuum, from the
perspective of being the fundamental cause [for awakening]; “ground” or
continuum of method, from the perspective of being the contributory con-
dition [for awakening]; and “inalienableness” or resultant continuum, from
the perspective of being the awakening that is the perfect fulfillment of the
two goals [of one’s own and others’ welfare].®

The meaning of this alone is of crucial importance in understanding this
tantra and will therefore be explained here in a concise form.

THE CausaL CoNTINUUM [1"]

The causal continuum denotes the natural condition of mind from the
level of a sentient being to the state of a buddha, which abides, like the sky,
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without ever changing. There are any number of expressions for this, such
as “nature,” “essence of enlightenment,” and “naturally present affinity,”
found in the sutras; and “essential principle of oneself,” “awakening mind,”
and “mind of Ever-Perfect,” found in the lower tantras. In this system of
highest yoga tantra, however, the causal continuum may be explained in
conjunction with the meaning of the union of ¢ and vam.

The natural condition of the mind is possessed of three features: remain-
ing unchanged from the level of a sentient being until the state of a buddha;
being an inner knowing, whose characteristic nature is one’s intrinsic self-
awareness [i.e., awareness that cognizes its own nature];'° and being su-
preme immutable great bliss. This natural condition itself, called by various
names such as “reality as it is,” “causal Vajradhara,” “original buddha,” and
so forth, is represented by the syllable vam.

That reality, owing to the crucial fact of being the mind which is the very
nature of things, presents itself with form or appearance.l* In the impure
state, its appearance manifests as the aggregates and other constituents of
an ordinary being in cyclic existence. In the both-pure-and-impure state, it
arises as the infinite visions of the contemplation of a yogin. In the utterly
pure state,'? it appears in the form of a wheel of inexhaustible ornaments of
the body, speech, and mind of a buddha. That which has the nature of these
manifold forms is called “emptiness endowed with the supreme of all as-
pects,” or “totality of forms,” “totality of faculties,” and so forth, and is
represented by the syllable e.

The union of what is represented by ¢ and by vam is referred to as the
“causal continuum,” “cause” in terms of being the fundamental stuff of
awakening and “continuum,” because it exists from time without begin-
ning as the nature of the mind and continues from the level of a sentient
being until the state of a buddha. [Maitreya’s] Jewe! Affinity states:*

From beginningless time, unfettered
By the shell of beings’ emotions,
The nature of mind is stainless

And is said to have no beginning.

Another reference to “nature” is found in [Nagarjunas] Fundamental
Verses Called Wisdom:**

The nature is pure and unmodified
And does not depend on anything else.
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As stated here, the nature is not something created anew by causes and condi-
tions or some reification but is the authentic condition of mind’s very essence.

THE CONTINUUM OF THE GROUND OR METHOD [2"]

In a broad sense, the term “ground” refers to all possible aspects of the path
which allow one to progress from [first] awakening one’s affinity [for the
universal way]* until realization of the [fully] awakened state; and, in a
strict sense, to the initiations which ripen one and the path which effects
liberation, along with all its branches. These aspects constitute the “ground”
because they serve as the support for the attaining of and abiding in the
result, which is awakening, just as the earth provides the ground for the
growth of new shoots.

“Continuum” refers to the connectedness of all aspects of the path.
The two powers (provisional and ultimate) are connected to the two phases
of the path [generation and completion]; the two phases, connected to the
pledges and vows as their support; and the pledges and vows, connected to
initiations, which provide the entrance [to the highest yoga tantra].

The term “method” is used because the path itself serves as the contribu-
tory condition in the actualization of the result of awakening. Method in-
cludes both the distant method and the close. The distant method comprises
all aspects of the path, from the three ways of the perfections [i.e., the ways
of the proclaimers, solitary sages, and bodhisattvas] up to and including
yoga tantra; and the close method, the two phases of the path of the great
yoga tantra, as well as the branches, which are practiced after having re-
ceived the initiation.

THE RESULTANT CONTINUUM [3"]

The “resultant continuum” denotes becoming the foundation for others’
welfare when the fundamental cause, freed from all adventitious stains, trans-
forms into the state of full awakening as the dimension endowed with the
two purities.*®

Such a foundation would deteriorate or be lost if the result [of awaken-
ing] meant a state of temporary reversal of the obstacles caused by
obscurations, or the perfect peace [that is the goal] of inferior [spiritual
pursuits,] characterized as the cessation of the stream of consciousness.'’
This is not the case here, where the result means a permanent and continu-
ous state, and is therefore referred to as “inalienableness.”
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As long as space exists, there will be sentient beings, and as long as sen-
tient beings exist, the awakened state continues without interruption. The
result is therefore called “continuum” owing to its permanent character. It is
called “result” since it is the final main goal yearned for by all bodhisattvas
who practice according to the method of mantra.

The above discussion of the three continuums is based on [Abhayakara’s]
elucidation in Awn of Esoteric Instructions.

What follows now is an explanation of this subject that is very easily under-
stood: All of the distinct appearances (such as environments, bodies, re-
sources, [notions of] time, perceptions, mentations, and conceptual
constructs) that are experienced by these [beings] widely known as “sen-
tient beings of five classes™® are produced by the inconceivable force of
actions perpetrated by each one of them. Like falling hairs seen by someone
with a cataract, these appearances are merely deceptive visions, which seem
to be separate from oneself but in fact are not, arising due to the habitual
tendencies of beginningless ignorance.

Even at the very moment of the exuberance of these appearances, the ground
of their manifestation, the mind which is by nature luminous clarity, is present
without the tarnish of the habitual tendencies [that create] deceptive vi-
sions: This mind of luminous clarity is called the causal continuum.

By means of the esoteric instructions of an authentic master, one devel-
ops familiarity with [the understanding that] whatever appears is the very
essence of luminous clarity, with nothing to be eliminated or added. Alter-
natively, persons incapable of that practice would cultivate the method
whereby all appearances are freely enjoyed as the various displays of gods
and goddesses within the limitlessly ornamented palace of the transcendent
ones. Having approached the pristine awareness of luminous clarity in ei-
ther of those ways, one stabilizes the practice of familiarization with this
pristine awareness [so that it is] continuous like the current of a river. This
is called the continuum of the path.

One develops continuous familiarization in that way, and at some point,
although one’s mind manifests freely in the form of the entire range of the
knowable, since the stains of deception have then been totally exhausted,
dualistic impressions are absent, and the mind [is realized] as great pristine
awareness of self-awareness [i.e., awareness that cognizes its own nature],
the very essence of the state of union®® free from all obscurations.

As this state is undefiled by even the slightest concept, construct, or
subject and object duality, there manifests spontaneously the awakened ac-
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tivity that completely and fortuitously fulfills all aspirations of sentient be-
ings throughout the infinity of space, without partiality and in accordance
with their interests, intentions, and faculties. This awakened activity is called
the resultant continuum.

THE MEANS OF REALIZING THE THREE CONTINUUMS [bb']

The causal continuum is to be understood by eliminating
misconceptions through study and reflection.

The continuum of method is to be relied upon through
experience in meditation.

The resultant continuum is to be realized through three
accumulations.

The causal continuum is to be understood, just as it is, once misconcep-
tions [concerning reality] have been eliminated by means of the wisdom
that arises from broad and impartial study and undistorted reflection [on
the teachings].

The continuum of method is to be relied upon in such a way that the
significance of one’s study and reflection does not remain as mere intellec-
tual understanding, but becomes a personal experience based on medita-
tion attended by intense faith and effort.

The resultant continuum is to be realized through having brought to
perfection the three accumulations of merit, pristine awareness, and ethics.






7. THE CAUSAL CONTINUUM

cc' A Detailed Presentation of the Three Continuums in Highest Yoga
Tantra [1.B.2.a.iii.dd.1".d".ii".cc']
1" The Causal Continuum
a" Shantigupta’s Elucidation of the Causal Continuum

i" Essence
ii" Principal Nature
iii" Characteristics
iv" Synonyms
v" Attributes
vi" Temporal States
vii" Immutability

[This chapter begins] the very detailed presentation of the three continuums
in highest yoga tantra, for which there are three parts: one, the basis of
purification, the causal continuum, which is the nature of the ground-of-
all; two, the purificatory means, the method continuum, the foundation
for the stages of the path; and three, the actualized purified state, the result-
ant continuum of inalienableness. Part one, the causal continuum, is pre-
sented first from the perspective of the great adept Shantigupta and his
lineage.

SHANTIGUPTA’S ELUCIDATION OF THE CAUSAL CONTINUUM [a"]

The causal continuum is to be understood by its essence;

Principal nature of luminous clarity; four characteristics;

Synonyms (continuum, ground, ground-of-all, and original
buddha);
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Attributes of interrelated flaws and qualities, or causes and results;
Five temporal states; and immutability. ...

The causal continuum has been described by Tibetan philosophers in a
number of contradictory ways. However, the prevalent view on this subject
has been mentioned above. Here, the causal continuum will be discussed
according to the elucidation of Shantigupta, a seruka in this age of conflict,
and his lineage:*

Essence, principal nature, characteristics,
Synonyms, attributes, temporal states, and immutability:
These epitomize the causal continuum.

Accordingly, the causal continuum is explained in seven points, the first of
which is its essence:

EsseNCE [i"]

The essence of the causal continuum refers to its aspects that ceaselessly
occur from time without beginning, namely, that which is the luminous
clarity nature of the mind; mind and mental events; the nature of the envi-
ronment and inhabitants; the channels, winds, vital constituents, and the
ultimate dimension of phenomena.

PriNciPAL NATURE [ii'"]
The luminous clarity nature of the mind is the principal of the above aspects.
Thus, it is considered here as a separate point with this name [principal nature].
CHARACTERISTICS [iii"]

Four distinctive features characterize the causal continuum: its close confor-
mity to the attributes of the result [of buddhahood], such as buddha realms,
the dimensions of awakening, and pristine awareness; its nature as great bliss;
its uninterrupted flow; and its presence due to the very nature of reality.

SyNoNyMs [iv"]

Its synonyms include terms such as continuum of cause, ground of purifica-
tion, ground-of-all, and original buddha. Each of these has several distinctions.
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“Cause” [in “continuum of cause™] comprises the following fourteen
causes: the cause of emotional afflictions; the cause of karma; the cause of
thorough affliction (suffering), the environment, and the inhabitants; the
cause of the path; the cause of emptiness, bliss, and their union; the cause of
the coarse, the subtle, and the very subtle; the cause of the two form dimen-
sions, and the cause of the reality dimension of awakening.

“Ground” [in “ground of purification”] comprises the following fifteen
grounds: the ground of the purity of the environment, the ground of the
purity of the inhabitants, the ground of the purity of offerings, the ground
of the purity of the transformations, and the ground of the purity of their
natures; the ground of cyclic existence, the ground of perfect peace, and
the ground of their natures; the ground of the partial, and the ground of
the final; the ground of the relative, and the ground of the ultimate; the
ground of the coarse, the ground of the subtle, and the ground of the very
subtle.

The first five, beginning with the purity of the environment, are distinc-
tions in the basis of purification in terms of karmic actions and activities.
The next three, beginning with the ground of cyclic existence, are distinc-
tions in terms of liberation and bondage. The next two, the grounds of the
partial and the final, are distinctions in terms of what is nominal and what
is real. The next two, the grounds of the relative and the ultimate, are dis-
tinctions in terms of substantial and designative existence. The last three are
distinctions in terms of the manner of realization.

Moreover, the ground of the coarse comprises nine [aspects], distinguished
according to characteristics and types of persons. Sandalwood, utpala flower,
lotus, red lotus, and jewel-like persons represent five distinctions based on
characteristics.? Differentiations in emotional afflictions, karma, physical
traits, and family represent four distinctions based on types. These [last
four] are conceptual designations applied to persons.

The “ground-of-all™ corresponds to the way it is explained in the con-
text of the way of characteristics. The “original buddha” is twofold: the
intrinsic original buddha and the sudden original buddha.*

ATTRIBUTES [v"]

The causal continuum is possessed of interrelated flaws and qualities, or
causes and results, [explained as follows]:

In the causal continuum are obscurations of the four states (waking,
dream, deep sleep, and sexual union) present as flaws or causes, together
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with qualities or results, which are the four joys and the four [stages of
experience of] light.®

Similarly, that which has the meaning of evam maya,® the four channel-
wheels, as well as the four winds and four vital essences,” are accompanied
by stains and dispersion,® owing to which these are reified as the “four fami-
lies,” “four tantras,” “four beings,” “four qualities,” “four periods,” and so
on,® and are present as flaws or causes. At the same time, four habitual
tendencies generate four notions: the notion that everything truly exists,
the notion that everything is subtle particles, the notion that everything is
mind only, and the notion that not even the mind has true existence. From
these notions originate the views associated with the four [Buddhist] phi-
losophies, the four [original Buddhist] schools, the four moments [of an
act], the four joys, the four truths, and so on.*

These views, along with the four seals,'* serve to purify stains. When a cer-
tain degree of freedom from stains and absence of dispersion is achieved, both
flaws and qualities, or causes and results, come to be present mutually related.

[As the very nature of the causal continuum is] perfectly realized just as
it is, a total freedom from stains and absence of dispersion is achieved.
Consequently, the causal continuum manifests solely as qualities and results,
such as the four dimensions of awakening or the four indestructible states.'?

TEMPORAL STATES [vi"]

There are five temporal states of the causal continuum: the state at which
the [path] concordant with [the result of] liberation has not yet been en-
tered; that state at which it has been entered; the state on the path of an
ordinary person; the state on the path of training; and that on the path of
no more training. These five are called, respectively, original buddha, causal
continuum, path-entered, exalted, and resultant Vajradhara.

IMMUTABILITY [vii'"]

The immutability of the causal continuum refers to its essence, which re-
mains unaffected when passing from a former to a later state. Thus, the
causal continuum is neither destroyed nor modified by birth, old age, sick-
ness, death, migration, [twelve] links of dependent origination, logical in-
vestigation, truths, absorption in the nonconceptual state, or the resultant
indestructible contemplation.

The causal continuum should be understood by means of these seven points.



8. THE NATURE OF MIND

b" Naropa’s Exceptional Exposition on the Causal Continuum
[1.B.2.a.iii.dd.1".d"ii".cc’.1".b"]
i" Overview
ii" Detailed Presentation
aa" The Main Topic: The Authentic Condition of Mind
(1) The Pure State: The Essence of the Authentic Condition
(a) The Common Explanation in Accordance with the Way
of the Perfections
(b) The Uncommon Explanation: The Special Feature in
Highest Yoga Tantra
(2) The Impure State: The Manifestation of Appearances
Based on the Condition of Deception

[This chapter, a continuation of the discussion on the causal continuum as
the basis of purification and nature of the ground-of-all, presents] part two,
the exceptional exposition on this subject by the learned and accomplished
Naropa and his lineage.

NarorA’s ExCerTIONAL ExposiTioN ON THE CAUsAL CONTINUUM [b"]

This has two parts: an overview; and a detailed presentation.

OVERVIEW [i"]

...The exceptional system
Speaks of two authentic conditions, that of body and that of

mind.
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This exceptional system of exposition [originates with] the lord of attain-
ment, Tilopa, who directly received from a pristine awareness sky-farer the
esoteric instructions [contained in] the tantra Perfect Words.* The tantra states:

The [three] stages: the authentic condition of things,
The path, and the arising of the result.

Accordingly, all of the content of the path of highest yoga tantra is included
in three stages: the ground or authentic condition of things; the path; and
the arising of the result [of awakening]. On the first, [Tilopa] states:

The authentic condition of phenomena is twofold:
That of the body and that of the mind.

To explain, “authentic condition” denotes the nature, or way of being, of all
phenomena, inclusive of everything from form to omniscience. The au-
thentic condition is also called the “total seal at the ground stage,” “primor-
dial reality,” “original lord,” “affinity for enlightenment,” and “essence of
enlightenment.” On that basis of division, there are two authentic condi-
tions of things, that of the body and that of the mind, when distinguished
in terms of the way the authentic condition manifests.®

DETAILED PRESENTATION [ii"]

This section has three parts: the main topic, the authentic condition of
mind; the branch topic, the authentic condition of the body; and represen-
tation [of the causal continuum] in evam and other symbols.

THe MAIN Toric: THE AUTHENTIC CONDITION OF MIND [aa"]

This is presented in two parts: the pure state, the essence of the authentic
condition; and the impure state, the manifestation of appearances based on
the condition of deception.

THE PURE STATE: THE ESSENCE OF THE AUTHENTIC CONDITION

[(D)]

The causal continuum, the essence of enlightenment, is commonly known
as an “affinity.” This affinity seems to be described in a number of different
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ways by philosophers. Therefore, it is important to have at least a partial
understanding of their views.

Analysts maintain that the mental factor of detachment with regard to
worldly life and worldly possessions, with few desires and an attitude of
contentment, is the affinity of an exalted person.

Traditionists consider affinity to be a mental seed, the potency that can
give rise to immaculate pristine awareness.

Idealists or experientialists consider affinity to be the potency that gener-
ates immaculate qualities, which has always been present in mind’s con-
tinuum from time without beginning. This potency is asserted to exist due
to the very nature of reality.

In the centrist tradition, there is agreement, for the most part, in assert-
ing that the affinity is the true nature [of mind], just as it is, attended by
stains. However, the different ways of identifying that true nature are ex-
tremely numerous. This has given rise, here in Tibet, to arguments over the
various distinct views [on the affinity], with a countless number of persons
speaking only nonsense.

In the context of the indestructible way, the essence of enlightenment is
defined in different ways. The patriarchs of the magnificent Sakya [tradi-
tion] explain that [the essence of enlightenment] is mind’s nature, which
is intrinsically pure. They state that although the qualities [of enlighten-
ment] are not actually manifest in that essence, they are nevertheless in-
herently present as seeds. When the result [of enlightenment] is actualized
by means of the contributory factors of the two accumulations [merit and
wisdom] or practice of the two phases [generation and completion], the
qualities of enlightenment are attained through a transformation of those
seeds.

The great omniscient one of Jomonang* [distinguishes two types of af-
finity], the naturally present and the evolving. He maintains that the natu-
rally present affinity endowed with the thirty-two qualities of the reality
dimension of awakening® is present in all sentient beings as a natural
attribute and has always been since the beginning of time. This affinity is
a real buddha that is concealed in adventitious stains. The evolving affin-
ity, on the other hand, is acquired anew, generated through the contribu-
tory factors of propensities developed in hearing the teachings, and so
forth.

The outstanding Tibetan master Sangwé Jin [Bodong Choklé Namgyal]®
describes affinity as the most refined essence of body, speech, and mind,
known as “the indestructible refined essence possessed of three features.”
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Lord Tsongkapa and his followers explain affinity in terms of negation
only, as the “emptiness of mind being devoid of true existence.”

The magnificent [Third Karmapa] Rangjung Dorjé maintains that the
essence of enlightenment is ordinary awareness itself,” which transcends
definition and conceptual characteristics. It is, in nature, the indivisibility
of pristine awareness and the ultimate dimension of phenomena; like the
moon’s reflection on water, it is neither true nor false.?

The omniscient Longchenpa makes the following statement in his Comz-
mentary on the Wish-Fulfilling Treasury.

That which is primordially uncompounded, the pristine aware-
ness that is one’s intrinsic self-awareness [i.e., awareness that cognizes
its own nature], ineffable emptiness and clarity: this is the essence
of enlightenment. The Jewel Affinity says:®

As it was, so it shall be:
It is the unchanging nature of reality.

Explanations on the part of followers of these masters are given solely in
accordance with the above traditions, apart from minor degrees of refine-
ment in their presentations.

This concludes an overview of the ways of defining the causal continuum.
What follows now is the main discussion, which has two parts: the com-
mon explanation in accordance with the way of the perfections; and an
uncommon one enhanced by a special feature in the system of highest yoga
tantra.

THE CoMMON EXPLANATION IN ACCORDANCE WITH THE WAY OF THE
PERFECTIONS [(a)]

The luminous clarity nature of mind is the naturally present
affinity

With three features. The evolving affinity is perfectly acquired.

As illustrated by nine examples, the essence is concealed by
adventitious stains.

Mind’s nature, which is undifferentiable from the sixty-four qualities of
enlightenment, is intrinsically pure, in itself luminous clarity, the empti-
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ness of the ultimate dimension of phenomena. This nature of mind, re-
ferred to as the “naturally present affinity,” is the ground of everything in
both cyclic life and perfect peace. It is described as having three distinguish-
ing features: its arisal in a continuous stream from time without beginning;
its presence due to the very nature of reality; and its resemblance to the six
superior sense fields.

The first feature indicates that since this affinity has arisen continuously
since beginningless time, it is not one that is acquired anew.

The second feature indicates that the affinity is present, with no distinc-
tions, in every sentient being, as the very nature of reality.

The third feature indicates that the affinity bears seeds that are virtually
identical, and equal in fortune, to the six immaculate sense fields [of a
buddha] inherent in the six sense fields of a sentient being.!*

The perfectly acquired evolving affinity, according to the omniscient
one of Jonang, is one that has not existed previously, but arises anew.
Rangjung Dorjé describes this affinity as the mind’s nature, which is intrin-
sically pure, undifferentiable from the emptiness of the ultimate dimension
of phenomena. Being the stainless essence of the eightfold group of
consciousnesses,? it exists as the nature of the four pristine awarenesses.
[The evolving affinity is so called] because it is an affinity that serves as the
base from which evolve the two form dimensions of awakening.

What this means is that as a result of having perfectly developed whole-
some qualities, the stain of not recognizing the very essence of the eightfold
group of consciousnesses is overcome. The eightfold group of consciousnesses
are thereby liberated as self-awareness [i.e., awareness that cognizes its own
nature]. When this occurs—(a process] called “transformation of the eight-
fold group of consciousnesses into the four pristine awarenesses”—the pris-
tine awarenesses appear to others’ perception as the form dimensions of
awakening.

Expressed concisely, the victorious Rangjung Dorjé and others [define]
the nature of mind attended by stains [in this way]: Its unborn essence is
the naturally present affinity, and its unimpeded nature, the evolving affin-
ity. Hence, mind’s nature attended by stains is called the “union of the two
dimensions of awakening [formless and form] attended by stains.” As for
the nature of mind purified of stains, its unborn essence is the reality di-
mension of awakening, which serves one’s own welfare, and its unimpeded
nature manifests as the form dimension, which serves others’ welfare. Hence,
the nature of mind cleansed of stains is called the “union of the two dimen-
sions of awakening devoid of stains.”
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The continuum of the ground, or essence of enlightenment, as has just
been described, pervades the minds of all embodied beings. It is, however,
concealed by adventitious stains (as elucidated in the Jewel Affinity using
nine metaphors). As is said:

Not seeing what is; seeing what is not.

Thus, there [arises] deception which misapprehends the essence. [What
follows now is an explanation of] the stains that conceal the essence of
enlightenment, illustrated by nine metaphors.

The stains present in the mind of a mere sentient being who has not yet
entered the path are the [karmic traces of] wholesome and unwholesome
actions which serve solely as the cause of cyclic existence. These stains, char-
acterized by strong or rough mental states, are of four types—attachment,
aversion, delusion, and the three mixed in equal proportions—and are il-
lustrated by four metaphors, that of a lotus, [a swarm of ] honeybees, a
husk, and a swamp.

The habitual tendencies of ignorance present in the mind of an arhat,
either a proclaimer or solitary sage, are the obscurations that conceal the
essence of enlightenment. The nature [of these stains] is illustrated by the
metaphor of the earth covering a treasure buried below [the dwelling of] a
pauper.

The stains to be forsaken on the path of seeing in the universal way
which are present in the mind of an ordinary person®® who is training [on
the path] are illustrated by the metaphor of [a shoot’s] skins.

The stains to be forsaken on the [universal way’s] path of meditation
which are [still] present in the mind of an exalted being [who has attained
the path of seeing] are illustrated by the metaphor of an old rag.

Of the stains [to be forsaken] on the ten stages of awakening which are
present in beings who dwell on those stages, stains that apply to the first
seven impure stages are illustrated by the metaphor of a womb, and those
that apply to the three pure stages, by the metaphor of a clay mold holding
a golden image.

The essence [of enlightenment] in each of the above cases is illustrated
by the metaphors, respectively, of a buddha concealed in the hollow of a
lotus; honey [guarded] by honeybees; a kernel within its husk; gold in a
swamp; treasure buried in the earth; a shoot in its skins; a buddha statue
wrapped in an old rag; a [future] ruler [still] in the womb; and a golden
image [still] in its clay mold.*
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Its essence is unchanged throughout the three states
Of the impure, both pure and impure, and utterly pure.

When the essence of enlightenment is thoroughly impure due to adventi-
tious stains, it is designated “sentient being.” When it is possessed of both
the pure and the impure, it is called “bodhisattva dwelling on the path.”
When it is utterly pure, it is called “transcendent one.”

To explain, the impure state denotes that state of being subject to cyclic
existence created by karmic actions and emotional afflictions. The bodhisattva
state denotes the state at which there is freedom from karma and emotional
afflictions but not yet freedom from the level of the habitual tendencies of
ignorance. The state of a transcendent one denotes the state at which there
is freedom from karma and emotional afflictions as well as freedom from
the habitual tendencies of ignorance.

These three temporal states [of the essence of enlightenment] are as-
serted from the perspective of relative deception, while the essence of en-
lightenment itself, in being the nature of the ultimate dimension of reality,
never changes.

It exists from time without beginning as the source of all
phenomena,
But is difficult to fathom, entwined by four paradoxes.

The [Mahayana] Phenomenology Scripture States:™

The dimension with no beginning in time
Is the abode of all phenomena.

Owing to its being, cyclic life

And perfect peace are experienced.

Accordingly, that known as the “essence of enlightenment” has been present
since time without beginning and serves as the basis upon which phenom-
ena of cyclic life and perfect peace are conceived as deception or liberation.
This essence is extremely difficult to fathom by anyone other than a buddha.
Because it is entwined by four paradoxes, it is said to be taught to bodhisattvas
of exceptionally sharp faculties. The jewel Affinity states the four paradoxes
in the following way:®

Because it is pure, yet possessed of emotional afflictions,
Because it is without thorough affliction, yet [regains] purity,
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Because it has no disparity, yet [attains] qualities,
Because it is spontaneous, yet without concepts....

To expand, the true nature [of the essence of enlightenment] attended by
stains is, at exactly the same time, utterly pure, and yet attended by the
stains of thorough affliction. This paradox signifies its nature.

The true nature [of the essence of enlightenment] free from stains has
never in the past been sullied by the stains that produce thorough affliction,
and yet through the subsequent cultivation of the path, it regains its purity.
This paradox signifies its awakening.

The essence of enlightenment is possessed of the stainless qualities of a
buddha, such as the ten powers, as its very nature for which there is no
disparity [even] in the state of an ordinary being; hence, it does not differ in
this respect from a previous phase to a later one. Nonetheless, through the
subsequent clearing away of stains, it attains these qualities anew. This para-
dox signifies its qualities.

The essence of enlightenment is the activity of a buddha, effortlessly and
spontaneously fulfilling the hopes and objectives of those to be guided, in
accordance with their individual good fortunes. Nonetheless, it is not sub-
ject to conceptuality such as resolving to do one thing or another. This
paradox signifies its activity.

The intrinsically pure nature of the essence of enlightenment is the source
to be realized and the base to be purified. Awakening is the very essence of
the realization of one’s intrinsically pure nature and the qualities that are
the result arising from that realization. Awakened activity in various forms
is the means through which this nature comes to be realized by others.
These last three—realization, qualities, and activity—function as purificatory
factors. From the base and those [three] factors arises the result, the Three
Jewels. Thus, [the Jewel Affinity] says:*

This affinity for the Three Jewels
Is the domain of the omniscient ones.

Only a buddha fully comprehends the unobscured authentic condition of
the affinity; others do not. Accordingly, [the Jewel Affinity] states:*®

The inconceivable [essence] that is realized
By those embodying pristine awareness,
Being subtle, is not an object of study;
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Being ultimate, is not an object of reflection;
Being of a profound nature, is not an object
Of meditation such as the mundane kind.

Like form to the congenitally blind,

It has never been seen by the childish.

Like the sun to a newborn still inside his home,
It is seen not even by the exalted ones.

Next is the uncommon explanation of the essence of enlightenment en-
hanced by a special feature [found] in the system of highest yoga tantra.

THE UNcoMMON ExPLANATION: THE SPECIAL FEATURE IN HIGHEST
Yoca TanTrA [(b)]

It is the ultimate dimension of phenomena, indivisible
profundity and clarity,

Abiding in the body as the pristine awareness dimension of the
nature of great bliss.

The common perspective on the authentic condition of mind [as dis-
cussed above] is enhanced in the highest system of mantra by an addi-
tional special feature. There are several ways in which this explanation is
given. However, the essence of enlightenment as spoken of in the way of
the perfections can be considered to be the causal continuum in the sys-
tem of the great yoga tantra, in which case the uncommon and special
feature is what is known as self-awareness [i.e., awareness that cognizes its
own nature], the nature of great bliss. An extensive discussion of this now
follows.
[Tilopas] Perfect Words states:*®

Evam, the nature of method and wisdom,
Abides in the center of the body
As total pristine awareness present in the body.

The method [aspect] referred to in this verse is emphasized in the father
tantra, while the wisdom [aspect] is emphasized in the mother tantra. Each
has its own way of elucidating the union [of method and wisdom], the
nature of evam. Simply put, the father tantra speaks of the “ultimate di-
mension of phenomena,” which is indivisible profundity [emptiness] and
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clarity [pristine awareness]. As to the way it is described, [Buddhashrijnana’s]
Liberative Essence States:?

Totally free from any kind of concept,
Utterly inconceivable and inexpressible,

Like space, the stainless source of everything:
It is known as profundity beyond scrutiny.

Bearing the form of the total seal,

It is like a magical illusion or a rainbow,
Purifying one’s own and others’ minds:
It is known as sublime clarity.

The supreme nature of their indivisibility

Is the essence that pervades all things,

Utterly untouched by cyclic existence:

It is known as the ultimate dimension of phenomena.?

According to the mother tantra, the natural glow of primordially pure
pristine awareness is present as “semen” [white vital essence] and “ovum”
[red vital essence]. The element of “semen” generates the body, while the
element of “ovum” generates speech, which is of the nature of wind. [Body
and speech] are each referred to as a “body.” That which depends on, or
abides in, these two bodies is known as the “pristine awareness dimension
of great bliss nature.” In this system, this represents the essence of enlight-
enment. The Hevajra Tantra states:??

Great pristine awareness is present in the body.

Totally devoid of all conceptuality,

It is that which pervades all things.

Although abiding in the body, it did not arise from it.?®

The Kalachakra [Condensed] Tantra says:*
That being the case, the Foremost One [Kalachakra] explained
the body’s innate bliss® of non-emission in the way of [secret]

mantra.

The mind in its aspect of not recognizing the very essence of such bliss is
termed “darkness.” Accordingly, “buoyancy” [white vital essence], “motil-
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ity” [red vital essence], and “darkness” [ignorance] denote body, speech,
and mind?® in the impure phase, and the three indestructible states of awak-
ened body, speech, and mind in the pure phase. As is said in the Kalachakra
[Root Tantral:?

[ Vam] is declared to be a sphere, moon, “semen,” and awakened
body;

[£is] the aspiration sign, “ovum,” sun, and awakened speech;

The syllable z is Rahu, awakened mind.

The element of space exists as e.

The effect of not realizing that great bliss is the unfolding of cyclic exist-
ence. The effect of realization of great bliss is becoming a buddha. Thus,
bliss is also called the natural condition of, nature of, or affinity for, both
cyclic existence and perfect peace.

When bliss has not been realized, all phenomena of the state of cyclic
existence—the outer environment, the bodies, voices, and minds of the
inhabitants [sentient beings], and so on—arise from the qualities of “motil-
ity,” “darkness,” and “buoyancy.” When bliss has been realized, all the di-
mensions of buddhas and their realms manifest from the nature of that
great bliss.

The darkness aspect of bliss is designated as the “luminous clarity of the
total empty” and the “indestructible vital essence which is the root of cyclic
existence.” This constitutes the final [impediment] to be overcome by in-
nate pristine awareness. [Aryadevas] /Lamp] Summary of Tantric Practices
states:?®

All beings are without freedom

As they are not born out of free will.

The cause of their condition is luminous clarity:
The luminous clarity of the total empty.

The luminous clarity referred to in this verse exists within the same collec-
tion as “semen” [white vital essence], “ovum” [red vital essence], and wind;
this collection is also present in the formless realm comprising very subtle
elements.?® It encompasses all the states of mind within cyclic existence.
Therefore, in Kalachakra, such a collection is taught using expressions such
as the “ground-of-all consciousness,” “habitual tendency for emission,” “mind
of the fourth state” and “obscuration of dispersion.”*
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[Next is] a supplementary presentation of the various synonyms for the
ground continuum:

Sutras and tantras expound the ground continuum using many
synonyms:

Essence of enlightenment, transcendent wisdom,
emptiness,

Original lord, innate pristine awareness, and other terms.

In the causal way, such terms as “essence of enlightenment,” “transcendent
wisdom,” and “emptiness,” plus the other hundred names for transcendent
wisdom, are used to teach this ground continuum. A very extensive range
of terms is found in the mantra system, including “original lord” and “in-
nate pristine awareness” as well as the many synonyms for ultimate truth in
[Aryadevas] /Lamp] Summary of Tantric Practice,® “luminous clarity,” “in-
destructible pristine awareness,” and so on. Many expressions such as
“suchness” and “perfect end” are found in [Buddhashrijnana’s] Oral Teach-
ings of Manjushri.® In other sources, the ground continuum is taught using
many synonyms such as evam, abam, and nada.

THE IMPURE STATE: THE MANIFESTATION OF APPEARANCES BASED
ON THE CONDITION OF DECEPTION [(2)]

Coemergent ignorance creates the deception of the eightfold
group, from which arises

The dualism of apprehended and apprehender and the various
manifestations of cyclic existence and perfect peace.

The essence of enlightenment, or ground-of-all,* does not fall to the side of
either cyclic existence or perfect peace, nor can it be partitioned. Nonethe-
less, it serves as the ground for the unimpeded manifestation of all appear-
ances of cyclic existence and perfect peace; hence, it is a support. Supported
by it are the ground-of-all consciousness (which is simply [a collection of]
habitual tendencies), the instigative [subjective] mind, the sixth or mental
consciousness, and the five sense consciousnesses.®® This eightfold group
[of consciousnesses] and attendant mental factors are adventitious stains
that can be shed. Therefore, it is this latter appropriating consciousness,*
or ground-of-all at the level of the habitual tendencies based on ignorance,
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which was declared [by the Buddha] to be the root of cyclic existence. Ref-
erence to this is found in discourses and commentaries that pertain to the
last cycle of [Buddha’s] teachings.®”

That being the case, coemergent with [mind’s] true nature, just as it is—
the primordial, or root, indestructible great vital essence®*—is ignorance of
it. Owing to this ignorance, wind that is as though mixed with that very
[vital essence] activates the subjective mind. When this movement is not
recognized for what it is, due to the influence of the red aspect [vital es-
sence] of manifestation, there arise the appearances of cyclic existence and
perfect peace: this is the conception of other. Due to the influence of the
white aspect [vital essence], there arises the sense of self,* and thus the
eightfold group of consciousnesses unfolds.*

In brief, stirred by the movement of wind, the red and white [vital es-
sences] initiate the dualistic split into apprehended and apprehender, or
appearances and mind, self and other, subject and object, and so on. All
conceptions of self are the unborn essence that is [mind’s] true nature, or
emptiness aspect; all conceptions of other arise as the unimpeded nature, or
appearance aspect: This represents the manifestation of the various decep-
tive appearances of both cyclic existence and perfect peace.

In that [process], of what is there ignorance? Of one’s true nature, just as
it is, the intrinsically pure essence.

Due to what is there ignorance? Due to the unimpeded creative energy
through which the essence of that true nature falsely manifests as subject-
object duality.

In what way does ignorance unfold? The cause for ignorance and decep-
tion regarding immutable great bliss is the habitual tendency for mutable
[bliss].** From this tendency, the twelve links of dependent origination again
arise. As stated in Pundarika’s Grear Commentary on the Kalachakra Tantra,
cyclic existence arises from habitual tendency; and habitual tendency, from
cyclic existence, in a circular way.

The four empties and four elemental properties together form
the root of cyclic life.

Still within the uncommon system of mantra, next is explained the manner
of deception in cyclic existence according to the father tantra system.

The four empties (the luminous clarity of the total empty, [great empty,
very empty, and empty]) give rise to the four elemental properties [wind,



166 — SYSTEMS OF BUDDHIST TANTRA

fire, water, and earth].*2 The group of these together is considered to be the
root that determines beings' migration [in cyclic existence]. Accordingly,
Aryadeva [in his Stages of Self-Blessing] states:*®

One should understand that the eight constituents—
The four elements, earth, and so on,

And, likewise, the four empties—

Are the causes of creation and destruction.

To explain, first, from the luminous clarity ground-of-all [at death], the
total empty, emerges only the afflicted mind of ignorance, which is the
great empty, or “full culmination.” From that emerges the variety of mental
events, the very empty, or “increase of light.” From that arises “light” as [the
duality of] apprehended and apprehender, manifesting as the six [sense]
consciousnesses in their coarse aspects; this is the empty.** From that arise
the four elements and other constituents. The way this process occurs is
described in the Compendium on the [Indestructible] Pristine Awareness
[Tantra]. *®

The consciousness that arises from luminous clarity is called mind,
[afflicted] mind, and [sense] consciousnesses.*® That is the root of
all phenomena. It is possessed of a nature that is both thoroughly
afflicted and utterly pure. From that consciousness, two concep-
tions develop, that of self and that of other. From that conscious-
ness, wind arises; from wind, fire; from fire, water; and from water,
earth. From these elements arise the five aggregates, the six sense
fields, and the five objects, all of which are mixed with conscious-
ness.

In this way is explained the unfolding of the wheel of cyclic existence as
consciousness arises from ignorance of luminous clarity, and so on.

An alternative explanation is that cyclic life arises from
mundane innate bliss; the indestructible vital essence
Is the root of the thirty-six psychophysical constituents.

According to the mother tantra system, cyclic existence arises from mun-
dane innate bliss.*” [Pundarika’s] Great Commentary [on the Kalachakra
Tantra] states:
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The creator is that which possesses the characteristic of the ground-
of-all consciousness: the relative and mundane innate joy [at] the
moment of the emission of semen.

“That which possesses the characteristic of the ground-of-all consciousness”
serves as the cause of ignorance. When “semen” [white vital essence] and
“ovum” [red vital essence] meet, the mind experiences bliss. Through this
experience, the ground-of-all is “blessed”*® and becomes of one flavor with
the bliss, as though unconscious. Such bliss is the agent of a being’s emer-
gence into life (conception) and withdrawal from life (death).

To explain, at death, the white [vital essence], red [vital essence], and
mind mix at the heart, and at conception they mix in the womb. Since
nothing but the pristine awareness of a buddha can split [such a union], it
is called the “indestructible vital essence.” This is what is referred to as the
“evam” Of the causal continuum, the nature or the root of the thirty-six
[psychophysical constituents], the aggregates, elements, and so on.*

Holders of esoteric instructions point out that mental states of the same
type are also called the ground-of-all, examples being the fourth state and
the dazed state of mind when one is physically exhausted.






9. THE NATURE OF THE BODY

bb™" The Authentic Condition of the Body [I.B.2.a.iii.dd.1".d".ii". cc'.
1".b".ii".bb"]
(1) The Body Formed of Habitual Tendencies (The Supported)
(a) The Support for Birth
(b) Channels
(c) Winds
(d) Vital Essences
(e) The Four States
(2) The Innate Body (The Support)

[This chapter, the continuation of Naropa’s exceptional exposition on the
causal continuum, presents] the branch topic, the authentic condition of
the body, for which there are two parts: that which is supported, the body
formed of habitual tendencies; and the support, the innate body.

THE Bopy FOrRMED OF HaABITUAL TENDENCIES
(THE SurrorTED) [(1)]

This section has five parts: the support for birth [in cyclic existence]; chan-
nels; winds; vital essences; and the four states.

THE SUPPORT FOR BIRTH [(a)]

The process of taking of birth in the three realms is gradually
initiated. Of possible births,
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The best recipient for mantra is the manifest dimension
attended by stains,

In one of the three continents, having a vajra body endowed
with six elements.

The highest mantra system teaches that deception arises from the three
[stages of experience of] light [i.e., the “three lights"— light, increase of
light, and culmination of light]; or from the white and red [aspects] being
moved by wind. The way of the perfections teaches that the ground-of-all
consciousness is drawn by the afflicted mind and the force of karma created
by adhering to a self, and takes birth in the three worlds. These two views
are basically identical.

Within the tantra sets are found several different estimations [of the
number of elements in the process of deception], such as a threefold mode
[of enumeration] based on the differentiation of “semen” [white vital es-
sence] and “ovum” [red vital essence] into apprehended and apprehender,
plus wind; a fourfold mode, when pristine awareness is considered separate
from ovum; and so on. Despite these distinctions, the crucial point [which
will now be presented] is the same.

When the great root indestructible [essence] is not recognized, there is
movement [of ignorance]. Owing to the influence of the white vital essence
(the apprehending quality), there arise the three lights which have as their
root a conception of intrinsic reality. The “doors” of manifestation of the
three lights arise as follows:

The definitive quality of wind (whose nature is the unborn essence)
manifesting as objects gives rise to the appearances of the formless
realm.

The definitive quality of ovum [red vital essence] (whose nature is the
unimpeded nature) manifesting as objects gives rise to the appearances of
the form realm.

The definitive quality of semen [white vital essence] (whose nature is the
manifold expression) manifesting as objects gives rise to the appearances of
the desire realm.

By grasping to these appearances as existent in themselves, the [process
of] taking birth in the three realms is gradually initiated. What is experi-
enced [i.e., which of the three realms] is determined by how subtle or coarse
is the dispersion of the elemental properties [of earth, water, fire, wind, and
space]; and which of the four modes of birth occurs depends on which of
earth, water, fire, or wind is predominant.t
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Among these possibilities, the best [form of life, or] “support,” for being
a suitable recipient of the indestructible way of secret mantra is birth in
[one of] the three continents, the eastern, southern, or western. Any of
those births has all the characteristics of the manifest dimension of awaken-
ing [although still] attended by stains. Of those, the most exceptional is
birth here in [the southern continent called] the Land of Jambu, place of
actions. Such a birth is best because one is thereby endowed with the six
elements [space, wind, fire, water, earth, and pristine awareness], and re-
plete with all features of the vajra body which is the ground where purifica-
tion [through tantric practice] is effected.?

Accordingly, the aggregates, elements, and sense fields are all formed
from the channels, winds, and vital essences; and these three, from mind
nature, the essence of enlightenment, attended by stains. For this reason,
birth in the world in itself is taught to be the supreme manifest dimen-
sion of awakening, attended by stains. Accordingly, the Hevajra Tantra
states:®

The womb’s wall is one’s monastic robe;

One’s mother, the preceptor;

Palms together touching the head, an act of homage;
And life’s activities, the observance of ethics.

The recitation of mantra, z and ham;

The form of the mandala at the womb, 4;

And the aspect of great bliss, sam;

With a naked body and hairless head and face,

One is a monk who is born while reciting mantras.
Owing to these conditions, all sentient beings

Are buddhas, there is no doubt.

Moreover, the ten months are the stages of awakening;
Beings are already lords of the ten stages.*

The meaning of this passage is that of the three dimensions at the ground
phase when the mind is attended by stains, birth is appearance as the mani-
fest dimension. This impure dimension itself is the ground which becomes
the supreme manifest dimension when stains are purified.

Of the six elements, [some] beings are possessed of only one element,
that of space, as in the four [levels of the] formless realm; [others] have up
to five elements (space, wind, fire, water, and earth), as in the first level of
meditative absorption [of the form realm].5 Beings of the six classes within
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the desire realm® have not only all five elements but also the element of
pristine awareness, which is the release of regenerative fluid,” and are thereby
possessed of six elements.

The term “body” denotes a collection, which in this case comprises the
following: marrow, bone, and sinew (or hair) produced by semen; and skin,
flesh, and blood produced by ovum,® together referred to as the “six treasur-
ies.” The vajra body is the collection of these six, plus the thirty-six psycho-
physical constituents.

The thirty-six psychophysical constituents are the six aggregates (forms,
feelings, discriminations, compositional factors, consciousnesses, and pris-
tine awarenesses); the six elements (earth, water, fire, wind, space, and con-
sciousness); the six sense powers (eye Sense power, ear sense power, Nose
sense power, tongue sense power, body sense power, and mental sense power);
their six objects (visible forms, sounds, odors, tastes, tangible objects, and
[mental] phenomena); the six action faculties (mouth faculty, arms faculty,
legs faculty, anus faculty, urinary faculty, and regenerative faculty); and their
six activities (speaking, taking, going, discharging faeces, discharging urine,
and emitting regenerative fluid).

CuaNNELS [(b)]

There are the three channels, twenty-four major channels, six
channel-wheels,

And seventy-two thousand subtle channels, within which
[winds flow].

According to the highest yoga tantras, the arising of pristine awareness in
the mind depends upon the functioning of the channels of the body.® It is
therefore important to understand their authentic condition. To mention
only names, the principal of all channels, the central one, is known by sev-
eral synonyms, such as zvadhuti and Brahma’s cane; its upper end is called
Rahu, its lower end, conch-shell (shankhini), and so on.*

There are a number of assertions about the central channel: that there are
two [types of] central channel, the abiding one and the one imagined in
meditation (the assertion of the majority);** that the central channel is actu-
ally the spinal cord; that it is only the thickness of a horse-hair, located in
the center of the spinal cord; that it does not exist in reality, and so forth.

The perspective of the magnificent Rangjung Dorjé is as follows: The
central channel is located in the middle part of the body. It is the nonduality
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of the apprehended and apprehender and thus the indivisibility of method
and wisdom. The root of all pristine awarenesses is the ground-of-all pris-
tine awareness; the root of all consciousnesses, the ground-of-all conscious-
ness. Hence, the inseparability of these two, ordinary awareness, is referred
to as the “essence of enlightenment” from the perspective of its serving as
the basis of enlightenment. Similarly, the root of all pristine awareness chan-
nels is the central channel; the root of all cyclic existence channels, the life
channel. Hence, the inseparability of those two, the channel of Rahu, is
referred to as the “life channel” from the perpective of its being the support
for life.

Concisely stated, the “central channel of the ground” denotes the central
channel of the body in the impure state pervaded by the dimension, or
affinity, of the central channel in the pure state at the time of the result.

Through the meditations of withdrawal and the other branches [of the
sixfold yoga], wind and mind enter the central channel of the body to some
degree, the result of which is the manifestation externally of an empty im-
age in the form of a black line. This is referred to as the “central channel of
the path.™2

The “central channel of the result” abides in the supreme vajra body,
which is the alternative [purified] dimension [the mandala]. It is of a nature
free from obscurations. This [threefold] differentiation is made by the Eighth
Karmapa [Mikyd Dorjé].

Owing to [the duality of ] apprehended and apprehender, the raszna [right
channel] and the /z/ana [left channel] branch off from the central channel.
Above the navel, the three channels [right, left, and central] serve, respec-
tively, as pathways for the threefold life [wind], the solar, lunar, and Rahu,
and below the navel, as pathways for the movement of the threefold down-
ward voiding of feces, urine, and regenerative fluids.®®

There are twenty-four major channels which branch off from those three
[principal] channels. Within the body, the twenty-four are the channels
themselves; in the outer world, [these correspond to] the twenty-four [power]
places; and in the alternative dimension of the mandala, these are the na-
tures of the twenty-four yoginis of awakened mind, speech, and body.*

Adding to those twenty-four the five channels of the heart, which are
supports for the [five] branch winds,*® plus the three principal channels,
yields thirty-two channels. [Thirty] are explained as being the fifteen god-
desses of Nairatmya [in the mandala of Hevajra], the utter purity of the
fifteen parts of the waxing moon and fifteen parts of the waning moon.®
The [remaining two] are the conch-shell channel, which serves as the sup-
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port for the sixteen white parts, and the free-from-demons channel, the
support for the sixteen black parts.t’

Adding the five channels that are the supports for the five root winds'® to
the above thirty-two makes a total of thirty-seven channels. At the ground
[phase], these thirty-seven channels are associated with the thirty-six con-
stituents [of the vajra body], plus the vajra mind [of pristine awareness]
which pervades these constituents. At the path phase, they are associated
with the thirty-seven factors conducive to awakening.'®

Moreover, there are what are known as the five hidden channels: the
triple-circle channel, which reaches the center of the eyes; the desire chan-
nel, which reaches the center of the ears; the female-householder channel,
which reaches the center of nose; the fierce channel, which reaches the cen-
ter of the tongue; and free-from-demons channel, which reaches the center
of the uvula.?’ These five hidden channels are connected to the central one
since their roots meet in the channel in the center of the heart. They emerge
from indestructible luminous clarity at the heart [region] of the central
channel and enter into objective experience, the perception of forms, and
so on. During the phase of the path, these channels are bound and conse-
quently become the source through which ten signs manifest.?* Thus, they
are “hidden” in being like hidden treasures or seeds.

Supported by the central channel are four (or six) channel-wheels
(chakra). The term “wheel” is used because the configuration of channel[-
spokes] (“petals”) resembles a wheel, or, alternatively, because [like a wheel
which shatters what lies in its path,] by binding crucial points and striking
crucial points at these places,? the deceptions of the four states are shattered.

In the system of four channel-wheels, at the navel are sixty-four channel-
spokes which are the purity?® of the sixty-four winds of the [twelve] time
conjunctions.?* By binding crucial points [through the method of inner
heat], one causes the waking state to arise as the realization of the manifest
dimension of awakening.

At the heart are the eight channel-spokes which are the purity [of the
winds] of the eight major sessions® of the day and night. By binding crucial
points [through the method of luminous clarity], one causes the deep sleep
state to arise as the realization of the reality dimension of awakening, lumi-
nous clarity.

At the throat are sixteen channel-spokes which are the purity [of the
winds] of the sixteen transits.?® By binding crucial points [through the
method of dream yoga], one causes the dream state to arise as the realiza-
tion of the enjoyment dimension of awakening.
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At the head are thirty-two channel-spokes which are the purity [of the
winds] of the [thirty-two] major clepsydra measures.?” By binding crucial
points [related to] vital essence, one causes the sexual union state to arise as
the realization of the pristine awareness dimension of awakening.?

The Kalachakra Tantra states that there are six channel-wheels: the chan-
nel-wheel at the crown of the head [with four spokes], which is of the na-
ture of the four major sessions; the channel-wheel at the head [with sixteen
spokes], the nature of the sixteen lunar days; the channel-wheel at the throat
[with thirty-two spokes], the nature of the twenty-eight constellations and
the four stars [of the constellation Lyra]; the channel-wheel at the heart
[with eight channels], the nature of the eight planets;?® the channel-wheel
at the navel [with sixty-four channels], the nature of the sixty-four danda
measures;® the channel-wheel at the secret place [with thirty-two chan-
nels], the nature of the thirty-two white and black lunar days.

The system of esoteric instructions speaks of secondary channel-wheels
which branch off from those major ones: the twelve in the twelve major
joints [of the limbs]; and the sixty in the sixty minor joints.3* From those
[branch off] 72,000 subtle channels,* as stated in the Indestructible Garland.
Concerning these, Rangjung Dorje [in his Profound Inner Reality] says:*

The twenty-four thousand through which flow

The lunar [wind and white vital essence] are called the /zlana type.
The twenty-four thousand through which flow

The solar [wind and red vital essence] are called the rasana type.
The twenty-four thousand through which moves

Wind [only] are called the central channel type.

Moreover, by being present in the body

The channels that are the twenty-four,

From Undivided to Noble-Hearted,*

Are divided into dissolved, engaged, and dominant.

That threefold split yields a total of seventy-two,

Each with a circle of a thousand channels.®

One hundred and fifty-six channels are said to give rise to diseases.*® Fur-
ther, the Zeaching to Nanda states:>

There are eighty thousand channels in all [of the body].

Although there are many such enumerations [of channels], only those men-
tioned above need be known by practitioners on the path.
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As to the sequence of formation of the channels in the womb, the central
channel is the first to form, providing a support for the life wind. There, the
rasana and lalana manifest due to the force of the conception of self [gener-
ated] by the afflicted mind, and the conception of other [generated] by the
sixfold group [of consciousnesses]. These three principal channels are merely
divisions into distinct entities owing to their mode of appearance and actu-
ally come into existence simultaneously.

From the points where the three meet with a common interior, the three
channels branch off as spokes of the channel-wheels. Thus, the formation
of the three principal channels is followed by the sequential formation of
the one hundred and twenty spokes of the four channel-wheels (or the one
hundred and fifty-six spokes of the six channel-wheels). Next form the sev-
enty-two thousand secondary channels, followed by the thirty-five million
subtle channels connected to the pores of the skin.

These channels exist as the nature of letters. What follows now is an
explanation of how the channels form as letters. [ Chanting the Names of
Manjushri] states:®®

Ais the supreme of all letters.

Initially [at conception], the [letter] # forms in the upright position at the
navel. Through the interrelationship of method [ /am] and wisdom [ 4], ham
forms upside-down at the head.®® As a result, evam comes into being as the
external world in the nature of method and wisdom.* Next develop the
bhrum, am, dzim, kham, and hum at the heart, which are the supports for
the five emotional afflictions and the five nectars.* Subsequently form the
sixteen, ra, hya, sya, and so on, followed by the formation of the twenty-
four [initial] letters of the twenty-four [power] places.*? After that, an in-
conceivable number of letters develop, such as the one hundred and twenty
letters [consonants].** Within all of these [channels in the shape of letters]
is the movement of winds, through which is produced speech that carries
the sound of letters.

WinDs [(c)]

The life, root, and branch winds, and winds of the time
conjunctions,

In the orders of generation and dissolution, always shift and
move [throughout the channels].
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The channels described above are created by winds. To strike the crucial
points with respect to winds forms the basis of all aspects of the phase of
completion of the highest yoga tantra. The term “wind” (r/ung) denotes
that which is possessed of potency or strength.

The wind that serves as the ground for everything in cyclic existence and
perfect peace is that which is great, primordial, and indestructible. To des-
ignate it as a “wind” indicates that it is life; and since it exists as the nature
of the short z,* it is the source of all verbal expression, the speech. From it
are derived [such measures as] breath, minor clepsydra measure, danda mea-
sure, time conjunction,* and so on. Furthermore, from this originate all
letters, the vowels and consonants. Thus, although itself inexpressible, it
serves as the ground for all forms of verbal expression.

With regard to letters, the root of all vowels and consonants is 2. With
regard to winds, the root of all the ten winds is the life wind in the form of
a. With regard to pristine awareness, supreme immutable great bliss itself is
termed “4”. Therefore, the wind that serves as the ground or source of all
phenomena is this very 4, referred to as “life.” Hence, all phenomena of
cyclic life and perfect peace manifest from it.

Accordingly, during the formation of this vajra body, the great life wind
is the first to come into being. This wind is supported by the ground-of-all
consciousness, which has entered the midst of the white and red [regenera-
tive fluids].“® Of the five syllables, its shape is the form of the short 2. Of the
five elements, its nature is that of the element of space.

From the life wind emanates the downward-voiding wind. Of the five
elements, its nature is that of earth; of the five syllables, its form is that of
the syllable Z. Inasimilar way is generated the upward-moving wind, whose
nature is fire, and form, the syllable »7; the fire-accompanying wind, whose
nature is wind, and form, the syllable 7; and the pervading wind, whose
nature is water, and form, the syllable «. These are the five root winds.*’

The five branch winds are the serpent wind of the earth element, the
long syllable #; the turtle wind of the wind element, the syllable ¢; the lizard
wind of the fire element, the syllable ar; the gift-of-the-gods wind of the
water element, the syllable o; and the victorious-in-wealth wind of the earth
element, the syllable /. These branch winds, together with the root winds,
constitute the ten winds.*

To expand, that which is indestructible, the totality of everything, is
designated as wind from the perspective of the aspect of movement. Winds
exist as a blend of karma and pristine awareness.“® Wind dominated by [the
quality of ] “darkness” is said to be the wind of Rahu; wind dominated by
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“motility,” solar wind; and wind dominated by “buoyancy,” lunar wind.%°
These are therefore known as the “three winds,” Rahu, solar, and lunar. The
five root winds, [called “root”] since they are of the natures of the five ele-
ments, and the five branch winds, winds produced through the five el-
emental transformations [the five sense objects],** together make a total of
ten coarse winds. When these ten are formed, the winds of the time con-
junctions, which have the characteristics of inhalation and exhalation, move
in and out 21,600 times daily.

From conception of the vajra body in the womb until the tenth month,
the ten winds arise and develop. After [birth], their powers gradually dis-
solve over a period of [up to] one hundred years. During the development
[of the body] in the womb, the first of the winds to form is the life wind, in
the form of . Then, from the second month [until the tenth], the other
winds, beginning with the downward-voiding wind, arise sequentially until
all ten are present.>

During the course of life, the life [wind] abides within the central chan-
nel as the dominant factor in determining the [cycles of] increase and
decrease of winds.> The winds that emanate from the life wind flow at
the heart [channel-wheel] as the nature of the eight periods. Each has the
essential nature of five, or six, elements; when exhaled, they flow in the
order of dissolution [of the elements], and when inhaled, in the order of
generation.>*

Likewise, at the head, [the winds flow as the nature of ] the sixteen phases
of the moon, divided in terms of the white and red aspects into thirty-two.%®

At the throat, with the sixteen channels divided into method and wis-
dom, [the winds flow as the nature of] the thirty-two periods in [the mode
of] the course of the constellations, or as the sixteen transits.*

At the navel, [they flow as the nature of] the sixty danda measures (with
the twelve houses of the zodiac each divided into five sectors), along with
the four winds [of the element] of emptiness which flow in the central
channel, moving in phases of generation and dissolution.’

[Winds flow] through the seventy-two thousand subtle channels. The
movement of wind alone [takes place] in the central channel type; move-
ment of wind together with the white aspect, in the /z/ana type; and move-
ment of wind together with the red aspect, in the rasana type. The winds
comprising 21,600 [breaths] complete their movements in all of the three
[types of] channels in the period of one day. Moreover, in each exhalation
and inhalation, [the winds] shift and move to the extremities of the pores
[of the skin].
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In short, the way the wind flows internally parallels the wind’s move-
ment externally, and can therefore be understood from astrology. Exter-
nally, there are twelve months in one year, while internally there are twelve
transits. Externally, each house of the zodiac has five danda measures, while
internally each [breath’s cycle] has five mandalas [elements].*® Externally,
one year is composed of 21,600 major clepsydra measures, while internally,
there are [21,600] daily breaths.

The main activity of the external movement of the winds is that of the
winds passing from the mandalas [elements] of the navel into the rzsana
and lalana channels and then being exhaled through the nostrils.®® The
wind that passes through the right nostril is the solar wind. Because it flows
through stages when the potency [of the elements] is being exhausted, it is
called “poison wind.” Its nature is that of method; its essence is indestruc-
tible awakened speech. The solar wind flows through the right nostril at a
rate of 10,462.5 times per day. The wind that passes through the left nostril
is the lunar wind. Because it flows through stages when the elements are
increasing, it is called “nectar wind.” Its nature is that of wisdom; its es-
sence, indestructible awakened body. The lunar wind flows through the left
nostril at a rate of 10,462.5 times per day.*°

Wind flows equally through the center [of both nostrils] at a rate of
675 [times] per day. It is possessed of power resembling that of the exter-
nal [planet] Rahu and is therefore called “element of Rahu.”s! It creates
openness like space and is therefore called “wind of space.” Since it enters
the central channel, it is also called “wind of pristine awareness.” Its na-
ture is indivisible method and wisdom; its essence, indestructible awak-
ened mind.%2

Three hundred and sixty movements of each one of the winds of the
elements (earth, water, fire, wind, and space) through both the left and
right nostrils constitute what is termed a “minor transit.” All of these move-
ments [of all five winds] together, a total of eighteen hundred, is termed a
“major transit.” Every day, twelve of the major transits occur, a total of
21,600 movements. Within these, there are 675 [movements] of the wind
of pristine awareness. In each of the twelve major transits of the day, the
pristine awareness wind flows fifty-six and one quarter times; and in each of
the minor cycles, eleven and one quarter times, or, in short, one thirty-
second of each breath.

Moreover, half of the pristine awareness wind flows externally, and half
flows internally. In the external world, the increase and decrease caused by
the winds of the phases® of the planets’ [movement throughout the con-
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stellations] is posited as the course of time. Similarly, this pristine awareness
wind [is the basis for the internal increase and decrease and thereby] deter-
mines the phases of the [movement of ] planets [i.e., winds] internally. Thus,
it is called the “inner wheel of time [kalachakra).”®

When the external movement [of pristine awareness wind] increases,
there occur signs of eventual death; when [this wind] is retained internally,
immortality is attained.®®

In [a lifetime of ] one hundred years, the total time taken by the move-
ments of pristine awareness wind equals three years and three fortnights. If
during that period, one were to transform all karmic wind into pristine
awareness wind, one would attain enlightenment. That is the meaning of
the Buddha’s statement [in the Kalachakra tantra] that “the state of vajra-
holder is attained in three years and three fortnights.”®®

One should study works such as Rangjung Dorjé’s Profound Inner Real-
72y to learn about the colors of the winds, their qualities, strengths, func-
tions, entrances, wind retention methods, the advantages of retention, and
disadvantages of non-retention.’

Concisely stated, everything of cyclic existence and perfect peace was
declared by the Buddha to be of the nature of wind. All winds fall into the
categories of the wind of karma and the wind of pristine awareness. Karmic
wind is wind that is inseparable from thought. There are two karmic winds,
karmic wind to be relinquished and remedial karmic wind.

Karmic wind to be relinquished [is threefold]. The conception of self,
which has been present in the ground-of-all, is the wind of delusion. Not
knowing the five lights (which are the appearance aspect of pristine aware-
ness) to be self-manifestation, conceiving [the lights] to be “other,” and
the craving that develops is the wind of desire. Based on that previous
wind, the discrimination of phenomena in terms of what to accept and
what to reject and the fixation that develops is the wind of aversion. The
nature of those three poisons is ignorance, the power of which creates
cyclic existence.®

The second karmic wind is remedial wind which stops the course of
cyclic existence; this is correct thought, such as the view of the absence of
self. Nevertheless, it is still designated as karmic wind.

In short, that which is called “karmic wind” is [equivalent to] thought
in that it stirs [things], [is involved with] the subtle, and moves from one
[thing] to the next.®® The great wind of pristine awareness is mind nature,
that of bliss, clarity, and non-thought. When pristine awareness wind is
directly cognized, all the movements of karmic wind are overcome.



THE NATURE OF THE BODY — 181

ViraL Essences [(d)]

“Spring” and “vital essence,” the twelve refined and twenty-
four residual vital essences,

In the types of the dissolved, engaged, and dominant, flow
[throughout the channels].

The term *"vital essence” (zhig le) ([Sanskrit] zilaka) denotes the essence or
seed of great bliss.

The “ineffable root vital essence” refers to one’s own mind, an invincible
presence from time without beginning, the essential nature of the three
dimensions of awakening. The “vital essence of deceptive ignorance” refers
to the arising of the deception of dualistic apprehension as a result of the
disturbance caused by the three “minds” (the white aspect [giving rise to the
conception of apprehender]; the red aspect [the conception of the appre-
hended]; and wind [ignorance, the basis of the two]). The “imputed vital
essence of mantra” refers to the four names [i.e., the aggregates of feelings,
discriminations, compositional factors, and consciousnesses], as well as the
nominal [remedies in the practice of mantra]. The “dependent vital essence of
wind” refers to the wind and the binding of it as a remedy. The “vital essence
of substance™ refers to the white and red vital essences, along with the meth-
ods for binding them. This categorization [of five different types of vital
essence] is set forth by Rangjung Dorjé [in his Profound Inner Reality).”™

An alternative way of presenting vital essences speaks of two: one, the
vital essence imputed as the relative, and two, the ultimate vital essence of
pristine awareness. What follows now is a discussion on the vital essence
imputed as the relative, or vital essence of substance.™

Thirty-six refined and residual vital essences abide within the channels.
These exist like riches owned by the winds and are supported by them. The
refined essence of the white aspect of the vital essence of substance is lo-
cated at the upper end of the central channel in the nature of the syllable
ham.” On this, the Equal to the Sky Tantra says:"

The indestructible in the shape of am
Is a gem white as a jasmine flower
Moist with luster and radiance.

The refined essence of the red aspect in the form of a short 2 ™ is located at
the junction of the three [principal] channels below the navel. The
Samvarodaya Tantra states:”™
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Its very essence resembles the fire of the Mare-Head.™

The names of these [two refined essences, white and red] are, respectively,
“spring” and “vital essence.” Krishna says [in his Vizal Essence of Spring
(Vasantatilaka)]:""

The invincible Aam, the seed,
Is that which drips like frost.
It gladdens all creatures’ hearts.
And thus is known as “spring.”

The fire, by virtue of its great form,
Is called Varahi, the “vital essence.”
Fanned by the winds of karma,

It blazes at the mandala of the navel.

As it reaches spring, it gives pleasure.
Resting in union [with Varahi]

Is the hero, the glorious Heruka,
Called “vital essence of spring.”®

In the midst of the white and red aspects is the ground-of-all, accompanied
by the great life wind supported by it. Thus, when represented by an outer
location, [the red and white], in essence, are the Indestructible Seat, or
heart of awakening.™

In short, because the white aspect yields bliss, it is said to be “spring”;
and because the red aspect stabilizes bliss, it is said to be “vital essence.”®
[The white and red aspects], being the place where awakening is actualized,
are considered to be the Indestructible Seat.

The refined vital essences support corresponding residual essences, which
also have refined and residual parts.t! The refined part gives strength and
radiance to the body; the residual part is emitted through the [regenerative]
faculties and other orifices.®

It is those refined and residual parts which become the element of “re-
generative fluid” at the end of the sevenfold [process of] refinement of the
refined essences from the [inner] fire offering of food. [This process] is
therefore known as the “seven births.”

The vital essences derived from the “seven births” [process] are very nu-
merous. However, the principal among them are twelve refined and twenty-
four residual, thirty-six in all.
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The twelve refined vital essences [are enumerated as follows]: Five vital es-
sences are connected to the five branch winds.# Five are connected to the five
root winds. Three vital essences are supported by the lunar, solar, and Rahu
winds [flowing in the channels] above [the navel], but because the life [wind]
bears the attributes of the sun, the three are considered as one, the solar vital
essence. Three vital essences are supported by the channels below [the navel,
which allow voiding of] feces, urine, and semen, but because the down-
ward-voiding [wind] bears the attributes of the moon, the three are consid-
ered as one, the lunar vital essence. That makes twelve refined vital essences.

The twenty-four residual vital essences are supported by twenty-four major
channels of the body. These channels are differentiated in terms of the eight
places of awakened body and sky-farers below the earth; the eight places of
awakened speech and sky-farers on the earth; and the eight places of awak-
ened mind and sky-farers in space.®

Depending on whether the vital essences [in the body] and the sky-farers
[in the external world] are always or occasionally present, and due to vari-
ous other considerations, there exist, externally and internally, the principal
and related [power] places, the two each divided into four, constituting the
eight places that are the sphere of awakened mind; the fields, related fields,
meeting places, and related meeting places, the four each divided into
two, constituting the eight places that are the sphere of awakened speech;
and the assembling places, related assembling places, charnel grounds,
and related charnel grounds, the four each divided into two, constituting
the eight places that are the sphere of awakened body. In the inner places
[the channels], the white aspect descends, while in the outer places, the
sky-farers gather.®

The twenty-four vital essences which descend through the twenty-four
major channels are each divided into three [types], the dissolved, the en-
gaged, and the dominant. This yields a total of seventy-two. The dissolved
refers to the past aspect, when the vital essence has fully completed its func-
tion and has become residual. The engaged refers to the present aspect, the
refined vital essence, principally the white aspect, which is currently per-
forming its function. The dominant agent in the generation [of vital es-
sence] refers to the future aspect, the cause or root of both the refined and
the residual, and therefore a mixture of wind and blood.®

The twenty-four vital essences are also each divided into three thousand,
a total of seventy-two thousand. Twenty-four thousand of these are the dis-
solved, mainly wind; twenty-four thousand, the engaged, mainly the white
aspect; and twenty-four thousand, the dominant, mainly the red aspect.
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These are the essential natures of the three elements, Rahu [wind], moon
[white essence], and sun [red essence]. They flow pervasively throughout
the entire network of channels, right down to the pores.

This work will not cover certain other related topics, such as the descent
of bodhichitta (the principal of the refined vital essences) in sixteen [parts]
and in halves of that [eight parts and four parts]; movement [according to]
the essential natures of the lunar days; and techniques for retention of
bodhichitta.®

THE FOUur STATES [(e)]

The four states—deep sleep, dream, ordinary,
And sexual union—constitute the fundamental cause.

When the channels, winds, and vital essences have formed completely in
that way [as described above], the four states occur. [Each stems] from not
recognizing the very natures of the channels, winds, and vital essences, and
adhering to them in terms of apprehended and apprehender.

When the sixfold group of consciousnesses becomes unclear and with-
draws into the ground-of-all, there occurs the state of deep sleep.

The emergence of a mental consciousness attended by compositional
factors is the state of dream.

The emergence of active consciousnesses in the aspects of apprehended
and apprehender through which the sixfold group [of consciousnesses] en-
ters into objective experience is the ordinary [waking] state.

The experience of the habitual tendency for emission is the state of sexual
union.

Connected to the particular period of those four states is a predominant
consciousness. The very essence of each consciousness exists as the nature of
[one of] the five pristine awarenesses. Therefore, it is necessary to have an
unmistaken understanding of the authentic modes of these four states and
to use on the path all deceptions related to them.

At the four channel-wheels are present the vital essences of body, speech,
mind, and pristine awareness as instigators of the deception related to the
four states.®® Just as the potency of medicine must penetrate the area of the
illness, the [practices for] binding the crucial points—the four ripening
initiations and the completion phase practices of inner heat, illusory form,
dream, and luminous clarity®*—must be [applied] at those times [the four
states] and places [the four channel-wheels].
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That being the case, the four states are said to be the fundamental cause
for both the pure and impure [states]. On the subject of these four states,
one should study [Rangjung Dorjé’s] Profound Inner Reality to understand
the sphere or ground of purification, the stains to be purified, the means of
purification (the four seals), the process of purification, and the way to
attain the result of purification, the dimensions of awakening and pristine
awarenesses.®

THE INNATE Bopy (THE SurPorT) [(2)]

The refined elements, which transcend the nature of particles,

Manifest from relative bodhichitta, in essence pristine
awareness,

The support for immutable bliss, the innate body.

The vajra body, comprising the refined elements of the channels, winds,
and vital essences, transcends the nature of particles [of matter].*? It comes
into being and manifests from relative bodhichitta, termed in the tantras
“regenerative fluid.” This very support for supreme immutable bliss,*® whose
essence is that of pristine awareness, is called the “innate body.” The [ Hevajra
Tantral Two Examinations says:®*

In the great bliss of the queen’s bhaga

The teacher with thirty-two major marks,

A lord with eighty minor marks,

Abides in the aspect of “seminal fluid,” without which
There would be no bliss, due to lack of potency:
They are mutually dependent.

The bliss that arises from deity yoga

Is a buddha existing neither as tangible

Nor as [simply] intangible [emptiness].
Possessed of a form with arms and faces,

It is the form of supreme immutable bliss

And therefore innate to all beings.*






10. SYMBOLS FOR THE
CAUSAL CONTINUUM

cc" Symbolic Representations of the Causal Continuum [1.B.2.a.iii.dd.1".
d.ii'.cc".1".b".ii".cc"]
(1) The Union of Fand Vam
(@) The Symbol
(i) Vam
(i) £
(b) The Symbolized Meaning
(2) The Powerful Ten-Letter [Mantra]
(a) Representation in the Powerful Ten-Letter [Mantra]
(i) The Symbol
(ii) The Symbolized Meaning
(@a) [The Ten Letters as Pristine Awareness]
(bb) [The Ten Letters as Cyclic Existence]
(1" The Pervading Agent
(2" The Sphere of Pervasion
(@") Ground
(b") Path
(c") Result
(b) Representation in Kalachakra

[This chapter continues Naropa’s exposition on the causal continuum, pre-
senting] part three, its symbolic representations. This discussion is presented
in two parts: representation in the union of ¢and van; and representation
in the powerful [mantra of] ten letters.
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THe UNION OF E AND VaM [(1)]

This first section has two parts: the symbol; and the meaning symbolized
by it.

THE SymBoL [(a)]

The symbol for the causal continuum is evam, whose shape
comprises

The union of the five letters of the great emptinesses and six
letters of the empty essences.

Tantras teach the causal continuum by using the syllables evam to symbol-
ize it. Evam epitomizes all unions of twofold phenomena not only of the
causal continuum but also the path continuum and result continuum.?

On this subject of evam, the Net of Magical Manifestation of Manjushri:
King of Tantras states:?

There are the five letters of the great emptinesses
And six letters of the empty essences.

The union of these two sets of letters forms the shape of evam.® What fol-
lows now is a brief description based on [Pundarika’s] Stainless Light: Great
Commentary [on the Kalachakra Tantra] of the composition of evam, the
word that serves as a symbolic sign. First is the discussion of vam, followed
by that of e.

Vam [(i)]

The syllable vam represents the essential natures of the five immutable great
emptinesses. The first immutable great emptiness is the alternative [puri-
fied] dimension of the following [psychophysical constituents]: the aggre-
gate of pristine awarenesses and the aggregate of consciousnesses (of the six
aggregates); the element of pristine awareness and that of space (of the six
elements); the mental sense power and the ear sense power (of the six sense
powers); [mental] phenomena and sounds (of the six objects); the male
regenerative faculty and the female regenerative faculty (of the six action
faculties); and the discharging of urine and the emission of regenerative
fluid (of the six activities).* [This emptiness] is the essential nature of the
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letter 4, symbolized by an inexpressible figure in the shape of a curved knife
in the central position,® and is possessed of the essential nature of the pris-
tine awareness of the ultimate dimension of phenomena.

The second immutable great emptiness is the alternative dimension of
the aggregate of compositional factors, the element of wind, the sense power
of the nose, the object of odors, the action faculty of the mouth, and the
activity of speaking. [This emptiness] is the essential nature of the letter 7

5) the vowel i --.... 4) the vowel u
of the nature of earth, """+ e of the nature of water,
in the shape of a plough, in the shape of a sphere,
symbol of the fifth emptiness, symbol of the fourth emptiness,
positioned in the western direction positioned in the northern direction

(3) the vowel ri
of the nature of fire,
in the shape of a crescent moon,
symbol of the third emptiness,
positioned in the southern direction

(1) the vowel a
of the nature of space,
in the shape of a curved knife,
symbol of the first emptiness,
positioned in the centre

(2) the vowel i
of the nature of wind,
in the shape of a staff,
symbol of the second emptiness,
positioned in the eastern direction

Figure 1: vam
From Longdol Lama (Klong rdol bla ma), History of the Kalachakra Tantra
and Its Various Sets of Terms (Dang po sangs rgyas dpal dus kyi “khor lo’
lo rgyus dang ming gi rnam grangs).
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symbolized by a figure in the shape of a staff in the

eastern position [in front of the curved knife], and is 0
possessed of the essential nature of the pristine aware- ‘
ness of accomplishment.

The third immutable great emptiness is the alter-
native dimension of the aggregate of feelings, the ele-
ment of fire, the sense power of the tongue, the object
of tastes, the action faculty of the arms, and the activ-
ity of taking. [This emptiness] is the essential nature

of the letter 7 symbolized by a figure in the shape of
the [crescent moon] aspiration sign® in the southern

. . . Figure 2: The
position, and is possessed of the essential nature of the - ¢onsonant yam of the
pristine awareness of total sameness. Vartula script,

The fourth immutable great emptiness is the alter- formed by the

native dimension of the aggregate of discriminations, ~ Symbols of the five
the element of water, the sense power of the eyes, the immutable great

’ ' emptinesses,
object of visible forms, the action faculty of the legs, themselves the
and the activity of going. [This emptiness] is the es- natures of the vowels.
sential nature of the letter %, symbolized by a figure in
the shape of a sphere’ in the northern position, and is
possessed of the essential nature of pristine awareness
of discernment.

The fifth immutable great emptiness is the alternative dimension of the
aggregate of forms, the element of earth, the sense power of the body, the
object of touch, the action faculty of the anus, and the activity of discharg-
ing feces. [This emptiness] is the essential nature of the letter / symbolized
by a figure in the shape of a plough in the western position, and is possessed
of the essential nature of mirror-like pristine awareness.

The assemblage of these five figures, which cannot be expressed as either
vowels or consonants, creates the [va] character, the trunk of which is
formed by the figure of the curved knife; the head, by the plough; the limbs,
by the staff; the crescent moon, by the [crescent moon] aspiration sign; and
the sphere marked by the tip® above the crescent moon, by the sphere.

Thus, through the definitive qualities of body and mind,® the syllable
vam, With the body of a consonant, is complete as the essential natures of
the root vowels 4, 7, 74, u, and /.** Accordingly, the meaning symbolized by
the syllable vam, the alternative dimension of the thirty-six psychophysical
constituents, the essential natures of the five pristine awarenesses, is revealed
to be that of great bliss, which holds the vajra of the invincible nature.!!
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In [vam], which represents those five immutable great emptinesses, are
symbolized the following: the five mandalas of space, earth, water, fire, and
wind; the five of space, moon, sun, Rahu, and Kalagni; the five aggregates
(forms, etc.); the five internal [directions] of the center, front, back, right,
and left of the body; the five of the causal continuum and the four states;
the five channel-wheels; the five root and the five branch winds; the five
limbs of the body; in the alternative dimension, the five colors (of the
center and each direction of the mandala); its five walls; the five awaken-
ings;*? the five transcendent ones;*® the five signs of the [yoga of the] day
and the five signs of the [yoga of the] night, distinguished in terms of the
body and the mind [method and wisdom]; and the resultant five pristine
awarenesses.

E [(i)]

Next is a discussion of the syllable ¢, which represents the essential natures
of the six immutable empty essences. Although the five great emptinesses
are indistinguishable in terms of substance, the appearance aspect of those
is posited [as six immutable empty essences] from the perspective of their
unobscured aspect, that of the emptiness endowed with the supreme of all
aspects.'

To clarify the above, the first empty essence is the unobscured aspect,
that of the emptiness endowed with the supreme of all aspects, of the fol-
lowing [psychophysical constituents]: the aggregate of the consciousnesses
(of the six aggregates); the element of space (of the six elements): the sense
power of the ears (of the six sense powers); the object of sounds (of the six
objects); the female regenerative faculty (of the six faculties of action); and
the emission of regenerative fluid (of the six activities of the action facul-
ties). This empty essence is the essential nature of the £z group [of conso-
nants], symbolized by the inexpressible figure positioned above the central
curved knife.

Similarly, the second empty essence is the unobscured aspect of the ag-
gregate of compositional factors, the element of wind, the sense power of
the nose, the object of odors, the action faculty of the mouth, and its activ-
ity of talking. This empty essence is the cha group, [symbolized by] the
figure positioned east of the staff in the east.

The third empty essence is the unobscured aspect of the aggregate of
feelings, the element of fire, the sense power of the tongue, the object of
tastes, the action faculty of the arms, and their activity of taking. This [empty]
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(5) the ta group of consonants (4) the pa group of consonants
of the nature of earth of the nature of water
and symbol of the fifth emptiness, and symbol of the fourth emptiness,

positioned in the western direction positioned in the northern direction

))

(1) the ka group of consonants
of the nature of space
and symbol of the first emptiness,
positioned above the curved knife

(6) the sa group of consonants
of the nature of pristine awareness
and symbol of the sixth emptiness,
positioned below the curved knife

(3) the ta group of consonants
of the nature of fire
and symbol of the third emptiness,
positioned in the southern direction

(2) the cha group of consonants
of the nature of wind
and symbol of the second emptiness,
positioned in the eastern direction

Figure 3: ¢

essence is the zz group, [symbolized by] the figure positioned south of the
[crescent moon] aspiration sign in the south.

The fourth empty essence is the unobscured aspect of the aggregate of
discriminations, the element of water, the sense power of the eyes, the ob-
ject of visible forms, the action faculty of the legs, and their activity of
going. This [empty] essence is the pa group, [symbolized by] the figure
positioned north of the sphere in the north.

The fifth empty essence is the unobscured aspect of the aggregate of
forms, the element of earth, the sense power of the body, the object of
touch, the action faculty of the anus, and its activity of discharging feces.
This empty essence is the zz group, [symbolized by] the figure positioned
west of the plough in the west.
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The sixth empty essence is the unobscured aspect

of the aggregate of pristine awarenesses, the element F.

of pristine awareness, the mental sense power, the ’ \
object of [mental] phenomena, the action faculty of
the male regenerative faculty, and the activity of dis-
charging urine. This [empty] essence is the essential

nature of the sz group, [symbolized by] the inexpress- \\
ible figure positioned directly below the curved knife

in the center.’®

. The six inexpressible figures, which _symbolize the Figure 4: The vowel
six immutable empty essences, drawn in sets of tWo  , of the Vartula
with one part outside and one inside, form three sides.  script, composed of
By drawing the right and left tips of the former [upper ~ the figures of the

- - natures of the

set] and latter [lower set] touching to create a triangle, six groups of
there is formed a support for the syllable vam, that is, consonants, symbols
the syllable e in the shape of a triangular source of phe-  of the six empty
nomena.'® The assemblage of the [six] groups of con- essences.
sonants completes the body of the syllable ¢, owing to
the definitive qualities of body and mind. The Indestructible Garland says:*’

Evam, the seal of the transcendent ones,
Is the symbol for nonduality;

It denotes the inseparability

Of emptiness and compassion.

and the Samputa Tantra states:®

Eis said to be wisdom;
Vam, the nature of method.

As expressed in those lines, the two [syllables] ¢ and vasm represent the na-
tures of wisdom and method and are primordially unified or connected. There-
fore, each of the three (e, vam, and their union) alone is endowed with the
following three attributes: the unobscured nature of the thirty-six psycho-
physical constituents; the same flavor as the thirty-six; and the unification of
the thirty-six. However, with respect to which is the principal, the syllable ¢
(the six immutable [empty essences]) is explained to be principal in terms of
unobscured nature; the syllable vz (the five immutable [emptinesses]), prin-
cipal in terms of the same flavor; and the union of ¢ and vam, principal in
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terms of unification. To each of ¢, vam, and their
union, the expressions “indestructible,” “invin-
cible,” “holder of the vajra,” and others are ap-
plied; the terms “ultimate” or “great” are
considered applicable [only] to their union.

By virtue of the crucial point of the
nonduality of method and wisdom, the assem-
blage of the thirty consonants completes the
body of the vowel ¢, which serves as the sup-
port; and the assemblage of the [five] vowels,
the body of the consonant wvam, which is sup-
ported. The unification of [¢as] the support and
[vam as] the supported represents the sameness Figure 5: The character

of flavor of the union of evarm, the symbolicsign.  evar of the Vartula script,
of the nature of the very

subtle body and mind.

I

e

THE SymMBOLIZED MEANING [(b)]

What is symbolized: “semen” and
“ovum,” moon and sun, the
aspects of method and wisdom,

Vajra and sattva, the source of all tantras.

[Next is a discussion of ] what is represented by the symbolic sign [evam]: In
the context of the causal continuum, evam symbolizes “semen” [white vital
essence] and “ovum” [red vital essence], or the moon and sun; at the path
phase, it symbolizes the attributes of method and wisdom; and at the
result phase, it symbolizes vajra and sattva,* and being the union of those,
evam therefore represents the source of all tantras (both the meaning to be
expressed and the words that express it). The Kalachakra Root Tantra
states:?°

In the midst of the space element of syllable ¢

The bliss of all buddhas, syllable vam,

Is captured. Vajra and sattva,

Through the yogas of awakened body, speech, and mind,

Are proclaimed as the sphere, moon, “semen,” and awakened body;
And the aspiration sign, “ovum,” sun, and awakened speech;

The syllable « is proclaimed as Rahu, awakened mind,

And the element of space exists as e.
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Through the yogas of awakened body, speech, and mind,
Through awakened body, speech, mind, and passion,
The essential natures of the three worlds exist

In the mandalas of awakened body, speech, and mind.

According to this passage, great bliss itself [symbolized by van] is, ulti-
mately, transcendent wisdom, emptiness [symbolized by ¢]. Transcendent
wisdom itself is Ever-Perfect, supreme, immutable pristine awareness. There-
fore, the syllable vam, the five immutable great emptinesses, and the syllable
¢, the six immutable empty essences, are primordially connected as a union.

To expand, with respect to method and wisdom as the roots [of the five
immutable great emptinesses and of the six immutable empty essences], the
syllable vam pertains to method, the male [deity], “semen” [white vital es-
sence], and moon; the syllable ¢, wisdom, the female [deity], “ovum” [red
vital essence], and sun.

With respect to the six elements [of the vajra body], all elements arise
[together]. Therefore, normally, when one element is present, all the others
are present too. However, in terms of which is the principal, water, wind,
and space are posited as method, the male deity’s body, speech, and mind;
and earth, fire, and pristine awareness, as wisdom, the female deity’s bodly,
speech, and mind.

In the relative system of the world, such associations [of elements] as
method and wisdom would be inimical ones.? In the ultimate sense, how-
ever, the associations arise as [complementary] method and wisdom: earth
and wind as method and wisdom, respectively; water and fire as method
and wisdom; and space and pristine awareness as method and wisdom.
These associations are made from the perspective common [to the highest
tantrag].

In the context of the unified method and wisdom of body and mind as
found in this tantra [Kalachakra], in the case of water, wind, and space
being the body, then earth, fire, and pristine awareness will certainly be the
mind. In the case of earth, fire, and pristine awareness being the body,
then water, wind, and space will certainly be the mind. Accordingly, the
relative way of the world would also be included in unified method and
wisdom.

That being the case, as explained above, ¢and vam are essentially insepa-
rable. They are, however, differentiated in the expressions applied to them,
such as “vajra” and “sattva”; “vajra’ and “vajra-holder”; and “method” and
“wisdom,” indicating a distinction between them.
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As to this distinction, vam is designated as the five immutable great
emptinesses since in the pristine awareness of immutable bliss (method), all
of the psychophysical constituents are of the same flavor and inseparable. £
is designated as the six great empty [essences] since in the emptiness of all
aspects (wisdom), the psychophysical constituents are of an unobscured
[nature]. The five and six reflect divisions in terms of the numbers of the
grounds of purification. Both [e¢ and vam] are termed empty because they
are free of the obscurations of the [dualistic] phenomena of cyclic existence,
such as the psychophysical constituents.

The essence of vam is the [aspect of ] knowing, which serves as the appre-
hending subject, immutable great bliss: the resultant great seal. The essence
of eis the knowable, which serves as the apprehended object, images empty
of all aspects: the causal great seal.?

The two are referred to by various names:

The syllable e is known as empty image, appearance, lotus,
Sattva, source of phenomena, element of space,

Abode of great bliss, lion throne, and bhaga;

And syllable vam, as great bliss, innate, supreme, immutable,
Vajra, vital essence, essential reality,

Pristine awareness, and utterly pure mind.

Moreover, the syllable ¢ is the appearance aspect of the syllable vam. Thus,
in actuality, the root of all phenomena is [the nature of vam,] the five im-
mutable great emptinesses. In that lies the knowledge of all the common
abridged [highest yoga] tantras.?® Accordingly, the [Hevajra Tantra] Two
Examinations states:?

The mind, the great single reality,
Is symbolized in form by the five.?®

Further, the Essence of the Great Seal, a tantra of the same class [as Hevajral,
considers the root of all phenomena to be the indestructible vital essence. It
states that the indestructible vital essence, when differentiated according to
its presence in the centers of the six channel-wheels, comprises six unions:
the potential for manifestation,? the vital essence, the nature, the mere
nature, the supreme, and the other supreme alternative; and further states
that the potential for manifestation and vital essence are considered as one
when these six are condensed into a fivefold mode.?”
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The father tantra Guhyasamaja explains that the root of all phenomena
is the four empties,?® from which the coarse appearances of cyclic existence
and perfect peace are said to arise. The Indestructible Garland, an explana-
tory tantra of Guhyasamaja, considers the root of all phenomena to be the
indestructible [vital essence], which, it states, is differentiated according to
its presence in the centers of the six channel-wheels into the following six
[aspects]: life, vital essence, the indestructible, the invincible, the original
supreme, and the second supreme. These statements [on the root of all
phenomena] are identical in meaning. Similarly, according to this tantra
[ Kalachakra], [the root of all phenomena] is considered to be the union, or
equalness of flavor, of ¢ and vam, the causal continuum.

All of the appearances of cyclic life and perfect peace manifest from the
very nature of the causal continuum. As this occurs, the cyclic existence
aspect of the unobscured appearance aspect of that nature manifests as
the impure environment and inhabitants; and the nature aspect, as the
pure state of perfect peace. Even the resultant manifestation as the im-
pure environment and inhabitants is one that accords with the appear-
ances of the impure environment and inhabitants as grounded in the true
nature of the causal continuum. In other words, it is a manifestation
that is due to the existence of that single true nature. That this is so is
logically sound in terms of the dependent arising of the result following
its cause.

THE PoweRrFUL TEN-LETTER [MANTRA] [(2)]

The causal continuum manifests as the powerful ten-letter

mantra and Kalachakra.

There are two aspects to this subject: representation in the powerful [man-
tra of ] ten letters;?® and representation in Kalachakra.

REPRESENTATION IN THE POWERFUL TEN-LETTER [MANTRA] [(a)]

This section has two parts: the symbol; and the meaning symbolized by it.

THE SymBoL [(i)]

The true-nature aspect of the impure environment and its inhabitants, which
exists grounded in the causal continuum, is the pervading agent, the inde-
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structible awakened body, present as the nature of the powerful [mantra] of
ten letters. The powerful ten-letter [mantra], which serves as the symbol of
the causal continuum, is formed of the following: 4, , 7z, «, / (the five root
vowels); ma (seed of the collection of the inanimate); 4shab (seed of the
collection of the animate); 4« (seed of the four formless realms) (these form
the connection to [vowels known as] qualities); the simple sign of aspira-
tion (the crescent moon);* and the sphere and tip of pristine awareness
which stand above them.3! Thus is formed [the mantra] called fam kshah
ma la va ra ya [Written one above the other].*

THE SYMBOLIZED MEANING [(ii)]

This section has two parts: how the nature of the causal continuum is en-
dowed with the powerful ten-letter [mantra] in the mode of pristine aware-
ness; and how the powerful ten-letter [mantra], as the environment and
inhabitants of cyclic existence, arises from consciousness, the transforma-
tion of pristine awareness.

[THE TEN LETTERS AS PRISTINE AWARENESS] [(aa)]

The causal continuum, the luminous clarity nature of mind itself, cannot
be divided into separate substances or parts. However, when distinguished
from the standpoint of conceptual categories, the unobscured aspect of that
luminous clarity nature exists as the essence of the ten letters or signs, or
“ten visions.”*® This aspect serves as the ground for the arising of the im-
pure environment and its inhabitants, which are manifestations of the pow-
erful ten-letter [mantra].

[Tue TeN LErTERS AS CycrLic ExisTENCE] [(bb)]

This section has two aspects: the pervading agent; and its sphere of pervasion.

THE PERVADING AGENT [(1")]

The pervading agent comprises awakened body, moon, and alternative [pu-
rified] dimension; pristine awareness, sun, and alternative dimension; the
five elements; and the three seeds [z, kshah, ha] of the inanimate and
animate (collections of the five elements), and the subtle [formless realm],
ten altogether.
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THE SPHERE OF PERVASION [(2")]

This is explained from the perspectives of the ground, path, and result.

GROUND [(a")]

The sphere of pervasion from the perspective of the ground represents both
the outer [world] and the inner [body]. As to the first, the outer [world], 4,
which is the “life” [of the consonants], symbolizes outer space; the four
letters ya, ra, va, la, the mandalas of wind, fire, water, and earth,3* respec-
tively; ma, Mount Meru, the essential nature of the five elements; kshah,
the collection of the animate life contained within the desire and form realms;
ha, [the animate life within] the four levels of the formless realm; and the
crescent moon, sphere, and tip symbolize the moon, sun, and Rahu, which
are the ornaments of the outer world system. Thus, the outer world system
exists in the nature of the powerful ten-letter [mantra].

As to the second, the inner body, yaz, 72, va, and /z symbolize, respec-
tively, the soles of the feet of a person, the calves, the knees, and the hips
[corresponding to] the four [mandalas] of wind, fire, water, and earth; ma
symbolizes the backbone, Mount Meru; kshah, the area from the throat
channel-wheel to that of the forehead, the desire and form realms; 44, the
crown protuberance, the formless realm; and the crescent moon, sphere,
and tip, respectively, the channels /lzlana, rasana, and central, the moon,
sun, and Rahu. In this way, the vajra body exists as the essence of the pow-
erful ten-letter [mantra].

Patu [(b")]

The sphere of pervasion from the perspective of the path represents both
the phase of generation and the phase of completion. With regard to the
first, ya, ra, va, and /a represent the support, the four mandalas of wind,
fire, water, and earth, which form the lower foundations of the divine pal-
ace; ma, Mount Meru and the celestial palace; kshah, the supported, the
deities of awakened body, speech, and mind; /4, the deities of the awakened
mind mandala; the crescent moon, sphere, and tip, the awakened body,
speech, and mind of the deities of the great bliss mandala. Thus, even the
support for the deities and the supported deities of the generation phase
exist as the nature of the powerful ten-letter [mantra].®

With regard to the completion phase of the path, the ten signs such as
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smoke®® [occurring] in the withdrawal and meditative absorption branches
of the sixfold yoga® are the powerful ten-letter [mantra]. Likewise, the fol-
lowing aspects of the completion phase are the powerful ten-letter [mantra]
and are therefore symbolized by it: the blocking of the ten mandalas [which
flow with wind] in the right and left channels® in the branches of wind
retention; the use in the path of the ten states of love® during subsequent
application [the fifth branch]; and causing the ten (the five aggregates and
the five elements) to be free from obscurations during contemplation [the
last of the sixfold yoga].

ResuLt [(c')]

The sphere of pervasion from the perspective of the result is the very reality
that exists at the ground stage. The Net of Magical Manifestation [of
Manjushri] states:*°

The great and powerful ten-letter [mantra]
Is the beginningless ineffable state.

[The mantra of ten letters] should be considered as possessed of such char-
acteristics.

REPRESENTATION IN KaracHAKRA [(b)]

There are extensive expositions on how the essence of the meaning of the
name [Kalachakra], the causal continuum itself, manifests as Kalachakra in
its three dimensions of outer, inner, and alternative. At this point, however,
will be provided a synopsis, noting only the essence [of this topic].

The ground-of-all causal continuum, the union of eand vasm in its com-
plete form [of the deity’s body], is called “Shri Kalachakra (Wheel of Time),”
wherein “time” (kala) refers to immutable bliss [method], and “wheel”
(chakra), the emptiness [wisdom] endowed with the supreme of all aspects.*
By virtue of being the inseparability of bliss and emptiness, [Kalachakra] is
said to be “glorious” (s/r7). That Kalachakra itself manifests as the attributes
of the outer world, the inner vajra body, and the alternative circle of [deities
of] the [Kalachakra] mandala.



11. THE PATH

2" The Method Continuum [1.B.2.a.iii.dd.1".d".ii'.cc’.2"]
a" Overview
b" Extensive Discussion
i" Overview of the Path’s Sequence
ii" Extensive Presentation of the Path and Its Sequence
aa" Initiation as Ripening Means
(1) The Mandalas That Serve as Bases for Conferral of
Initiation
(a) Synopsis of the Meaning of Initiation
() The Essence of Initiation
(ii) The Meaning of the Term
(iii) Types of Initiation
(iv) Consequences of Not Conferring Initiation
(v) Merits of Conferring Initiation
(b) Extensive Discussion on Mandalas
(2) The Tantras Entered Through Initiation

[This chapter continues the detailed presentation of the three continuums
in highest yoga tantra. Presented now is] the second part, the purificatory
means, or method continuum, which constitutes the foundation for the

stages of the path.

THE METHOD CONTINUUM [2"]

This discussion begins with an overview, followed by an extensive discussion.
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OVERVIEW [a"]

The method continuum comprises four elements: conferral of
initiation,
Pledges and vows, contemplation, and application of tantra.

These four elements represent that which is comprised by the method con-
tinuum of the path.

EXTENSIVE DiscussioN [b"]

This section has two parts: an overview of the sequence of the path, whereby
one gains certainty in it; and an extensive presentation of the path and its
sequence.

OVERVIEW OF THE PATH’S SEQUENCE [i"]

A person who enters the path possessed of faith, diligence, and
good fortune,

With confidence in tantra and a genuine teacher,

First learns the meaning of tantra and then engages in the two
phases.

Whether one has entered this path [of highest yoga tantra] after having
trained in the general path of the universal way (as in the case of ordinary
individuals), or at the very beginning [of one’s spiritual journey] (as in the
case of exceptional individuals), a person on this path [must be] possessed
of three special qualities: [one,] inalienable faith in the principles of the
cause, path, and result [as set forth] in the indestructible way [i.e., the
causal continuum, method continuum, and resultant continuum]; [two,]
intense, unremitting diligence in [pursuing] areas of study, reflection, and
meditation, with the wish to realize enlightenment within the same life-
time, or at least within the intermediate period before rebirth, for the
sake of all beings; and [three,] the supreme good fortune of being natu-
rally endowed with wisdom, as well as other qualities, which comes from
having awakened the special potency of the affinity for the universal
way.

Furthermore, such an individual must have three types of confidence,
the first two of which are the prerequisites for the third: [one,] confidence
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in what one is embarking upon, the profound tantra of the mantra way,
which is the condition related to one’s focus; [two,] confidence in the per-
son who leads one onto the path, a magnificent master, the causal condi-
tion; and [three], based on those two, confidence in oneself as a practitioner
of the path. Regarding these three, [Pundarikas] glorious Szainless Light
states:

The Blessed One spoke of three types of confidence in [the con-
text of] this way of mantra. First is the period of confidence in the
tantras; next is confidence in the teacher; and after that, confi-
dence in oneself. These three confidences become the perfect path
to complete and perfect enlightenment.

Otherwise, without these three confidences, regardless of which
path the master reveals to the student, it will not yield the result of
complete and perfect enlightenment. This is due to the student
being of blind faith, whereby superficial truth leads [only] to a
mundane result.

To expand, confidence in tantra is to have gained certainty [in it] since
tantra was definitely taught by the Buddha and therefore is valid. Con-
fidence in the teacher is to have gained certainty [in him or her] since
[the teacher holds] an unbroken transmission from Vajradhara right up
to himself or herself and has not sullied the tantric pledges. Confidence in
oneself is to have gained certainty [in oneself] since the strength of the
practice of what one has learned has given rise to various experiences.
That being the case, a person who possesses the [first] two types of con-
fidence initially must learn the meaning of tantra. He or she therefore stud-
ies the tantras and their commentaries. Once a sound understanding has
been achieved, that student should next begin cultivation of the two phases
[of practice] of the meaning of tantra, the precondition for which is to
receive, in an appropriate manner, an authentic initiation and to assume
properly the pledges and vows. All the stages of the mantric path are thereby
included in [two steps]: first, receiving an initiation to ripen oneself and as-
suming pledges; then, the main element [of the practice], the cultivation of
the two phases of the path that effects liberation. [ Tilopa's] Perfect Wordsstates:*

The path is said to both ripen and liberate.
Revealed by the teacher, such a path
Ripens the student to the fullest.
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The doctrine taught by Vajradhara
Depends entirely on the two phases:
The phase that is one of generation
And the phase that is of completion.
Abiding in these two phases equally,
The vajra master expounds the doctrine.

EXTENSIVE PRESENTATION OF THE PATH AND ITS SEQUENCE [ii"]

This section has four parts: initiation as the means to ripen [the student];
pledges and vows; contemplation as the means to liberation; and the appli-
cation of tantra.

INITIATION AS RIPENING MEANS [aa"]

This section has three parts: the different types of mandalas that serve as the
bases for conferral of initiation; the divisions of tantras entered through
initiation; and the main subject, the conferral of initiation.

THE MANDALAS THAT SERVE AS BASES FOR CONFERRAL OF INITIATION

[(D]

This section has two parts: a synopsis of the meaning of initiation; and an
extensive discussion on mandalas.

SYNOPSIS OF THE MEANING OF INITIATION [(a)]

Initiation serves as the basis. ...

That which serves in the beginning as the basis or foundation for the path
of the indestructible way is the conferral of initiation, [the discussion of]
which has five parts: the essence of initiation; the meaning of the term [for
initiation]; types of initiations; the consequences of not conferring initia-
tion; and the merits of conferral.

THE EssENCE OF INITIATION [(i)]

An initiation conferred according to an authentic procedure is what makes
the [student’s] mind fully ripened by planting the special seeds of the result-
ant four dimensions of awakening? in the aggregates, elements, and sense
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fields [of the recipient]. As to what constitutes “ripened,” the Ornament of
the Scriptures states:®

Food is considered ripe when conditions make it
Ready to eat; a boil is ripe when it’s ready to burst.
Likewise, one is said to be ripe when, in this life,
One is ready to pacify and fully apply the two sides.*

As an example, at a given time, the [necessary] conditions for barley or
another food to be consumed may not yet have ripened. However, once
conditions are complete, before long, the food is considered ripe for eating.
As [another] example, once the conditions for a boil to burst are complete,
soon pus will emerge, which is taken to be the ripened [state].

Likewise, in the way of the perfections, the ripened [state] is considered to
be that same life in which one is ready to relinquish what is to be relinquished
[on the path of] seeing and to develop the remedy, the path of seeing. Simi-
larly, in this context [of highest yoga tantra], to be ripened is to become some-
one who is ready to relinquish what is to be relinquished (the two
obscurations) and to achieve the goal of the supreme power [awakening];
or, alternatively, to become someone of good fortune with the capacity to
explain the profound meaning of the two phases and to cultivate them.

THE MEANING OF THE TERM [(ii)]

The term for initiation® is derived from [the Sanskrit] abhishimcha, of which
shimcha means to cast (or sprinkle). Symbolized by the casting of water in
order to clean, [the student is] initiated by the casting [of water] on
obscurations so that the mind is cleansed to a state of purity. Also, the
word shikta, from abhishikta, means to pour into a mold. Thus, one is
initiated when the potency of pristine awareness is “poured” into the clean
vessel of a pure mind. The second part of the /Hevajra Tantra] Two Ex-
aminations states:®

Because it is performed by “casting” and “pouring”
It should be referred to as “initiation.”

[Buddhashrijnana’s] Oral Teachings of Manjushri states:’

As a result of undergoing pouring and casting, and becoming pure,
one becomes a great master.
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[Vitapada's] Commentary [on the Oral Teachings of Manjushri] states:®

“Pouring” is the pouring of pristine awareness [symbolized by] water
and so forth into the clean vessel [of one’s mind] purified by the
common vows and other vows. By having that “cast” onto one’s
mind, one gains the seeds for the purification of habitual tenden-
cies of the ground-of-all [consciousness] and so on. That being the
case, one “becomes pure,” by means of which one becomes a suit-
able recipient. “Becomes a great master” means one has received
the vajra master initiation.

Alternatively, abhishimcha means to confer authority. Through the four ini-
tiations, the student is authorized to cultivate [the four paths], respectively, of
the phase of generation, inner heat, the circle of the mandala [i.e., the practice
with a consort], and the great seal, which is the path of the fourth [initia-
tion]; to teach action, conduct, and the other tantras; and to perform the
activities for gaining ordinary and other types of powers. This is compa-
rable to authorizing a person to perform royal duties by means of a coro-
nation ceremony. Accordingly, [Rahulashrimitra’s] Light on the State of
Union states:®

The conferral of initiation authorizes one to hear about and teach
mantra and tantra; and to practice [the way of] mantra.

Another etymology is as given in the /Hevajra Tantra] Two Examinations:*®
...because it washes away stains and bestows good fortune.

Accordingly, the four initiations cleanse the stains of the [student’s] body,
speech, mind, and the three together; and bestow the good fortune of culti-
vation of the four paths, the generation phase and the others.

Moreover, numerous etymologies of the term for initiation are found in
the sets of tantras,! their essential meaning summarized by the omniscient
Buton:

It is called “empowerment” because it washes away stains,
Empowers one to engage in [tantric] activities,
Establishes potencies, effects attainment of the result,
Permits [mantric] conduct, and grants liberation.
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Tyres OF INITIATION [(iii)]

Initiations are of three types: the first, the causal initiation, which ripens the
unripened [student]; that of the intermediate phase, the initiation of the
path, which consists in the application of what has ripened in the initiation;
and the final one, the resultant initiation, which consists in the attainment
of the supreme result ensuing from [tantric] practice.

The first type, which comprises the procedures for the ripening initia-
tion conferred by the master on the student, is the one that will be dis-
cussed below. The second, the initiation of the path, refers to contemplations
done subsequent to the causal initiation. While this does include [initia-
tion] taken by oneself by means of one’s own contemplation, the principal
aspect is that of cultivation of contemplation on the meaning of the initia-
tion until the result is reached. The third, the resultant initiation, is the
actualization of unsurpassable awakening; it consists in the attainment of
the supreme initiation and the symbolic initiation exemplified by the ini-
tiation of great light.

CONSEQUENCES OF NoT CONFERRING INITIATION [(iv)]

If one has not received initiation, despite possessing a faultless knowledge
of the tantras and applying however great an effort in the [tantric] path, it is
impossible for one to attain exceptional powers, and therefore the expendi-
ture of one’s energies will have been futile. Not only will one not achieve
exceptional powers (even though some minor power might have been
achieved), but also both oneself and one’s master will suffer extremely
heavy consequences, such as birth in hell. There are countless references
to such consequences as in the following passage from the Kalachakra
Root Tantra.

To teach tantra and contemplate its profound reality
Without the conferral of initiation,

Despite a sound knowledge of the subject,

Will lead to hell, not to freedom.

Furthermore, when an initiation is being given, it is essential that it be
conferred according to authentic ritual as taught in tantra, and not be one’s
own invention. If such details as the drawing of lines, the colors, and place-
ment of symbols [of the mandala] are not carried out as prescribed in tantra,
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the consequences are said to be extremely serious. That being the case, it is
needless to speak of the heavy consequences incurred should the ritual used
for the actual initiation be contrary to tantra and of one’s own invention.
Hence, the authenticity of the procedure is of utmost importance, as noted
in the Essence of Pristine Awareness:*

The initiation complete in all its rituals,

Inclusive of the branch essential principle

And transmitted in a lineage from one to the next,
Is received from the words of the supreme master.*®

In addition, the Kalachakra Root Tantra states:

Carry out the rituals as taught in the tantras.

In that way, the deities will be propitiated;

They will grant powers to all mantric adepts

And secure for them the supreme and other goals.
To engage in rituals other than those,

Whether of another lineage, activity, occasion,
Type of mantra, place, direction, or deity,

Will bring the performers no result.

and the Susiddpi states:**

The wise do not invent their own
Secret mantric methods or secret mantras.

MERIiTS OF CONFERRING INITIATION [(V)]

To become qualified to study the tantras and their commentaries and to
cultivate the two phases; to purify the three obscurations;'s and to at-
tain the two [types of ] powers—all are dependent upon having received
an authentic initiation. Thus, the benefits of initiation are inconceiv-
able. There are extensive references to this effect, such as the following
from the Indestructible Garland, an explanatory tantra [of the
Guhyasamajal]:*®

Conferral of initiation is most important
As therein all powers always lie.
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As | now explain its real meaning,
[Vajrapani,] first listen carefully!

When the master begins with conferral

Of authentic initiation on intelligent persons,’
The recipients thereupon become qualified

For the yoga of the completion phase.

and Krishnacharya states:

Once students have received these initiations,
They become possessed of good qualities

And are revered by all buddhas; even perpetrators
Of evil deeds or acts of immediate retribution
Are freed upon seeing the [mandalas] colors

And simply by actually entering the mandala
Come to be reborn in the pure heavens.

[Chandrakirti’s] extensive commentary on Guhyasamaja, the Z//uminating
Lamp, states:*®

Conferral of initiation into the mandala in itself brings about the
attainment of all powers.

EXTENSIVE D1scussioN oN MaNDaLas [(b)]

...The mandala precedes the initiation.
Mandalas are said to be of eight types or as few as two.

In order for an initiation to be conferred, a mandala®® must first be entered.
To that end, prior preparation of the particular mandala that will be en-
tered is necessary. Ghantapa [in his Synopsis of the Initiation Procedure for
Chakrasamvara) States:?

Vajradhara has taught that the initiation
Is preceded by [the preparation of] the mandala.

Mandalas are said to be of eight types, down to [as few as] two types.
Nagabodhi [in his Ziventy Rituals of the Guhyasamaja Mandala) speaks of eight:*
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To fulfill all the aims of your students
Prepare the eight types of mandalas:

The mandala of jewels, one of grains,
One made of flowers, one of colors,

The painted one, one of colored powders,
The mandala of mind, and that of reality.

Some great [tantric] pioneers of India taught seven types of mandalas:
painted on cloth, [made of] colored powders, [created by] contemplation,
the body mandala, the b/aga, relative awakening mind, and ultimate awak-
ening mind.?

The Abhidhana Tantra presents six types:?

The mandala of letters is the first,

The second is the mandala of the insignia,
The mudra of the hands is the third,

The arrangement of the image is the fourth,
The display of flowers is the fifth,

The sixth is the mandala of gathered [deities].
Once the mandalas have been prepared,
Always venerate and actualize them.?

Alternatively, the following six types are spoken of: the mandala of pristine
awareness, the emanated, [created by] contemplation, [drawn with] col-
ored powders, painted on cloth, and that of the body.

According to very profound esoteric instructions,
With veneration, one creates the five mandalas.

The five mandalas referred to here are the colored powders (the outer shape),
the body, the bhaga, the awakening mind, and the wind and pristine aware-
ness (the essence). The same text also explains mandalas as being of four
types: colored powders, painted cloth, mind-[created], and the body mandala.

Another [system], that of the exceptional esoteric instructions, speaks of
two categories [of mandalas]: four mandalas used for conferral, from which
one receives the particular initiation; and four mandalas that serve as bases
of purification, upon which initiation is conferred.

The first four are the mandala made of colored powders (the outer shape);
the mandala of bodhichitta (the secret substance); the mandala of the bhaga
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(the consort); and the mandala of ultimate bodhichitta. The second four
are the mandala of the channels of the student’s body; the mandala of let-
ters, the bhaga; the mandala of nectar-[like] element [white vital essence];
and the mandala of wind and pristine awareness (the essence).

Moreover, the Kalachakra and other tantras expound four mandalas;?
three mandalas used for supreme initiations and the mandala of colored
powders used for worldly [initiations].?

Ghantapa® speaks of three types of mandalas: the mandala painted on
cloth for [initiation of ] persons of low faculties; the colored powders mandala
for those of average faculties; and the body as mandala for persons of sharp
faculties.

Three mandalas are mentioned in the Conzinuation of the Guhyasamaja
Tantraand the Continuation of the Samputa Tantra:® the body mandala, the
bhaga, and awakening mind. To these, some apply the expression “the three
mandalas of the secret entities.”

The master Buddhaguhya [in his Commentary on the Purification of All
Evil Destinies Tantra]® discusses three types of mandalas: that of the natural
condition, that of contemplation, and the [outer] reflected-image mandala
[made of colored powders].>* Moreover, the Awakened Body, Speech, and
Mind Tantra [belonging to the] Rali [class of tantras] states:*

The [mandala] levels—contemplation, flowers, and colored powders—
Correspond to differences in the faculties of recipients.

Referred to here are three mandalas: [created by] contemplation, [one formed
of] heaps of flowers, and one of colored powders. Chandrakirti presents a
similar classification in his Commentary on the Ornament of the Realization
of Guhyasamaja® and states that mandalas made of heaps [of flowers] are
intended for persons of sharp faculties. Thus, the present-day practice of
using heaps of flowers as the mandala has valid sources.

The Samputa Tantra states that there are two [kinds of mandalas]: the
artificial outer mandala and the real inner mandala.

[Nagarjunas] Five Stages also speaks of two mandalas, that of colored
powders [to empower a student] as a master of the phase of generation, and
the mandala of illusion, as a master of the phase of completion.

Emanated and pristine awareness mandalas are the spheres of
experience of realized persons.



212 — SYSTEMS OF BUDDHIST TANTRA

Some of sharp faculties may enter the body mandala and heaps
of flowers mandala.

Those [mandalas referred to in the root verses] may be explained concisely
as follows: In the past, on the occasion of promulgating tantra, the Buddha
Vajradhara emanated the mandala of pristine awareness, and thereupon
conferred initiation on bodhisattvas on the tenth stage of awakening and
expounded the tantra. Moreover, the manifest dimension of the Buddha
emanated the mandala of the supreme manifest dimension and thereby
initiated those who had reached stages of realization. These types of mandalas
are the spheres of experience exclusively of exalted beings and are beyond
the comprehension of ordinary individuals. Therefore, this limited descrip-
tion of them cannot encompass them.

The mandalas that are appropriate for ripening the student’s mind
are said to be four: colored powders, painted cloth, mind mandala, and
body mandala.®* Nonetheless, in the systems of most [Indian] masters
(with the exception of that of the greatly accomplished Ghantapa), ini-
tiation in the body mandala must not be conferred on someone who has
not previously received initiation [into a major mandala of the highest
yoga tantra]. In addition, in the case of initiation conferred in a mind-
[created] mandala, the master must be one who is exceptionally qualified.
As a result, these two mandalas are not commonly used. Moreover, the
mandala formed of heaps of flowers is said to be for persons of sharp
faculties. Thus, these three mandalas are to be entered by [only] a few
special individuals.

The mandalas appropriate for initial entry are mandalas of
colored powders, painted on cloth,

And tridimensional, each of which comprises three mandalas:
that of the pledge deity,

The invoked pristine awareness deity, and the myriad
manifestations of the buddha,

Which are the bases of the initiation. ...

The mandalas that are appropriate for persons of all three levels of faculties
(low, average, or sharp) to first enter or be led into are those of colored
powders, painted cloth, or tridimensional ones. Each of these has three
mandalas which serve as bases for conferral of the initiation: the mandala
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known as the “pledge deity,” newly generated; the mandala of the “pristine
awareness deity,” primordially present, who is invoked and then melts [into
the pledge deity]; and the mandala of “the myriad manifestations of a
buddha,” the union [of the first two]. Of those, the colored-powders mandala
is widely known. In some classifications (as in [Nagabodhi’s] eightfold divi-
sion given above and others), it is differentiated according to the substance
of the colored powders and the way the [deity’s] insignia are arranged. The
mandala painted on cloth is elucidated in the Achala Tantra, which belongs
to the highest yoga tantra system, as well as [in the works of ] numerous
Indian masters.®

Although not explicit in the above classifications of mandalas, a
ripening initiation in a tridimensional mandala built as the celestial
palace is definitely valid. In fact, it is said that the Lord of the Lineage,
Manjushri-yashas,® conferred the ripening initiation in a tridimensional
[mandala] of Kalachakra on thirty-five million seers and that the sub-
sequent lords of the lineage [of Shambhala] conferred [the Kalachakra
initiation] in the same mandala. An additional reason for its suitability
is that it is easier for persons of low faculties to imagine the form of a
celestial palace with a tridimensional mandala than with a mandala made
of colored powders. Nevertheless, the reason that this method is not
followed is due to such a mandala being difficult to build and therefore
not normally available. Furthermore, the tantras and commentaries,
with some special exceptions, emphasize the use of mandalas of colored
powders in the majority of cases. Moreover, the scriptures on discipline
state:’

If secure rituals are available, one should not rely on a loose
procedure.

Consistent with this statement, it is generally not proper for one to use
special [mandalas just] because one has the ability to actualize them.
Furthermore, it is advisable for an ordinary master who cannot discern
the minds of students to adopt the gradual approach [appropriate] for
those of lesser fortune. In addition, if one has the means to do so, [to
construct mandalas of colored powders] is a source of great merit. Con-
sequently, an excellent system is that of the present day whereby masters
first confer on students the ripening initiation using mandalas of col-
ored powders.®
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THE TaNTRAS ENTERED THROUGH INITIATION [(2)]

...The tantras are divided

According to emphasis on method or wisdom: father tantras
comprise three families;

Mother tantras, six, of which the ultimate is the Kalachakra.

Highest yoga tantra is divided into tantras that emphasize method and
those that emphasize wisdom to form two sets, father tantra and mother
tantra, both of which may be subdivided. Father tantra, as explained in
the Indestructible Essence Ornament Tantra, 15 split into three tantras: the
family of desire [tantras], family of aversion [tantras], and family of delu-
sion [tantras).* The Continuation of the Gubyasamaja Tantramentions [Six]:*

The seals of the six universal sovereigns,
Who are vajra-holders, kings of the families...

Referred to in that citation are [the tantras of ] the six families: Akshobhya,
Vairochana, Ratnasambhava, Amitabha, Amoghasiddhi, and the sixth,
Vajradhara.** Mother tantra also has six subdivisions, as set forth in the
Abhidhanottara Tantra using their different names:*2

Alternatively, they are Vajrasattva,
Vairochana, Vajraditya,
Padmanarteshvararaja,
Ashvottama, and Heruka.

The ultimate of those six, the king of the tantras, is Kalachakra.*® The sub-
divisions of the two [father and mother tantras] constitute the twelve sub-
divisions of [highest yoga] tantras. The twelve can be further split into several
thousands, as is stated in the Samputa Tantra*

Those five families themselves
Become many thousands of families.
Thus, they are of a single nature
Serving as supreme great bliss.*

The sixth family, that of Vajradhara, encompasses all other families, and
thus there are five families, which are divided into many.
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As to the distinction between the father tantra [“method tantras”] and
mother tantra [“wisdom tantras”], “method tantras” refers to sadhanas of
the deities of the mandala that emphasize the different aspects of the phase
of generation, mantras, and methods associated principally with male [dei-
ties who symbolize] method, and do not emphasize the supreme attain-
ment or the mantras and methods of female deities [who symbolize]
wisdom.

The distinguishing features of the method tantras are all present in the
wisdom tantras, as are numerous crucial points that method tantras lack.
Wisdom tantras are therefore more profound than the method tantras. That
being so, “mother tantras” refers to the particular sadhanas of the mandala
deities that extensively present the mandalas, mantras, and rituals of a host
of vajra female deities [who symbolize] wisdom.

Mother tantras are of two families; tantras that teach in equal propor-
tions both male and female deities [such as Chakrasamvara, Hevajra, and
Kalachakra]; and tantras that teach primarily the female type [such as
Chatuhpita].

Other sources classify [highest yoga tantras] according to whether they
represent method or wisdom. There is also an explanation that father tantras
represent method alone; mother tantras, wisdom alone; and nondual tantras,
the union of method and wisdom.

The countless divisions all reflect the ways in which [all highest yoga
tantras] are contained within the tantras of method or wisdom, or father
and mother tantras, as well as the many ways in which they all pertain to
the vast and profound meaning [of the tantra]. This is the case because all
pertain to the path of the phase of generation and that of completion, and
so on. Accordingly, Shraddhakaravarman [in his Shors Guide to the Meaning
of Highest Yoga Tantra) states:*

The tantras of method and wisdom should be differentiated with
respect to the essential principles they present, [students] to be
trained, purity, and whether [the aspects of the deities] conform to
the ways of the world, and so on.

To expand, tantras that emphasize the essential principle of vast-
ness are designated as “method tantras,” and those that emphasize
profundity, as “wisdom tantras.”

Tantras that reveal, for the purpose of training men and Bud-
dhist practitioners, mandalas largely consisting of forms of male
deities are designated as “method tantras.” Tantras that reveal, for
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the sake of training women and persons of non-Buddhist tradi-
tions, mandalas largely consisting of forms of female deities (whose
forms conform to those traditions) are “wisdom tantras.”*’

Tantras that reveal deities [the five buddhas, etc.,] as the purity
of the outer and inner aggregates, elements, and sense fields are
designated as “method tantras.” Those that reveal deities as the
purity of the outer and inner channels and vital essences are “wis-
dom tantras.”

Those that reveal deities in forms that conform to the ways of
the world are designated as “method tantras.” Those that reveal
deities in forms that are contrary to the ways of the world are des-
ignated as “wisdom tantras,”*® and so on. Moreover, it is said:

Owing to distinctions in wisdom,
One speaks of two types of yogins.*

All of those, in essence, are included in [the category of ] nondual tantras, as
is stated in many sources such as the following from [Pundarika’s] Stainless
Lighr:

By virtue of their essence, all are tantras of yoga, possessed of the
essential natures of wisdom and method.



12. INITIATION

(3) Conferral of Initiation [1.B.2.a.iii.dd.1".d"ii*.cc’.2".b".ii".aa".(3)]
(a) The Preparatory Ritual
(b) The Actual Conferral of Initiation
(i) Types of Initiations
(aa) The Vase Initiation
(bb) High Initiations
(1") The Secret Initiation
(2" The Pristine Awareness [through] Wisdom
Initiation
(3") The Fourth Initiation
(ii) Categories of Initiations
(c) Functions and Purificatory Effects of Initiation
bb" Vows and Pledges to Be Observed [I.B.2.a.iii.dd.1".d".ii".cc’.2".b". ii*.bb"]

[This chapter continues the presentation of the path (method continuum)
and the discussion of initiation. What follows now is] the third part, the
main subject, that of conferral of initiation. [The chapter concludes with
part two of the method continuum presentation, a discussion on vows and
pledges.]

CONFERRAL OF INITIATION [(3)]

This section has three parts: the preparatory ritual for initiation; the actual
conferral of initiation; and the functions and purificatory effects of initiation.
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THE PREPARATORY RiTUAL [(a)]

Each of the individual tantras has its rituals for the site and the
preparation,

The actualization, veneration, and master’s self-entry, followed
by outer and inner entry.

Each of the individual tantras sets forth its own procedure [for initiation],
some elaborate and others condensed. There are, as well, many systems
found in the commentaries. However, the following explanation is based
on sources that are very renowned, such as the major works of the exalted
[Nagarjuna] and his spiritual heirs [Aryadeva and Chandrakirti] and those
of Abhayakara.

To begin with, it is a serious failing for a master to confer initiation,
perform consecration, and so on, without having first completed familiar-
ization [with the deity]. Therefore, prior to the initiation, the master en-
gages in familiarization for a [prescribed] time-period or number [of mantra
recitations],t or [until] signs [of the deity arise]. When the time for confer-
ral has come, the student makes a formal request, whereupon the master
should again engage in familiarization for seven days or more to seek per-
mission [from the deity] and should also perform the protection of the
student. Following that is the initiation in the mandala of colored powders,
explained in three parts: the ritual of the site, the preparatory ritual, and the
main part.

Concerning the first, the ritual of the site, Acharya Nagarjuna’s [Rizual of
the Mandala of Guhbyasamaja) states:?

Clearing the site, blessing it,
Taking possession of it, and protecting it.

The ritual of the site is said to comprise four parts, prior to which the site
must be examined [as to its suitability] and permission requested [to use the
site].

The second, the preparatory ritual, is explained in four parts:

The earth goddess, the mandala’s deities,
The pure vases, and pure students:
These belong to the ritual of preparatory acts.

Concerning the third, the main part, [Nagarjuna] says:®
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The ritual of pitching the lines,
Spreading of the colored powders, and...

The procedure for the mandala prescribes the pitching of lines and spread-
ing of colored powders, in addition to which is required the arrangement of
the vases, the decoration of the mandala, and so on.*

[Nagarjuna’s Rizual of the Mandala of Gubyasamaja States]:®

The blessing of the mandala,
The various acts of worship,
The master’s own entry, and...

This passage prescribes the actualization of the mandala, worship of it, of-
fering of food, and the master’s entry into the mandala and receiving initia-
tion therein. Prior to these must be cultivated the yoga of self-generation as
the deity and, as appropriate, the generation [of the deities] in the vases.®
[The master then directs] the student to enter the mandala, as stated by
Nagarjuna:’

Next is prescribed that the student be made to enter
And be fully conferred with the four initiations:

The vase initiation, the secret initiation,

The pristine awareness [through] wisdom initiation,®
And, in turn, the fourth initiation.

And:®

Consecration and fire-offering rituals
Are excellent branches of the mandala.
These constitute the twenty-part ritual.

As stated here, rituals of consecration and fire offering are also prescribed,
[thereby completing] the twenty-part [mandala] ritual as explained by
Nagarjuna. To understand the points that are not explicitly mentioned in
Nagarjunas work [ Rizual of the Mandala of Guhyasamaja), one must consult
the works of Nagabodhi and Abhayakara.

The extensive applications, significance, and sequence of meditation as-
sociated with the above mandala rituals should be learned from major works
[on this subject]. What follows here provides simply a synopsis.
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Concerning the ritual of the site, most of the major tantras omit some of
the parts associated with it, such as the examination of the site, in consider-
ation of cases where the place has already been used for that purpose.®® The
Vajradaka and the General Tantra do teach the examination of the site and
other rituals in consideration of such factors as the mandala being built at a
new site. Accordingly, Abhayakara extensively discusses the ritual,'* which
is to be carried out in the following way:

Examination of the site means analysis in terms of its directions, colors,
characteristics, earth, and water.2

Requesting the site involves the request [for permission to use it] made
to a manifest being, the owner of the place such as a king; and to a non-
manifest being such as the local guardian, the earth goddess, or both.*3

Clearing the site is carried out by digging up the site [commencing at the
armpit] of the uraga [naga] after having determined [its position].** Once
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the impurities [of the earth] are removed, a platform that meets prescribed
specifications is erected, and rituals of purification of the site through sub-
stances, mantras, contemplation, and the highest [purification of empti-
ness] are performed.®

Taking possession of the site involves these steps: Once the house [or
platform] for the mandala has been constructed, in that place, the master
contemplates the mandala [of the deities] and then seeks their permission
[to draw the mandala]. Then, in response to the students’ request, the mas-
ter, in order to raise the mandala [into the sky] and to subjugate demonic
forces, separates himself from the chief [deity of the mandala] and assumes
the pride of being the appropriate [wrathful] deity,'” issues commands to
the obstructing forces [to leave], and expels them by performing the vajra
dance and stances.'®

Protecting [and blessing] the site is performed by generating the vajra
dagger, trapping all the obstructing forces that did not heed the commands
[to leave] and striking with the dagger [in the four cardinal and four inter-
mediate directions].® In order to prevent the obstructing forces from en-
croaching later, [the master] imagines a protective circle and then blesses
[the site as vajra nature].?°

In a place that has already been used [for that purpose], examination of
the site, digging [the earth], elimination of impurities, and so on, may be
dispensed with. This does not mean that the ritual of the site is always
unnecessary; it is explained that the rituals for the site ought to be per-
formed when appropriate. Therefore, on the right occasion, it is best to
do all the other parts of the ritual as well. The ritual of the site is unneces-
sary when the mandala is one painted on cloth, the mind mandala, or the
body mandala.?

The second part, the preparatory ritual, comprises the three latter as-
pects [mentioned above: mandala deities, vase, and students], which are set
forth in most of the major tantras. The Sampura and the Net of Magical
Manifestation,”” and masters such as Nagarjuna and his spiritual heirs teach
in addition the preparatory ritual of the earth goddess.

As to the sequence [of these preparatory acts], various systems have de-
veloped, such as the preparation of the deities done after the preparation of
the vases; the preparation of the students done once the mandala is drawn,
and so on. The best order, however, would be the preparation of the earth
goddess first, then that of the deities of the mandala, followed by that of the
vase, and then that of the students. Within this [order], it is good do the
preparation related to the earth goddess prior to [pitching] the action lines.
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Nonetheless, Nagabodhi advocates performing [that preparation] after the
pitching of the action lines [of the mandala].?®

The method for the preparation of the earth goddess comprises several
steps. In the middle of [the site upon which] the mandala [will be drawn],
one generates the earth goddess [of the pledge] and [imagines that] the
pristine awareness deity merges with her. One then makes offerings and
presents food to the deity, asks permission [to draw the mandala], and [imag-
ines that] she consents. Thereupon, one contemplates that she [dissolves
into the site and] remains present as the essence of the earth.?

The preparation of the mandala deities has been explained by many to
be done prior to pitching the action lines. However, the explanation by
Nagabodhi that it should be done after the pitching of the action lines is a
good one. As to the method for doing this, the material, measurement, and
blessing of the strings for pitching the lines should meet the specifications
prescribed for the ritual of the threads. One then pitches the action lines.2
Once the spots where the deities [will be] have been determined, drops of
scented water are placed there. The mandala of the pledge [deities] is con-
templated there, the mandala that was raised into the sky invited [to de-
scend and merge with it], and initiation conferred [on the deities of the
mandala]. [ The preparation is completed by] offering, praise, and supplica-
tion [to the deities of the mandala].

The preparation of the vase must be carried out according to the specifi-
cations prescribed for their material, dimensions, number, insignia on the
vase, substances contained, neck and mouth ornaments, and so forth.? Once
the vases are prepared, the pledge deities are generated within the vase, the
pristine awareness deities merge with them, and initiation conferred on the
deities in the vase. The making of offerings, uttering of praise, reciting of
mantras, and so forth, must then be performed. Some tantric scriptures do
not mention the insignia attached to the vase, their generation as deities,?’
and so on, owing to a difference between the extensive and concise treat-
ments.

The preparation of students must be performed according to the specifi-
cations concerning the qualifications of the students, their number, purifi-
cation with water, offering of the universe (mandala), and so on.? These are
the steps to be followed: To inspire students’ interest in mantra and to make
them fit for initiation, [the master] adjusts their motivation and confers on
them the inner initiation.?® Students make [a threefold] supplication to the
master, who enjoins them to maintain a firm interest in mantra, and as-
sume the vows so that their minds become receptive. The master then blesses
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their three places [forehead, throat, and heart].* In order to analyze signs of
[forthcoming] powers, each throws a tooth-stick [onto a square board].*
To purify faults of speech, handfuls of water are given [for rinsing the mouth
and drinking]. Kusha grass is given [to be slept upon] in order that dreams
be clear; and a protection string is tied [to the arm], that obstacles be elimi-
nated. The master expounds the doctrine in order to generate enthusiasm.
[The next day] dreams are analyzed to determine signs [relevant to the ini-
tiation]. Some [tantras] do not mention the adjusting of motivation, the
inner initiation, and so forth, owing to a difference between the extensive
and concise treatments.®2

According to some expositions, initiation rituals [based on] mandalas
painted on cloth, the mind mandala, or body as mandala are performed
with none of the preparatory rituals, while according to others, the prepara-
tion of the vase and that of the students are done. However, it is good if the
two preparations [of vase and students] are considered mandatory for
mandalas painted on cloth and the mind mandala, but dispensed with for
the mandala of the body.

Next is the main part, which begins with the procedure for [drawing] the
mandala. The principal component of this ritual is the pitching of the pris-
tine awareness lines in order to consecrate action lines which have been
pitched with a string [to which] colored [powders have been applied].* The
action lines are lines that have been pitched in advance [during the prepara-
tion of the deities], or, as explained by many great tantric adepts, [the ac-
tion lines] may be also pitched at this point.

The pristine awareness lines are to be pitched while fulfilling special
requirements concerning the thread’s material, number, color, and conse-
cration, as well as the place where one stands [to pitch the lines], stance,
way of moving around [the mandala], and so forth. The ritual for preparing
the colors, the substances of the colored powders, the colors, their consecra-
tion, way of spreading the color, and so on, must meet the specifications
prescribed [in the tantras].** When the mandala is finished, the vases are
arranged, the mandala is decorated, the offerings items displayed, and so
on. For [an initiation that uses a mandala] painted on cloth, one must know
how to spread out the canvas, and other details; similarly, for mandalas of
mind and of body, [correct] placement of the vases must be known.

What follow now are [the activities of the initiating master, which involve]
the actualization and worship of the mandala and the performing of self-
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entry into the mandala. For all mandalas (with the exception of that of the
body mandala), one cultivates the yoga of self-generation as the deity, reci-
tation [of the mantra], and [at the end] the dissolution [of oneself as the
deity]. Then, having generated the entire mandala in front, the preparatory
ritual mandala [that was raised into space] is merged with the mandala of
colored powders. The [mandala of the] pristine awareness deities merges
with all of that, at which point one makes offerings, utters praise, and so
forth, to the deities therein. Then, having completed the recitation of the
mantra associated with the deities generated in the vase, one presents the
offerings of food to [the deities of] the mandala and to the elemental
spirits. Following these steps, one enters the mandala, takes the [four]
initiations, and requests permission to have one’s students enter the
mandala.®

As to the method of conferring initiation in the body mandala, one visu-
alizes the body mandala (according to the sadhana) and generates the dei-
ties in the vase and so forth. Next, one imagines that from one’s body
mandala, a replica separates; one enters that mandala and therein takes initia-
tion. At the time of initiating the students, the two [mandalas] are unified.

Some masters maintain that in front of the body mandala of oneself is
visualized what is like an outer mandala into which one enters and from
there confers initiation on students. This procedure is not the one taught in
tantric scriptures.

For the actual conferral of initiation, the procedure for the student’s en-
try into the mandala is a close preliminary for initiation.® First is the outer
entry. In order to become a candidate fit for entering the mandala, the
[blindfolded] student enters [the space] outside the curtain [or the house]
of the mandala. To do that, one makes a request, dons the apparel [of the
deity], and, visualizing oneself as the deity, positions oneself at the eastern
door [having been enjoined to do so].%” There, one assumes the common
[awakening mind commitments] and the uncommon [tantric] vows. One
is asked [by the master who is inseparable from the deity] about one’s affin-
ity and interest. Then, one generates the [awakening] mind of all-encom-
passing yoga and is sworn to secrecy.*

Next is the inner entry. In order to gain divine fortune, the student en-
ters [the space] inside the curtain of the mandala.*® First, in order to gain
outer divine fortune, one actually enters [the space] inside the curtain while
imagining to enter the divine palace through the eastern door, feels inspired
with faith in the deities, circumambulates the deities of the mandala, and
[imagines oneself] prostrating to them. Then, in order to gain inner divine
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fortune, as it is necessary to safeguard the pledges which are the root [of
attainment] of powers, one becomes bound by oath by [assuming] the four
oaths.®® Following that is the descent of the pristine awareness deities [in-
voked by the master] into the student and the procedure that stabilizes
them within oneself.*

Next is the examination of what is seen [by the student] [in the space
above] the mandala to ascertain signs indicating what kind of power will
be attained. The student is then examined as to his or her suitability for
being revealed the mandala and receiving initiation. If deemed a fit candi-
date, in order to determine affiliation with one or the other of the [five]
buddha families, he or she casts a flower [onto the square board which
symbolizes the mandala] while repeating words of truth [after the mas-
ter]. Thereupon, to create an auspicious connection so that the deity of
the particular family will favor one, the student is initiated with a garland
of flowers.

Finally, in order to inspire enthusiasm and give rise to great persever-
ance in the attainment of mantric powers, one enters the mandala and
actually sees it. This is done by the master’s directing one to remove the
blindfold and look at the mandala, which is then described, whereupon
one rejoices.

THE AcTUuAL CONFERRAL OF INITIATION [(b)]

This section has two parts: the different types of initiations; and their cat-
egories.

Tyres oF INITIATIONS [(i)]

Highest yoga tantra is generally considered to have four initiations. The
Continuation of the Guhyasamaja Tantra* states:

The first is the initiation of the vase;

And the second, the secret initiation;

The third, pristine awareness [through] wisdom,
And the fourth itself, the same as that.*®

That citation serves as an example with which all sets of [highest yoga]
tantras are in accord. There are said to be fourteen initiations in total, with
the vase initiation divided into eleven initiations, plus the three high initia-



226 — SYSTEMS OF BUDDHIST TANTRA

tions. As to the way the vase initiation is divided into eleven, five are initia-
tions of the student, and six, of the master. The five of the student are the
water, diadem, vajra, bell, and name initiations.

As for the six initiations of the master, there seem to be various ways of
enumerating them. Ghantapa* considers the six to consist of the main part
of the master’s initiation, plus [five] appendages: the initiation of the man-
tra; the prophecy [of one’s enlightenment] and the assurance [that one will
be free from the suffering of cyclic existence] (considered as one); the initia-
tion of vajra deliberate behavior; the initiation of the deliberate behavior of
[tantric] conduct; and the permission [to work for all beings through tantric
means].

Others explain that the six consist of the main part of the master’s initia-
tion, preceded by the assuming of the three kinds of pledges [the mind pledge
of the vajra, the speech pledge of the bell, the body pledge of the seal];* the
initiation of [the ten] essential principles [of tantric expertise] and their pro-
cedures; permission; deliberate behavior; prophecy; and assurance.

Yet others consider the six to consist of the main part of the master’s
initiation; the transmission of the mantra; plus the latter four, permission,
[deliberate behavior, prophecy, and assurance]. Another assertion mentions
bestowal of the three pledges; the main part of the master’s initiation; plus
the latter four, the permission, and so on.

Although in many explanations, the permission, [deliberate behavior,
prophecy, and assurance] are considered to be parts of the master’s initia-
tion, this is not so in all cases. In some systems, they are attached to the end
of the initiations of the student, and in others, they are considered to be the
appendage to the four initiations.

Masters of the Ngog clan*® divide the vase initiation into eighteen parts
which in this case consist of five initiations of awareness, [conferral] of the
three pledges, five permissions related to the five families, prophecy, praise,
assurance, master’s initiation, and deliberate behavior.

This completes what is merely a synopsis of the different types of initia-
tions. The point made in the major tantras is that there are two main types
of initiation: the vase initiation and the high initiations.

THE VASE INITIATION [(aa)]

The functions of the vase consist in the awareness initiations,
the deliberate behavior, and so forth,
The student’s initiations, and the irreversible wheel initiations.
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The initiation known as vase initiation, which relates to the ritual acts per-
formed with the vase, comprises the common initiations of the student and
the uncommon initiations of the master. The first are explained as follows:

The water initiation [of Akshobhya] is conferred to establish the po-
tency [for the recipient] to wash away the stains of ignorance.

The diadem initiation [of Ratnasambhava] is conferred to establish the
potency to perform the seal impression by acting as the lord of the buddha
family and to produce the crown protuberance, a major sign [of a buddha].

The vajra initiation [of Amitabha] is conferred to establish the potency
to realize pristine awareness, which is indivisible from essential reality.

The bell (or lord) initiation [of Amoghasiddhi] is conferred in order to
realize the source of reality [emptiness], lord of the arising of the pristine
awareness of indivisible emptiness and compassion.

The name initiation [of Vairochana] is conferred to plant the seed for
[receiving] the name of a buddha in the future.*’

The functions of the initiations of the student are explained as follows:

The initiation of the flower garland [blessed by] mantra allows the stu-
dent to know the buddha family to which he or she belongs.

The water initiation establishes the potency for washing away the stains
of ignorance that create obscurations to the attainment of the state of a
buddha of that family.

The diadem initiation establishes the potency to be crowned with the
buddha who is lord of that family.

The vajra initiation establishes the potency [to realize] the nondual pris-
tine awareness which is the mind of the buddha in that family.

The bell initiation establishes the potency for expounding, as a buddha
of that family, the 84,000 aspects of the doctrine.

The name initiation establishes the potency, as a buddha in that family,
for one’s name to be that of a buddha.

The above explanation is that of Abhayakara. These are called “aware-
ness initiations” because they lead to the attainment of the goal of aware-
ness, the five pristine awarenesses, through relinquishment of the five
emotional afflictions of ignorance (the object to be relinquished).*

The uncommon initiations of the master are explained as follows:

The pledge of the vajra is bestowed in order that [the student] not be
separated from nondual pristine awareness, the minds of all buddhas, or,
alternatively, in order that he or she realize such pristine awareness.

The pledge of the bell is bestowed so that one reaches the understanding
that all things are devoid of intrinsic nature.
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The pledge of the seal is bestowed so that one may attain the state that is
never separate from the great seal of the deity’s body.

The actual master’s initiation is bestowed so that one may attain [the
status of] “sovereign over the domain of the doctrine in the three
realms.”4®

The water initiation in this context is bestowed to wash away the stains
that create obscurations to the attainment of the state of Vajrasattva.

The [set of ] essential principles [of tantric expertise] is revealed so that
one may realize all aspects of the mandala of the support and the sup-
ported [deities] as the nature of the qualities of enlightenment; the proce-
dure of rituals is revealed so that one may perform the activities of a vajra
master.

The mantra is transmitted in order to establish the seeds of the powers
associated with the four activations [of appeasement, etc.] and so that one
may create one’s own pure realm, which is the power of ultimate mantra.>®

The eye elixir is applied in order that the obscurations of the film of
unknowing be removed and the supernormal cognition of the divine eye be
attained.>

The mirror is given so that one may reach the understanding that all
things are devoid of intrinsic nature, like images reflected in a mirror.

The bow and arrow are given to plant the seed [of the capacity] to strike
the target of the ultimate dimension of phenomena upon conquering the
four demonic forces.>

The permission is given in order to create the potency for gaining pow-
ers through the proper rituals and performing deeds and activities that ben-
efit both oneself and others, such as teaching the doctrine.

The deliberate behavior is given so that, on the basis of such factors as
never being separated from the awakening mind which is of the natures of
the five pristine awarenesses, one may engage in mantric conduct.

The prophecy is made in order to praise and uplift [the recipient] with
the words “As you are never without the established potency [to attain] a
buddha’s name, you will be victorious on the earth, below, and in the realms
above.”

The assurance is given that [each of ] the different stages in the conferral
of the initiation establishes a potency to attain buddhahood, which causes
one to rejoice over the respective potency.

The above explanations are, for the most part, that of Abhayakara. This
set of initiations is called the “master’s initiation” since it leads one to [the
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state of ] sovereignty over the teachings; or the “irreversible initiation” since
it establishes the irreversible seed [of the attainment of awakening].

The mandala used for conferral of this [vase] initiation is one that com-
prises the supporting mandala and the supported deities, a drawn one (such
as the colored powders or painted cloth), the body as mandala, and so forth.
The basis for the initiation here is primarily the student’s body, which is
purified by removing its stains. The objective of the initiation is to establish
a special potency for attaining the manifest dimension of a buddha and the
performance of its deeds and to actualize the body as the nature of the
indestructible body of a buddha.

Kalachakra sets forth seven initiations in the pattern of childhood.

In the exceptional system of the glorious Kalachakra, the vase initiation is
called the “seven initiations in the pattern of childhood.”® As to their pre-
cise number and order, the Primordial Buddha Tantra > states:

O King, the sevenfold initiation

Includes, in their entirety, the initiations

Of water, diadem, silk ribbons, vajra and bell,
Deliberate behavior, name, and permission.

[The same tantra] states concisely:*
Moreover, the elements and other constituents are purified.

and then describes the purpose of the seven initiations in the following
words:5®

The water [initiation] purifies the elements;

The diadem [initiation] purifies the aggregates;

The silk ribbons [initiation] effects the purity of the perfections;
The vajra of the great immutable [bliss]

And the bell of the continuous words of a buddha

Purify the solar and lunar [channels] as one;

Through purification of the objects and sense powers,

The vajra deliberate behavior of non-emission is developed,;
The name effects the purity of love and other qualities;
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The permission effects the purity of enlightenment itself;
These are the seven initiations.>’

The Hevajra Tantra Five Hundred Thousand presents the analogies related
to the “seven initiations in the pattern of childhood”:;®

[As if washing] their newborns, the mothers confer
The initiation of cleansing with water.

The child’s hair bound on his head
Is to securely fix the diadem.

The piercing of his ears and adorning him
Is called the initiation of the silk ribbons.

The child’s talking and laughing
Is the initiation of vajra and bell.

His enjoyment is the deliberate behavior.
Being named is the name initiation.

Reading and writing is the permission
Always given by the fathers.

These seven parts, thus described,
Are known as the seven initiations.®

HicH InrtiaTioNs [(bb)]

In the body mandala, relative mandala, and ultimate mandala,
The secret, wisdom, and fourth initiations are received.
The high and supremely high ones are given at appropriate times.

The three supreme initiations—the secret, pristine awareness [through]
wisdom, and the fourth—are to be received, respectively, in the three
mandalas: the body mandala, the relative mandala, and the ultimate
mandala.®

THE SECRET INITIATION [(1")]

The secret initiation is conferred for the sake of creating the conditions for
faith and wisdom [in the student’s mind].
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To create the conditions for faith, one clearly imagines the master [and
consort] as the male and female deities and tastes the nectar of the bodhichitta
[white and red vital essences] from their union. At that time, through the
deity’s power, one experiences an exceptional bliss, and thereby reverses
doubts and misconceptions about mantric practices.

To create the conditions for wisdom, the secret substances [of bodhichitta],
essence of all the buddhas, are placed [by the master] in one’s mouth, from
where they descend to the lotus of one’s heart. That causes one to realize
illusory body, which is pointed out by the twelve examples of illusion.5!

The essence of the secret initiation is that of the blissful contemplative
state which arises upon tasting the bodhichitta.

Concerning the meaning of its name, “secret initiation,” it is so called
owing to it being an initiation conferred by means of the secret substances,
the bodhichitta of the master and consort in union.

As to the mandala for this initiation, conferral depends on the mandala
of the relative bodhichitta of the master and consort [in union], which is
the essence of all the buddhas melted. This initiation is primarily conferred
on one’s speech, which is made pure by removing its stains. The objective of
the secret initiation is to establish a special potency for attainment of the
enjoyment dimension of awakening and to actualize speech as the nature of
the indestructible speech of a buddha.

THE PRISTINE AWARENESS [THROUGH]| WispoM INITIATION [(2")]

The pristine awareness [through] wisdom initiation provides the example
that indicates the actual innate [pristine awareness of bliss]®? introduced in
the fourth initiation. This initiation is conferred in dependence on a real
consort for the sake of entering the states of the four joys,®® innate pristine
awareness in particular, through union with her.%* The student and consort
unite as the male and female deities, and through the ensuing inner heat of
passion, bodhichitta melts and flows to the various places [channel-wheels],
generating the four descendent and four ascendent joys.®

In the case of a student who is a monk, [instead of uniting with a real
woman,] he visualizes a pristine awareness consort,®® and imagines himself as
the male and female deities in union. Then, by applying the phases of con-
trolling the winds, he ignites the fire of inner heat, the warmth of which
melts the bodhichitta, thus bringing about the experience of the four joys.

The essence of the third initiation is considered to be the experience of in-
nate pristine awareness as the bodhichitta flows into the gem [tip of the penis].
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As to the meaning of its name, “pristine awareness [through] wisdom
initiation,” it is so called owing to it being an initiation that depends on a
wisdom woman—a real consort or an imaginary one—so that, through the
finest mind devoid of concepts [that arises], one is empowered in innate
pristine awareness in dependence [on the consort].

Concerning the mandala for this initiation, conferral depends on the
mandala of the bhaga of the consort. Initiation is conferred on the mind,
which is made pure by removing its stains. The objective of the third initia-
tion is to establish a special potency for attaining the reality dimension of
awakening and to actualize the mind as the nature of the indestructible
mind of a buddha.®’

THE FourtH INITIATION [(3")]

[On the basis of ] the innate pristine awareness [ensuing] from the union of
the male and female favored deities that occurs at the time of the third
initiation and serves as an example [for actual innate pristine awareness],
the fourth (word) initiation is conferred in order to point out the actual
innate pristine awareness, the great seal possessing seven features.

To expand, what is principally introduced [in the fourth initiation] is
the selflessness of all phenomena, the nature of total sameness, the unborn,
the essence of emptiness, or ultimate truth of luminous clarity. However,
the aspect of the relative illusory body of the deity, the bliss of the [male and
female deities in] union, and so forth, should not be held to be solely non-
referential emptiness. In fact, the very pristine awareness [pointed out] dur-
ing the fourth initiation is explained as the state of Vajradhara endowed
with seven features.

That being the case, it would amount to a partial [understanding] to
maintain that the meaning [of this initiation] is the bliss of [the male and
female deities in] union [pointed out] in the fourth initiation sealed by
emptiness; or the bliss of the four joys, and so forth, as merely ungraspable
awareness-emptiness; or the great seal of the deity’s form as merely the non-
referential clarity-emptiness of one’s mind.

Hence, the essence of the fourth initiation should be considered to be
the dimension of the union of bliss and emptiness of one’s body in the
aspect of the enjoyment dimension of awakening; or the innate reality which
is the indivisibility of the bliss and emptiness of that dimension.

As to the meaning of its name, “word initiation,” it is so called owing to
it being an initiation that is conferred through words alone on those in-
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clined to both the profound and vast truths. It is also known as “precious”
because it is superior to the relative initiations.

As to the mandala for this initiation, conferral depends on the mandala
of the ultimate mind of awakening. Initiation is conferred on the body,
speech, and mind, whose stains and karmic traces are removed. Its objective
is to establish [in the student’s mind] a special potency for attaining the
dimension which is the very essence of the indivisibility of the three inde-
structible states [of body, speech, and mind].

The above explanation [of the four higher initiations] is from the per-
spective of the common abridged tantras.®® The three supreme initiations
[secret, pristine awareness through wisdom, and word] taught in the excep-
tional Kalachakra tantra do have the same names [as those taught in other
tantras], but are more profound and vast. They are distinguished in terms
of their provisional and definitive meanings, and thus greatly superior by
virtue of their many different aspects. These will not be elaborated on at
this point for fear of [the explanation] being too lengthy. Likewise, in the
Kalachakra system, the initiation [to confer] the rank of the sovereign
vajra master and the initiation [to confer] the rank of the great sovereign
vajra master are known, respectively, as the high initiation and the su-
premely high initiation. However, these are not to be conferred on individu-
als in common but on those who have succeeded in the withdrawal and
retention [branches of the sixfold yoga] onward, at the appropriate time.™

CATEGORIES OF INITIATIONS [(ii)]

All are included in the entrance, main part, and permission;
Lesser and supreme; mundane and supramundane, and so forth.

All of the rituals for the conferral of initiation may be included within three
categories: the entrance, the main part, and the permission as conclusion;
or within the two categories of common lesser initiations and the uncom-
mon high initiations; or the two categories of mundane initiations and
supramundane initiations, divided according to their results [i.e., common
or supreme powers]. “So forth” [in the root text] above refers to the catego-
rization of rituals as relative and ultimate initiations, as presented in the
Primordial Buddha Tantra,™ or the categorization of the former three [com-
mon, mundane, and relative] as causal initiations, and the latter three [un-
common, supramundane, and ultimate] as resultant initiations, as presented
in the Essence of the Great Seal and the Indestructible Garland. ™
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FuncrtioNs AND PURIFICATORY EFFECTS OF INITIATION [(c)]

Initiations purify the obscurations of body, speech, and mind,
and the three equally,

Establish potencies for the four indestructible states, ripen one
as a fit trainee

Of the generation phase, self-blessing, and example and actual
pristine awareness,

And bring about the attainment of the rank of a vajra master.

The particular functions and purificatory effects of the conferral of the four
initiations have already been mentioned in the course of the above discus-
sion. Presented here, however, is a synopsis of those points for the sake of
clarity.

The four initiations serve the following functions: to purify the
obscurations of each of body, speech, mind, and the three together; to es-
tablish potencies for [attaining] the four indestructible states of awakened
body, speech, mind, and pristine awareness; to ripen [the student] so that
he or she becomes fit to cultivate the path, which comprises the generation
phase, self-blessing,” the example pristine awareness and actual pristine
awareness.” The permission and other parts of the initiations bring about
the attainment of the rank of a vajra master of the highest tantra system.

To expand, in general, the main goal of the path of the highest yoga
tantra is the dimension of union possessing seven features. Throughout the
stages that accomplish that goal, one must first relinquish [the conception
of] one’s ordinary form and train in [self-generation as] the body of the
deity. To that end, one must receive the vase initiation which [has the func-
tion of] cleansing the body of its stains and establishing the potency for the
indestructible awakened body. To receive the vase initiation makes one fit
to cultivate the generation phase by way of the three contemplations and
their branches.™

Subsequent to that, it is necessary to train in the illusory body™ associ-
ated with relative [truth]. To that end, one must receive the secret initiation
[which has the function of ] removing the stains of speech and establishing
a potency for indestructible awakened speech. By receiving the secret initia-
tion, one becomes fit to cultivate the phase of completion, which comprises
the vajra recitation and other wind yogas, and self-blessing."

Next, one must train in luminous clarity emptiness. To that end, one
must receive the pristine awareness [through] wisdom initiation [which has
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the function of ] removing the stains of mind and establishing a potency for
indestructible awakened mind. By receiving this third initiation, one be-
comes fit to cultivate the phase of completion of ultimate luminous clarity
devoid of subject and object [duality].

Finally, one trains in the union of the two [truths]: the illusory body
associated with the relative truth and the luminous clarity that has merged
with essential reality™ associated with the ultimate truth. To that end, one
must receive the fourth initiation [which has the function of] removing
karmic traces which are the stains of body, speech, and mind, and establish-
ing a potency for the intrinsic dimension of awakening, which is the indi-
visibility of three indestructible dimensions. By obtaining that initiation,
one becomes fit to cultivate the phase of completion of the union of the
two truths.

Concisely stated, these initiations serve to remove the stains consisting
of the faults that hinder meditation in the two liberative phases [of genera-
tion and completion] one is cultivating and to establish the potencies to
accomplish whatever are one’s objectives. [This explains] the necessity of
first receiving initiation, which is the root of the [tantric] path.”™

On occasions, one actualizes an emanation mandala [i.e., a mind-cre-
ated one] and from that receives initiation. Such a procedure is one that
generates a greater potency for the accomplishment of objectives through
the contemplation of the two phases while removing the faults that hinder
accomplishment. It is known as the “initiation in the context of the path.”

The initiations on the pattern of childhood correspond to the
thirty-seven means of purification and spheres of
purification.

The seven initiations on the pattern of childhood in the Kalachakra Tantra
have as their grounds of purification the aggregates, elements, action facul-
ties, sense powers, and their objects, and as their means of purification, the
purity of the thirty-seven elements (transcendent ones, bodhisattvas, shakts,
wrathful deities, and so forth).8° The correspondences between the grounds
of purification and their purificatory means will not be elaborated upon at
this point, nor will the exceptionally profound meaning of the three high
initiations.

Upon the completion of the rituals of initiation, the following activities are
to be performed as the conclusion to the mandala, as explained by
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Abhayakara: the appeasing and enriching forms of the fire-offering rituals
(to make amends for mistakes of excess or omission in the rituals and to
please the deity); worship of the mandala; accepting remuneration [for the
initiation]; making food offerings to the guardians of the directions, and so
forth, outside [the mandala]; prostration to the mandala followed by the
dedication of merit; circumambulation of the mandala; asking forgiveness
[for mistakes]; departure of the pristine awareness deity; dissolution of the
emanated [i.e., pledge] deities; destroying the mandala of colored powders;
extraction of the dagger [fixed in the ten directions]; carrying the colored
powders to a river; and celebrating the occasion with a tantric feast gather-
ing or by other means.®

Vows AND PLEDGES TO BE OBSERVED [bb"]

The prohibitions concern root downfalls and secondary
infractions;

Injunctions concern contemplation, conduct, sustenance, and
articles not to be apart from;

Pledges include those for beginners, adepts of stable realization
and highly stable realization,

Or the pledges of indestructible awakened body, speech, and
mind, and so forth.

Once an initiation has been received, one must train in the pledges which
are the “life” of the initiation. Pledges belong, according to their essence, to
one of two categories: prohibitions and injunctions. Pledges that are prohi-
bitions concern the fourteen root downfalls and eight (or nine) secondary
ones.82 The injunctions concern the vows of the five [buddha] families,®
the pledges of contemplation, conduct, and sustenance, and the pledges
regarding ritual articles not to be apart from.®

Alternatively, the pledges may be included within the following set of
three categories: pledges for beginners, pledges for adepts of stable realiza-
tion, and pledges for adepts of highly stable realization;® or included within
the set of three pledges of the indestructible states of awakened body, speech,
and mind.®® The “so forth” [in the root text] above refers to the set of three
categories of pledges of the vase, secret, and pristine awareness [through]
wisdom initiations;®" or, alternatively, the pledges of familiarization [with
the state of the deity], pledges related to the practices of individual mun-
dane [deities], and pledges related to individual activations, practices of
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supramundane [deities], and attainment of great power [awakening].8 Each
set of pledges in itself is inclusive of the entire range of pledges of the high-
est yoga tantra.

In general, those [pledges] derived from [tantric] procedures that have
not been taught by the buddhas are not actually vows but merely deliberate
behavior. The ideal [tantric] procedures [for assuming the pledges and vows]
are the initiations set forth in the awareness-holders’ collection of teachings.
Once one has received such initiations, it is mandatory to carefully observe
all the pledges one has made. The way to do so is presented in detail in the
Buddhist Ethics section of the Infinite Ocean of Knowledge, based on which
one should gain an understanding of the subject.






13. CONTEMPLATION

cc" Contemplation [1.B.2.a.iii.dd.1".d".ii*.cc’.2".b".ii".cc"]
(1) Overview
(2) Extensive Discussion
(a) The Phase of Generation
(b) The Phase of Completion
(i) A General Synopsis of Essential Points
(ii) Different Aspects of the Completion Phase in the Great
Galpo Tantra
(aa) Overview
(bb) Detailed Discussion
(1") The Causal Phase of Completion
(@") The Main Topics
(i") Self-Blessing
(ii") The Mandala Circle
(iii*) The Great Seal
(b") Ancillary: The Four Seals

[This chapter continues the detailed presentation of the path, or method
continuum, with] part three, contemplation as means to liberation. An
overview of the subject is followed by an extensive discussion.

OVERVIEW [(1)]

Contemplation comprises the two phases.

Contemplation in highest yoga tantra comprises two phases: the phase of
generation and the phase of completion.
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EXTENSIVE DiscussioN [(2)]

This section has two parts: the phase of generation; and the phase of comple-
tion.

THE PHASE OF GENERATION [(a)]

The phase of generation comprises essence, branches, divisions,
Stages, and actual and nominal aspects; its six topics of analysis,
Grounds of purification, final result, ripening effect,

Purpose, essence, and perfection apply to all its branches.

The phase of generation [is treated in five parts]: its essence, branches, divi-
sions, stages, and the distinction between actual and nominal phases of
generation.

The essence of the phase of generation is the contemplation of bliss
[arising] from the melting [of the vital essence] in meditation focused on
the form of the deity’s body, which is conceptually created anew, in accor-
dance with the three existences [of birth, death, and the intermediate
state].!

Its branches include the offering and praises performed in the periods
between meditation sessions, the eight branches of yoga, and so forth.2 These
are called “branches” because, owing to their natures, they do not use as-
pects of existence or the result [of buddhahood] in the path.

The divisions include [the three contemplations of] initial union, su-
premely triumphant mandala, and supremely triumphant act;® [the four
branches of] familiarization [ritual service], near attainment, attainment,
and great attainment [of the state of the deity]; and yoga, subsequent yoga,
intense yoga, and great yoga.*

The stages refer to the practitioner’s level of development in yoga [con-
templation]: beginner’s level; level of one who has experienced [a slight]
descent of pristine awareness; of one who has gained [a minimal degree of]
mastery with respect to pristine awareness; and of one who has attained
total mastery with respect to pristine awareness.®

The actual phase of generation is one comprising seven branches,® while
the other aspects of the phase of generation are nominal.

The six topics of analysis of the phase of generation are the following:
the ground of purification of each aspect of the phase of generation; final
result; how [the various aspects of the phase of generation] become ripen-
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ing factors for [various aspects of] the phase of completion; purpose; es-
sence; and measure of perfection.” These six are to be considered with re-
gard to all branches of practice [of the generation phase].

THE PHASE oF CoMPLETION [(b)]

This section has two parts: one, a general synopsis of essential points to be
known; and two, the different aspects of the phase of completion as pre-
sented in the Great [Heruka] Galpo Tantra®

A GENERAL SyNoPsis OF EsSENTIAL PoINTs [(i)]

The phase of completion comprises three parts: essence, types,
and natures;

And is understood through eleven topics of analysis:

What it is, where to strike crucial points, how to strike them,

Experience and signs, qualities, reasons, relinquishment,
measure, delineation of stages,

Overcoming obstructions and enhancing realization, and the
distinction between the principal and auxiliary.

The phase of completion is contained in three parts: essence, types, and
natures of the particular types.

Its essence is the bliss-emptiness which manifests when mind [ground-
of-all consciousness], [afflicted] mind, and winds dissolve in the central
channel.

Its types, in terms of nature, are the actual and nominal phases of
completion; in terms of aspect, the phases of completion with and with-
out signs; and in terms of designation, the pervading and pervaded phases
of completion.

The nature of each of these will now be elucidated. The actual phase of
completion comprises innate great bliss born from the melting [of vital
essence];® the illusory body [of the deity];*° the innate nature;*! the dimen-
sion of the state of union;*? that which is attained at the end of the dissolu-
tion of the winds in the central channel, the three thoroughly afflicted lights
and the three purified lights;®® the three joys;** and the paths [that lead]
directly to their attainment.

The nominal phase of completion comprises the yoga of the channels,
yoga of the winds, the subtle yoga, yoga of vital essence,®® and [practices
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with] a real or imaginary consort, which serve the function of making the
winds enter, dwell, and dissolve in the central channel.

The completion phase with signs comprises the three lights with signs of
intrinsic reality, characterized by mind and mental events, and not yet fully
transformed into luminous clarity. This phase is present in all ordinary be-
ings and others. The nominal completion phase with signs includes what-
ever [aspects] are correlated with the conceptual mind associated with [generic
images of ] words and meanings. This phase is present in various degrees up
to the point at which the actual luminous clarity is attained.

The signless phase of completion comprises that which is without signs
of intrinsic reality and is present only in [the minds of] exalted beings. The
nominal signless phase of completion is present in [the minds of ] ordinary
beings as well.

The pervading phase of completion comprises the branches of the six-
fold yoga®® (withdrawal of the senses, etc.); the four joys; the four empties;
and the absence of the appearance side, the emptiness side, and the bliss
side. It is [so called] because this phase pervades all those [types of ] phase of
completion.

The pervaded phase of completion comprises the five stages of the
Guhyasamaja;” the four stages of the Chakrasamvara;'® the three of shape,
mantra, and reality;'® the channels, winds, and vital essences;?® the four
seals;?* and the four yogas.?

All aspects of the phase of completion are to be understood by means of
the following eleven points of analysis: the essence of the [above] types of
completion phase; where in the body to strike crucial points; methods
whereby one strikes crucial points; ensuing experiences and signs; which
qualities are produced from these experiences and signs; reasons for such
experiences; direct and indirect relinquishment of what is to be relinquished;
measure of perfection; delineation of stages and paths; activities for over-
coming obstructive forces and enhancing [realization]; and the distinction
between the principal and auxiliary [practices].

The above points concerning the two phases of generation and comple-
tion are, for the most part, covered in previous and subsequent sections [of
the Infinite Ocean of Knowledge], such as those that treat the subject of
meditation,® and therefore will not be elaborated upon at this point. Ear-
lier in this book, for instance, is presented [the nature of] the body, which
serves as support, and its channels, winds, and vital essences, wherein one
strikes crucial points for different forms of the phase of completion. The
stages and paths are discussed in the relevant chapters.?*
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DiIFFERENT ASPECTS OF THE COMPLETION PHASE IN THE GREAT
GaALPO TANTRA [(ii)]

This section has two parts: an overview; and a detailed discussion.

OVERVIEW [(aa)]

The completion phase comprises the causal and resultant phases.

All of the teachings in the tantras of highest yoga concerning the different
completion phase systems, when presented in an abridged form in terms of
essence, are included within two aspects: the causal phase of completion
and the resultant phase.

DEeTAILED DiscussioN [(bb)]

This section has two parts: the causal phase of completion; and the result-
ant phase of completion.

THEe CausaL PHASE oF CoMPLETION [(1')]

The section has two parts: the main topics; and an ancillary topic.

Tue MaiN Torics [(a')]

The causal phase comprises self-blessing, mandala circle,

And the great seal. ...

The causal phase of completion has three principal aspects: self-blessing,
mandala circle, and the great seal.

SELF-BLESSING [(i")]

Self-blessing denotes meditation for which the principal focuses—a flame,
sphere, syllable, and so on—are visualized within the central channel (re-
gardless of whether or not one actually visualizes the central channel).

It is natural that winds gather wherever the mind is focused. Through
practice of this meditation, the winds gather, whereupon they first enter,
then dwell, and finally dissolve in the middle of the particular channel-
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wheel one is focused on in meditation. When the winds dissolve, the pro-
cess of dissolution of the different levels of subtle and coarse [psychophysi-
cal] constituents® occurs, along with many [experiences of] extraordinary
bliss [ensuing from] the melting [of vital essence].

THE MANDALA CIRCLE [(ii")]

The mandala circle denotes action-seal (consort) practice and an auxiliary
practice [using an imaginary seal].

For the first, through controlling the life [wind that flows] in the upper
part [of the body],? the sequence of the entering, dwelling, and dissolving
of the winds [in the central channel] occurs. When in union with an [ac-
tual] consort, the point at which the winds are stopped is reached. At that
time, through the aid of the consort, the entering, dwelling, and dissolving
occur simultaneously. As a result, great bliss, which is a bliss generated by
the melting of bodhichitta and its descending in the central channel, is
swiftly induced.

The four joys, which occur by way of striking the crucial points of one’s
body, can indicate in an approximate and partial way the different aspects
of bliss, emptiness, natures, and the lights. However, to indicate these
experiences in a subtle and complete way requires that one rely on a real
consort. To explain, when one strikes the crucial points at various places
of one’s body, the pristine awarenesses that manifest are dissimilar, each
having a distinct mode of realization. There is also a difference depending
on the kind of consort, the difference being whether or not it is possible
to bring about the perfect pristine awareness of the four lights and the
four joys.

The best among the consorts are the emissaries of the three places taught
in the Chakrasamvara tantra.?” Once one has gathered a special assembly of
those consorts, in general, powers are bestowed with extreme swiftness. In
particular, the channel-knots of the 21,000 channels are thereby released;
the winds of the twenty-four transits cease;?® and the twenty-four residual
vital essences transform into refined ones.?® Through the power of these
supports [consorts], that which is supported by them, the pristine aware-
ness of nondual bliss and emptiness, free from the wave[-like agitation of
conceptuality], expands to infinity. Indeed other kinds of consorts will gradu-
ally bring this about, but the consorts [taught in Chakrasamvara] produce
this result immediately, and are therefore the best among consorts.

The auxiliary practice involves an imaginary consort, also known as “pris-
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tine awareness consort,” which serves the purpose of stabilizing the pristine
awareness [of bliss and emptiness], and is an appearance in the form of a
consort created in one’s imagination. [ This means] a thought-projected image
which appears although without concrete reality, referred to as the “self-
manifesting awareness woman” or “great seal with form.”

THE GREAT SEAL [(iii')]

The great seal is of two [types]: the great seal that elicits bliss and the great
seal that directs the mind inward.

In the first, once familiarization with pristine awareness coemergent with
the bliss of the melted [vital essence] has become very stable, [the adept]
remains in a state of even contemplation of the bliss-emptiness pristine
awareness alone. Such contemplation itself serves as the condition for the
winds and mind to gather [enter, dwell, and dissolve] again, whereupon a
special bliss of the melted [vital essence] is experienced repeatedly: This is
called “great seal without form.”

In the second, the great seal that directs the mind inward, “mind” refers
to both vital essence and discursive thought. Bodhichitta is directed into
the central channel, and discursive thought is caused to enter luminous
clarity, whereupon, in a way greatly superior to meditation on emptiness
alone, the dualistic impressions of apprehended and apprehender cease. As
a result, one becomes enveloped in the causal great seal which brings about
the supreme power, which is one’s desired power: the great seal of the nondual
pristine awareness dimension of awakening.

All these aspects of the phase of completion [self-blessing, mandala circle,
and great seal] are called “causal phase of completion” since they serve as
causes of the pristine awareness of great bliss.

ANciLLARY: THE Four SeaLs [(b")]

... As methods of eliciting bliss and emptiness,
Generally, four seals are taught. ...

All of the completion phase [practices] in highest yoga tantra are in accord
in having as their objective the pristine awareness of the union of bliss and
emptiness. Of the various presentations, extensive and condensed, of meth-
ods to bring forth such pristine awareness, what follows now is in keeping
with the special synopsis just given.
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It is generally taught that there are four seals—the action seal, doctrine
seal, pledge seal, and the great seal—and this [system of four] is very widely
accepted. These seals are defined in a number of different ways. [In his Awn
of Esoteric Instructions],*® the master Abhayakara relies on many tantras in
his presentation [of the four seals] as they apply to three [stages]: the gen-
eration phase, the completion phase, and the resultant [awakened stage].

First, in the phase of generation, meditation on the manifest form of a
female deity is the action seal; the arrangement of syllables, the seal of the
doctrine; the performance of awakened activity through the emanation and
reconvergence of light, and so forth, the pledge seal; and the appearance
and emptiness of the form of the deity, the great seal.

Second, in the phase of completion, a real awareness woman is the ac-
tion seal since she bestows joy through the action of embracing, and so
forth. The central channel is the seal of the doctrine since it bestows the
special innate joy. The pristine awareness of nondual bliss and emptiness is
the great seal since it is the unsurpassable mind of awakening. The imagi-
nary consort, an appearance in the form of a female deity, is the pledge
seal 3t

Third, at the resultant stage, the manifest dimension of awakening is the
pledge seal; the dimension of great bliss, the great seal; the reality dimen-
sion of awakening, the doctrine seal; and the enjoyment dimension of awak-
ening, the action seal.

Alternatively, the four dimensions of awakening (manifest, enjoyment,
reality, plus the great bliss dimension) are explained as being, respectively,
the action, great, doctrine, and pledge seals. This is held to be the system of
the Chakrasamvara tantra.

On this subject of the four seals, the lordly Maitripa® and his lineage
base their explanation on Nagarjuna[garbhal’s Ascertainment of the Four
Seals,® which they consider to express the view of the Hevajra tantra. The
action seal is posited as both the actual action seal (the principal one) and
the pristine awareness seal, an imaginary seal (an auxiliary). The doctrine
seal comprises the yogas of the winds, the vital essences, and the inner heat,
and the [yoga practiced] by persons of superior faculties, that of the inde-
structible [state], the focus of which is solely mind’s bliss. Accordingly,
Sahajavajra’s Compendium of Tenets says:*

The doctrine seal is cultivated
By the less capable at the level of channels and letters;
By the middling as the distinctive inner heat;
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And by the best as the indestructible state.
It is said to be the awareness that comprises
Vital essences and subtle yogas.

The great seal is natural, authentic pristine awareness, free from all concep-
tual constructs. The pledge seal is the deity’s form which manifests without
being mentally projected. This last has as its cause the enhancement and
sealing practice in the generation phase,® which is a concordant [seal].






14. THE RESULTANT PHASE OF
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(iii*) Union of Emptiness and Appearance
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3" The Resultant Continuum of Inalienableness: The Actualized State
of Purity [1.B.2.a.iii.dd.1".d".ii".cc".3"]
dd" A Synopsis of the View, Meditation, Conduct, and Result [1.B.2.a.
iii.dd.1".d"ii'.dd"]

[This chapter continues the presentation of the phase of completion ac-
cording to the Galpo Tantra with] part two, the resultant phase of comple-
tion. [Following that is part four of the method continuum: the application
of tantra. The chapter concludes with the third of the three continuums:
the resultant continuum of inalienableness, the actualized purified state;
and the fourth part of the extensive discussion of highest yoga tantra: a
synopsis of this system’s view, meditation, conduct, and result.]

THE RESULTANT PHASE OF COMPLETION [2']

This section has two parts: an overview; and an extensive discussion.

OVERVIEW [a']
... There are three sides to the resultant phase.

The phase of completion that develops as a result of the [above-mentioned]
causes comprises three [aspects]: emptiness side; appearance side; and their union.

EXTENSIVE DiscussioN [b']

This section has three parts: the side of emptiness; the side of appearance;
and the union [of emptiness and appearance].

EMPTINESS SIDE [i']

This is discussed in three parts: lights; conceptions; and the way pristine
awareness manifests from conceptions.

LiGHTS [aa']

The emptiness side comprises the ultimate three lights of

reality
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And the relative three of interdependence, with conceptions and
without.

The three lights are delineated in fifteen sets and referred to by
many synonyms.

The expression “phase of completion on the emptiness side” denotes the di-
rect realization of the naturally stainless mind of innate pristine awareness,
the indivisibility of bliss and emptiness, [which is actualized] when the eighty
conceptions and the three lights® dissolve in sequence.

Here, “the three lights” signifies their root, awareness, and the transfor-
mation of that awareness into what are called “three lights.” The three are
not of an essence different [from awareness]. Taking as an example three
images made of gold, their root, or nature, would be said to be the gold
itself, and the transformation of the gold, the three images. The gold that
forms the three images and the images themselves are not separable. Simi-
larly, in this case, self-awareness [i.e., awareness that cognizes its own na-
ture] and the three lights are in no way separable.

To expand, the three lights (without considering the distinction between
the real and the nominal) form two sets: the ultimate three lights of essen-
tial reality and the relative three lights of interdependence.?

THE ULTIMATE THREE LiGHTS OF ESSENTIAL REALITY [(1")]

The ultimate three lights of essential reality refer to the root, the ultimate
dimension of phenomena, mind itself, immutable great bliss, ultimate and
total self-awareness [i.e., awareness that cognizes its own nature].

Their essence is the mode of arising of the very form of that great bliss in
its own appearing aspect. [Such is] the inconceivable secret of awakened
body, speech, and mind: light, increase of light, and culmination of light,
respectively, and the luminous clarity of total emptiness, all-pervasive great
bliss.

Those three lights represent an inseparable and total sameness. They
constitute the ground, primordial reality; the result to be attained; and the
reference for the cultivation of the path. They encompass all phenomena of
cyclic existence, perfect peace, and the path. Nonetheless, their essence tran-
scends ground, path, and result.

These three lights are not the actual ones but are called the three lights
because they are the very nature of the actual three lights.
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THE RELATIVE THREE LIGHTS OF INTERDEPENDENCE [(2")]

The relative three lights of interdependence are known by the different names
of “three lights,” “three pristine awarenesses,” and “three consciousnesses.”
These three lights form two sets: the three lights attended by conceptions;
and the three lights devoid of conceptions.® Here, “attended by” versus “de-
void of ” indicates the presence or absence of the conceptions of emotional
afflictions.

THE THREE LicHTS ATTENDED BY CONCEPTIONS [(a")]

This first set is of two types: the three lights at the ground stage; and the
three lights at the path stage.

THE THREE LIGHTS AT THE GROUND STAGE [(i")]

[The set of ] three lights at the ground stage is of two types: the continuous
three lights; and the three lights that occur at particular times.*

THE CoNTINUOUS THREE LIGHTS [(aa")]

The three lights of essential reality explained above are inherent to all sen-
tient beings, and yet, like an encrustation over them, the continuous three
lights arise from the minds of each and every being.

To expand, there is a habitual tendency to crave bliss which is possessed
of a potency whereby mind is attracted to objects. Its three transformations,
the appearances of body, speech, and mind, manifest through the potency
of mind’s self-cognizance, and are, respectively, light, increase of light, and
culmination of light. The three are none other than the relative self-cogni-
zant quality of mind and the aspect that looks inward.

In other tantras [i.e., Kalachakra], these three lights are spoken of as the
seed of mutable bliss or the bliss of emission [of vital essence]. The essential
nature of all of the three lights is that of the ground-of-all consciousness.
However, in this context, light serves as the cause that produces the mental
consciousness and the sense consciousnesses. The increase of light serves as
the cause for the afflicted mind. These two lights are thereby posited, respec-
tively, [as the mental consciousness and sense consciousnesses; and afflicted
mind]. The culmination of light, in a categorical sense, is simply of the nature
of the ground-of-all, and only in an indirect way produces the [other] seven
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consciousnesses, not directly. It is therefore posited solely as the ground-of-
all. Thus, the three lights are taught to be mind [ground-of-all conscious-
ness], [afflicted] mind, and [sixfold group of ] sense consciousnesses.®

These three lights, in essence not divisible and unified as one, remain
continuously present as long as cyclic existence endures. They are desig-
nated as the “three root lights.”

THE THREE LicHTS THAT OcCCUR AT ParTIiCULAR TiMES [(bb")]

These are divided into four sets according to the time they occur: one, the
three lights, very evident and clear, that occur at the time of death; two, the
three lights, moderately evident and clear, that occur during sleep; three,
the three lights, moderately evident and clear, that occur during sexual union;
and four, the three lights, subtle and indistinct, that occur each time the
appearances of the sixfold group [of consciousnesses] arise in coarse form.®

THE THREE LIGHTS DURING THE DEATH PROCESS [(1))]

Prior to the actual time of death, the twenty-five gross constituents’ dis-
solve entirely. This process is accompanied by five signs, such as the mirage
[indicating their dissolution].®

[In particular,] when the winds dissolve into light, there occurs an inner
whitish radiance related to the white element [descending from the head to
the heart]. This is the pristine awareness of light.

When that dissolves into the increase of light, there occurs a reddish
radiance, [reddish] since it is related to the red element [ascending from the
navel to the heart]. This is the pristine awareness of the increase of light.

As that dissolves into the culmination of light, the potencies of the white
and red elements vanish into the totality [of space], and there remains only
a fraction of the life wind, owing to which there occurs a blackish radiance.
This is the pristine awareness of the culmination of light.

[What is described] here is the dissolution of the three lights associated
with the particular time of death, not the dissolution of the root [continu-
ous] three lights. [This is because] at the time of death, the luminous clarity
nature of mind is [still] covered by the encrustation of the ground-of-all
consciousness. Through the dissolution of the appearances of objects, that
ground-of-all arises as the nature of bliss and clarity. From that arise the
three lights in reverse order, each in a momentary and subtle way, from
which occurs the intermediate state [between one life and the next].
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THE THREE LIGHTS DURING SLEEP [(2))]

When one is asleep, there is no separation between the support, the body
with its channels, winds, and vital essences, and that which is supported, the
mind. Consequently, just a fraction of the subtle and gross [constituents]
dissolve, not the entirety. In this case, at the stage of the ground, the threefold
[sequence] of light, increase of light, and culmination of light, which occurs
in the forward order, is extremely subtle and therefore difficult to recognize.

When dreams occur, they do so from a subtle manifestation of the [three]
lights in the reverse order. It is explained that in waking from the dream
state, the lights do not again manifest in the reverse order, while in waking
from deep sleep, they do.

Tue THREE LicHTS DURING SEXUAL UNION [(3))]

During sexual union, first is experienced pleasure [based on] the four el-
emental properties. Physical contact represents the earth element; moist-
ness, water; warmth, fire; and movement, wind.® Then, as the bodhichitta
present in the different channels reaches the secret channel-wheel, light oc-
curs. As it reaches the groin region, the increase of light occurs. As it reaches,
in the case of a male (method), the extremity of the “lord of the family”
channel inside the gem [tip of the penis], or, in the case of a female (wis-
dom), the extremity of the right channel [rzsana], the culmination of light
occurs. At the instant bodhichitta is emitted, there is luminous clarity. Fol-
lowing emission, the red aspect ascends, and the three lights manifest in the
reverse order.

THE SUBTLE THREE LIGHTS THAT MANIFEST AT EVERY APPEARANCE
OF AN OBJECT [(4))]

To use an example, by the force of the mind being directed toward an ob-
ject, initially there is simply a perception of the gross form: this is posited as
light. Next, there is ascertainment of the fine details of the form: this is the
increase of light. Then, as the mind becomes satiated by, or tired of, the
object, there occurs a slight diminishment of its clarity: this is the culmina-
tion of light. Following that, the object no longer appears: this is the fourth,
luminous clarity.

Those are thereby posited as the three lights with respect to the mind’s
clarity and cognizance components in one or another occasion. The three
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lights that occur during sexual union are likewise posited with respect to
the clarity and cognizance aspects of the mind. That being the case, since
thoughts arise in dependence on the appearances of objects, and, as well,
each and every appearance of an object manifests from the winds' mode of
stirring the mind, therefore, in relation to [the arising of] all objects [and
thoughts], there exists a fraction of the three lights present at the time of
the ground, which must be realized by means of the path. Hence, there
are five occasions for the arising of the three lights at the ground stage
[continuous, at death, during sleep, sexual union, and at the manifesta-
tion of all objects].

THE THREE LIGHTS AT THE PATH STAGE [(ii")]

These form two sets: the three lights consisting of instants; and the three
lights consisting of stages.

THE THREE LicHTS CONSISTING OF INSTANTS [(aa")]

This first set comprises [seven] sets: [one,] the three lights [experienced] at
the time of initiation; [two,] the three lights during the generation phase;
[three and four,] the three lights arising from body isolation; and from vajra
recitation; and [five, six, and seven,] the three lights in the stages of mind
isolation; illusory body; and luminous clarity.*

THE THREE LicHTS AT THE TIME OF INITIATION [(1))]

[During initiation,] the example pristine awareness is used in the path and
thereby becomes a special method for ascertaining the authentic condition.
It should be understood that, except for [that difference], these three lights
are similar to the three lights at the time of sexual union, and arise in the
same way.

There are four different kinds of pristine awareness [of initiation]: the
pristine awareness of the initiation that is introduced to persons of low
faculties (beginners); the pristine awareness [of the initiation] that ripens
persons of sharp faculties, who fathom [pristine awareness] without going
through stages; the pristine awareness of the initiation in the context of the
path consisting of the two phases [of generation and completion]; and the
pristine awareness of the initiation that serves as the proximate cause for the
result [awakening].!!
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Of these four, in this context, the pristine awareness of the initiation
[introduced to] the beginner with low faculties should be considered to be
the three lights at the time of initiation.

THE THREE LIGHTS DURING THE GENERATION PHASE [(2))]

During the phase of generation, the three lights are exemplified by those
that ensue from the passion engendered with a real or pristine awareness
[imaginary] consort. In addition, three lights manifest from focusing on
subtle spheres in the profound phase of generation.

THE THREE LicHTS OF BODY ISOLATION AND VAJRA RECITATION

[(3)), (4))]

As to the three lights arising from body isolation and vajra recitation,*?
when the winds, owing to different meditation focuses and exertion [in
breath-control techniques], gather to some extent, the gross constituents
dissolve slightly. Thereafter, the pristine awareness of the three lights mani-
fests for a time, however brief or extended, after which one awakens [from
the absorption], accompanied by subtle components [of the three lights]
manifesting in the reverse order.

THE THREE LicHTS OF MIND ISOLATION, ILLUSORY BODY, AND
Luminous Crarity [(5)), (6)), (7))]

Practitioners at the stages of mind isolation, illusory body, and luminous
clarity®® will attain the three lights through the stages of applying the prac-
tices. Except for differences in intensity and refinement, the ways the lights
manifest will be the same as those [of body isolation and vajra recitation].
The three lights that occur as the result of [having perfected] practice repre-
sent the actual stages of the three lights.

At the mind isolation stage, during each session of equipoise, the eighty
manifest conceptions are stopped. As a result, the practitioner has the im-
pression that the pristine awareness [experienced] during that session en-
compasses all phenomena, but in fact it does not do so. In addition [to that
experience of pristine awareness], a practitioner at the stage of illusory body
will experience an infinity of appearances of mandalas. A person at the stage
of luminous clarity will have a similar experience and, in addition to the
appearance of all the [infinite] mandalas, will realize everything to be of the
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nature of bliss. The three lights of actual awakening encompass all phenom-
ena (as will be explained below).

Concerning the way to practice those, during the manifestation of the
three lights at the stage of the ground, in accordance with the way they exist
at the ground, it is necessary to strike the crucial points by means of [tech-
niques of] the path. Therefore, one cultivates bliss [in practice] with an
action seal (real consort) or pristine awareness seal (imaginary consort); cul-
tivates the state of non-thought through the yoga of sleep; and cultivates
the pristine awareness of clarity by relying on methods complementary to
the first two, such as yogas involving syllables, spheres, vajra recitations,
and winds. Except for differences in which is the main experience, the three
[experiences of] bliss, [non-thought, and clarity] all ensue from the three
methods (the action seal, [yoga of sleep, and yogas of syllables, etc.]).

The ability to use the luminous clarity of death on the path is gained by
integrating the meditative absorption of luminous clarity with sleep in the
present life. Although one may not gain powers in this lifetime, when death
comes, one will be able to use the moment [of death] in the path. The three
lights that manifest at every object’s appearance in the ordinary state are to
be cultivated in the post-contemplation period of [everyday] activities.

THE THREE LicHTS CONSISTING OF STAGES [(bb")]

By means of the methods mentioned above, the three lights of instants are
repeatedly elicited and contemplated. As a result, the pristine awareness of
bliss and emptiness that has been cultivated in relation to the three lights at
the ground stage is firmly stabilized. This process is comparable to treating
copper with mercury and cow dung to produce gold.

To explain, through repeated practice related to the three lights of in-
stants, one first ripens the potency for the meditative experience of light,
then that of increase of light, and then that of the culmination of light. One
thereby gradually progresses from the stage of light to the stage of increase
of light, from that to the culmination of light (inclusive of the subparts of
each stage), and [finally] experiences the total emptiness stage.

THE THrREE Licats DEVOID OF CONCEPTIONS[(b'")]

The three lights at the stage of actual awakening'* constitute the [medita-
tive] application directed to relinquishment of the seeds of the conceptions
of the eighty natures. The seeds have therefore not yet been relinquished.
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However, these three lights are included in this set of three lights that are
devoid of conceptions because they are conducive to [the attainment of ] them.
The [actual] three lights devoid of conceptions refers to the three lights
that occur in the reverse order when one has emerged from [the equipoise
of] the path of seeing and to the lights that manifest as a result of the
passion of great pristine awareness from the attainment of the stage of union
onward (which belong to the category of three lights of instants). These
lights consist in the repeated cultivation of great bliss which is “moistened” by
a subtle bliss derived from the melting [of the vital essence]. Their character-
istics bear only a resemblance to those of the three lights of mind isolation.

Moreover, it should be understood that, in terms of their principal char-
acteristics at least, the three lights at the ground stage that occur at particu-
lar times are considered to be similar in that [light] is mainly concordant
bliss, [increase of light,] mainly clarity, and [culmination of light,] mainly
non-thought.

Thus are delineated fifteen sets of three lights: the one set of the ultimate
three lights of essential reality; and the relative, the five at the ground stage,
the seven plus the one comprising stages at the path stage, and the one of
the three lights devoid of conceptions.

There are many synonyms for the three lights, some common to both
sutras and tantras, and others exclusive to the tantras. The following are
examples of just some of the terms used to designate light, increase of light,
and culmination of light, respectively: method, wisdom, and androgyne;
mind [ground-of-all consciousness], [afflicted] mind, and [the sixfold group
of] consciousnesses; desire, aversion, and delusion; imaginary, dependent,
and absolute. [These are in common with the sutras.]

[The next are terms used in tantra]: appearance side, emptiness side, and
their union; mind, mental events, and ignorance; absence of desire [aver-
sion], desire, and middling desire; empty, very empty, and total empty (these
are not actual synonyms but just names given in consideration of their simi-
larities); three lights, three emptinesses, and three consciousnesses; and pris-
tine awareness, mind, and consciousness (these are actual synonyms).'

Next, to explain the meanings of some of those names, since light has
the smallest component of the bliss of desire, it is called absence of desire
[aversion]. Since the increase of light has a greater component of bliss, it is
called “desire.” Since the culmination of light has equal proportions of bliss
and emptiness, it is called “middling desire.”

To explain some other synonyms, light is posited as wisdom since, of the
two aspects of emptiness and bliss, it has a greater component of emptiness.
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The increase of light is posited as method since it has a greater component
of bliss. The culmination of light is considered as androgyne since it has
both equally.

Moreover, light is referred to by the following symbolic [terms]:1® [the
syllable] om, moon, lotus, woman, left side, night, smoothness; the in-
crease of light, by [the syllable] 4, sun, vajra, jewel, day, man, right side, and
roughness; and the culmination of light, by neuter, points between [night
and day], center [of left and right], middle [of a space], androgyne, and union.

ConcerTiOoNs [(bb")]

The thirty-three conceptions, the nature of which is light,

Forty, the increase of light, and seven, the culmination of light,
serve as the source

Of deception and freedom. ...

The conceptions arising from the three lights'’ generally amount to all types
of discursive thoughts. To establish their exact number is therefore difficult.
There are many enumerations, such as that of the Indestructible Garland
Tantra, Which names one hundred and eight winds, the nature of which is
conceptions.’® The root source for the particular associations of the con-
ceptions with the three lights is found in the Compendium on the Pristine
Awareness Tantra, Which sets forth seven conceptions related to the culmi-
nation of light; four associated with the increase of light; and only [the one]
absence of desire [aversion] associated with light (although there are actu-
ally seven associated with light). There are various ways of pointing out how
[the conceptions and the three lights] are associated. However, since the
explanation in terms of eighty conceptions as found in the exalted Nagarjuna'’s
Five Stages is so well known, what follows will be in keeping with that.
Nagarjuna’s work sets forth the thirty-three conceptions associated with light,
[beginning with the words]:°

Aversion, middling aversion...2°

Here, the first is the absence of desire, in essence, aversion, which means
apprehending an object as unpleasant. This is differentiated into three types
according to the degrees of intensity of the aversion. [The thirty-three are as
follows:]
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(1) Small aversion, whose mode of apprehension [of the object] is slightly
unclear;

(2) Middling aversion, whose mode of apprehension is clear, but owing
to its being brief, and to other factors, is not capable of initiating a
conditioned action;

(3) Grear aversion, whose mode of apprehension is clear and lasts some
time and therefore is capable of initiating a conditioned action;

(4) Mental coming and going: mind directed outward towards an object
and then directed inward (both refer to mind being directed);

(5) Sorrow,

(6) Middling sorrow,

(7) Great sorrow: three degrees of distress caused by being separated froma
pleasing object;

(8) Quietude: a dazed state resembling that of fatigue or exhaustion which
lacks mindfulness;

(9) Conceprualiry: discrimination that apprehends attributes by mixing
[the generic image based on] names with that [derived from a sense
perception] of an object;

(10) Fear,

(1) Middling fear,

(12) Grear fear or fright;

(13) Graving,

(14) Middling craving,

(15) Great craving: three degrees of longing for what is pleasing to one in
the past, present, and future;

(16) Grasping: the wish to indulge in what is craved for;

(17) Hunger and thirst: mental discomfort caused by these;

(18) Feeling,

(19) Middling feeling,

(20) Great feeling: in essence, pleasure, pain, and neutrality, distinguished
into three types based on the different degrees of intensity.

(21) Conception of knowing,

(22) Conception of a knower,

(23) Conception of an object known: the mistaken cognitions that appre-
hend the three (actual knowing, the agent of knowing, and the ground
of apprehension) for what they are not;

(24) Discernment: analyzing what is suitable and unsuitable;

(25) Shame: of being immoral, or not wishing to become immoral;
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(26) Shunning unwholesome deeds out of concern about others’ disapproval.
[The mental factor of ] embarrassment is also included in this.

(27) Compassion: the wish that others be free from suffering;

(28) Loving-kindness,

(29) Middling loving-kindness,

(30) Great loving-kindness: three degrees of love and affection whereby one
wishes for the happiness of other sentient beings whom one finds
pleasing. These are also explained as three degrees of wishing for the
happiness of attractive beings and wanting to protect them from harm.

(31) Qualm: an unsteady disposition related to uncertainty and character-
ized by anxiety.

(32) Accumulation: wanting to collect [things] and reluctance to give
[things] away out of avarice.

(33) Jealousy: a mind disturbed by others’ prosperity.

[Next are] the forty conceptions associated with the increase of light:
(1) Desire for an object not yet acquired,;
(2) Attachment to an object already acquired,;
3) Joy,
(4) Middling joy,
(5) Great joy: different degrees of delight at the mere sight of a pleasing
object;
(6) Rejoicing: joy at having achieved what one desires;
(7) Raprure: repeated enjoyment of the desired object;
(8) Amazement: elation over something newly attained,;
(9) Excitement: mind pursuing what is pleasing;
(10) Satisfaction: being content with pleasure;
(11) Desiring to embrace (this stands for the wish to engage in physical and
verbal actions motivated by desire for an object);
(12) Desiring to kiss: (this stands for the wish to engage repeatedly in ac-
tions [motivated by] desire);
(13) Desiring to cling: (this stands for the wish not to give up these actions
motivated by desire);?
(14) Stabiliry: an stable disposition that cannot be changed;
(15) Diligence: enthusiasm for the practice of virtue;
(16) Pride: considering oneself to be superior due to family or other fac-
tors; this includes the seven types of pride;?
(17) Activity: the will not to relinquish the effort to bring tasks to comple-
tion;
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(18) Robbery: wanting to possess the things of others;

(19) Force: wanting to suppress others;

(20) Enthusiasm: mind’s involvement in ordinary activities;

(21) Forbearance of hardship,

(22) Middling forbearance of hardship,

(23) Grear forbearance of hardship: different degrees of indomitable cour-
age when it is necessary to apply oneself to difficult tasks. (For this,
[the translators of Nagarjuna’s Five Stages], based on a corrupted [San-
skrit] text, have mistakenly taken sahasa (hardship) for sahaja (in-
nate).? Therefore, [in choosing] between a doubtful translation and
an edited [but meaningful] one, the second is preferable).

(24) Vehemence and aggression: wanting to quarrel, and so forth;

(25) Flirtation: mind directed toward what is beautiful;

(26) Animosity: a mind of enmity;

(27) Virtue: rejoicing in virtue;

(28) Lucidity: wishing to be understood by others;

(29) Truth: wishing to speak the truth;

(30) Untruth: wishing to tell a lie;

(31) Certainty: maintaining a steady resolve;

(32) Non-assumption: not wishing to possess something out of consider-
ation of the grief this may cause;

(33) Donors disposition,

(34) Exhortation: wishing to urge others into work and action;

(35) Heroism: wishing to be free from obscurations;

(36) Shamelessness: not shunning the unwholesome;

(37) Deceit: the wish to mislead others;

(38) [ Wickedness]: adherence to the bad views of evil persons (the five bad
views);

(39) Rudeness: disregarding and scorning others, even when their status,
health, or possessions decline;

(40) Dishonesty: guile in hiding one’s faults.

The seven conceptions associated with the culmination of light are as follows:
(1) Ignorancethat is a medium veil of desire: the result of the mind being
clouded by desire (the cause); it is “ignorance” since its aspect is
unclear;
(2) Forgetfulness: a diminishment in mindfulness;
(3) Confusion: apprehending what is big as small, form as sound, and so
forth;
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(4) Disinterest in speaking: not inclined to speak;
(5) Discouragement: overwhelmed by circumstances of any kind;
(6) Indolence: lack of interest in what is wholesome;
(7) Doubt: oscillating between two possibilities.
These are the seven instants of ignorance.

The eighty conceptions have as their [primary] causes the three root
consciousnesses and the three root winds,® and, as their contributory con-
ditions, the three lights that occur at particular times, accompanied by their
winds. When these [causes and conditions] encounter the contributory con-
ditions of external objects, concordant conceptions arise. However, these
do not arise from the three lights of the path. All of the various conceptions
arise from potencies which are nurtured by winds. Although potencies ripe
[for producing conceptions] are always present, the numerous manifest con-
ceptions do not arise simultaneously, nor do they necessarily arise all in one
day. The conception that arises is the one closely related to the contributory
condition.

These conceptions are exactly what are to be relinquished [on the pathl].
Therefore, the main conceptions [to be relinquished] are not the virtuous
ones; the main ones are the emotional afflictions. Of those, the principal
ones amount to the three poisons [of aversion, desire, and ignorance]. Aver-
sion is the principal of the conceptions attendant to light; desire, the prin-
cipal of the conceptions attendant to the increase of light; and ignorance,
the principal of the conceptions attendant to the culmination of light. Their
mode of dissolution is therefore the most important aspect of which to gain
experience, as is explained in the authentic esoteric instructions.

In the first group [of conceptions], aversion appears at the beginning,
and since many [conceptions of this group] are similar to aversion, earlier
masters spoke of these as the thirty-three conceptions of aversion. In the
second group, since many of the conceptions are related to desire, they were
termed the forty conceptions of desire. In the third group, most of the
conceptions are similar to ignorance; thus, they were termed the seven con-
ceptions related to ignorance.

Division of the eighty conceptions in terms of day and night yields one
hundred and sixty. The terms “day” and “night” refer to the division into
method and wisdom, which is the distinction in terms of the relative and
the ultimate.

Of those conceptions, the principal are ones that have the natures of the
six root emotional afflictions.?® They are perpetrators of the karmic actions
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that propel and complete,?” and therefore serve as the root of birth in cyclic
existence. From the stage of the ground, the conceptions are in nature empty
in that they originate from and dissolve into bliss and luminous clarity.
When such nature is used in the path and [these same conceptions] dissolve
into luminous clarity, they become the special cause for [the attainment of ]
liberation. Consequently, they represent the border where cyclic existence is
either entered or shunned. Thus, one should exert oneself in [using their
nature in] the path.

THE WAY PRISTINE AWARENESS MANIFESTS FROM CONCEPTIONS [(cc')]

... Pristine awareness is brought forth by method.

This is explained in two parts: the actual way pristine awareness manifests;
and the conditions contributing to its manifestation.

Concerning the first, when the winds that serve as mounts for the thirty-
three conceptions dissolve, the conceptions themselves dissolve, at which
point light manifests. Next, the forty conceptions and their winds dissolve,
whereupon the increase of light manifests. Then, the seven conceptions
associated with delusion, along with their winds, dissolve, and the culmina-
tion of light manifests. That dissolves into full culmination,® the fourth
moment of which dissolves into luminous clarity.

The conceptions associated with the increase of light are said to dissolve
as soon as light manifests; conceptions associated with the culmination of
light dissolve at the time of the increase of light. Some scholars assert that
first the conceptions dissolve and then the three lights manifest. As to their
manner of dissolution, they posit that initially the twenty-five gross con-
stituents (in groups of five each) dissolve. Many of the earlier masters main-
tain that first the twenty gross constituents dissolve, followed by the dissolving
of the five elemental properties. At the end of the dissolution of all these
elements, the process of dissolution of the conceptions and the lights oc-
curs. One should gain an understanding [of these points] from the other
extensive works that examine this subject conclusively.

As for the second, the conditions contributing to its manifestation, pris-
tine awareness arises from the gathering of the winds and mind in vital
essence primarily within the central channel at the heart center. [Related to
this are two points:] first, the way pristine awareness is brought forth by
means of external and internal techniques; and second, based on that, the
way bliss and emptiness are integrated.
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First, all of the [techniques in the] phase of completion related to the
upper door [of the central channel] can cause the winds to enter, dwell, and
dissolve in the central channel, and thereby bring forth the three lights that
are concordant with [the actual ones]. This is because these [techniques] are
capable of eliciting all of the actual four joys [arising] from the vital essence
melting within the avadhuti.

To manifest the actual three lights, one must use [a technique] to strike
the crucial points at the heart, such as the vajra recitation, inner heat [yoga],
vital essence [yoga], and the vase[-like breath retention]. This is because the
dissolution of the winds and vital essence at the heart serves as the cause for
the manifestation of the actual three lights. Nevertheless, the three lights
that are mind’s focus?® cannot be generated until the channel-knots [that
constrict] the central channel at the heart are released. Once the knots are
released, there occurs the three minds of pristine awareness cultivated by
the various aspects of the phase of completion: these are the three lights that
are mind’s focus.

One may wonder whether or not these [methods] alone have the capac-
ity to perfect the mind isolation [stage of the completion phase]. The an-
swer is that they do not. To perfect that one must rely on an external consort,
as pointed out in the Compendium on the Indestructible Pristine Awareness
[Tantra]. The clear indication of the dissolution of all conceptions, the full
manifestation of the three lights, and the full manifestation of the four joys
absolutely require a consort.

One should understand that, generally, to attain a body [made only] of
wind and mind is dependent on the three lights; and to transform the gross
[twenty-five] elements is dependent on the descent and reversal [of vital
essence].

Second is the integration of bliss and emptiness with all three lights and
four joys. The full culmination of light, a state of unconsciousness, is a
mind that does not arise in the form of any conceptual construct, and that
absence of constructs in itself is emptiness. Thus, the full culmination of
light represents the completeness of bliss and emptiness. One should gain
an understanding of this and related points from other extensive works that
examine this subject conclusively.

APPEARANCE SIDE [(ii")]

The essence of the appearance side is the form of a completion

phase deity
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Of three types. From the four lights and the four elemental
properties

The subtle and gross constituents are created. The innate body
serves as the ground for attainment.

The agent of attainment is the final example luminous clarity.

The essence of the appearance side is the form of a deity [which manifests]
in the phase of completion, along with a [form] concordant to that, of
which there are three [aspects]. [First is] the completion yoga: through the
contributory condition of the mind being blessed by the ordinary bliss from
the melting [of vital essence] and by the force of deity meditation, while in
a state of non-thought, there manifests the form of a deity as a vivid appear-
ance. [Second is] the illusory body self-blessing, the form of the deity com-
posed of wind and mind only. [Third is] the yoga with signs, which consists
in visions such as smoke.*

Of those, it is necessary that the illusory body be understood in detail
and will therefore be treated in a subsequent section [of the nfinite Ocean of
Knowledge]. What follows now is simply an overview of the subject.

As a general explanation of the nature of cyclic existence, eight factors—
the four lights of the mind and the four elemental properties of the body—
determine the unfolding and the ceasing of cyclic existence. When a being
with a body of gross constituents dies, the elemental properties, in their
sequence of the subtle and gross, dissolve, whereupon the three lights also
gradually dissolve, and the being enters luminous clarity. As one emerges
from the luminous clarity, the culmination of light, increase of light, and
light arise as the four elemental properties, wind, and so forth, and thus, the
gross appearances of this [life] arise. Accordingly, as soon as one emerges
from the luminous clarity of death, the intermediate state begins. After
that, one enters the next existence, turning in an unceasing circle.

The subtle and gross constituents created by those causes and con-
tributory conditions [are set forth] from the perspectives of body, mind,
and both.

The first, body, comprises one’s own body of flesh, bones, blood, and so
forth (the gross constituents); the stationary channels, moving winds, and
the sited vital essences (bodhichitta) (the subtle); and winds of five-colored
lights (the very subtle).

The second, mind, comprises the five sense consciousnesses (the gross);
mental conceptual [consciousness] and the eighty conceptions (the subtle);
and the four lights (the very subtle).
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The third, both mind and body, comprises the twenty-five “natures,”
which refers to the five aggregates (form, etc.), the five elements (earth,
etc.), the five sense faculties (the eyes, etc.), the five objects (visual forms,
etc.), and the five pristine awarenesses at the ground stage (mirror-like, etc.)
(the twenty-five gross); the conceptions and the winds that serve as their
mounts (the subtle); and the four lights and the winds that serve as their
mounts (the very subtle).

Of the five pristine awarenesses, the mirror-like pristine awareness
[of the ground] is considered to be the radiant clarity of the mind; the
pristine awareness of total sameness, the awareness of feelings; discern-
ing pristine awareness, the understanding of terms and their meanings;
the pristine awareness of accomplishment, the desire to undertake ac-
tivities; and the pristine awareness of the ultimate dimension of phe-
nomena, objects not appearing clearly. Consciousness [in the context of
the five aggregates] is identified as the consciousnesses of the five doors
[sense faculties].

The gross body made from those constituents is repeatedly discarded
[within cyclic existence] and is therefore not the innate body. The unceas-
ing and innate body is that of wind and mind; that is to say, the unimpeded
clarity aspect of the mind, along with its support or mount, wind. Owing
to the presence of this very subtle body, gross forms of body are assumed.
When a gross body is discarded [dies], the subtle body remains. Again, a
gross body is assumed, [a pattern] like a turning wheel. All of the subtle and
gross constituents [mentioned above] follow the same pattern. That being
the case, the ground for the attainment of the illusory body is the innate
body itself. The causal condition that contributes to its attainment is stated
in the Five Stages:®

The pure body, which is like a rainbow,
Is attained by contemplation of reality.

Thus, it is taught that, generally, the illusory body is attained through con-
templation of essential reality, which is the inseparability of bliss and emp-
tiness. The agent that directly effects the attainment of the illusory body is
the final example luminous clarity, termed the “final luminous clarity of
mind isolation.”

When such luminous clarity is experienced, in the second moment, the
awakened body of mind and wind is attained. That final example luminous
clarity manifests just like the luminous clarity does in the process of disso-
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lution at death. The luminous clarity of death causes the separation of the
“fully ripened” [karmic] body from wind and mind. Likewise, the final
example luminous clarity is designated as “that which separates the two.”
Its essence, the indivisibility of one’s own life wind and mind, actually be-
comes the body of the deity. What kind of mind is this? It is the ground-of-
all [consciousness], along with the mental [consciousness], blessed by the
three lights.

The essence of the illusory body is defined as the combination of two:
[one,] the special mind (the supported) which, transformed by the bliss of
the three consciousnesses [i.e., the three lights], manifests as the appearance
of the deity; and [two,] wind (the support for this mind), which, through
such manifestation, also becomes the form of the deity. This is termed “im-
pure illusory body” since at the present time the obscurations of emotional
afflictions have not yet been overcome. It is illustrated by twelve examples,
the magical illusion, moon reflected in water, and so forth.%2

UNION OF EMPTINESS AND APPEARANCE [(iii')]

Actual awakening is the cause; the state of union, the result.

[There are several points] concerning the completion phase of union: its
cause, that of actual awakening; support, the impure illusory body; essence,
the pristine awareness that has relinquished the seeds of the eighty concep-
tions, the essential nature of the path of seeing, which is seeing anew what
had not been seen, the true nature of reality, the pristine awareness wherein
dualistic appearances have ceased; the way of entering [this state of union]
by relying on the outer and inner actual awakenings;*® and the resultant
attainment of the state of union of training and beyond training. These
topics will be treated in detail in subsequent sections [of the /nfinite Ocean
of Knowledge].>*

In summation, the pristine awareness of bliss and emptiness [which arises]
upon the dissolution of winds and mind in the central channel is the comple-
tion phase on the emptiness side. The appearance of the deity’s body, blessed
by such pristine awareness, is the completion phase on the appearance side.
These two [pristine awareness and the body of the deity] being of one es-
sence is the state of union.

The appearance side comprises three [aspects]: [the deity’s body] that
manifests only to the mental consciousness; the body composed of wind
and mind; and the pure body of pristine awareness. The emptiness side
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comprises three [aspects]: the three lights that appear to a beginner in the
context of the path; mind isolation; and luminous clarity.

These represent very important points in all highest yoga tantras. In
particular, in the Guhyasamaja Tantra, the principal topics whose meanings
are as vast as space are the three: illusory body, luminous clarity, and state of
union. These are somewhat elaborated upon, where appropriate, in previ-
ous and subsequent sections [of the Infinite Ocean of Knowledge].

THE AprPLICATION OF TANTRA [dd"]

This discussion of tantric application has two parts: activations; and comple-
mentary tantric conduct.

Activations [(1)]

Application of tantra comprises the twelve great activations

And the common and supreme powers, achieved by means of
meditation,

Fire offering, diagrams, and compounds. The practice to
achieve the four ordinary powers

Includes direction, time, deity, necessary articles, disposition,

Place, meditation object, food, ritual, and mantra;

Uncommon substances and pledge articles are superior means
to attain powers.

Tantric application comprises both the tantras of activations and tantras of
powers. The first includes the twelve great activations® and other activa-
tions. The second includes both common and supreme powers. The com-
mon are the minor powers such as the eight powers; middling powers, that
of the status of an ordinary awareness-holder in the desire realm; and great
powers, one’s life span, body, and wealth experienced for an infinite num-
ber of aeons in the status of an awareness-holder of the realm of desire; and
the status of an awareness-holder in the form realm.*

The main tantric applications to carry out those [activations and pow-
ers] are of four [types]: meditative absorption activations, fire-offering activa-
tions, yantra® activations, and the activations of the preliminary
preparations.® The practice to achieve the four ordinary powers, the ob-
jectives of those activations, includes ten features: direction, time, deity,
necessary articles, disposition, place, meditation object, food, ritual, and
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mantras. Two features, that of the uncommon substances and that of spe-
cial pledge articles, are superior ones for developing powers. In all, there
are twelve features.

CoMPLEMENTARY TANTRIC CONDUCT [(2)]

The complementary conduct is to engage in the elaborate,
unelaborate,

And extremely unelaborate conduct; or the conduct of
forsaking duality,

Ever-perfect, and victorious in all quarters, and so forth.

Tantric conduct that aids in the development of both kinds of powers [the
common and the supreme] is divided into three types, elaborate, unelaborate,
and extremely unelaborate, according to forms of procedures; or into the
three types of conduct [called] forsaking duality, ever-perfect, and victori-
ous in all quarters, according to essence.*

“And so forth” [in the root verses] refers to other types, distinguished in
terms of the conduct mode, such as the deliberate behaviors of using de-
sire, and training in and enjoying desire,*° and the deliberate behavior of
awareness; and types distinguished in terms of states such as occasional
conduct, conduct of equality, equipoise, conduct subsequent to equipoise,
and conduct of states devoid of desire, with desire, and with great desire.

It is differentiated according to faculties, stages, and so on; of
the many types,

All are considered part of the three categories of time,
procedure, and essence.

The branch of tantric application of wrathful practices is of two

tyPCS.

Many ways of differentiating tantric conduct have developed, [some] based
on the different faculties of the individual (lower, average, or superior),
[others] on the stages of realization (ranging from beginners to persons of
highly stable realization), and so forth. However, as a condensation, the
three categories of time, procedure, and essence,* each of which has three
parts, include all those different aspects.

For the branch of wrathful tantric application, two practices are taught,
one to enhance [realization of ] the phase of generation and one to enhance
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[realization of] the phase of completion. These are discussed in detail in the
appropriate sections [of the /nfinite Ocean of Knowledge].*

THE RESULTANT CONTINUUM OF INALIENABLENESS: THE ACTUALIZED
STATE OF Purity [3"]

The perfection of those contemplations leads to the resultant
continuum.

When one has perfected the contemplations of the two phases [of genera-
tion and completion] as they have been explained, one gradually traverses
all the stages and paths and arrives at the resultant continuum: the stainless
pristine awareness dimension of awakening, the state of union beyond train-
ing. This will be explained extensively in subsequent sections [of the /nfi-
nite Ocean of Knowledge].

A Synorsis oF THE VIEW, MEDITATION, CONDUCT, AND REesuLT [dd']

In summation, one gains certainty through the view based on
wisdom

And traverses the path through the stages of cultivating the
supreme methods.

Realization is enhanced by using experiences in the path and
engaging in three conducts.

Within this lifetime, the state of union is thereby attained.

[Next is] a synopsis of all aspects of the practice of the highest yoga tantra
system. Initially, by relying on study and reflection, one gains certainty [of
the path] through the view [based on] wisdom. In the middle, one traverses
the five paths through the stages of correct cultivation of the two phases [of
generation and completion], the supreme method. Realization is enhanced
by using in the path the collections of appearances, sounds, and thoughts as
the creative energy of contemplation and, at the proper time, engaging in
the three kinds of conduct [elaborate, unelaborate, and extremely
unelaborate]. In this way, the state of union of Great Vajradhara is attained
within a single lifetime.



15. TANTRIC SCRIPTURES

2' The Scriptures that Express Tantra [1.B.2.a.iii.dd.2"]
a' Classification of Tantric Scriptures
b' Tantric Topics and Points
i' The Five Topics
ii' The Eleven Points

[This chapter presents] part two of the detailed explanation of the four sets
of tantra: the tantric scriptures that express [the meaning of] tantra. The
main discussion, which concerns their classification, is followed by an an-
cillary discussion of the topics and points of the tantras.

CLASSIFICATION OF TANTRIC SCRIPTURES [a']

Tantric scriptures are classified on the basis of their content;

Both action and conduct tantras are categorized according to
presentation

As sutras, tantras, skills, detailed rituals, and retention
mantras;

Yoga tantras are categorized as root, explanatory, subsidiary,
and concordant tantras;

Highest yoga, as root tantras, extensive and concise,

Two subsidiary, five explanatory, and two concordant tantras.

The tantric scriptures that express [the meaning of ] the four sets of tantra
are classified as follows:*

In action tantra, the scriptures are classified on the basis of their content,
such as the six families? and other divisions. The action and conduct tantras
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are distinguished as five types according to style of presentation alone: sutras,
tantras, skills, detailed rituals, and retention mantras (dharani).

The first type, exemplified by the Sacred Golden Light Scripture, refers to
a single group comprising [texts that set forth] concise rituals and numer-
ous descriptions of the stages, paths, and result.

The second comprises extensive rituals and concise [presentations of]
the stages and paths and includes the three general tantras and the Dharani
of the Eleven-Faced Avalokiteshvara. (The three general [action] tantras are
the Secret General Tantra, Dialogue with Subahu Tantra, and Susiddpi.)

The third, exemplified by the Yakshinis Kalpa® reveals in great detail
only one ritual or sadhana procedure.

The fourth, exemplified by the Manjushri Root Tantra and the Supreme
Knowledge of Vajrapani Tantra, comprises texts wherein both rituals and the
stages and paths are extensively treated.

The fifth, exemplified by the Marichi Dharani, expounds only dharani
and the benefits [of reciting them].

Additionally, conduct tantras may be divided into the three families [of
awakened body, speech, and mind]. In that case, the tantra of the family of
awakened body [or tathagata family] is the Vairochanabhisambodhi [Tantra).
No tantras of the family of awakened speech [or lotus family] have been
translated into Tibetan. The tantra of the family of awakened mind [or
vajra family] is the Vajrapani Initiation Tantra.

Yoga tantras are classified into four types: root tantras, explanatory tantras,
subsidiary tantras, and tantras concordant with particular aspects [of the
root tantra]. The first is represented by the Summation of Essential Prin-
ciples; the second, by the Indestructible Peak; the third, by the special Al
Secret Tantra and Victorious in the Three Worlds Tantra, and the fourth, by
the [Glorious] Supreme Original Being, together known as the “four families
of yoga.” The inclusion of accessory tantras makes [a total of] five, which is
the way of identifying yoga tantras that is most well known in Tibet.

Highest yoga tantras [are classified into four types: root, subsidiary, ex-
planatory, and tantras concordant with particular aspects].

The root tantras are of two types, extensive and concise.* The first is
exemplified by the Kalachakra Root Tantra in Twelve Thousand Stanzas and
the Hevajra Tantra Five Hundred Thousand, the second, by the /Kalachakra]
Condensed Tantra and [Hevajra Tantra] Two Examinations.

The subsidiary tantras are of two types: continuation tantras, and con-
tinuation of the continuation tantras. The first is exemplified by the Con-
tinuation of the Guhyasamaja Tantra and the Continuation of the Summation
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of Essential Principles; the second, by the Continuation of the Continuation
[of the Summation of Essential Principles].®

The explanatory tantras® are of five types: clarifications of what is ob-
scure [in the root tantra]; supplements to incomplete [topics]; systematiza-
tions of scattered [topics]; synopses of material extensively treated [in the
root tantra]; and instructions on methods of teaching [the tantra].

To elaborate on these five using the Guhyasamaja [Tantra] as an example,
the first type includes texts like the Continuation of the Gubyasamaja Tantra,
which clarifies obscure and difficult points concerning both the words and
meaning of the root tantra; the Prophetic Declaration of Intention Tantra,
which illuminates all of the profound aspects [of the root tantra]; and the
Dialogue with Four Goddesses Tantra, which clarifies what is obscure con-
cerning the essential meaning [of the root tantra].

The second, supplements to incomplete topics, includes texts like the
Indestructible Garland, which fills in details that are not provided in the
root tantra of Guhyasamaja, such as the number of deities, the details of
twenty rituals [of the mandala], and so on.

The third, systematizations of scattered topics, comprises what is set forth
in the Indestructible Garland, which organizes and puts in order the rituals,
stages, and so forth, that are presented in a dispersed fashion in the root
tantra of Guhyasamaja.

The fourth, synopses of material treated extensively [in the root tantra],
includes summaries of major expositions that detail [every aspect] starting
with each of the letters of the words of the introductory remarks [of the
root tantra]; summaries of major expositions that enumerate the initiations
which serve to ripen [the recipient]; summaries of major expositions on the
contemplations in the two phases [of generation and completion] that ef-
fect liberation; and summaries of major expositions on subjects such as the
five stages, exemplified by the Indestructible Garland. Inherent to this type
are all of the characteristics of the previous types of explanatory tantras.

The fifth, instructions on methods of teaching, includes texts like the
Compendium on the Indestructible Pristine Awareness [Tantra], which reveals
the instructions on the teaching methods of the seven ornaments [to ex-
plain the words] of the Guhyasamaja Tantra. It should be understood that
this system [of five types of explanatory tantras] applies also to the mother
tantras.

The concordant tantras are of two types: those concordant with both
words and meaning; and those concordant with the meaning [of the root
tantra].
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All tantras are included within the two categories of root and subsidiary
tantras; or within the two categories of root and explanatory tantras; or
within the two categories of extensive and concise tantras.

As to the extent of those tantric scriptures, the Compendium on the Inde-
structible Pristine Awareness [Tantra] states:”

The great yoga tantra bears the name

“Twelve thousand,” but is beyond reckoning
When its full extent is considered.

The combined tantra is [called] “six thousand”;
Conduct tantra, “eight thousand”;

And action tantra, “four thousand.”

“Great yoga” means the highest yoga tantra not split into method and wis-
dom [tantras]. The names, from one called “twelve thousand” down to that
called “four thousand,” do not refer to their sizes in terms of number of
stanzas® since the [action tantra’s] detailed ritual of Amoghapasha has eight
thousand stanzas. Furthermore, the Indestructible Essence Ornament Tantra
explicitly mentions the meaning of the title and the size of [ Guhyasamaja
and other] father tantras of great passion,® from which [the size of] other
tantras can be inferred. [On the mother tantras], the Indestructible Tent
states:°

Bliss of the Sky-Farers, Ocean of Bliss, Space,

Golden Rain, Grear Delight, Ghasmari,

Playfil Great Bliss, Secret Inner Bliss,

Plus tantras that support them, Vajra Sky-Farer,
Hevajra Mandala of All Buddhas, Secret Treasury,
Derived From Indestructible Nectar, Chakrasamuvara,
[Indestructible] Tent, and an abundance of others
Are known as the sixth, the yogini tantra.'*

As indicated in this and other sources, there exists an infinite number of
types of tantras, and the extent of the highest yoga system in particular
cannot be fathomed.

TantriC Torics AND PoINTS [b']

This ancillary section has two parts: the five topics; and the eleven points.
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Tue Five Torics [i']

The five tantric topics concern procedures, powers,
Pledges, contemplations, and tantric applications.

The following are known as the five topics concerning the elements of tantra;
one, procedures, primarily the ten outer and ten secret essential principles;?
two, common and supreme powers; three, pledges and vows to be observed;
four, contemplations in the two phases [of generation and completion];
and five, tantric applications involving activations and powers.

THE ELEVEN PoINTS [ii']

An alternative system sets forth eleven points: ritual of the site,
method of actualization, worship, fire-offering rituals,

Initiation, consecration, prescribed ritual implements, and
mandalas,

Ritual feast gatherings, familiarization, and sets of
activations.

One must know details such as ritual implements of insignia
(vajra and bell) and ornaments;

Drawing and construction of mandalas; place and time for
ritual feast gatherings;

As well as the roles of the participants; familiarization for the
welfare of oneself and others;

And activations related to body and contemplation.

An alternative system sets forth eleven points (topics) of tantra: one, the
ritual of the site [including] examination [of the site], taking possession,
purifying it, and so forth; two, methods of actualization (self-generation as
the deity, generation [of the deity] in front, generation in the vase, and so
forth); three, forms of worship, both common and uncommon; four, outer,
inner, and secret fire-offering rituals; five, ways to nurture students and
confer initiation; six, rituals of consecration by which the pristine aware-
ness deities come to be present in the pledge deities; seven, prescribed ritual
implements needed by the yogin; eight, prescriptions for mandalas; nine,
ritual feast gatherings; ten, methods to develop familiarization [with the
deity]; and eleven, limitless sets of activations. These eleven are considered
to contain all points on tantra.
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On the meaning of consecration [point six], Rongzom Pandita states
that to confer initiation on a student and to perform consecration on a
deity [image] are essentially identical. To explain [this statement], in initia-
tion, the basis of purification is the innate body and mind; the object to be
purified, the adventitious stains; the purificatory means, the four initia-
tions with their branches which effect purification, whereupon the pristine
awareness beings are made to merge with [and be stabilized within the pledge
ones]; and the result of purification, the establishment of the seeds of the
four dimensions of awakening [in the student’s mind].

Likewise, in consecration, the basis of purification is an image formed of
matter; the object to be purified, the stains of the artist [who made the
statue] and of the donor [who commissioned it]; the purificatory means,
the correct ritual procedure through which the pristine awareness deities
merge with and are stabilized within the pledge ones; and the result of
purification, the spontaneous activity, as the essence of the indestructible
awakened body, speech, and mind of a buddha, that accomplishes others’
welfare.

The rationale for this description [of four elements of basis, object, means,
and result of purification] is one principally connected to the terminology
of the last cycle of the Buddha'’s teaching. Some [scholars], the Sakyapas and
others, take these to be three elements: the object to be purified, purificatory
means, and result of purification. They assert that the basis of purification
is posited with respect to the object to be purified, and the object, with
respect to the basis, in a relationship of reciprocal dependence, and there-
fore the basis of purification is not discussed separately.

One should gain an understanding of the numerous elements [within
the eleven points] such as the ritual implements that are insignia (the vajra,
bell, mystic staff, small drum, etc.), and articles (the six [bone] ornaments,
etc.);*® mandala procedures such as pitching the lines, applying the colors,
and constructing the divine palace; specifications for the ritual feast gather-
ings with regard to place [where it is performed], time, and roles of the
participants; familiarization which serves the dual purpose of the cultiva-
tion of powers for the welfare of oneself and the initiation of students for
the welfare of others; and the two categories of the sets of activations, the
set related to the body and that related to contemplation.



16. EXPOSITION METHODS

b. Exposition of the Tantras [I.B.2.b]
i. Exposition Methods in the Three Lower Tantras
ii. Exposition Methods in Highest Yoga Tantra
aa. General Methods
1" The Five Points of Introduction
2' The Four Correct Methods
3" The Six Parameters
4' The Four Modes
5' Two Forms [Group and Individual Teachings]
6" Teachings for Five [Types of ] Recipients
7' Expositions on the Two Truths
bb. Special Methods in the Yogini Tantras
iii. The Special Exposition Method in the Esoteric Instructions System

[This chapter presents] part two [of the detailed discussion of the new tra-
dition of secret mantra]: instructions on how to teach the tantras. This is
discussed in three parts: exposition methods in the three lower tantras; ex-
position methods in the highest yoga tantras; and the special method of
exposition in the esoteric instructions system.

ExrosiTioN METHODS IN THE THREE LOWER TANTRAS [i]

The teaching method in action tantra comprises four practices,
the entrance, and so on;

In conduct tantra, three exposition approaches and two excellences;

In yoga tantra, four compendiums of analyses, all of which
include purpose,
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Concise meaning, literal meaning, context, and resolution of
contradictions.

Points of introduction are given based on the distinction
between Buddha and his followers.

Without instructions on how tantric texts should be taught, one would be
overwhelmed by, and unable to fathom, the profundity and vastness of their
contents. Therefore, instructions for their exposition [are set forth] begin-
ning with the three lower tantra sets.

Action tantras should be taught, as is explained in [Buddhaguhya’s] Com-
mentary Epitomizing the Dialogue with Subahu Tantra,' by presenting four
practices: entrance, approach, effecting powers, and using powers. What-
ever is incomplete or obscure in the particular root tantra is to be supple-
mented and elucidated by [referring to] general explanatory tantras of action
tantra, such as the Secrer General Tantra, which emphasizes entrance;
Dhyanottara, which emphasizes approach; Susiddbz, which emphasizes both
approach and effecting powers; and Dialogue with Subahu Tantra, which
establishes the characteristics of all four practices.

The way conduct tantras should be taught, as explained in [Buddha-
guhya's] Commentary Epitomizing the Vairochanabhisambodhi Tantra,?
involves three approaches to exposition: a statement of the title of the
tantra alone (in the case of a student of sharp faculties who gains under-
standing from the beginning statement); a statement that scrutinizes
the meaning of the title alone (in the case of a student of average facul-
ties who gains understanding through analyses); and thorough analysis
of related aspects of the words, with extensive commentary based on a
successive examination (in the case of a student of low faculties who is
engrossed in words).

For each of those three approaches, there should be an explanation of
the two excellences: the excellence of the [tantra’s] promulgator’s objec-
tive for himself or herself and the excellence of the promulgator’s objec-
tive for others. The first is expounded in terms of the excellence of the
cause, nature, and result; the second, in terms of [the excellence of] the
mandala, mantra, seals, and so forth. To provide that explanation entails
expositions on both the conduct related to the mandala rituals and the
conduct on the part of the practitioner in order to propitiate the aware-
ness mantra [the female deity], the secret mantra [the male deity], and so
forth, as well as the resultant [attainments]. For that, one must explain



EXPOSITION METHODS — 281

how to propitiate the secret [and awareness] mantras, which comprises
the four practices of entrance, approach, effecting powers, and using pow-
ers (or three, if [the last two] are condensed), as taught in the section [in
chapter four] on the stages of the path in conduct tantra. These points are
incorporated in an abridged form in the exposition of the Vairochan-
abhisambodhi [Tantra], and should likewise be applied in expositions of
other conduct tantras as appropriate.

Yoga tantra’s styles of exposition are concerned with teaching the excel-
lence of the result through the points of introduction [that set forth] the
framework of the tantra, and, after that, the means for the attainment of
the result, the content of which comprises the ten essential principles with
their twenty (or thirty) subdivisions.® As to the methods of exposition, the
Indestructible Peak* states:

...forms the compendium of all analyses
Of the great means to accomplish all objectives.

That which reveals in detail the secrets

And elucidates the intention of yoga

Forms the compendium of all analyses

That imparts knowledge of essential principles.

The procedure of the vajra yoga

And the ritual of the yoga of the circle
Form the compendium of all analyses
That is known as the supreme secret.

Actions that encompass all times

And the source of all secret yogas

Form the compendium of all analyses
That is the great means for all activities.

These four compendiums of analyses were taught as elucidations on the
knowledge of all yoga tantras, or methods of exposition, [and are described
as follows:]

[The first] comprises descriptions of the way the Buddha attained
enlightenment; [the way] the Buddha, for others’ welfare, emanated [the
mandala of] the deity and taught [the tantra]; and the definitive mean-
ing of the words of the tantra; and expositions in condensed form of the
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subject matter to be taught, all the procedures that accomplish one’s
objectives.
The second comprises statements from the root tantra such as:®

Having thrust the /inga into the bhaga...
with explanation:®

I shall explain the meaning of 4haga,
Which is called bhaga because it conquers.
It conquers the body of emotional afflictions.
Hence, it is called wisdom bhaga.

What, then, is called /inga?

Linga is explained as “sign.”

Wise ones arise from the /inga of wisdom,
Bodhichitta, the supreme method,

Which is known as the sign.

Having thrust the /inga into the bhaga
The circle’s power is attained.”

which constitute expositions that reveal in detail [the meaning of] secret
words. [This second also includes] explanations of the rationale for the
Buddha being called Vishnu, and so on, in the root tantra:

Having cognized essential reality itself,

The purity devoid of fixation and so forth,

Being without self[-grasping] or afflictions,

I am therefore called Vishnu (The All-Pervading).

which constitute expositions that elucidate covert intention; and expositions
that impart knowledge of the sacred essential principles, the teachings con-
cerning the essential principles of powers, self, deity, mandala, and so forth.

The third comprises teachings on the supreme secret, that of vajra yoga,
the procedure of preliminary familiarization; and the yoga of the circle [of
deities], the ritual of the mandala (both in abridged forms), thereby reveal-
ing knowledge of the practices.

The fourth comprises the pledges and vows that concern actions that
encompass the three times; the secret yogas, contemplation involving visu-
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alization [of the deity, etc.] and recitation; and the fire-offering rituals, which
accomplish all activities.®

These topics should be expounded in relation to the four compendiums
in whatever way is appropriate. All these compendiums should be presented
in a way similar to that of general treatises, which includes five teachings:
purpose, concise meaning, literal meaning, context, and resolution of con-
tradictions. The points of introduction [for setting the scene of the tantra]
and the initial discussion [on the reason for the teaching] should be pre-
sented by distinguishing between early events [the awakening of the Bud-
dha] and practical application intended for later followers.

ExrosiTioN METHODS IN HIGHEST YOGA TANTRA [ii]

This section has two parts: general methods; and special methods.

GENERAL METHODS [aa]

Highest tantras are to be expounded by means of seven
ornaments:

Five points of introduction, four correct methods,

Six parameters, four modes, group and individual teachings,

Five persons, and two truths. ...

The methods of teaching highest yoga tantras are the “seven ornaments,”
principles of knowledge [that stem] from the Compendium on the Pristine
Awareness Tantra.® Some scholars apply these teaching methods as tech-
niques for expounding only the father tantra of Guhyasamaja since they
find their source in this tantra. However, these seven ornaments are consid-
ered not only as methods to expound the Guhyasamaja but also as an im-
portant framework for discourses on the [highest] tantras in general. The
seven ornaments [and their twenty-eight subdivisions] are stated in
[Chandrakirti's] Z/luminating Lamp:

The points of introduction number five;
The correct methods are of four types;
Parameters for extensive discourses, six types;
And modes of exposition number four;

The fifth ornament is divided into two;
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The sixth ornament, divided into five;
And the seventh, divided into two:
The ornaments are thereby encapsulated.

Within the [seven] ornaments, there are five points of introduction con-
taining the purpose of the tantra; four correct methods which provide a
synopsis of the tantra; six parameters for the words and meanings that form
extensive expositions of the tantra; four modes of teaching related to words
and meanings; two forms [group and individual teachings] distinguished in
terms of the subject matter; five forms distinguished in terms of the persons
who are recipients of the teaching; and two types of the seventh ornament
which ascertains the two truths on the basis of scriptures and reasonings,
distinguished in terms of the purpose. [In this way,] the ornaments form
seven categories, within which are twenty-eight subdivisions. They are re-
ferred to as “ornaments” since they delight the wise by beautifying and
illuminating the tantras.'

THE Five PoinTs oF INTRODUCTION [1']

The first [ornament] comprises five points of introduction, which are to
state the title of the tantra, [the persons] for whom the tantra is intended,
the composer, the extent of the tantra, and the purpose.

The title of a tantra is given to reflect [one of] several elements, such as
its subject matter, as is the case for the Guhyasamaja, Chakrasamvara, Hevajra,
and Kalachakra tantras;'* or the words that convey [the subject matter], as
is the case for the Prophetic Declaration of Intention Tantra; or the extent of
the tantra, as is the case for the /[Hevajra] Tantra One Hundred Thousand, or
its promulgator, the person who requested it, the examples used, and so
forth.

If one asks for whose welfare tantra was promulgated, the answer is that
tantra was taught primarily to guide persons of sharp faculties who are domi-
nated by desire. This is so because the resultant state of great bliss must be
reached principally by the path of desire. Nevertheless, tantra is not in-
tended solely for the benefit of beings dominated by desire since it teaches
the fierce [mode of] activation, and so forth, for the sake of persons domi-
nated by aversion or other emotional afflictions.

If the composer of the tantra is not an ideal one, that tantra will not be
trustworthy. Therefore, if one wishes to know who the composer of a par-
ticular tantra is, the answer must be found in the section of the particular
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tantra where the author is stated. For example, Guhyasamaja was spoken by
the great Vajradhara in the form of a [universal] sovereign; the Chakrasamvara
Root Tantra, by the [great Vajradhara] in the form of a fearsome jeruka.
Concerning the extent of a particular tantra, the Gubhyasamaja, for in-
stance, contains twenty rituals, or eighteen chapters, or five major sections.?
The purpose of a tantra is to develop ordinary powers; the most essential
purpose is to attain the supreme power [of awakening].

THE Four CORRECT METHODS [2']

The second [ornament] comprises the four correct methods, which are [to
expound] the lineage, starting basis, definitive word, and propensity.*® These
four [are interpreted] in terms of the way [to become a buddha following a
path] free from desire; and in terms of the way [following a path] possessed
of desire.

First, the four correct methods for [the path] free from desire are as
follows:

To have taken birth as a virtuous human being represents what is called
“lineage” since it is in a human form alone, by having become a renunciant,
that one can becomes free from desire.

To become a renunciant in signs, apparel, and so forth, as when [the
Buddha as] a prince renounced his entourage of consorts, represents the
“starting basis” since to become a renunciant is the only correct [course of
action] if one aspires to freedom from desire.

In addition to having become a renunciant, to safeguard the vows pre-
scribed in the discipline collection of teachings represents the “definitive
word” since to do so is correct as an area [of training] definitely required.

In addition to safeguarding the vows, to apply the teachings with the
aspiration to attain resultant awakening represents the “propensity” since
this alone is correct for the attainment of freedom from desire. As is
said:

Moral, learned, and reflective,
One dedicates oneself to meditation.

Second, the four correct methods for the path of desire are as follows:

To generate oneself as [all] the buddhas of the five buddha families in
accordance with one’s own particular family represents the “lineage” since
this is correct as the support for mantra practice.
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Moreover, [the five buddhas], being transformations of Vajradhara [en-
dowed with the seven features] of union, and so on, are of a single family,
that of the great secret: this represents the “starting basis” since conviction
in the mode of the path of desire is thereby imparted.

Upon accepting the vows of the five buddha families, to assume the
outer, inner, and secret vajra levels [of teaching]* and so forth, and, in
particular, in highest yoga tantra, to assume the deliberate behavior of
pure conduct in the union of vajra and lotus®™ represents the “definitive
word” since this is an area of training that is, without any doubt, defi-
nitely required.

To engage in the secret teaching that uses in the path the desire aroused
by flirtation, laughing, and so forth, represents the “propensity” since this
brings about the attainment of the dimension of great bliss.

THE S1x PARAMETERS [3']

The third [ornament] comprises the six parameters [three pairs], which are
the provisional meaning, definitive meaning, interpretable meaning, non-
interpretable meaning, standard terminology, and coined terminology. They
are known as “parameters” since the meaning of the words [of the tantras]
do not go beyond these.

Expositions using the provisional meaning are intended for persons who
do not actually possess the sublime fortune [to directly fathom the pristine
awareness of the phase of completion] in order that the Victor, having con-
cealed the real meaning of that teaching, might draw them towards it. These
consist in alternative teachings such as those concerning the phase of gen-
eration and its subsidiary practices.

Expositions using the definitive meaning are of two types. The first, the
definitive meaning in common with the phase of generation possessed of
authentic characteristics, comprises such explanations as found in the Com-
pendium on the Indestructible Pristine Awareness [ Tantra],'® which says: “Cam-
phor refers to semen.” The second, the definitive meaning of the natural
state which is perfect in itself, reveals the meaning of the causal continuum,
the innate nature, and other aspects of the completion phase.

Expositions using the interpretable meaning are intended to reveal es-
sential reality to someone [of sharpest faculties] who aspires to the supreme
goal while preventing that person from pursuing it without [the guidance
of ] a master. An interpretable teaching is expressed in words that contradict
the ways of the world in that they would be censured by upright persons, as
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in the case of the injunction “to slay living creatures.” “To slay living crea-
tures” would be interpreted as to block karmic winds. Such words that con-
tradict worldly conventions are also intended to attract [to the tantric path]
persons [who engage in base acts], such as butchers.

Expositions using the non-interpretable meaning teach all the essential
principles of the generation-phase practice, such as total emptiness, lumi-
nous clarity, and so forth, to persons of low faculties who are not qualified
to receive the interpretable teachings.

Expositions using standard terminology are those in accordance with the
[three] lower tantras that concern the performance of detailed rituals related
to the outer mandala, fire offerings, and so on, and the sets of activations.

Expositions using coined terminology are terms such as “kotakhya” [for
life wind]*" that were coined only by the Transcendent One on a particular
occasion and are found neither in treatises nor in [common languages of]
the world.®

THe Four MoODEs [4']

The fourth [ornament] comprises the four modes, which are [to expound]
the literal meaning, general meaning, concealed meaning, and final meaning.

The first, the literal meaning, is an explanation that is simply focused on
the syllables [of the words] by means of splitting them [into parts], and so
forth.®

Expositions using general meaning are of two types: one, the general
meaning of the sutras and tantras; and two, the general meaning of the
phase of generation. The first type comprises the general meaning that coun-
teracts regret felt by persons who have entered the sutra way; and the gen-
eral meaning that counteracts regret felt by those who have entered the
mantra way. The first is used in the case of a person who is aware of such
statements as the following:

Despite endless austerities and vows,
One’s goal will still be not realized,
But attainment is swiftly gained

By enjoying all sensual pleasures.

and feels regret over not having embarked on, from the beginning, [practice
of] the teachings for which the path is easily accessible and through which
enlightenment is attained in the same lifetime, and thinks that it was not
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good to have entered the sutra way (or the way of action or conduct tantras,
and so on). In response, an explanation such as this is given: It is not the
case that a person who wishes to be free from cyclic existence, attain awak-
ening, and so on, should enter the highest yoga tantra and not the path of
sutra. As it is said:

For those endowed with purity and method,
Emotional afflictions contribute to awakening.

Even the sutras say enlightenment can be attained through an easily ac-
cessible path if one is a person of sharp faculties and possessed of special
method and wisdom. Such an exposition is referred to as the general mean-
ing [type].

The general meaning exposition that counteracts regret felt by a per-
son who has entered the mantra path is used in the case of someone [who
has entered the highest yoga tantra] and feels regret at having done so,
thinking that, in the sutras and the action and conduct tantras, and so
forth, the Teacher spoke of ablutions, cleanliness, fasting, and so on, and
that [the highest yoga tantra] rejects these and instead expounds behavior
like that of dogs and pigs, for which excrement, urine, male and female
regenerative fluids, and so on, are offered to the deities and also ingested
by oneself.

A general meaning exposition for a person of low faculties [who feels
such regret] comprises statements such as this: This system [of highest yoga
tantra] rejects the performance of ablutions, cleanliness, and other [obser-
vances] when, as in the case of those performed by brahminical Hindus,
they are devoid of special method and wisdom. However, it does teach forms
of cleansing that purify [the karmic traces of] negative actions and
obscurations, and so on; and therefore to ingest excrement or urine and do
other similar acts is to apply the practice of total sameness of flavor of the
sense faculties and their objects.

A general meaning exposition for a person of sharp faculties [who feels
such regret] comprises statements such as this: There is also [a way to] real-
ization devoid of hardships and austerities which is taught in action tantras
such as the Zrisamayavyuhba. To be attached to cleanliness, adverse to what is
unclean, and so forth, are meaningless [conceptions] and do not favor the
attainment of the pristine awareness of total sameness. Hence, to overcome
such adherences, even the sutras, action tantra, and so forth, prescribe the
conduct of sameness of flavor.
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Second, a general meaning [exposition] of the phase of generation in-
cludes teachings on the outer aspects and general meaning of the genera-
tion phase, such as the following:?°

Always contemplate at the tip of the nose
A precious [insignia] of five different colors.

which are instructions for persons unqualified to hear the concealed teach-
ings on sexual desire to imagine the subtle insignia of the five buddha fami-
lies on the relative “tip of the nose.”

Expositions using the concealed meaning consist of teachings that ex-
plicitly present practices involving sexual d