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PREFACE

The work here presented to the public is an organization of
materials from the Guhyasamdjatantra cycle, stressing the aspect
of yoga, with sufficient introductory treatments to enable the
reader to place this remarkable literature within the general
frame of Indian thought and religious practice, which has
already made world-wide contributions to the theory of yoga.

The set of forty verses was memorized for centuries by follo-
wers of the ‘Arya’ Guhyasamdja tradition, which claims that
these verses explain the entire ( Guhyasamdja) Tantra. I madec
up a title, the ‘Guhyasamaja-nidana-karika’, for those verses
(kdrika) which go with each syllable of the initial sentence
(nidana) of the Guhyasamdjatantra. The verses stem from the
Explanatory Tantra Vajramala, and were extant in the origi-
nal Sanskrit by reason of Deing cited in the Pradipoddyotana
manuscript.

As the synthetic commentary on the verses became increas-
ingly technical, considerable introductory material was indi-
cated; and this grew to three introductions before I was satisfied
with the standard of clarification. Thus the reader has a bridge
to the.verses, which in turn have been sufficiently annotated to
bring out their individual character.

Having long ago become aware of the hazards of speculating
on the intricate subject of the Tantra, I have tried at every
point to bring forward the authentic and reliable passages,
whether in Sanskrit or Tibetan. But I do not deny my own
contribution of selecting, translating, and organizing this mate-
rial; and especially the decision to group the forty verses accord-
ing to the steps of yoga.

Since most of the material in this book has not hitherto
appeared in Western sources, certainly as far as English is con-
cerned, I have preferred to give the original passages. However,
I have omitted the Tibetan for Tson-kha-pa’s Mchan Jigrel on
the forty verses, because the interlinear form of this annotation
renders it difficult to cite separately; and there are some other
omissions of Tibetan. The reader will soon notice my over-
whelming use of Tson-kha-pa’s works. His writing is like the
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peisonal message of a guru, for it is always to explain, not to
conceal. The Tibetan chronicle called The Blue Annals has a
most eloquent tribute to Tson-kha-pa for his authoritative works
on the Guhyasamdja system.

The concluded research is the outcome of a long-time aspi-
ration. My original delving into the major theories is found in
my first major published article, ‘“Notes on the Sanskrit term
Jriana” (1955). Already I knew about the forty verses and
that they arc quoted in the Pradipoddyotana becaust they are
mentioned in an important context in Mkhas grub rje’s Funda-
mentals of the Buddhist Tantras; the late Professor I.D. Lessing
and myself collaborated on a translation of tnis Tibetan book
during the 1950’s even though it was not published until 1968.
I realized that to do anything scholarly with the forty verses
I would have to obtain the original Sanskrit, which was pre-
sumably in the Pradipoddyotana manuscript of the Bihar Research
Society. During my faculty research in India from February
1963 to January 1964, sponsored by the American Institute of
Indian Studies, it became part of a wonderful memory of 1963
Divali days in Patna that the Bihar Research Society in con-
junction with the K.P. Jayaswal Institute graciously arranged
for me to securc an enlargement of the Pradipoddyotana manuscript,
for which I am most grateful. On December 24, 1963, the
author was granted an interview with the Dalai Lama at
Dharamsala (Punjab, India) during which His Holiness ex-
pressed delight to learn that the forty ‘revelation’ " verses
explaining the initial sentence of the Guhyasamdja were extant
in that unique manuscript. He mentioned a Tibetan tradition
that there had been an Indian commentary on these forty verses
not translated into the Tibetan language, and asked to be in-
formed if such a Sanskrit commentary were to turn up. Itisa
special pleasure of this research that the present modest incursion
into the vast Guhyasamaja lore leads to the publication in India
of this commentary on the nidana verses, which thus becomes
an ‘Indian commentary’ in a sense. If an old Sanskrit commen-
tary ever ‘turns up, the contents should overlap, but the fact
that the data has been sifted through a Western consciousness
will have brought many changes of outer form.

Upon returning to my position of those days in Madison,
Wisconsin, with the help of the Tibetan version I edited the
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forty verses in Sanskrit, which along with the Tibetan and
English translations, heads the ‘Documents’. As time went on,
I collected materials for a synthetic commentary, on which
account I must pay tribute to the remarkably convenient
Japancse photographic edition of the Peking Kanjur-Tanjur
and of Tson-kha-pa’s collected works, all of which has
contributed so much to this endeavor. The early integrat-
ing labor was pursued in part-time research in the Fall of
1965 supported by Ford Area funds of The University
of Wisconsin; and I tried out some of the subject matter in my
seminars on tantric Buddhisin at Madison in Spring 1966 and
at Columbia (as a visitor) in Fall 1966. In Summer 1966,
I put together a manuscript that had considerable information
on the subject. The Department of Indian Studies in Madison
kindly afforded me secretarial assistance for typing up these
technical materials. During the next academic year I decided
to inglude even more new data while publishing such a book.
During the Summer 1967 in a special teaching and research
arrangement by my department in Madison, I selected from
the photographic edition of the Tibetan canon a great amount
of works or portions of works dealing with these and kindred
topics. My assistant, Mr. Kio Kanda, duplicated all those
pages on the excellent machine of the University-Industry
Research Program in Madison by the cooperation of the ladics
in that office. This provided me maximum ease of consulting
texts as desired. In my new position at Columbia University
starting in Fall 1967 I found some leisure from time to time for
perusing more of the relevant texts, and for making more use
of the Pradipoddyotana manuscript, which however, is onlyof
interest to me for completing this book. The sabbatical year
(1969-70) allowed me by Columbia University afforded me
some leisure for further improvements and corrections. I am
confident that the delays have considerably strengthened the
contribution to knowledge of this tantric system, and that any
future investigator of this or associated Buddhist tantric litera-
ture will find in this a rich reference work.

An important observation of comparing the basic text of
the Guhyasamajatantra with its commentaries, and in particular,
with the kind of ideas found in the forty verses and their annota-
tion, is that the commentarial literature brings forth an array
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of data that is not at all apparent in the basic Tantra. This
observation leads to the surprising conclusion that one cannot
evaluate the Guhyasamdjatantra in its edited Sanskrit form simply
by reading it, which is the premise of the modern-day condem-
nation of the Tantra. Adding to the difficulty is the loss in
original Sanskrit of most of the commentarial works; which,
fortunately, are almost all availablein fine Tibetan translations.
But few specialists are prepared to exploit these Tibetan works.
For example, the only published paper that I know of as employ-
ing Tson-kha-pa’s Mchan hgrel to any extent is Giuseppe
Tucci’s “Some glosses upon the Guhyasamaja.”” Tucci also
cxplored the Guhyasamaja mandala in his Indo-Tibetica and in his
work translated into English under the title The Theory and
Practice of the Mandala. Without any reflection on those pre-
vious efforts, it still follows that the subject of the Guhyasamaja
has an importance deserving its own book. I believe it fair
to say that the very effort of integrating materials from the
vast sources has brought this system into a focus not hitherto
possible with those—other than Professor Tucci—who only
brushed against it in the dark and then praised or blamed.

It is a pleasurc to 'recall the helpful conversations with
Dr. Rasik Vihari Joshi ahout some of the Sanskrit verses
included in this hook.

An cxplanation is due the readers who expected this work
to appear some years ago, since it was submitted to a publisher
in South India late in 1969. Through no fault of that publisher
but only of troubles in his city, it was finally necessary to resubmit
it to the present publisher. I am indeed grateful to Shree
N. P. Jain of Motilal Banarsidass to have undertaken this work
and given it a speedy processing. However, those who appre-
ciate the appendixes should thank the publishing delay. Also,
in the meantime Samuel Weiser, Inc. of New York, published
another work of minc on the Buddhist Tantras, with materials
mostly different from the content of the present work , just as
this one is so differcnt from AMkhas grub rje’s Fundamentals of the
Buddhist Tantras. This should point attention to the almost
inexhaustible character of the Buddhist Tantras.-

New York City Alex Wayman
July 1977
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ParT ONE
DOCUMENTS

THE PURPOSE OF placing the documents first is to expose the
Guhyasamdjatantra on its literal level. This was always the initial
step in the traditional understanding of Buddhism, pursuant
to the ‘three instructions’ (Siksd-trapa), ‘insight consisting of
hearing’, “insight consisting of contemplation,’ ‘insight consisting
of cultivation (or putting into practice)’. That is to say,
Buddhism always acknowledged a kind of ‘insight’ (prajna)
for the elementary step of exposure to the text when it was
accompanied by devotion even if necessitating personal dis-
comfort. The subsequent introductions, annotation of the
forty verses, and appendices, all represent the ‘pondering’
level for this study.

While the documents provide the most elementary level of
‘insight’, the form in which they are exhibited here has some
advantage over their service to the reader of edited Sanskrit
texts. In particular, a number of corrections have been made
to the Sanskrit text of Chapters Six and Twelve, Guhyasamdja-
lantra, prior to their translation. Again, a portion of the Pradi-
poddyotana commentary on Chapter Twelve is presented from
an unedited work, and the same holds for the forty verses them-
selves, here edited in Sanskrit. Also, the translations of the
two chapters and the extract of comment on Chapter Twelve
have been slightly expanded by the use of commentarial and
subcommentarial materials, mainly available in Tibetan. Of
course, the thcory of ‘insight consisting of hearing’ takes for
granted that the text itself is correct. Thus considerable care
has been taken with the Documents to meet this condition
laid down for ‘insight’.

I. The Gulyasamaja-nidina - karika (Sanskrit - Tibetan-
English). This section of the ‘documents’ exhibits samples
of the languages employed: Sanskrit and Tibetan for research
purposes, and English for translation and communication
purposes.
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The nidana is the formula at the outset of the Guhyasa-
majatantra : Evam maya $rutam ekasmin samaye bhagavan
sarvatathagatakayavakcittahrdaya-vajrayosidbhagesu vijahara.
The word nidina is being employed in the sensc of ‘primary
cause’, that is to say, the cause of the entire Gulyasamdjatantra.
The forty syllables of that formula serve mnemonic purpose
as initials of forty verses (karikaé) : (1) E, (2) vam, (3) ma,
(4) ya, (5) $ru, (6) tam, (7) e, (8) ka, (9) smin, (10) sa,
(11) ma, (12) ye, (13) bha, (14) ga, (15) van, (16) sa, (17)
rva, (18) ta, (19) tha, (20) ga, (21) ta, (22) ka, (23) vya,
(24) vak, (25) cit, (26) ta, (27) hr, (28) da, (29) ya, (30)
va, (31) jra, (32) yo, (33) sid, (34) bha, (35) ge, (36) su,
(37) vi, (38) ja, (39) ha, (40) ra.

The original Sanskrit of the forty verses is here edited from
the Pradipoddyotana manuscript, the Tibetan translation from
the Derge Tanjur edition of the Pradipoddyotana and from the
version of the Tantra Vajramala in the Peking Tibetan Tripitaka
edition. There are relatively few textual problems. The
Sanskrit manuscript gives the syllables ¢i and #a for nidana
verses 25 and 26, but I followed the Tibetan phonetic transcrip-
tion, since cit and fa correspond more closely to the initial words
of the Sanskrit verses. Nidana verse 20 has a defective pdada
in the manuscript, gacchaty indriyas {at tat. But the scribe had
erased a syllable, leading to my solution : gacchann asty indriyas
tat tat. The correction gacchann asty is justified by the Tibetan
equivalénce hgro bar hgyur ba.

The Tibetan text here presented follows the Vajramala except
for some obvious corruptions remedied with the Pradipoddyotana
version. The translatiopn snan ba gsal ba is the old one
for nidana verse 4’s dlokdbhdsa; the standard translation is
snan ba mched pa.
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g\ oExrifg gt gar farmfeeantasn

gaE fafafasd afvas wasd o (1)

W] W5 JuRa sy |
ARS BN I TN T 3 A5 |
fyoagyaEsqua
SR WAL GRS |

“E” is the Noble woman (sati) Prajia, the moments

of aversion, and soon. This root is designated as the
experience in the three worlds.

g1 gmeag waamifa umfasaarfaang |

grewrEfaggaw gfa |@faag o [2]

d] AR NQFC AR REN-Fa|
amar a8y R §Re S|
!g:':'ﬂ}sm'qgﬂ'q&'ﬁm
Ao §-9a8-gu-g-a-Rs)

— et e

That Spread-of-Light vijidna called ‘means’ (updya),
attended with begetting of desire, and so on, appears like
an emerging bamboo.
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A\ agfaar sad gaafagm faqma:

afgaar IRTHIQEREIAFANT: 0 [3]

I R L !
N.Sq].q.g.gq].q.ﬁql |
N-i:q':rmz\rq%'qa:'qa] |
ﬁ AN§ (\QE Sy | |

In the reverse order, the great Science (=Wisdom) is
itself the root of nescience. And the (‘Spread-of-Light)

arises from nescience (avidpa) while from that {(‘Spread-of-
Light’) arises Light.

ar  aifa faamaEt agAsasEtaan |

aq AggFat arfa ar 7 @ifa gweawg o 4]

N AT AAYRCTR]
R AR ISR ANAQ P |
R 5 L AR AIR W) l
2w (5\':‘3‘31}1«'2\"\:1%'9\:3!’5\”‘ '

At first, that vijiidna (i.e. Light) passes to what is called
‘Spread-of-Light’. That passes to the great Void. and the
latter passes to the Clear Light.
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M) o4 afeg RaEwmEsmaaT |

gFatifad A azaaERIwa: 0 (5]

I SR N LSRR |
‘T]E Rﬂ %&I ﬂl\l ﬂ]l\l&l EIN q) |
SERIRE SRR ]
IR Q(ﬁc"\ ‘Q° RR'U\M‘ 5\ | !

The vijiana heard here has the characteristics of the three

lights. This is entirely the root of the prakrtis (natures) of the

sentient-being realm.

d1 GRSFHRANE T/ QAZ WA )

awggEd = famA rasamfa add o [6)

S BRI R R |
RE AU FR AN S 1
5 a\q] S ENRSES R I

/

¢ (DK (Ph
M n n }4.7

¢

The wind seizing, takes hold of that entity-light in each
case, and vijiidna joined with wind continually operates in the

world of living beings.
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gut argugragfasARaatg

dva: ggaq: ;EafAasgla agr aarn (7]

AR g PN ST Ty !
AR AE R R
R R !

m»

.E.E.E&.Rﬁqu‘q?;‘ |

This wind, the great element, is the mount of the three

vifianas. By means of it, the prakrtis always proceed accord-

ingly.

&

M

F: GEHTGYT A\ AYH q4T A |
SurEta g fasn smad fwaad o (s)
Q'qi'N’PNN'§‘§ﬁ'R:'| |
E.qéq.g’.sc.é’:.ﬁq.a! ’
FNAR G AN GO FN ) !
I RN Y IR AR

What be the solid realm and of water : likewise that of

fire and wind—using these, vijidna takes birth in the womb of

triple gestation.
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ferq 1 wiferssl as= dwan: emumg degfamam: o

sqfgsam dewr faqE 98 asq8qq 0 (9]

a1 AR dgedrygmay |
Rgear mz«n qar &ta?q'}ﬁ 5
aame-Ea: AT AR AR |
354'"\’4.&’§ﬁ'3'@""‘5\‘1 ‘

And when this is present, the five skandhas arise with

the characteristic of construction :—possessing ‘form’ is ‘name’—

the (three) samskaras, as is also perception (vijidna), the
fifth.

A1 GUAT AL FATISSAR A |

ARl qRageR wfewd faamesas: 0 (10

IR ERSNER-£ B

S.q.g}q.n 3 'ﬁ:"’(:ﬁ

|

|

N de ey Em S |
|

Just (the knowledges) Equality, Discriminative, Proce-
dure-of-duty: as well as (the knowledges) Mirror-like and

Dharmadhatu. In this (knowledge-pentad)
pentad.

is the wiyiana-
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A1 WAREAA HI |rEA HI@ adr |
At aa: sasFeqEgAENa: | (1]
AR L i !
SRR R ELRLY !
AR A CIN
ARG Y RENENN'RIC"AA | l

The sense base of mind, that of eyes, so of ears, nose, tongue,
then of torso—thus is the origination of the sense bases.

¥\ A F FUNFH AvEAT TTARFACAT: |

AAUR AQeedAqT sqrAEAGAafaas n [12]

R AR WE RN YN NN 35 FHNY] |
AR Farar e sy Al !
Q]N:‘-Elﬂ]«\!'@ﬂ!‘ll'éﬂ'qaﬁ'jl |
N e BER BT |

The beings in the three worlds taking recourse to pranayima

(breathing in and out) who recite the ‘king of mantras’ with
ignorance, miss the ‘mental reading’.
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w1 wfgmaferengaqt amammfasr: ga:
AT PEIZH R qar TRagEa: | [13)

31 AJNNRCARY ATV ET
5=r|z~1'9<ﬁ°m°£x’nm':xx'uq:'qu|
YHRA A AR )
RN RAL RS

— — e —

In this gestation are the Praksiis, desire, aversion, and so
on; as a result of those, auspicious and inauspicious karma :
therefrom the origination of (re)birth,

w1 afa dwafa @ aseggEs: 9q: |

gsarmraigaafafa am s\ o (14

A AFaagead ge Tas) 1
enat g WasTiyy |
RS E E] 1

IS NSRS EISESES !

A skandha occurs as a destiny (gati), also as (one of)
the five Buddhas, and exhorted as (one of) the abhisambodhi
of five kinds.
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T aga A A« [(AfaAfaiaageszag

AR 4 ggatfavamsy 0 [15]

88 F25RE AR R |
Y& AN a§ TP |
ARARAREARC LN
HN‘S'“:N'@N'SE'QQQQ |

Wind, fire, water, earth, are the quaternion Locana and

so on, which is to be known by one with the nature of the three
gnoses as conferring the enlightenment of the Buddhas.

1 sgagwTaEaTEgy #ar gfEa:

aerrEneRaT ax faferwifafemtean: o (16)

VGRS RAGHAANATHR] |
Y H[IFYU[II]
AT AN AL ISR |
&'@:’m'ﬁ'ﬂ]&r@m'gs'ix’] (
Every Tathagata body is sealed by four seals. By means

of the eye, etc. identifications, in that (body) are the Bodhi-
sattvas Ksitigarbha, etc.’



DOCUMENTS 11

1 wafe & ggeer § AewwgEar |
a fefafemeaway yenag @ @el@q n (17)

g TxawsmaAAcdsad)

RN SR GAREY OO |
R Fnnany TF g |

SR ERC LI CURNIELR | !
As for the mighty Fury Kings who run delighted, onc
should depict them in their natural abodes of the quarters

and intermediate directions and in the limbs such as the
arms.

A\ AACEAAYIAAT A1 gufigen:
aq afq 7 au afq aeard sfaefmar o (18]

5| R3¢ Nar s 3] |
%"i""?;,"g!"ﬂ"iﬁ'ﬂl |
EECRL R LS v

AT ARG G- §Fady !

Of the different gods and goddesses generated by him and
his family, neither the gods nor goddesses exist, but are
displayed for the sake of sentient beings.



12 YOGA OF THE GUHYASAMAJATANTRA
a1 wqrasd fawdsaeng aifragaate |
ARcagTay Fwaafaamag o [19)
‘\omNc N oz 1O i)
9) alvmpraAgagEad)
AR i quays
AT GRURNSRTARARR)
ARAR YA NFA 4= G| |
Afterwards the yogin who sees the non-duality should be

dwelling upon sense objects ‘inferior’, ‘intermediate’, and
‘superior’ by seeing the triple gnosis,

m nsgrfccafrratacq g afaqd ufa

grTaATEE aagazframatg n (20)

7 RACARRFNRYAA !

AT R RYR TR !
gaa-drae-sa A FR Iy !
a.a.?:.q.gm.,‘gﬁ.“ﬁ" ‘

While each and every sense organ is going by itself toward its
own sense object, whatever be the sense organ and its range,
each of them is ‘light only’ (@bhdsamatra).
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a  gafzfmaao fGed o qus: )

qamavaq awnd s fRaaag o (21)

[

5 §ITERRA AN N F |
LR |

1

u

IV

{

CARESE R CEOE]

RERERE SRR RN
Faraa g Eaggaas g

While the sadhaka is reaching the sense object by way of

this and that sense organ, hc ‘should make offering completely
satisfying the Tathagatas.

1 wgAd agfesd gaqwEa arfgar )
g gRatfa fRswasa@aa: u (22]

AR RN R R !
EQ‘KI‘@IN'%WC‘QH]’Qﬁﬂ ]
!

»

Tl 2a JurgRady)
q]'sﬂ]nzawcoqnquoqnwﬁl I
The protector (i.e. the Buddha) well taught the three

Bodies asbeing different. Moreover, their unity occurs through
the yoga of nispanna-krama.



14 YOGA OF THE GUHYASAMAJATANTRA
ar wEed g3fa: S qgmi smawuy

w uaY fasasagi: e saeafagg: o (23)

W ASFY NI REI] |
"'M éq 45<ﬁ ISEN ﬂ]'\ICN g ﬁ] |
R }ﬁ "-T]N 5 g’i q NN] |
AR F TR |
Whatever body characteristic of the Buddhas has been

stated to be ‘conventional truth’ (samorti-satya), the nispanna-
yogawould be it through purification in the Clear light.

AR | AEaaeda fana: wE AR 9y )

gdacafgarsam g5ay amanaag 0 [24]

Ml S9N FYR RS !
R |
wmm«m L8l

A4A38°§ 3R

/_')_B 91(
ag_g
i 2/

»
m
_)'3

The speech-path’s topic, namely the Lord—the body made
of knowledge—is seen like a rainbow, as well as apart from
the benefit of all sentient beings.
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fag  fas Safawifaa sfomaafasg )

grafagrangiafafa afy sdtad  (25)

3| [N AT NAN 3T A2 1
q\trx:rqq:q'g:‘%'ﬂ’a'ﬁ:'g |
TR Ay g Ease) |
PEELIC RS DR !

Thought (citta), thought derivative (caitasika), and nescience
(avidya) are also called respectively Insight (prajna), Means

(upaya), Culmination (upalabdhika) : as well as Void ($inya),
Further Void (atisiinya), and Great Void (mahdsinya).

)1 aasamt gEaa agarEiafag

FUTE qfieasa IR N [26)

51 2RAEA YIRS 4N 5 !
%’%N'iﬁ"f"q‘j& |
AN YN G WEN HEN §N) |
‘%".E.E.?:‘.ﬁ’q.q&.ggjr\‘ ‘
Then, knowing the differences of the prakstis and the
Lights, one should engage in the caryd, (namely) abandoning

the body of works (karmakdya), he would obtain the diamond
body (vajradeha).
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The worldling praxis of aim having been formed in the

heart, he the Tathagata, creating a conventional body, practises
desires exactly as he cares.

7 zaifa wifad ad faramimicaag

gEAEA TIA ARG dagq u (28]
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Like the best wish-granting jewel, hatha grants everything

desired, and seizing (by force) enacts even the success of the
Buddhas.
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Tl gafzsgfa Airx: aqgaizaga:
srawtfgaania freaRa awrfga: n (29]
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Whatever the .powerful one of yoga wishes, just that he

would do without hindrance; and by means of the yoga of
‘after’-stability, is continually stabilized.

TN AR Tty )
facarfacanfaq a= gawn fagig @ar u (30
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g el Q]N AR'&” SRR Si |
A3 AR5 T NG| !
Knowing the portions of the three knowledges, through

union of thunderbolt and lotus,—the defiled and the undefiled
intelligence would dwell therein with bliss forever.
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The universal self of entities sports by means of the illusory
samadhi. It performs the deeds of a Buddha while stationed
at the traditional post.

g QzEafagEg qgEen @y wAg )

aw 7 TfEAt S gt @ Twgq 0 (32)

U:ﬂ %Nqé"{%’qqaémc\g,\ﬁc'
%N'Rs“*'«%ﬁ"“" Rlaa
21542 NRA AT |
e A AR R
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Yoga, atiyoga, and mahayoga occur by themselves; also
vajrin, dakini, as well as any union (yoga) of both, by them-
selves.
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Having done even the prohibited, he renounces both the
proper and the improper act. The one knowing the intrinsic

nature is not adhered to (by sin), any more than isa lotus leaf
by water.

W) WEEgyuTAdea: adfaq taag
faas AMIRA MFAEIATA: W [34)
gl NEFYTRIRg A
NH&"3E I35 RAA R FE |
AER35 PR F R YN AR ‘
Ry dvasdagy
Equipped with the eight gunas to be practised, an omni-

scient being arises, and by himself wandersall over the worldly
realm by means of the knowledge body.
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His home is the sky wherever he the Lord does roam.
By the samadhi of great ecstasy he forever rejoices in that very
place.

g | usEATENRY aeearatafaig =
TAZIT: FAl F® ARAAAITAG 0 [36)
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A conventional illustration is made in the world regarding
just these distinctions of lights as the twilight, the night, and the
day—so as to see three gnoses (jiana) .
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Worldlings imagine the multiform conventions, which
divided into three paths, originate the three knowledges.

W wew @ feafauga ssauwasfeafa: |

arawa: aeqar aa faqagfasfeaan o (38)
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(Namcly) birth, and by loss of abode—formation of the
intermediate state. To the extent there is discursive thought
in the world, so is there phenomenal projection of mind and
(its vehicular) winds.
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g\ grgArafraEs aaTegzaifaar )

grweAfaweqTa awacafaaftzan u [39)

9 F{IITHIY
x

Both the acts of laughter and accompanied dance with
the nine sentiments of dramatic art, as well as mudra, mantra,
and mental 1ormation, are enac.ed by Vajrasattva (the tantric
hierophant).

TN AR T AEdlg warfussEg ®A 9gg )
gwreazfagg g afggar sfmdarn (40
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There is no jewel in this world so great as the Svadhisthana, if
purified by the Clear Light like a gem cleansed by fire..
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I1. Chapters VI and XII of the Guhyasamdjatantra, translated
into English.

These two chapters are sclected for translation because
they are the most important in terms of commentarial literature
for stating explicitly the steps of yoga underlying the entire
Guhyasamdjatantra.

The portions of the two chapters which especially apply
to steps of yoga are repeated with explanations in Part Two
(III1. Introduction to the Yoga of the Guhyasamaja system).
Here we may say by way of introduction that the two stages,
Stage of Generation and Stage of Completion, are represented
by verse blocks in both chapters, while other blocks may go
with both stages. In Chapter Six, verses 3-5 belong to the
Stage of Completion, verses 6-14 represent the pranayama of the
Stage of Generation, and 15-18 show the advancement to the
pranayama of the Stage of Completion, In the case of Chapter
Twelve the Pradipoddyotana, inaugurating its commentary on verse
50 in that chapter says : “‘Having taught the mundane siddhi
by way of the deeds- of the yogin belonging to the ‘Stage of
Generation’, now in order to teach the means of accomplishing
the siddhi of mahamudrd of those situated in the ‘Stage of Com-
pletion’, there are the words ‘vajrasamaya’ and so on (of versc
50). Presumably these ‘Stage of Completion’ verses continue
through 59. Then verses 60-63 show the steps of achieving
those siddhis of the ‘Stage of Generation’; while the verse 64
(on which Candrakirti has the long commentary which is edited
in the next section) is understood to allude to the steps of
achicving the siddhis of the ‘Stage of Completion’. The subse-
quent verses can be understood to indicate both stages, by usc
of the four expressions of sadhana (elucidated in Part Two)
which can be construed as the ‘shared’ (sadhdrana) terminology
of the two stages.

The translations are made from the Bhattacharyvya edition
of the Tantra with the verse numbering in Dr. S. Bagchi’s
edition, and withsome minimum expansion based on Candra-
kirti’s Pradipoddyotana commentary in the Tibetan edition with
Tson-kha-pa’s fippani (Mchan hgrel) thereon. Since the Sans-
krit is readily available in Bagchi’s edition and in the reprint
of Bhattacharyya’s edition, there is no reason to reproduce the
entire Sanskrit text for the two chapters.
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However, it has been necessary to correct the Sanskrit in
certain places with the help of the Tibetan translation in the
Kanjur and the Pradipoddyotana. And in Chapter XII, the
lines of verses 39-41 have been grouped differently from the
edited text. After this manuscript was being printed,
I received from Professor Yikei Matsunaga his work, “The
Guhyasamdjatantra : A New Critical Edition.”” Upon comparing
his readings for Chapters VI and XII, I find confirmation for
most of my corrections, in some cases from the readings he
accepts, and in the remainder from the varviants given in the
footnotes. Following are the corrections which are observed

in the translation :

Verse  Incorrect reading Correct reading
1 $uddham guhyam
3 manah santosanapriyam manahsamtosanam priyam
4 vaca kaya- vacakaya-
nispadayanti samyogam nispadayet trisamyogam
5 bodhicitte ca bhavana bodhir vina ca bhivanam
6 vidhisamyogam bodhisamyogam
9 jiianadam jianapadam
17 mantra sarva
25 para karmakrt padakarmakrt
26 daréanenaiva darsane naiva
laksitam langhitam
CHAPTER TWELVE
Verse  Incorrect reading Correct reading
2 pra‘ledesu pradese ca
4 siddhatma $uddhatma
5 mafjuéri maiju
12 cintyadharma vajradharma
15 vajra trivajra
16 trisahasram mahasiro trisahasram ekaituro
brahma narottamah guhyadharottamah
25 cakragrasadhanam jiianagrasadhanam
cakrakayagrayogatah buddhakayagrayogatah
40 parakarmakrt padakarmakrt
4] sarvasiddhinam sarvabuddhanam
45 sattvam sarvam
48 vajrasattvatvam apnuyat  trivajratvam avapnuyat
50 siddhyartham siddhyagre
51 siddhyante siddhyagre
53 sarvasiddhinam sarvabuddhanam

CHAPTER SIX



DOCUMENTS 25

58 karyaih kayaih
drdhagra rddhyagra
59 vajrapani vajrapado
64 sarvamantrartha mantratattvartha
66 mantrena samena
68 abdam ardham
72 dharmo vai vakpathah dharmatavakpathah
CHAPTER SIX

Then the Tathagata Aksobhya-vajra entered the samadhi
called ‘Secret Diamond of the Body, Speech, and Mind of all
the Tathagatas’ and pronounced this mantra which empowers
the mind :

Om sarvatathagatacittavajrasvabhavatmako ’ham|

“Om. I am the self-existence of the cittavajra of all the

Tathagatas.”

Then the Lord, the Tathagata Vairocana-vajra, entered the
samadhi called ‘Dustless Diamond Abode’ and pronounced this
mantra which empowers the body :

Om sarvatathagatakayavajrasvabhavatmako *ham|

“Om. I am the self existence of the kayavajra of all the

Tathagatas.”

Then the Lord, the Tathagata Amitayur-vajra, entered the
samadhi called ‘Nondual Diamond which is the Sameness of all
Tathagatas’ and pronounced this mantra which empowers
speech:

Om sarvatathdgatavagvajrasvabhavatmako ’ham|

“Om. I am the self-existence of the vagvajra of all the

Tathagatas.”

(1) One may perfect by these preeminences the triple
diamond which has the Tathagata-secrets and the (absolute)
abode which contemplates the (conventional) abode and is
symbolized by the characteristic of mantras.

Then the Lord, the Tathagata Ratnaketu-vajra, entered the
samadhi called ‘Diamond which is the Lamp of Knowledge’
and pronounced this mantra which impassions:

Om sarvatathigatanurdganavajrasvabhavatmako ’ham|

“Om. I am the self-existence of the anuraganavajra of

all the Tathagatas.”
Then the Lord, the Tathdgata Amoghasiddhi-vajra,
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entered the samadhi called ‘Unwasted Diamond’ and pronoun-
ced this mantra of worship:

Om  sarvatathagatap fijavajrasvabhavatmako ’haml!

“Om. I am the self-existence of the pujavajra of all the

Tathagatas.” '

(2) One should continually and methodically worship
the Buddhas with the five strands of desire (= sense objects).
By the five kinds of worship he would speedily achieve
Buddhahood.

So spoke the Lord Vajradhara, master of the Body, Speech,
and Mind diamonds of all the Tathagatas.

Then the Lord Vajradhara, master of the Body, Speech,
and Mind diamonds of all the Tathagatas, pronounced this
secret mantra of all the Tathagatas:

Om sarvatathdgatakayavakcittavajrasvabhdavatmako *ham|

“Om. I am the self-existence: of the Body, Speech, and
Mind diamonds of all the Tathagatas.”

(3) The one who has body as the mantra visualized
should accomplish, exhorted by speech in the mind, the ‘surpas-
sing one’, ‘successful one’, ‘one satisfying the mind,’ ‘beloved
one’.

(4) He should accomplish the selflessness of citta being
visualized, (then) the contemiplation of speech (vacd) and body,
(then) the triple conjunction, (finally) the abode equal to
space.

(5) The self-existence of body-, speech-, and mind-visuali-
zation is not reached by the praxis of mantra-body, nor is
revelation in the absence of contemplation.

(6) Having pondered in brief this characteristic of body,
speech, and mind, he should contemplate the samadhi ‘Con-
junction to revelation’ as constructed by mantra.

(7) Then the glorious Vajradhara, accompanied by all
the Tathigatas, and most omniscient one among all the Buddhas,
proclaimed the supreme contemplation.

(8) One should imagine a moon disk in the midst of the
sky. Having contemplated an image of the Buddha, he should
begin the ‘subtle yoga’ (siksma-yoga).

(9) One should imagine a (minute) mustard seed at the
tip of the nose and the moving and non-moving (worlds) in
the mustard seed. He should contemplate the joyful realm of
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knowledge as the (highest) secret thatisimagined by knowledge.

(10) He should contemplate a solar disk in the midst
of the sky, and having contemplated an image of the Buddha,
superimpose it on that abode.

Hiim/

(11) One should contemplate a bright disk in the middlc
of the sky. (Then,) he should contemplate a lotus and a dia-
mond in contact in the manner of an eye.

(12) He should contemplate a ratna disk in the middle
of the sky and should perseveringly contemplate upon it the
‘original yoga’ (the syllables Om, Ah, Him).

(13) [—omitted in Tibetan translation of the mailatantra
and in the explanatory tantra Sandhivyakarana—]

(14) He should contemplate a light disk in the middle
of the sky. He should project (thereon) a Buddha mark which
is mild and in differentiation the retinue.

(15) He should imagine with perseverance at the tip
of his nose a five-pronged (thunderbolt) appearing like a blue
lotus petal and in the advanced degree the size of a tiny barley
grain.

(16) With enlightenment his sole aim, he should contem-
plate vividly at the tip of his nose an eight petalled lotus
with filaments and the size of a chick-pea.

(17) In the extraordinary case, he would construct therein
(i.e. in the ‘chick-pea’) the contemplation of wheel and
so on. (Then,) he would accomplish the ecstatic basis of
enlightenment—the store of all (mundane) siddhis and the (eight
supramundane) gunas.

(18) He would project there in condensed manner what
has been placed in the Buddha’s enlightenment. He would
draw forth the Dharma Word marked with body, speech, and
mind. ‘

(19) Then the glorious Vajradhara, the revealer of all
the meaning of reality, expressed the sublime secrct that issues
from all the best praxis (carya).

(20) The wise man, provided with forms, sounds, and
tastes, should contemplate for six months; and should also
contemplate by offering the great offering to the secret reality.

(21) The one desiring siddhis as fruit should perform by
using excrement and urine as (imagihary) food. Hewould
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accomplish the supreme reality and immaculate mind of enlight-
enment.

(22) He should imagine the great flesh as flesh for food.
He would accomplish the mysterious body, speech, and mind
that are in all siddhis.

(23) He should eat as food, the sublime flesh of elephant,
horse, and dog, and not partake of other food.

(24) The wise Bodhisattva becomes dear to the Buddhas.
Indeed, by this praxis one would quickly attain Buddhahood.

(25) He would become in the world Lord of the Realm
of Desire (kdma-dhatu), the doer of deeds of the rank ; the radiant,
powerful leader, his handsome features gratifying the sight.

(26) He would assent to the world on sight, without being
exhorted. This is what for all the Buddhas is the secret, the
supreme enlightenment. This secret mantra is the reality
transcending (the ordinary) body, speech, and mind.

Ended is chapter six, entitled ‘Empowerment of Body,
Speech, and Mind’ in the Mahaguhyatantra ‘Guhyasamaja’
of the secret and the greater secret belonging to the Body,
Speech, and Mind of the Tathagatas.

CHAPTER TWELVE

Then the teacher Vajradhara, who has accomplished the
supreme Jiizna, proclaimed the diamond of speech which is the
reality of the three diamond pledges.

(1) One should imagine this dance. (nataka) among the
natures pure by intrinsic nature, which are equal to the sky and
have the intrinsic nature devoid of discursive thought.

(2) One may accomplish the sum of all siddhis both in a
spot of a great forest and in a secluded mountain adorned with
flowers and fruits.

Mam

(3) The contemplation of the maifijuvajra in the diamonds
of (one’s own) body, speech, and mind, is comparable to the
maiijuvajra which radiates in the body, speech, and mind
(of the three realms).

(4) The pure self, adorned with all adornments, shines
with a light of blazing diamond for a spread of -a hundred
yojanas.
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(5) The gods Brahma, Rudra, and so on, never see it.
(Thus) the samadhi called ‘Causing the disappearance of the
highest samaya of the mafijuvajra.’

(6) Having caused what proceeds from the triple hook
(i.e. the three lights) by means of the five samayas of excrement
( =sense object) and urine ( =sense organ) which arise from the
inseparable triple vajra (i.e. the mind), he should contemplate
it as cast into his mouth (=the Clear Light).

(7) He should contemplate therein the citta as inseparable
from all the Buddhas. It would have from that momenta light
like ‘that of the mafijuvajra.

(8-9) Having contemplated by way of -one’s own mantra
(Om), and having imagined the wheel with the light of a fire-
brand as the abode of all the Buddhas, dne would be like a
Buddha. As many as be the atoms of the 36 Sumerus corres-
ponding to that (wheel), they are all like Vajradhara. (Thus)
the samadhi called ‘Pledge of the Wheel’.

(10-11) Having contemplated by way of one’s own mantra
(Ham), and (having contemplated) the Mahavajra in the
middle of the mandala as the abode of all the vajras, one
would be equal to the Cittavajra.  As many as be the atoms of
the 36 Sumerus, that many will be the ladies (yosit) who are
its abode of merits (guna). Having made the obeisance of
Rudra, he would be the Mahavajra of the three realms. (Thus)
the samadhi called ‘Diamond equality’.

(12-13). Having contemplated by way of one’s own mantra
(Ah) the great eight-petalled lotus, one would be the store
of all dharmas equal to Vajradharma. As many as be the
atoms of the 36 Sumerus, the pure self causes them to take
shape in the supreme mandala of Buddha offerings. (Thus)
the samadhi called ‘Lotus equality’.

(14-17) He stays serving the triple-acon pledge of the
five knowledge-bearers. He meditatively worships the three
secrets of all the Buddhas of the ten directions. He should
contemplate his own mantra (Ha) as the sword with a light
equal to the five rays. Holding it in his hand, wide-eyed, he
would be a vidyadhara of the triple vajra. Worshipping with
the great (mystic powers)of the threerealms, having bowed to
Brahma, Indra and the Daityas, he, the solitary hero in the
chiliocosm, would be the highest Guhyadhara. What one
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wishes with his mind of the vajrins of Body, Speech, and Mind—
it confers such a siddhi created from the cittavéjra. (Thus) the
samadhi called ‘Best of all swords’.

(18-19) Having meditated on the pellet of Om, the size
of a pea kernel, one should contemplate in its center the image
of one’s deity, imagining itin the ‘mouth’ (the brahmarandhra).
Immediately he would have the same light as the bodhisattva,
the same light as the Jambu river, appearing like the risen sun.

(20-21) Having meditated on the pellet of Ah, the size
of a pea kernel, one should contemplate in its center the image
of one’s deity, imagining it in the ‘mouth’. Immediately he
would have the same light as the revelation-knowledge, the same
light as the Jambu river, appearing like the risen sun.

(22-23) Having meditated on the pellet of Ham, the size
of a pea kernel, one should contemplate in its center the
image of one’s deity, imagining it in the ‘mouth’. Immediately
he would have the same light as the diamond body, the same
light as the Jambu river, appearing like the risen sun.

(24-25) One should contemplate Vairocana stationed in
the center of aclearsky. Having imagined a wheel in his hand,
one would be a cakra-Vidyadhara. Having imagined the ‘Great
Wheel’ family as the best praxis of Buddha body, one would
enact with the knowledge diamond the bést evocation (sadhana)
of knowledge.

(26-27) One should contemplate a knowledge Aksobhya
stationed in the center of a diamond in the sky. Having imagined
a thunderbolt in his hand, one would be a vajra-Vidyadhara,
Having imagined the ‘Great Diamond’ family as the best
praxis of Diamond body, one would enact with the knowledge
diamond the best evocation of diamond.

(28-29) One should contemplate a Ratnavajra staticned
in the center of a jewel in the sky expanse. Having imagined
a ratna in his hand, one would be a ratna-Vidyadhara. Hav-
ing irﬁagined the ‘Great Jewel’ family as the best praxis of
Jewel body, one would enact with the knowledge diamond the
best evocation of jewel.

(30-31) One should contémplate an Amitabha stationed
in the center of the dharma in the sky. Having imagined a
lotus in his hand, one would be a padma-Vidyadhara. Having
imagined the ‘Great Lotus’ family as the best praxis of Dharma-
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kaya, one would enact with the knowledge diamond the best
evocation of lotus.

(32-33) One should contemplate an Amoghigra stationed
in the center of the samaya in the sky. Having imagined a
sword in his hand, one would be a khadga-Vidvadhara. Having
imagined the ‘Great Samaya’ family as the best praxis of kayasa-
maya, one would enact with the knowledge diamond the best
evocation of samaya.

(34) The trident ( of Mahabala ), the knowledge-hook
(of Takkiraja), and the other (symbols of the Krodha-raja-s),
to be evoked by diversification of the vajra, are evoked with
meditation of that (Aksobhya) by means of the evocations of
body speech, and mind.

Thus spoke the Lord who is the vajra of siddhi-(revelation)
belonging to the Great Pledge (mahasamaya =the Diamond
Vehicle).

(35) As a special (or distinguished) case, the performer
should continually evoke the diamond attraction (of four linea-
ges of goddesses) at a crossroads, a solitary tree, an ekalinga,
or in a calm place.

(36-37) Having contemplated the ‘incantation person’ of
triple yoga (=Dborn from the 3 syllables, Om, Ah, Him)
as the vajrin of triple yoga (= having the stack of three sattvas),
the hook for the (ordinary) body, speech, and mind, on the
part of the ‘Buddhas’ (the jewel-like persons) who have jiiana-
buddhis (i.e. seek the non-dual knowledge); and having attract-
ed, with the vajra arisen from the symbols (=goddesses)
of the ten directions, the supreme Buddha attraction that abides
in the best windy mandala, he would partake of that.  (Thus)
the attraction by the diamond of ‘symbolsin the sky’ (khadhatu-
samaya=the goddesses).

(38) Having meditated on Vairocana, the ‘Great Wheel’
with the hook ‘store of Buddhas’, he should engage in the
supreme attraction of the ‘pledges’ (samaya =the goddesses)
by means of the thunderbolt (vajra), lotus (padma), and so on.
(Thus) the attraction of the samaya (the yaksinis, etc.) of the
three realms (‘below the earth’, ‘upon the earth’, ‘above the
earth’).

(*39) He should contemplate a Buddha image endowed
with the best of all aspects. And he should contemplate in
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its hand the hook and so on (the differentiation of the hook)
of body, speech, and mind. Indeed, with this yoga he would
be a performer of the rites of the ‘place’ (the rank of Vajra-
sattva).

(*40) He should contemplate the ‘diamond of body’
(one’s own transfigured body) as endowed with the best of all
aspects. Having meditated with the praxis (recitation of
mantras) of diamond tongue, he would be equal to the Vag-
vajra (i.e. Amitabha). When he offers the offering (i.e. one’s
own body) which is the best offering of the ‘pledge’ of the three
secrets, he would be consummated.

(*41) This is the quintessence, the sum of secrets of all
the Buddhas. Thus spoke the Lord, the great secret pledge.

(42) He should perfect the supreme triple vajra by the
best pledge of ‘great flesh’ (the human corpse). He would
become the Vidyadhara Lord by the best pledge of excrement
and urine.

(43-44) He would obtain the five supernormal powers
by the pledge-flesh of elephant. He would become the master
of disappearance by the pledge-flesh of horse; the achiever of all
siddhis by the pledge-flesh of dog, the supreme attraction of
vajra by the best pledge of cow flesh.

(45) When he is unable to obtdin any (such) (dead)
flesh, having meditated upon any one (of them), he should
mentally construct (the flesh). By this diamond praxis he
would become empowered by all the Buddhas.

(46-47) He should contemplate the Vajrin of Body,
Speech, and Mind (=the samayasattva) endowed with the
best of all aspects; then inits heart (on a moon-disk) the Jiiana
pledge (=the jinanasattva); and on (the latter’s) crown, the
holder of the best vajra (=the samadhisattva). This grati-
fication of all the Buddhas is the supreme method of pledge.
Enacting it by the best pledge (yields) the finest creation of
every siddhi. (Thus) the samadhi called ‘Partaking of all the
vajras of samaya and jiiana’.

(48-49) Having meditated on the Vajrin (i.e. Aksobhya)
of Him when there is the best pledge-diamond of the tongue,
and having enjoyed by the praxis of the five ambrosias, one
may obtain the triple vajra. This (same) pledge of Ah (for
Amitabha) and Om (for Vairocana) is the supreme diamond
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method. Indeed, by this praxis one would become equal to
Vajrasattva. (Thus). the samadhi called ‘Ambrosia-garland
of Vajrasamaya.’

(50) When he has the superior siddhi whose symbol
(samaya) is the triple vajra (of Body, Speech, and Mind-the
three lights), he would become the vajrin (possessor of the
vajra) of three bodies (the Dharmakaya, Sambhogakiya, and
Nirmanakaya). He would become the sea of wish-granting
jewels belonging to all the Buddhas of the ten directions.

(51) The Diamond-soul shines on the worldly realm on
all levels. When there is the superior siddhi of cakrasamaya
(associated with Vairocana), it (the Diamond soul) becomes
equal to the body of a Buddha.

(52) He would sport successful on all levels, numbering the
Ganges sands. When there are all the superior samayas
(dakinis and dakas), he would become the Vidyadhara Lord.

(53) He shines alone in the chiliocosm during all disap-
pearances (of speech activity and bodily members), he steals
(the mystic powers) from all the Buddhas, enjoys the daughters
of the best gods (such as Indra)—when he has the superior
siddhi of all the samayas by reason of the potency of the kaya-
vajra (=the Mahamudra).

(54) He sees with the diamond eye (the pure, refined
divine eye), like a single myrobalan fruit in his hand, the Bud-
dhas in the number of the Ganges sands, who are stationed
in the triple vajra abode.

(55) He hears through the influence of supernormal faculty
as though all around gathered to his ear as many sounds as are
revealed in fields numbering the Ganges sands.

(56) He knows, in the form of a drama, the thought-
announced character (the 160 prakrtis) of body, speech, and
mind of all the sentient beings in fields numbering the Ganges
sands.

(57) He remembers. as though of three-days duration,
the incidents of former lives occurring as he dwelt in  samsara
through aeons numbering the Ganges sands.

(58) He emanates through the vajrin of magical power
(rddhi) with bodies numbering the Ganges sands and adorned
with clouds of Buddhas, for acons numbering the Ganges sands.
Thus spoke the Lord who has the supernormal faculty of
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samaya, namely : the diamond eye, the diamond hearing, the
diamond consciousness, the diamond abode, and the diamond
magical power.

(59) When one has the success of goal that is the Buddha’s
supernormal faculty, then he becomes equal to the
Buddha’s body. He, the diamond of body and speech (and
mind), would roam the worldly realm on all levels, surround-
ed by retinues as numerous as the Ganges sands.

(60-61A) There are four (steps): 1. occupation with
the pledge of service, 2. arising of near-evocation, 3. evoca-
tion goal and the symbol, and 4. great evocation. Having
understood them as a division of vajra, then one should accom-
plish the rites.

(61B-62-63) 1. He should contemplate the samadhi-praxis
of scrvice as the supreme revelation. 2. The deliberation
on the bases of the vajras when there is foremost success is the
near-evocation. 3. The contemplation of the lords of the
mantras is said to be the exhortation when there is evocation.
4. At the time of great evocation, when he imagines the form
of his own mantra-vajrin as the lord on the crown of his head,
he is successful because of the jiiana-vajrin.

(64) One should create, everywhere and always, just
with the knowledge nectar of service. For this brings to success
the aim of mantra and of tattva, of all mantras.

(65) Success is always attained in spots of a great forest,
places entirely clear of (other) persons, and abodes of moun-
tain caves.

Thus spoke the Lord with the diamond of Mahasadhana.

(66) - Thus, the one of firm devotions (vrata) should per-
form the service by means of four vajras (the four in Chap.
XVIII beginning with the ‘revelation of voidness’). Contem-
plating through equality (of oneself) with the three vajra bodies
(of Vajradhara), he reaches success.

(67) The wise man, having contemplated with the know-
ledge diamond of reciting Om, that is, by union with the four
temporal junctures (=the four goddesses) infive places (=the
distinguished kind of the five sense objects), engages in the
vow (= Dbliss).

(68) The siddhi is easily attained when one relies on the
vajrasamaya (the Clear Light in sense objects) for seven days
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{by one of superior organs), half a month (medium organ), a
month or a half more (inferior organ).

(69) I have explained extensively by stressing the difference
of days (for accomplishing siddhi in the Stage of Generation);
{now) the siddhi that takes a half-month (the Mahamudra)
is stated by sources (the Tathagatas) of the high secret (the
Clear Light).

Herein is the domain of the Upasadhana-vow :

(70-71) May the glorious holder of Buddha Body contem-
plated as the inseparable triple vajra, create for me today
the place of blessing by way of the Diamond-holder of Body
(Vairocana). May the Buddhas of the ten directions contem-
plated as the inseparable three vajras, create for me today the
place of blessing characterized as body.

Herein is the domain of the Sadhana-vow :

(72-73) May the glorious speech-path of true-nature,
contemplated as the inseparable triple vajra, create for me
today the place of blessing by way of the Diamond-holder of
Speech (Amitabha). May the Buddhas of the ten directions,
contemplated as the inseparable three vajras, create for me
today the place of blessing arising from the path of speech.
Herein is the domain of the Mahisadhana-vow :

(74-75) May the glorious holder of the Cittavajra, con-
templated as the inseparable triple vajra, create for me today
the place of blessing by way of the Diamond-holder of Mind
(Aksobhya). May the Buddhas of the ten directions contem-
plated as the inseparable three vajras, create for me today the
place of blessing, arising from mind.

(76) Thereis no doubt that if there is a Buddha (=yogin
of Vairocana), a Vajradharma (=yogin of Amitabha), or
a Vajrasattva (=yogin of Aksobhya), then if the deluded self
(mohdtman) would go beyond, it would become rent asunder.
Ended is chapter twelve, entitled ‘Instruction on the Dbest
evocation of the pledge’ in the Nahaguhya-tantra ‘Guhya-
samaja’ of the sccret and the greater secret belonging to the

Body, Spcech, and Mind of all the Tathagatas.
ITI. Edited Pradipoddyotana commentary on Chapter
X11, 60-64, and English translation.

This portion of Candrakirti’s commentary is devoted to

defining the four steps of sadhana constituting the ‘Stage of
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Generation’ and then to explaining in detail the six members
of yoga (sadaiiga-yoga) constituting the ‘Stage’ of Completion’.
The part of the commentary on the six members of yoga is
almost the same as is found in a work attributed to Nagarjuna,
the sadaiigayoga-nama (PTT, Vol.85). Therefore, this comment
by Candrakirti may well have been a traditional commentary
on the six members. At the end of the work ascribed to Nagar-
juna (meaning of course the tantric author), there is presented
the lineage of the sadargayoga of the Guhyasamdja: ‘‘Buddha
Vajradhara; Arya-Nagarjuna; Nagabodhi; Candrakirti; Arya-
deva; Sakyaraksita; Ratnamitra; Dharmabhadra; Gunamati;
Maiijusrijiiana; Amoghairi; Viramati; Vijayakirti; Varaprajia-
dharmabhadra; Sribhadra; Dharmapala; Sakyadhvaja; Vagis-
varakirti; Ratnakirti; Mahiasthavara; Srivanaratna; those
are the chief ones. Also, from Srivanaratna to (the Tibetan)
Gnam-gai-rin-po-che; the chief one is Dharmabuddhi.”
However, the Karmdntavibhiga cited within the comment is
by Kluhi blo (*Nagabuddhi) who might be the same person
as the Nagabodhi in the above lineage list.

Here I omit the verse numbers assigned in Bagchi’s edition
to the block of verses which Candrakirti cites from the
Guhyasamaja, Chap. XVIII. Candrakirti does not include the
verse line (Bagchi, XVIII, 144A) : guhyataniresu sarvesu vividhah
parikirtitah; and the verse grouping thereafter diverges from the
edited Sanskrit text. Otherwise, Candrakirti’s citation of the
verses agrees for the most part with the edited text. But hig
line guhyatrayam vitarkas ca vicaras tatprabhogatah appears to be
an improvement over the line gulyam tarkodayam tarkan vicarap
tat prayogatah (Bagchi, XVIII, 144B). Naropa’s Sekoddesatika
(p. 30), when quoting the block of verses from Chap. XVIII,
gives the line guhyairayodayas tarko vicaras tatprayogatd, which at
least verifies the reading guhyatraya.

The translation is somewhat expanded by extracts within
parentheses of Mchan hgrel comments by Tson-kha-pa, PTT,
Vol. 158, pp. 87-5 to 92-1.

Edited Commentary on Chapter XII, 60-64.

Idanim utpattikramasadhanangam punah spastayann aha/
sevetyadifsevyate alambyata iti seva/tathatam eva samayah/
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tatah bhubhagadinam  samyojanam nispadanah [ seva-
samayasamyogam | prathamam amgam | $inyatalambanam
siryadyalambanam upasidhanam | tad eva mantravinya-
saparyantam sambhavatity upasidhanasambhavo dvitiyarm- |
sadhanartham ca samayam iti/sidhanopasthapanayas tah
adhyesanam sadhanarthah samaye sameti gacchatiti samayah
samadhi-sattvah jiianasattva§ ca sadhanarthaé ca samayas
ca trtiyam | ava§istasya mandalarajagri karmarajagri paryan-
tasya mahatah pararthasya sidhanam mahasidhanam tac
caturthakam |

evam angacatustayam vijidya vajrabhedena kulabhedena
tatas tadantaram karmani vaksyamanani piirvanyeva/sadhayed
ity uddesah/sevasamadhityadinad uddistany angani nirdiate/
bodhicittalambanam/seva saiva samadhiyate cetasi sthapyata
iti samadhih [ samyojanam samyogah / kim tat bhibhagadim
mandalacakram paryantam yadhimuktya nispadayah | seva-
samadhi§ ca samyogas ca sevasamadhisamyogam |/ tat krtva
om S$uanyateti mantrarthapravicaran [otpaditam] sambodhim
tathatalaksaniam bhavayed iti/
siiryacandrapadmadikramenaiva paryuparivyavasthapya tadu-
pari  tryaksaram  vinyasya sarvopagrahanena §asanka-
mandalam tadupari punas tryaksaram tadparavrttya cihnam
cihnaparavrttya mahamudrariipanispidam upasidhanam vya
samipe sadhya nispidya ta ity uktva [siddhir maha-
mudrasiddhih | tasya agratmadibhitah pranavadayo mantrah/
yasmin tad upasadhanam ity agram |/ vinyastasamantamantrd
[ksaram] mahamudraripas tasmin vajram [ vairocanadisum-
bhaparyantah tesam ayatanani ripaskandhadayah |

tesam trtiyavyava$thatikramena  nirniya karyakarana-
parijiitanam vicarani-sidhya tenadhisthanayaradhyate yena
tat sidhane codanam proktam itiparyayakathanamkim tu budd-
hakayadhara ityadi/gathadvayah / mantradhipativibhavanam
iti mantra omkaradayah [ samadhisattvah adhipatayah jiana-
sattvah manwadhipatinam  kulabhedena yathasambhavam
dhyanam mantradhipativibhavanam iti/

mahasidhanetyadi yad uddistam mahasadhanam tat
sampadanakalesu jiianavajrinah [ svadhidaivatayogavan mantri
vajrapadmasamskarapirvikim | samapattim krtva svaman-
travajradrgadayah / tatsambhita vajrinas tesam visvam maha-
mudrariipam dhyatva mukute ’dhipatim dhyatveti/paiicata-
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thigatanam mahamudraripasya jatimukute mahavajradharam
adhipatim pari$iste tatkulininam mukute vairocanadih |/ dhya-
tva siddhyate siddhim apnoti/yatharutam [/
evam caturyogakramena vajrasattvasamaradhanam prati-
padyedanim sadarigakramecna mahavajradharanispattim ahaf
Samajottare :
samanyottamabhedena seva tu dvividha bhavet|
vajracatuskena samanyam uttamam sadbhir arngatah/|
seva jianamrtenaiva kartavyetyadi sevyate mumuksubhir
abhyasyata iti seva kim tat/ pariviSuddhadevatamartih/ sa
jianamrtenaiva sadangayogenaiva kartavya nispadya sarvatah/
sarvatmana [ sada sarvakalam [ sarveryapathesu evakaro ’vadh-
arane eso hi  jianamrtakhyah | sadangayogah / sarvamantra-
nam sarvatathagatanam [ mantrah | sarpadayah tattvam deva-
tatattvam [*tesam arthah phalam] tatsadhanan mantram
tattvarthasadhakah/hi yasmad arthe yasmad evam sadanga-
yogah [ tasmat tenaiva scva karyeti/tani pratyaharadini sadan-
gani nirdistani  Samdjottare :
sevam sadargayogena krtva sadhanam uttamam|
sadhayed anyathd naiva jayate siddhir uttamal
pratyaharas tatha dhyanam pranayamas ca dharand|
anusmytiyoga(h) samadhis ca sadariga ucyate
ity uddesapadanam nirdesarn aha /
daianam indriyanam tu svavrttistham tu sarvatah|
pratyahara iti proktal kamaharam prati pratif
paficakamas samdsena pancabuddhaprayogatal|
kalpanam dhyanam ucyeta tad dhyanam paiicadha bhavetf
vitarkas ca vicaras ca pritis caiva sukham tathal
cittasyatkdgrata caiva paiicaite dhyanasamgraha hf
guhyatrayam vitarkas ca vicaras tatprabhogatah-|
trttyam pritisankasam caturtham suklza:azgzgraham/
svacittam paiicamam jiieyam jiianajieyodayaksayam |
sarvabuddhamayam $antam sarvakamapratisthitam |
pancajianamayam Svdasam paicabhitasvabhavakam |
nifcarya pdmandsagre pindaripena kalpayet |
pancavarnam maharatnam pranayamam iti smytam [
svamantram hrdaye dhyatva pranam bindugatam nyasetf
niruddhe svendrive ratne dharayed dharanam smytam |
nirodhavajragate citle mimittodgraha (i) jayate |

pancadha tam nimittam tu bodhivajrena bhasitam |
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prathamam maricikakaram dhiamrakaram dvitiyakam [

trtiyam khadyotakakaram caturtham dipavajjvalam |

paficamam tu sadalokam nirabhragaganopamam |

sthiram vai vajramargena spharayet tam khadhdatusu |

vibhdvya yad anusmrtyd tadakdram tu samspharet |

anusmytir iti jiieyam pratibhdsas tatra jayate |

prajiiopdyasamdpattya sarvabhdvan samdsatah |

samhrtya pindayogena bimbam madhye vibhavayet |

rliti jRiananispattih samadhir iti samjiiitam |
iti pratinirdesam aha | da$anam ityadi [ indriyani indriy-
artha§ ca indriyani tesam da$anam indriyanam visaya-
visayinam svavrttih | yatha svagrahyagrahakasvartipena
pravrttih | svavrttis tatra sthitam svavrttistham [ sarvatah
hinamadhyottamabhedena  kdmaharam prati  pratiti [
kamyante abhilasyanta iti kama rapadayas tesam
indriyair yadaharanam grahanam prati prati punah
punal tadgrahyahira ityadyangasya pratinirdesam |
pratyaharavi$odhanaya dvitiyam angam 3ha [ paficetyari/
pafica kama rapadayah [ indriyani visayabhutah samasena /
indriyair ekibhavena paficabuddhah caksuradayah tam tesim
samyojanam yojanam /|  paiicabuddhaprayogatah /[ tasmad
rupadayah ye paficabuddha(h) ityevamvidham vat pari$ud-
dhakalpanam tad dhyanam/tad vitarketvadibhedena paiica-
vidham bhavati vitarketyadi tadbhedakathanam / guhyatra-
yetyidi | indriyavisayendriyajianani guhyatrayam / paiicen-
driyani [ indriyajiianani | tadviSaya$ ca paiicatathagatatma-
keti yat parikalpanam sa vitarkah |/ tasminn ¢va viciranam
sthitivicirah | evam vicirayat sa tattvaprave§abhimukhycna
yatsaumanasyalaksanaip tat prititi samkagam tattve ’bhinivesena
kavaprasrabdhyadilaksanam [ yat praptam sukham tat sukha-
samgraham / evam abhyasyataly prakarsaparyantagamanit/|
jhanasya caksuradi/satpravrttir vijianasya jiieve ripadidhaima-
dhatuparyantefudayo jiianajiieyodayah / tasya ksayah/ cittasya-
grahyagrihakasinyatvaparijianalaksana cittaikagrata sva-
cittam ityuktah tadevamvidham svacittam yogena sarva-
buddhamayam §antam iti grahyadivikalpasamanat/§antam/
bhasamatram tat sarvadinyataikanistham jayate/paiicapra-
bhedam dvitiyam angam /
pancetyadi [ adarsadipaiicajianasvabhavam adhah$vasam/
tam cva prthivyvadyatmakam svavajravivaran ni§carya padma-
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nasagre pindariipena bodhicittabinduripena dhyayat | tam
evordhvapravrtta§vasam paicavarnam pancatathigatatmakam
tam eva mahdratnam pranojjivitam ayameti dirgha (m) vistar-
yate yenetisa prandyama iti smrtah jiita (vya)h/tam eva prave-
§adisvabhavenaharni¢am japamanatvat/svamantram hrdaye sva-
hripundarike dhyatva pranam bindugatam samihitam aksatam
nyaset iti trtiyam angam |/
niruddhetyadi svaripadaya indriye caksuradayah asmin
dvendriye nirodhe viline tato visayendriyadharabhiite ratne
cittaratne ca praniyamena saha nirodhe ’stamgate yad
dharayet tad dharanam /kim tat/bhiitakotih /nirodhavajragate
citte nimittodgraha (h) jayata iti/nirodhavajram prabhasvaram
tadbhite tajjate citte nimittinim udgraho/nimittapratibhasah
jayate utpadyate | paficadhitunimittam tu bodhivajrena
bhasitam iti prthivya ’mbhasi layanan maricikakarain
pratibhasate/prathamam nimittam | evam ambhasas tejasi
layanid dhimrakaram dvitiyam / tejase vayau layanat
khadyotakakaram trtiyam/siksmadhator abhasatrayagamanad
dipavadalokapuiijasvabhava (m) caturtham | prakrtyabhasa-
layanan nirabhragaganavat satatalokaprabhasavaramatram
bhavati  paficamam | etani paiicanimittani nirvina(m)
prapayanti/, yathoktam Karmdntavibhdge:

pran mahi salilam gacchef jalam gacchati pavakam /

pavako vayum anveti vayur vijianam aviset |

vijiianam dharandnvitvam prabhdsvaram apy dviedfiti|
sthiram ityadina | vajramargena ‘langhaniyam paficanimittanu-
pirvena prabhasvarapravesena khadhatusu lokadhatusu spha-
rayed vyapayed dharmakayariipena/etad dharanangami iticatur-
tham /
evam atmanam prabhasvaragatam vibhavya saksatkrtva
yat purvam anusmrtyad maricikadyakarena bhatakotim prapi-
tam | tadakarena tenaiva kramena samspharet/utpadayet/etad
anantaroktamn anusmrtir iti jiieyam jiidtavyam | pratibhasa
'samvit tatra paficamam angam anusmrtir jayate [*nanyatra]/
sarvabhavalh  prajfiopdyasamapattya samvrtiparamarthasa-
tyayogena sthavarajangamam  sthitipindaripena  maha-
mudrariipena ekikrtya tasya sthavarajangamasya madhye
yuganaddhatmakamahavajradharabimbam vibhavayet/janiyat/
anena kramena rtiti ksanena jiinanispattih [ jiidnadehanis-
pattih [ samadhir iti sastham angam kathyate /
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Sri-Maydjale’ pimam eva devatanispattibhedam udddyotayann aha
yogas tu trividho jiieyo *dhisthanah parikalpas caf
nispannair cittabimbasva yogo buddhais tu varnitah|
adhisthanamatr (@] hamkaro yogo ’dhisthana ucyate/
bodhicittavisuddhis tu mantrabijodayo mahan|
kraman nispannabimbas tu mudraganesu kalpitali/
tatkalpiteti kathitayogah kalpita ucyate|
sarvdkdravaropetali spharet samhdrakarakall
riiti jadnanispanno yogo nispanna ucyata itif

Vairocanabhisambodhitantre ’pi/dvividhadevatayogam nirdisate/
devataripam api guhyakddhipate dvividham parisuddham
asuddham ca iti / tatpariéuddham adhigatariipam sarvanimitta-
pagatam  apari[§uddhalm sarvanimittam ripavarnasam-
sthanas caftatra dvividhena devatariipena dvividhakaryanis-
pattir bhavati/sanimittena sanimitta siddhir upajayate/animit-
tenanimitta siddhir istd jinavaraih sadd animitte sthitva vai
sanimittam prasidhyate/tasmadt sarvaprakirena vinimittani
sevvata itifsamdhya bhasa//

Translation
The Stage of Generation:

Now (idanim) so as to clarify the (four) evocation member (s)
of the Stage of Generation, he says ‘Service’ and so on.
Because one serves and envisages, it is service (seva), namely,
just toward reality, as the ‘pledge’(samaya). Pursuant to
that, the undertaking and generation of the (diamond) spot
of earth, etc. (generation of the palace from BHRUM, up to
the Clear Light of conviction) is the ‘occupation with the pledge
of service’ (sevdsamayasamyoga), the first member.

Having (in that way) voidness as meditative object, the
meditative object of sun, and so on, is Near Evocation (upasd-
dhana). Precisely the bringing to conclusion the depositing
(in the body) of mantras (Om, etc.) is the arising of Near Evo-
cation (upasadhana-sambhava), the second (member).

Concerning ‘the aim of the sidhana, -and the symbol’
(sadhandrtham ca samayam), the aim of the sddhana means to solicit
for establishing the evocation (of one’s own three doors as the
Buddha’s Body, Speech, and Mind). ‘Symbol’ (samaya)
means ‘to get together’, i.e. the symbol (one’s own Symbolic
Being), along with the Samadhisattva and the Jnanasattva, to
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wit, both the aim of the sadhana and the symbol are the third
(member).

The accomplishment of the great aim of others, (accom-
plishment) which is the ‘best victorious mandala’ and the
‘best victorious rite’ belonging to the remaining conclusion, is
the Great Evocation (mahdsidhana). That 1is the fourth
(member).

Having thus understood the four members as a division of
vajra, i.e. as a division of ‘family’ (kula) (the five families),
then, i.e. next, one should accomplish the rites to be stated
subsequently precisely as the first.

(The first member :) Starting with the lines ‘Sevasamadhi
..., he expands upon the (four) members which were touched
upon. The bodhicitta (in the void) as meditative object is
service (seva). Precisely that concentrates, i.e. halts in the
mind, hence ‘samddhi’. Praxis (samyoga) means right appli-
cation. That (imaginative) generation, by meansof convic-
tion (adhimukti), from the (diamond) spot of earth, etc. up
to the mandala-tircle, which is both the service-samadhi and
the praxis, is the sevasamadhisamyoga. Having done that (much),
he should contemplate the supreme revelation, possessing the
character of thusness, which has arisen from ‘pondering the
meaning of the mantra, ‘Omé§inyata. ..’

(The second member:) (Then,) in the sequence of sun,
moon, lotus, etc., one stacks successively higher, places the
three syllables (a, 0, ha) upon that; then consolidates all that,
and again imagines the moon-disk, and upon that the three
syllables (Om, Ah, Him). Ther from the transformation of
that, there arise the hand symbol(s) (of the six families).
From the transformation of the hand symbol(s), there aré
completed the form(s) of Mahamudra (of the six families).
What accomplishes and completes nearby, that is said to be
(definition of) Near Evocation (upasadhana). The siddhi
is the siddhi of mahamudrd (body from the five abhisambodhis).
Its ‘foremost’ is the initial ones, the mantras Om, etc. When
that is present, the Near Evocation is foremost. Having placed
all the mantra-syllables, there are the form(s) of the Maha-
mudra. Therein is the vajra, to wit, the (32) deities from
Vairocana down to Sumbha(raja).  Their cases (dyatana)
are the skandhas of form, ectc.
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(The third member :) Of those (members), one becomes
certain by the stage of the third series (the Atiyoga) and
accomplishes through pondering with thorough knowledge of
cause (the placement of deities in the body) and fruit (of con-
templating after that placement). Whereby (by inviting the
deity host of the triple vajra and drawing them into oneself)
one has pleased (the deities) for the sake of blessing (one’s
own three doors), thereby that ‘is said to be the exhortation
when there is evocation.” That is related by way of synonym
(of evocation and exhortation). But why (the exhortation) ?
The two verses (Nos. 70-71) beginning ‘buddhakayadhara’.
The ‘contemplation of the lords of the mantras’ refers to the
syllables Om, etc. (i.e. when Vajradhara and Aksobhya are
the mandala-rulers, Him; and the remaining four samadhi-
sattvas by Om, Sva, Ah, Ha). The Samadhisattvas are the
lords; the Jfianasattvas belong to the lords of the mantras.
The meditation on the various families according to their arising
is the ‘contemplation of the lords of the mantras.’

(The fourth member :) Regarding ‘the great evocation
(Mahasadhana)..’, what is pointed out as the greatevocation
belongs to the jidnavajrin-s at the time of generating it. The
mantrins possessing the yoga of presiding deity, having aroused
samapatti preceded by instigation of the vajra and padma (of their
own family), are their own mantras Vajradrg, etc. (32 in no.),
i.e. the vajrin-s arisen therefrom (i.e. as in a womb from the
syllables Om, etc.). To have imagined their totality as the
form of Mahamudra (of the Victorious Mandala), is stated as
‘having imagined the lord on the crown of his head’, that is,
having imagined the lord Mahavajradhara on the crown and
twisted hair of the Mahimudra form of the five Tathagatas,
and (having imagined) Vairocana and the other Buddhas on
the remaining crowns of their family deities (Locani, etc.),
one is successful, i.e. attains siddhi.

yatharutam |

The Stage of Completion :

.Having thus explained the delighting of Vajrasattva (for
the purpose of mundane siddhis) by the stages of four yogas
(but with no treatment of ‘Victory of the Rite, which belongs
to.Mahasadhana), now (idanim) he alludes to the completion
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of Mahavajradhara by the stages of six members in the Uttara-
tantra (Chap. XVIII) of the Guhvasamaja :
By the distinction of ‘shared’ and ‘superior’,
one posits two kinds of service: the ‘shared’
one by the four vgjras, the ‘superior’ one by
members six in number.
(Cf. XII, 64 :
One should create, everywhere and always, just with
the knowledge nectar of service. For this brings to
success the aim of mantra and of tattva, of all
mantras. )
As to the words, ‘One should create just with the know-
ledge nectar of service’, and so on, “One serves, having been
studying with desire for liberation (the highest siddhi)”, is
(the definition of) ‘service’ (sevd). And why (the desired
liberation) ? The (yuganaddha) body of deity completely
pure (of the two obscurations). That is to be created, i.e.
completed, just with the knowledge nectar of service, i.e. just
with the six-membered yoga. ‘Everywhere’ means in the
nature of all. ‘Always’ means (those six) atall times and in
all good postures. The expression ‘just’ (eva) is in the sense
of restriction (to the particular instance). ‘For this’ (eso Ai)
refers to the knowledge nectar, i.e. the six-membered yoga.
‘Of all mantras’ means ‘of all Tathagatas’. ‘Mantras’ are
SARPA (‘serpent’) and so on (diamond muttering of both
neyartha and nitirtha mantras). ‘Reality’ (fattva) means the
god reality (of ultimate yuganaddha). Their aim (artha) is
the fruit (phala). By accomplishing that (fruit, by means of
the six members) one accomplishes the reality aim for the
mantra. ‘For’, means wherefore in the sense of aim. For
the reason the six-membered yoga is that way, for that reason
the service is to create just with that (yoga).
Those six members, pratyahara, etc. are set forth in the
Uttara-tantra of the Guhyasamdja:
When one does the service with the six-membered yoga,
he wins the supreme success. In no other way does the
supreme siddhi arise.
Pratyahara, dhyana, prinayama, dharana, anusmrti, and
samécihi, are the six members.
He expands upon those brief indications as follows (Chap.



DOCUMENTS 45

XVIII, verses 141, ff. in Bagchi’s numbering):
The dwelling upon interiorization of the ten sense bases
on all levels severally directed toward the taking of desires,
is called Withdrawal (pratyahara). The five desires
are in condensation through the application to the five
Buddhas. Meditation (dhyéna) is said to be imagination.
And that Meditation is fivefold: Primary Conception
(vitarka)is the secret triad, from the enjoyment of which
comes Secondary Conception (vicira). The vicinity of
joy is the third, and the sum of pleasure is the fourth.
One’s own consciousness with removal of the upsurge of
knowledge and knowables, is known as the fifth, with a
peace composed of all Buddhas and abiding in all desires.
Drawing forth the breath made of five knowledges and
which is the self-existence of the five elements, one should
imagine it in the form ofa tiny ball on the tip of the lotus
nose.
The great jewel of five colors is said to be pranayama.
Having meditated on one’s own mantra in the heart, one
should place the.prana in its bindu form.
When one’s sense organ and the jewel have ceased (to
operate) one should retain. (That is) called Retention
(dharana). When consciousness goes toward the diamond
of cessation, the apprehension of signs ariset.
Those signs have been explained by the diamond of
enlightenment as fivefold. The first has the aspect of a
mirage, the second the aspect of smoke. The third has
the aspect of fire-flies, the fourth shines like a lamp, and
the fifth is a steady light like a cloudless sky.
One should radiate that firm thing by the vajra path into
the regions of the sky. Contemplating which, by Recol-
lection (anusmrti) one should radiate those aspects. One
should know about Recollection that there is the
shining appearance, and that it (Recollection) is
engendered therein.
Having drawn together by the equipoise of insight and
mecans all states in condensation by the yoga of the small
ball, one should contemplate the image in their middle.
Instantly there is the consummation of knowledge called
‘Samadhi’.



46 YOGA OF THE GUHYASAMAJATANTRA

Explaining in detail, he states the verse ‘of the ten’ and
so on. ‘Sense bases’ are the (personal) sense bases (of eye,
etc.) and the objects (forms, etc.) of the sense bases. The
“interiorization’ (svavrtti) is of those ten sense bases which are
the sense objects and the senses grasping them, to wit : accord-
ing to the engagement with the intrinsic feature of the individual
apprehended object and apprehending organ, there is interiori-
zation. Theabiding in that, is the dwelling upon interiorization.
‘On all levels’ means according to the distinctions of inferior,
middling, and best (for each sense object), that is, ‘severally
directed toward the taking of desires’. ‘Desires’ according
to the passage, “They desire and are attached to”, are form,
and so on (the five sense objects). ‘Severally directed’, i.e.
again and again, toward that taking, i.e. apperception, of those
(sense objects) by the sense organs, their apperception is the
“taking’. That is the detailed explanation of the initial member
(which is thearcane body of purification ‘afterwards obtained’).

With the aim of purifying the Withdrawal, he states the
second member with the verse ‘the five’ and so on. ‘The five
desires’ are the sense bases of form, etc., i.c. the(five) sense
objects. ‘In condensation’ means by unification (of the sense
objects) with the sense organs. The ‘five Buddhas’ are the
eye and other sense organs. The right conjunction of them
(to their respective Buddha, Aksobhya, etc.) is the conjunction
‘through the application to the five Buddhas’. As a result,
form and so on, are (also) those five Buddhas. In that fashion
(of conjunction), whatever is the imagination purified (of
ordinary appearance) is the ‘Meditation’. That becomes
fivefold by the division into ‘Primary Conception’ and so on.
The verse ‘Primary Conception’ and so on, has the setting
forth of its division. As to thc verse ‘the secret triad’ and so
on, the sense organ, the sense object, and the knowledge based
on the sense, are the secret triad. The (rough) imagination
that the five sense organs, the (five) knowledges based on the
senses, and their sense objects have the nature of the five Tatha-
gatas, is Primary Conception. The deliberating (in detail)
just on that, is Secondary Conception in location (those two
are also arcane body of purification ‘afterwards obtained’).
When one is so deliberating (with those two), what has the
characteristic of contentment through facing the entrance into
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reality, is the vicinity called Joy (priti). What has attained
the pleasure possessing the characteristic of body-cathartic
and so on (the mind-cathartic), through adherence to reality,
that is the sum of pleasure (sukha-samgraha). The one who
thus has applied himself repeatedly so as to go to the pinnacle
of excellence, has the removal of upsurge of knowledge and
knowables, where the upsurge of knowledge is the six evolve-
ments as cye, and so on, of perception (vijidna), and where
the upsurge in the knowables is in (the six) from form up to
the dharmadhatu (which is the object of the sixth ‘sensc’); and
vshere its removal is called ‘one’s own consciousness’ (svacitta)
as the voidness in consciousness of both apperceived and apper-
ception,and as the one-pointedness of mind with the characteri-
stic of complete knowledge. One’s own consciousness’ of such
fashion by reason of yoga is ‘with a peace composed of all
Buddhas’. The ‘Peace’ is through pacifying the discursive
thought of the apperceived and so on. It is engendered (by
successive dissolution of the three voids) as light-only and
the ultimate that is one with universal void (the fourth void,
the Symbolic Clear Light). That is the fivefold division of
the second member.

Regarding the verse ‘five’ and so on, the downward breath
has the intrinsic nature of the five knowledges, beginning with
mirror-like, and is the individualizing factor of carth (and the
other elements). Drawing it forth from the nostril of one’s
vajra, one should imagine it in the form of a tiny ball, i.e. in
the form of the bodhicitta-bindu, on the tip of the lotus-nose
(of the sacralplace). Precisely that is the breath procecding
upward with five colors, the nature of the five Tathagatas.
Precisely that is the ‘great jewel’ (the ‘drop of light’ at the
nose of the face, and which is recited). ‘Prana’ is what
envigorates; ‘dyama’ is that by which it is spread far;—thus
the explanation of pranayama to be known, because one should
recite during day and night by way of the own-nature of making
that (pranayama) enter and so on. ‘Having meditated on
one’s own mantra (drop) in the heart’,i.e. at (the nose of)
the lotus (8-petalled) of one’s heart, ‘one should place’ (nyaset)
‘the Prana in its bindu form’ (the letter A, etc.) deposited, invio-
lable (aksata). That is the third member.

Concerning the verse ‘has ceased’ and so on, the sense
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bases are one’s form, and so on (the five sense objects), as well
as the eye, and so on (the five sense organs). When the pairs
of sense bases have ceased, i.e. are not in evidence (asin death’s
sequence ), then when the jewel which is the basis of sense objects
and sense organs, and the jewel of consciousness (the manouvi-
Jiiana, the sixth sense) have ceased along with prangyama, i.e.
have set (astamgata), what one would retain, that is Retention.
Why that? The True Limit (the gnosisof the Clear Light). (The
verse states) ‘“When consciousness goes toward the diamond
of cessation, the apprehension ofsignsarises.” The ‘diamond
of cessation’ is the Clear Light (prabhdsvara). When conscious-
ness has gone to it, it is born in it. The apprehension of
signs i.e. the manifestation of signs arises, i.e. occurs (as prior
signs). Regarding the passage, the signs of the five realms
have been explained by the diamond of enlightenment (the
details are as follows) : Through dissolution into water by
earth (in the performer’s body), theaspect of a mirage mani-
fests—the firstsign. Through the dissolution into fire on the
part of water, the aspect of smoke—the second. Through
the dissolution into wind of fire, the aspect of fire-flies—the
third. Through the going into the three lights on the part of the
subtle element (i.e. wind), the self-existence of the set of
lights like a lamp—the fourth. Through the (sequential)
dissolution of the (three) prakrti-light(s), there is only the
Clear Light, a lasting light like a .cloudless sky—the fifth.
Those five signs bring (consciousness) to Nirvana, as is
said in the Karmantavibhiga : “‘First, earth goes into water.
Water goes into fire. Fire passes into wind., Wind enters
perception (vijfigna). Perception accompanied by Retention
in turn enters the Clear Light”.  Then the verse ‘that firm thing’
(purified in the Clear Light) and so on (is as follows) : ‘By
the vajra path’; (expansion ofbuddhi to the whole sentient world)
i.e. by entering the Clear Light preceded by the indispensable
(‘non-evadible’, alaighaniya) fivesigns, one should radiate, i.e.
pervade with the form of the Dharmakaya, in the regions of
the sky, i.e. the worldly realms. That, explaining Retention,
is the fourth member.

‘Contemplating’, i.e. realizing in immediacy, that onecself
has in that way gone into the Clear Light, ‘by Recollection’
that previously one has reached the True Limit by means of
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the aspects of mirage and so on, one should radiate, i.e. engender,
in a sequence which is precisely by those aspects (in reverse
order). Immediately after that was told, one should know,
i.e. it should be known, about ‘Recollection’ that there is the
shining appearance (pratibhasa), which is right understanding
(the gnosis of the Clear Light) and thac therein is engendered
the fifth member, Recollection, not anywhere else.
Having unified ‘by the equipoise of insight and means’, i.e.
by the union of absolute and conventional truths, all states
(bhava), whether stationary (the receptacle worlds, bhdjana-
loka) or moving (the sentient life, satfvaloka). in the form of
a tiny ball in location, i.e. in the form of Mahamudra (lhe
divine body), (then) one should contemplate, i.e. should know,
the image of Mahavajradhara with the nature of yuganaddha
in the middle of that, the stationary and the moving. In this
sequence, instantly, i.e. in a moment, there is the consumma-
tipn of knowledge, i.e. the consummation of the knowledge-
body (the yuganaddha body), called ‘Samadhi’, i.e.explained
to be the sixth member.
Besides, in the Sri-Maydjala, he clearly states the varieties
in the generation of deity :
Yoga should be known as of three kinds: with blessing
and with imagination (on the Stage of Generation), and
the yoga (on the Stage of Completion) of the citta image
which is extolled by the perfected Buddhas.
The ego of Blessing-only is said to be the yoga with
blessing. When there is the pure bodhicitta, and the
grcat source of mantra-seeds; and in sequence the per-
lected image, imagined in the set of mudras—and when
that (image) is imagined with the thought, “That is
imagined”, it is called the yoga with imagination.
Endowed with the best of all aspects, and having conso-
lidated (the dei(iés) oneshould radiate (them). Instantly,
there is the consummation of knowledge, called the
completed yoga.
Also, in the Vairocanabhisambodhi he sets forth the dcvata-
yoga as of two kinds:
O master of the secret folk, there are two kinds of divine
form—pure and impure. The pure kind is undecrstood
form, free from all signs. The impure kind has all signs,
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with color-and -shape forms. Now, two purposes go with
those two kinds of divine form. The kind with signs
generates siddhi with signs; the kind without signs, the
siddhi without signs. Besides, the holy Jinashave main-
tained that when one is always stationed in the signless
kind, he can also bring to success (the siddhi) with signs.
Therefore. by all means one should take recourse to the
non-signed.

Samdhya bhasa/.



Part Two
INTRODUCTIONS
I INTRODUCTION TO BUDDHIST TANTRISM
A. Tantra (generalities)

WHAT 15 AN introduction to the ideas and practices of the
Buddhist Tantras? Let me allude to the leading literature on
the subject. It is well known that S. B. Dasgupta wrote a
book entitled An Introduction to Taniric Buddhism (University
of Calcutta, 1950). This has certainly been a helpful book
for persons interested in the Buddhist Tantras. The Japanese
scholars appreciated it especially since the kinds of Tantras
which had been continued in Japan were of a quite different
character from the works consulted by S. B. Dasgupta, and
those scholars were also interested in the philosophical tenets
which Dasgupta found in the tantric manuscripts which he
consulted. It must alsobe admitted that Dasgupta was himself
attracted to certain features of the manuscripts which he con-
sulted, such as verses about the cakras (mystic centers) in the
body, and the special way in which the male and female are
regarded, suggestive of being compared with the Sakta move-
ments that have been strong in Bengal. All the material which
he brought forward is indeed authoritative data from those
texts. Naturally he did not thoroughly represent the works
he consulted; and besides they are replete with ritual details
that are often tedious. Benoytosh Bhattacharyya made giant
strides in opening up this subject by his various text editions;
and of course he was well prepared to explain elements of the
system, which he did in various publications with sympathy.
I have frequently recommended to my students to consult G.
Tucci’s Tibetan Painted Scrolls for its Vajrayana chapter; but this
is an expensive work of restricted distribution. Then the late
Professor F. D. Lessing of Berkeley and myself collaborated
in the translation from Tibetan of the work now published
(1968) as Mkhas grub ije’s Fundamentals of the Buddhist Tantyas.
In conversations I have freely admitted that this is not an intro-
duction for Westerners as it was for Tibetans, even though it
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presents the fundamentals of the four Tantra literature divisions
with a considerable and convenient fund of information not
hitherto available in any Western language. To answer the
question posed above, an introduction shouldshow what the
Tantra is all about, the underlying suppositions, the leading
instructions, to the extent of recreating the Tantra as a viable
entity to be liked or disliked.  The trouble with so much of the
present writing on the Tantra is that the reader is, or should be,
left with a feeling of distancy or bewilderment; he is neither
genuinely for or against it, because he does not understand it.
It is on this point that one can praise S. B. Dasgupta’s work:
he was not simply reproducing citations from texts; he tried
to explain as he went along. But he could only explain when
his own background allowed him, namely when these Buddhist
Tantras overlapped the Hinduism with which he had a natural
knowledge through his birthright and training.

Now, what is the relation of the Buddhist Tantra to
Hinduism ? This is hardly a one-directional influence. In
fact, the Buddhist Tantra goes back in many of its leading ideas
to the Brahmanism of the older Upanisads, and some of its
ritual (e.g. the homa, or burnt offering) can be traced to old
Vedic rites. In short, the Buddhist Tantra incorporated a
large amount of the mystical ideas and practices that have been
current in India from most ancient times, and preserved them
just as did the Hindu Tantra in its own way, while both systems
had mutual influence and their own deviations. The Buddhist
Tantra is deeply indebted to certain later Upanisads such as the
Yoga Upanisads, which were probably composed in the main
form about st century B. . to the beginning of the Gupta period,
and which are a primitive kind of Hindu'sm. But these my-
stical practices were so thoroughly integrated with  Buddhist
dogma, that jt is a most difficult matter to separate out the
various sources of the Buddhist Tantra.

Then, with regard to the chronology, it is not my original
idea to put the revealed Buddhist Tantras in the period of 4th
and 5th centuries, a. D. (B. Bhattacharyya maintained such an
early date for the Guhyasamdjatantra). This certainly requires
justification, and in the section ‘Introduction to the Guhyasa-
majatantra’ Ishall present some arguments in its case. For the
others I shall simply assert that there is no where else in Indian
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chronology to put the bulk of them: exactly in the same period
which was the creative period of Hinduism and which cast the
mold for the forms of Indian religion in the subsequent centuries.
There are some notable exceptions just as there are for Hin-
duism; and in the case of the Buddhist Tantra certainly the
expanded Kdalacakratantra was composed much later. The
Tantric revelations were kept in esoteric cults—for there must
have been a tension between the orthodox Buddhist sects and
these far-out tantric groups.  This strict secrecy was continued
up to around the 8th century when commentaries by named
persons appear. Those commentaries continue through the
12th century, more and more coloring the public forms of
Buddhism in its last Indian phase. However, we must look to
other reasons for the disappearance of Buddhism; after all, the
Hindus themselves are fond of Tantra and this has not caused
Hinduism to disappear !

These tantric cults were introduced into China from India
during the T’ang Dynasty but did not take root until the 8th
century which saw the activity of the Indian masters Vajra-
bodhi and Amoghavajra (cf.. Chou Yi-liang, Tantrism in
China;. The kind of Buddhist Tantras which prevailed
in China gave rise to the two forms of Buddhist mysticism in
Japan—the form handed down by the Tendai school (in which
the Tantra is one of the topics of study) and that handed down
by the Shingon School (in which the Tantra is the main thing).
Buddhist Tantrism called the Diamond Vehicle, was brought to
completion in Japan by Kébo Daishi, founder of the Shingon.
Japanese Tantrism s especially based on the works called the
Mahavairocanasitra, also known as the Vairocanabhisambodhi
(which yields the ‘Garbha-mandala’) and the Tattvasamgraha
(referred toin Japanas ‘“Tip of the Thunderbolt” which yields
the ‘Vajramandala’). Forms of Tantra were also introduced
and once apparently flourished in what is now called Java,
where as Paul Mus has shown, the five levels of Borobudur
symbolise the five Buddhas. But more than anywhere else the
Buddhist Tantras came to flower in Tibet, starting with their
implantation in the 8th century by the teachers Padmasambhava
and Sintaraksita. After the cessation of composition in Sanskrit
of the comentaries, they continued in the Tibetan language,
in «n enormous literature.
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There are serious problems in studying the Tantric litera-
ture. Because of the syncretic and deliberately mystifying
nature of such texts as the Guhyasamdjatantra, their sentences,
although relatively simple in language complexity, continually
need the guru’s oral expansion and authoritative commentary.
The problem is not with the individual words, which indeed
mean what they ought; but rather in the fact that so many
words, besides meaning what they ought, are employed in a
range, of acceptable usages and then intend other senses in
arbitrary analogical systems. Again, these texts are essentially
practical, are concerned with doing things such as rites. And
recipe books, even on the mundane level, are notorious for
requiring a teacher to tell the missing steps. Then, in the case
of the Tantras, the gurus have taken vows not to reveal the
Tantras to the uninitiated (‘immature’) persons, and so the
difficulty is compounded, even for those persons who are initia-
ted. The style of writing is conducive to corruptions in the
texts, certainly a fault in manuscripts of the Guhyasamdjatantra.

It is understandable that the numerous difficulties of the
literature might result in some unwarranted judgments. In
fact, eminent authorities of the Tantras during their India
period had disagreements with each other, and later investi-
gators, such as the Tibetan gurus, decided that certain earlier
authorities had misunderstood this or that important point.
Therefore, it is right for us to be charitable in the event of
seeming misinterpretations; but still they should be pointed
out. In illustration, some questionable terms have been applied
to the Buddhist Tantras. (1) There.is no expression ‘Dhyani
Buddhas’ in the texts; one finds instead the words Tathagala,
Buddha or Jina, as in the compound paificatathagata (‘five
Tathagatas’), (2) There is no terminology ‘right and left
hand paths’ in the Buddhist Tantras, and no classification of
the Tantras on that basis, insofar as classification by the tan-
trics themselves is concerned. The standard classification is into
four classes, Kriya-tantra, Carya-tantra, Yoga-tantra, and
Anultarayoga-tantra. Of course, some Westerners may feel
that certain Buddhist Tantras such as the Guly.samdjatantra
teach practices which fit the category of ‘left hand path’ and
there are statements in those Tantras which lend credence to
such a theory. We should observe that the Hindu Tantras
themselves use such terminology but in different ways, as shown
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in Chintaharan Chakravarti’s work, The Tantra: Studies on their
Religion and Literature. (3) The texts do not use the word sakti
in the sense of the female consort power of a deity (of course,
the word fakti can be and is used in the other meaning of a
certain weapon). In the article, “Female Energy and Symbo-
lism in the Buddhist Tantras’’ I gave the following list of generic
words used for the goddesses or females in the class of Anuttara-
yogatantra prajna (‘insight’), yogini (‘female yogin’), vidya
(‘occult science’ or ‘know how’), devi (‘goddess’ or ‘queen’),
madty (‘mother’), matrka (‘mother’ or ‘letters’), dakini (‘fairy’),
dati (‘female messenger’), $ari (‘heroine’), and mudra (‘seal’
or ‘gesture’). Of course, that use of the word §akti for the
female consort of the Buddhist Tantras implies that this is
what the tantrics mean by their consort. Later on, various
scholars (S. B. Dasgupta especially) protested against the use
of the word on the grounds that in these Buddhist Tantras,
the ‘prajiia’ (one of the most frequent of the words) is passive,
not active like the Saivitic sakti. That is one reason for my
writing that article “Female Energy..”’, because when one goes
into the texts he will find for the usage of the word prajiia that
in the ordinary person who does not control his mind this
is indeed a passive function, while the aim of the Buddhist
praxis is to arouse the fiery potentiality of this function. How
is it aroused ? The Mahavairocanasiitra has a celebrated verse
about this matter, and which is correlated with mantra steps
in the Shingon sect. Fortunately it is in Sanskrit, as cited in
Kamalagila’s (First) Bhdvanakrama (G. Tucci’s Minor * Buddhist
Texts, Part 11, p. 196 : vairocanabhisambodhau coktam/tad
etat sarvajilajfidnam karunamilam bodhicittahetukam upaya-
paryavasinam iti/- “And it is said in the Vairocanabhisambodhi :
‘(Master of secret folk). The omniscient knowledge has
Compassion for a root, has the Mind of Enlightenment for a
motive, and has the Means for a finality’.”> In that passage
‘omniscient knowledge’ is equivalent to the Buddha’s Perfection
of Insight (prajiaparamita). Compassion provides this Insight
with a root in the phenomenal world. The Mind of Enlighten-
ment provides this Insight with a motive, the vow as cause.
The Means provides this Insight with a finality, its fulfilment.
At the first two levels, the Insight is still passive; it is with the
Means that it appears in full flowering, its true active form.
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When Insight (prajid) is combined with the Means (updya),
it is no longer passive, Therefore, while it is not strictly correct
to call Prajiia a $akti, the persons who applied this expression—
and Benoytosh Bhattacharyya and Giuseppe Tucci had read
widely in both Hindu and Buddhist Tantras—were closer to the
truth than those who insist on the ‘passive’ interpretation.

This general problem of explaining the Tantras is so crucial
that it is germane to dwell upon it some more. Fortunately,
there is a master who expressed himself on this very point, the
8lh century teacher Lilavajra, the teacher of Buddhasrijiana
who heads one of the two lineages of Guhyasamija interpre-
tation. Lilavajra has written a commentary on the Sri-guhya-
garbha-mahatantraraja (the tika-nama) (PTT, Vol. 82, pp. 248
and 249). He soon begins a section ‘Method of Explaining
the Tantra’, which he says has three aims, in the sense of aims
for the superior, intermediate, and inferior among candidates
and sense organs. In the course of explaining for the aim of
the superior candidate or sense organ, he includes that which
is related to the form of meaning, which “has certainty about the
reality of the guhyagarbha’ (gsan bahi siiin po de kho na fiid ries
paho), regarding the chief words in the title of the Tantra on
which he is commenting. Then he states that there are three
kinds of guhya and three kinds of garbha. The three of guhya
(‘secret’)) are (1) of the self existent {ran bzhin = svabhdva), (2)
pregnant (sbas pa=garbhin), and (3) profound (gab pa=gam-
bhira). In explanation of the first kind, that of the self existent,
he cites the text:

Aho ! The dharma which is the utmost secret is the in-
trinsic secret (bchind) diverse manifestation, highly
secret through self existence; than which there is nothing
more secret !

In summary of his commentarv on this verse, it turns out
that the utmost secret is the non-dual, self-originated Wisdom
(jrana), an effortless fount of good qualities while its own aspect
is incognizahle. It is an element located in the stream of
consciousness ‘(the samtana or samtati), an incessant fountain
of entities self appearing, but this element is obscured by dis-
cursive thought; it is both cause and effect as both conscious-
ness and the imagined objective domain; there is nothing
more central, and it appears through introspection (svasamve-
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dana) but by reason of obscurations, men have sought it else-
where. (This is certainly the ‘embryo of the Tathagata’
theory from one stream of non-tantric Buddhism). The second
kind of secret is the ‘pregnant’, so called because it is like the
woman impregnated by another and with the embryo growing
in privacy. This secret is deliberately given or withheld by
the guru, and concerns the secret practice of the Tantra. Lila-
vajra says, ‘‘If one practices by praxis according to the word
(of the Tantra) but lacks the mantra-precepts, thisis a grievous
fault” (snags kyi man nag med pa danfsgra bzhin spyod pa
rnams kyis spyad na/éin tu fies pa che bas/ ). The third kind,
the profound, is the perfect meaning of the Tantra (rgyud kyi
don phun sum tshogs pa), and this is conferred by oneself through
the two pramdnas. He must mean Direct Perception (pratyaksa)
and Inference (anumdna). In summary of the three kinds of
secret, the first of the self-existent is nature’s secret, the second of
‘pregnant’ is conferred by another, the third of profound is
conferred by oneself. When we think over Lilavajra’s precepts, it
strikes us that it is easy to be irrelevant about the Buddhist
Tantra by treating as doctrine what in fact is a practice: as far
as human secrecy is concerned, in Tantrism there is only ‘pre-
gnant’ practice and profound doctrine. And that it is easy to go
wrong by interpreting the literal words of the Tantra as the
practice, while lacking the precepts of the guru which clarify
what the practice should be. I have been told that this point is
also stressed in the Shingon sect of Japan, and so thisis a mat-
ter independent of whether the passage in question has ‘sexual’
symbolism. Lately some persons have found only a sexo-yogic
topic to set forth as characteristic of the Anuttarayoga-tantra,
but Lilavajra informs us that the most important issue and aim
of the Tantras is that element hidden in the stream of conscious-
ness, obscured by discursive thought (which plagues us all).
That man becomes interested in finding the element hidden
in the stream of consciousness is probably the reason for the
non-tantric teaching that Buddhahood is attainable only
through a human body, which is a teaching continued in the
Tantras (Srags rim, f. 460a-2):
/dri med hod las/ skye ba hdilasans rgyas nid kyi hbras
bu rab tu ster ba rgyud kyi rgval poho/lha la sogs pa
hgro ba Inahi skye ba la ni ma yin no/zhes dan/ It says
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in the Vimalaprabha : ‘The phrase ‘‘grants the Buddha-
hood fruit in this life’’ means—the King of Tantras grants
the Buddhahood fruit in this birth, which is a human
birth; not in the birth which is one of the five (other)
destinies (gati), god and the like.’

B. Definitions and varieties of Tantras

The way of the Tantras is especially called the Vajrayana
(‘Diamond Vehicle’) or the Mantrayana (‘Mantra Vehicle’).
Tson-kha-pa in his Shags rim cites the Vimalaprabha : ‘““The
diamond (vajra) is the great ‘insplittable’ and ‘unbreakable’;
and the Great Vehicle (mahayana) which is precisely so, is the
Vajrayana : it combines the Mantra-way and the Prajia-
paramita-way, which are (respectively) the ‘effect’ (or ‘fruit’)
and the ‘cause’ ”’ ( / rdo rje ni mi phyed pa dan mi chod pa
chen po yin la de iiid theg pa chen po yin pa ni rdo rje theg
pa ste/ snags kyi tshul dan pha rol tu phyin pahi tshul hbras
bu dan rgyuhi bdag fiid gcig tu hdres par gyur paho).  Hence
in Tsoun-kha-pa’s reform, non-tantric Buddhism (paramita-
pdna) must be mastered in preparation for the Tantras.
Concerning  the expression ‘Mantrayana’, the standard
explanation is that in the Guhyasamdjatantra, Chap. XVIII,
p. 156 (two theoretical corrections with asterisks): The theore-
tical corrections were made by Professor Rasik Vihari Joshi and
myself putting our heads together on this when he was teaching
at Columbia University, Fall 1969. Compare S. Bagchi Guhyasa-
mdjatantra, XVIII, 70A, and Yukei Matsunaga, ‘“The Guhyasa-
mdjatantra: A New Critical Edition,” XVIII, 70B.
pratityotpadyate yad yad indriyair visayair manah |
tanmano *man-itikhyatam *trakaram trananarthatah ||
lokacaravinirmuktam yad uktam  samayasambaram |
palamnam  sarvavajrais  tu mahhacaryeti kathyate ||
Whatsoever mind arises in dependence on sense organs
and sense objects, that mind is explained as the ‘man’,
the ‘tra’ in the meaning of (its) salvation.
Whatever pledge and vow said to be free from worldly
conduct has protection by all the vgjras, that is explained
as the iantra practice.

Nagarjuna’s As{ddasa-patala- vzstara-v_yakhya (PTT, Vol. 60,

. 9-4, 5) explains the ‘sense organs’ and ‘sense objects’ as
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union of upaya and prajiid; and explains the words ‘free from

worldly conduct’ as ‘leaving off discursive thought about the

ordinary body, and taking on the contemplation of the divine
body’ (tha mal pahi lus rnam par rtog pa dan bral ba lhahi
skur bsgom pa blans nas).  He does not comment on the words

‘all the vajras’. In this literature, the multiplicity of vajras

refers to the five Tathagatas or Buddhas.

Besides, various Tantras may define the word ‘Vajrayana’

in a way that characterizes the special subject matter of that

Tantra. So we are led to understand Guhyasamaiatantra,

Chapter XVIII, p. 154:
moho dvesas tathd ragah sada vajre ratih sthita |
upayas tena buddhanam vajrayanam iti smrtam||

Delusion, hatred, and lust are always the reposc lying
in the uvajra,

Whereby the means of the Buddhas is called Vajrayana
(‘Diamond Vehicle’).

That verse presumably refers back to Chapter VIII, verse 2:
ragadvesamohavajra vajrayanapradesakal
akdsadhatukalpagra ghosa pijam jindlayal(

May Thou, the diamond of lust, hatred, and delusion,
who reveals the Vajrayana;

Thou, the best like the sky, the womb of the Tathagatas—
proclaim the worship (pija):

Candrakirti’s  Pradipoddyotana, and Mchan hgrel (PTT.
Vol. 158, p. 62-1,2) first explain the passage according to the
neyartha comment with the usual meanings of the words (=the
literal translation), and then go on to the nitartha comment
as follows : ‘lust’ is means (updya), the ‘spread of light’ and its
40 prakrtis; ‘hatred’ is insight (prajid), the ‘light’ and its 33
prakrtis; ‘delusion’ is nescience (avidya), the ‘culmination of
light’ and its 7 prakrtis ; ‘worship’ is the yuganaddha with non-
dual knowledge. That terminology of the nitdrtha comment
will be explained in later sections.

As has been mentioned, the usual classification of the
Buddhist tantra works is into four classes called Kriya-tantra,
Carya-tantra, Yoga-tantra, and Anuttarayoga-tantra. This
is the classification of the main corpus of Tantras translated
into Tibetan and included in the collection called the Kanjur.
The orthodox way of explaining this classification is either in
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terms of the candidates or in terms of the deities. Mkhas grub

rje’s Fundamentals of the Buddhist Tantras (p. 219) presents the

candidate differentiation:
Now, there are two methods laid down in the four Tantra
divisions, namely, outer action (*bahya-kriya), such as bathing,
cleaning, etc.; and inner yoga (*adhyatma-yoga). The
Kriya Tantra was expressed for subduing the candidates
(vineya) who delight in outer action, while the Carya Tantra
was expressed for subduing the candidates who delight
in practicing outer action and inner yoga in equal measure.
The Yoga Tantra was expressed for subduing the candi-
dates who delight in the yoga of inner samadhi with minimal
outer ritual, while the Anuttara Yoga Tantra is the in-
comparable Tantra for subduing the candidates who
delight in inner-yoga.

Mkhas grub rje alludes to the deity differentiation as the ‘four

Passion Families’ (pp. 168-169), detailed in the notes thereto

on the basis of the Siags rim :
The mutual attraction of Insight (prajiia) and the Means
(upaya) finds :

some deities laughing — Kiriya Tantra;
some deities gazing — Carya Tantra;
some deities embracing — Yoga Tantra;
some deities in coition — Anuttara Tantra.

Tson-kha-pa emphasizes that this is not a description of the
candidates of these Tantra divisions;...

Besides, it can be speculated that the fourfold grouping of
Tantras (there were earlier groupings of six or more) is made
with an eye to the four Siddhantas. In later Indian Buddhism,
it was standard to divide up Buddhist metaphysics into four
viewpoints, called Siddhanta, that of the Vaibhasikas, Sautra-
ntikas, Yogacarins, and the Madhyamikas. That could be
the implication of Pandit Smrti’s commentary called Vajravi-
darana-nama-dharani-vrtti (Tohoku no. 2684) to the effect that
the four Tantras constitute four kinds of washing by four kinds
of persons, namely, Sravakas, Pratyekabuddhas, Yogacarins,
and Madhyamikas, in the given order. In Mahayana termi-
nology, the Sravakas and Pratyekabuddhas constitute the Hina-
yana saints, while Yogacarins and Madhyamikas are followers
of the two main philosophical Mahayana schools constituting
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the last two Siddhantas. Also the first two Siddhantas, those
of the Vaibhasika and the Sautrantika, are classified as Hina-
yana, with the Sautrantika considered preparatory for the rise
of Mahiyana viewpoints. The relation set up by Pandit Smrti
(also called Smrtijiianakirti) has an artificial tone, at best is an
overgeneralization, and at the same time is suggestive.

In the Anuttarayoga-tantra, there isalso a principal division
into Father Tantras, such as the Guhyasamdjatantra ; and
Mother Tantras, such as the Sri-Cakrasamvara, a division which
Mkhas-grub-rje explains following Tson-kh-pa. In brief, a
Father Tantra emphasizes the ‘Means’ side of the ‘means-
insight’ union, and so deals especially with the topics so promi-
nent in the present work of evoking the three lights followed by
the Clear Light, and of introducing the Illusory Body into the
Clear Light. A Mother Tantra puts emphasis on the ‘Insight’
side of the ‘means-insight’ union, and so treats the indissoluble
bliss and void; in fact, insofar as material dealing with this
topic is included in the present work, it was derived from the
Mother Tantra literature. Besides, the Guhyasamaja-tantra is
considered the chief Tantra of the Father class, as is the Sri-
Cakrasamvara of the Mother class, for the reason that the litera-
ture and cult for the two Tantras 1s the most cxtensive anddeve-
loped among the Tantras found in the Kanjur and Tanjur.

The Guhyasamajatantra (Chap. XVIII, 153, 6-7) also has
its own definition and classification of tantra: “‘Tantra’ is
explained as ‘continuous series’ (prabandha). That continuous
series is threefold through the division—adhdara, prakrti, and
asamharya.”” The succeeding verse explains that prakysti is the
hetu, asamharya is the phala, and ddhdra is the updya. According
to MkLas-grub-rje, the Tantra of Cause (hetu) is the chief of
candidates for the high goal of the Tantra. The Tantra of
Means (upaya) is the Tantra of Path. The Tantra of Fruit
(pkaia) is the rank of Vajradhara. Those explanations clarify
the definition of ‘Tantra’ as ‘continuous series’. Apparently
what is meant is that the Tantra shows the continuous progress
of a supeiior candidate (Tantra of Cause) along the Tantric
Path (Tantra of Means) to the high goal of Vajradhara (Tantra
of Fruit). Nagarjuna’s Astddasa-patala-vistara-vyakhya (PTT,
Ve.. 50, o. 6-19  sets forth on the same basis three kinds of
Vajradhara, causal Vajradhara, fruitional Vajradhara, and
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Vajradhara of the means. The causal Vajradhara is Maha-
vajradhara, the ddindtha.  The fruitional Vajradhara is Akso-
bhya and the other Tathagatas. The Vajradhara of the means
is of three kinds, guarding of the place, guarding of oneself,” and
guarding of voga. Guarding of the place is the frightening
away of the demons through emanation of the ten Krodha
deities.  Guarding of oneself is the contemplation. of only
Paramartha-satya (supreme truth), by recollecting such mantras
as “Om s$unyata..” Guarding of yoga is of two kinds; the
collection of merit (arousing compassion and contemplating
the four Brahma-vihara-s) and the collection of knowledge
(contemplation of the four doors to liberation).

C. Some fundamentals of the Tantras

Here we shall consider four fundamentals: analogical
thinking, the subtle body, the three worlds, and initiation by
the hierophant.

The first fundamental is analogical thinking : ‘““As with-
out, so within” (yatha bahyam tatha *dhyatmam iti). The Sanskrit
is from Abhayakaragupta’s Nispannayogavali (ed. by B. Bhatta-
charyya, p. 4), where it applies to the mandala of the ‘Stage of
Generation’ (utpatti-krama). See Mkhas grub rje’s Fundamentals. .,
Index under ‘mandala’ : the self existent mandala is in the mind,
and the reflected image mandala is drawn outside in conformity.
The outer rite must conform to the inner rite, and vice versa.
One must clear defiled thoughts from a space within the mind
and erect the meditative image in this space. In the external
mandala-rite, first one drives away the evil spiritsfrom the selec-
ted area;in this consecrated space one will draw the mandala. In
Mkhas-grub-rje’s work, probably the most intricate set of
analogies is found in the chapter on the Yoga tantra. In the
present work, the most remarkable analogies are those in the
treatment of the ‘hundred lineages’ under the commentary of
the ‘Bhagavan Sarva’ and ‘Tathagata’ verses in Part Three.
But the analogies are ubiquitous in the Tantras. The most
important analogy of all is that of affiliation: thecandidate
should affiliate his body, speech, and mind -with the Body,
Speech, and Mind of the Buddha, called the three mysteries.
According to Mkhas grub rje, it is this affiliation which estab-
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lishes the superiority of the Diamond Vehicle (the Tantras)
over non-tantric Buddhism. One affiliates his body by gesture
(mudra), his speech by incantation (mantra) and his mind by
deep concentration (samadhi). Mkhas grub rje’s Fundamentals...
states, “‘In the Kriya and Carya (Tantras) one intensely con-
templates the body as Great Seal (mahamudra), speech as In-
cantation (mantra), and mind as Reality (tattva).”” This is
the ‘Quick Path’ because all avenues of the being are operating
for a common goal : the body, speech, and mind are not working
at Cross purposes.

In such a case, we might say of body, speech, and mind,
what Arya-Siira wrote in his Jataka-mdla in description of King
Sibi (but in his case meaning the three types, kdma, artha, and
dharma).

tasmims  trivargdnugund  gundughdh samharsayogad  iva
samnivisiah/
samastardpa vibabhur na casu virodhasamksobhavipannaso-
bhah||
In him all forms having multitudes of virtues consistent
with the three types appeared with common residence
as though from merger of rivalries, and they had no loss
of brilliance due to opposition and commotion.
In Hinduism it is believed that those three types when in har-
mony yield the fourth one, liberation (moksa).

To understand any system of Buddhist Tantra one must
find out the basic correspondence system or systems and carry
through accordingly. Fourfold correspondences are especially
prevalent in the Yoga-tantra. Among Anuttarayoga-tantras,
the Guhyasamajatantra regularly employs fivefold corresponden-
ces based on the five Buddhas, the five knowledges, the five
personality aggregates, and so on. The Kalacakra-tantra uses
sixfold correspondences, wherein the elements are increased to
six by addition of ‘knowledge element’ to the five of earth, water,
fire, wind, and space. Sevenfold correspondences can be
noticed in commentaries of the Sri-Cakrasamvara-tanira. An
example especially pertinent to the present work is the Guhya-
samaja set of four steps of sadhana or spiritual culture.  Once
the praxis is established in four steps, then some other principal
entities are put in correspondence; thus the four goddesses are
identified with the four steps. This very principle is employed
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in the present work for grouping the forty verses which expand
the nidina of the Guhyasamdjatantra.

Is there a particular philosophical position of Buddhism
that fits this kind of analogical thinking? Mbkhas-grub-rje
reports the thesis of the school founded by his teacher Tson-
kha-pa that the Prasangika Madhyamika underlies all four
classes of Tantra. This appears to stem from the acceptance
of all four pramanas by the non-tantric Candrakirti in his Pra-
sannapadd commentary on the Maila-madhyamaka-karika. There
(in the commentary on' the first chapter) Candrakirti says,
in agreement with the Hindu Naiyayikas, that the four sources
of knowledge (pramana) provide a foundation for the knowledge
of worldly objects. Therefore, this Buddhist school accepts
upamdna (analogy) as an independent source of knowledge.
However, the epistemology of this school may differ from that
of the Naiyayikas. Thus Candrakirti (text, p. 75) goes on to
modify his acceptance of the pramdnas by insisting on their
relativity, or mutual dependence: ‘‘There being the cognitions
(pramana), there are the cognizable objects (prameyartha); and
there being the cognizable objects, there are the cognitions.
But, indeed, there is no intrinsic-nature kind of establishment
for either the cognition or the cognizable object’’ (satsu prama-
nesu prameyarthah/ satsu prameyesv arthesu pramanini/na
tu khalu svabhaviki pramanaprameyayoh 'siddhir iti..). In
contrast, Asanga (as I pointed out in ‘““The Rules of Debate
According to Asanga’’) accepts only three pramanas, direct per-
ception, inference, and testimony of authoritative persons. This
appears to be consistent with Asanga’s Yogacara idealism,
wherein the subjective consciousness has the upper hand over
the objective domain. Because idealist philosophy does not
admit an equal status of subject-object, it does not agree with
the precept ‘‘As without, so within’’, and so does not admit
analogy as an independent source of knowledge. The Buddhist
logicians, as well known, accept only two pramdnas, direct percep-
tion and inference.

A fundamental metaphysical postulate is that of the subtle
body, which of courseis a basic idea of the Hindu systems
as well. Tson-kha-pa explains in his commentary on the
Pascakrama (PTT, Vol. 159, p. 41-5) that there are two kinds
of ‘mind-only bodics’ (sems tsam g yi lus, cittamatra-deha) , namely
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the body of ‘states’ (gnas skabs, avastha) and the ‘innate body’
(gAiug ma pahi lus, nija-deha). The first of these is the ‘body of
maturation’ (vipikakdya) formed during the ten states (avastha),
which are the lunar months of intrauterine life, and which is
born, matures, and dies. The second of these is the body
formed of winds and mind only, the ‘mind only’ including no
five outer-sense based perception (vijfidgna) and the ‘winds’
including only the basic five winds (prdna, -etc.) and not the
secondary five (ndga, etc.). According to Mkhas grub rje’s
Fundamentals. ., the ‘uncommon means body’ (asidhdrana-upa-
yadeha), a kind of subtle body, isthe basis for the tantric machi-
nations; this body seems to be a development of theinnate body
(nija-deha). The Tantras believe that by praxis involving
mystic winds and mental muttering, this innate body gradually
becomes defined as separate though within the coarse body.
A more advanced stage is when this body can appear separately
as an illusory body and be made to enter an ultimate state
cdlled the Clear Light, thus returning to a condition from which
it had fallen, and which is anterior to the male-female division.
As this innate body is strengthened, first it brings out exceed-
ing acuity of one or more senses. The supernormal sharpness
of smell is a topic in the celebrated Lotus Satra (Saddharma-
Pundarika) chapter XVIII on advantages of a religious preacher,
Non-tantric Buddhism speaks of six supernormal faculties
(abhijiia), while tantric Buddhism adds more, for example, the
eight siddhis, _

The remarkable occult physiology of the tantric books is
really based on their theories of this subtle body. This body
is said to have 72,000 ‘veins’ (nadi), of which three are the
chief ones located in the position of the backbone. These
three, the chief conduits of the ‘winds’, are differently named
in the Hindu and Buddhist Tantras:

right middle left
Hindu Pingala  Susumna Ida
Buddhist R4sana  Avadhati Lalana

Besides, the Buddhist Tantras superimpose on those threc
channels four cakras (suggesting how four-fold analogies may
be superimposed on the three-fold ones). However, there are
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two systems, earlier and later. One primary group of four
cakras, important for what is called the ‘Stage of Completion’
(sampanna-krama) and havipg affinities with  Upanisadic
teachings, corresponds to four of the Hindu system as follows:

head neck heart navel
Hindu Ajna Visuddha Anahata Manipira
Buddhist Mahasukha Sambhoga Dharma Nirmana

Here I may cite my article “Female Energy and Symbolism
in the Buddhist Tantras’’ for observations stemming from
Tson-kha-pa’s commentary on the Guhyasamaja Explanatory
Tantra Caturdevipariprecha
The primacy in this system of four cakras for physiologi-
cal manipulation in ascetic practices may well go back
to the old Upanisadic theories of the four states of con-
sciousness. The Brahmopanisad, one of the Samnyasa
Upanisads, later than the early Upanisads but preceding
the Tantric literature as we now have it, teaches that the
Purusa has those four states when dwelling in the four
places, namely, waking state in the navel, sleep ( i.e.
dream) in the neck, dreamless sleep in the heart, and the
fourth, Turiya, in the head. In agreement, Tson-kha-pa
writes : ‘When one has gone to sléep, there is both
dream and absence of dream. At the time of deep sleep
without dream the white and red elements of the bodhi-
citta, which is the basis of mind, stay in the heart, so
mind is held in the heart. At the time of dreaming,
those two elements stay in the neck, so mind is held in
the neck. At the time when one is not sleeping, they
stay at the navel, so mind is held there. When the male
and female unite, those two stay in the head.

The later system of four cakrasis correlated with the theory
of four e€lements deified as goddesses, and is important for the
practice during the ‘Stage of Generation’  (utpatti-krama).
Following the indications of the AManimald commentary on
Nagarjuna’s Pancakrama (PTT, Vol. 62, p. 178-2) and the
Sarvarahasya-nama-tantrardja, verses 37-39 (PTT, Vol. 5), the
fire-disk at the throat (or neck) is shaped like a bow; the -water-
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disk at the heart is circular in shape; the wind-disk at the navel
is triangular; and the earth-disk in the sacral place is square.
These are also the shapes of the four altars for rites of burnt
offering (homa) aimed at certain mundane siddhis (see nidana
verse 15), and they are also the shapes of the four continents
of Puranic mythology (compare the printed geometrical forms
in the edition of the Guhyasamdja, Chap. XV). The elements
supply the names for these cakras (frequently mdhendra for
earth, and waruna for water). According to the Srags rim
(Peking blockprint, 44la-3).

[khia sbyor las| [me niid gan dan rlun dad nif

/dbai chen dar ni bzhin chu| [hkhor lor sems

kyi kun spyod pa| [ster dati rios dan bran hog hgrof

zhes gswis pas me ster: dan rlun bsegs darn sa thad kar

dai chu hog tu ligroho |

It says in the Samputa : ‘Fire, wind, earth (mahendra),
and water, are each the executors of consciousness in
a (given) cakra, and move (respectively) upwards, at
acute angles, forward, and downwards.” This means
that the fire (vibration) moves upwards; the wind, at
acute angles to the wave (tirpak); the earth, straight
forward; and the water, downwards.

The earth disk is equivalent to the Hindu Malddhdra-cakra,
said to.lie below the rootof the sex organs and above the anus.
The series is increased in the Hindu Tantras with Sahasrara
at the-crown of the head, where Buddhism places the Buddha’s
usnisa (sometimes said to be outside the body); and with Sva-
dhisthiana at the root of the penis, called in some Buddhist
Tantras the ‘tip of the gem’ (*many-agra).

Then we must take for granted that there are three worlds
full of gods and demons. In the Guhyasamdjatanira, Chap.
IV, p. 17, there is the line atha vajradharal $asta trilokas tu tridha-
tukah, on which Pradipoddyotana (Mchan |igrel edition, PTT.,
Vol. 158, p. 38.5) explains triloka as being sa hog (pdtala), sa
sten (bhami), and mtho ris (svarga); and explains tridhdtuka as
being the ‘realm of desire’ (kimadhatu), etc. The correspondences
can be tabulated as follows:
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0ld Vedic Hindu period Tibetan Possibly  the
words Buddhist three
Dyaus Svarga sa bla=mtho ‘formless
ris (‘superior realm (arapa
world’) dhatu)
Antariksa Bhimi sa sten (‘above ‘realm of form
the earth’) (rapa dhatu;
Prthivi Patila sa hog (‘earth ‘realm of desire’

and below’)  (kamadhatu)

The Vedic mantras of the three worlds are also employed
in the Buddhist Tantras, as in this passage of Tson-kha-pa’s
Striagsrim (f. 311b.4) :

[bhar ni rlun gi dkyil hkhor la sogs pa hkhor daii beas

pahi sa hog golbhuvah ni sa ster gi hjig rien nofsvah

zhes pa ni mtho ris te srid rtse mthar thug palo|.

Bhar is the underworld accompanied by the circles of
the wind disk (vayu-mandala) and so forth. Bhuvah is
the ‘perishable receptacle’ (loka) of ‘above the earth’.
Svak is the ultimate pinnacle of existence, the superior
world.

The females or goddesses in terms of the three worlds are
especially treated in the Sri-Cakrasamvara-tantra and its com-
mentaries. How does one come in contact with any of those
gods or goddesses? Mircea Eliade (Yoga : Immortality and
Freedom, p. 208) cites the proverb ‘a non-god does not honos
a god’ (nddevo devam arcayet). That means that one must
awaken the senses of that particular realm and learn the ruies.
The child cannot make his way in the human world without
human senses and without learning the human rules. Thus
first one generates oneself into deity (‘selfgeneration’ in Mkhas-
grub rje’s work).

The last of these fundamentals is the topic of initiation
(abhiseka) meant to confer power, explained as maturing the
streamn of consciousness. The power, including the permission
to continue that tantric lineage, is conferred by the hierophant
(vajracarya). The Pradipoddyotana on Chapter XVII (Michan
kgrel, p. 157-4) contains this passage :

| tathd caha | mahamahdyinaratnardjasitre || bhagavan
vajrapanil | uddiyanaparvate nisannah/sarvam§ ca »ajra-
yana$iksitan ~ amantrayamdsaf]  Srputa nikhilavajrayass-
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siksitah tathdgatam parinirvrtam na pasyati/$astaram api
tu  vajrdciryo  vajraguruly | so’yam  Sasta  bhavatiti|
And it is also said in the Mahamahayanaratnardjasitra:
The Lord Vajrapani was seated on the mountain of
Oddiyana, and addressed all the trainees of the Vajra-
yana : “All you trainees in the Vajrayana, listen! When
one does not see the Teacher, the Tathagata entered into
Parinirvana, then the hierophant, the diamond guru,
will serve as his teacher.”
Various passages stress that one should look upon the hiero-
phant as upon the Buddha, to disregard his faults and notice
only his virtues, in that way, he is able to play the role of master
for the disciple.

Initiations are conferred in mandalas and are accompanied
by vows (samvara) and pledges (samaya). The ‘Stage of
Generation’ has the five vidyd initiations as described in Mkhas-
grub rje’s work. They are called the ‘vidya’ because they
are adversaries for the five forms of ‘avidya’ (nescience), also
because they are in reality conferred by the goddess consorts
of the five Buddhas.  Mkhas grub rje points out that although
the ‘preceptor’ and the ‘hierophant’ lift up the flask (all five
rites are accompanied with ‘sprinkling’), in fact the goddesses
Locana and soon hold the flask and conduct the initiation. In
the transition to the Stage of Completion, there is the hiero-
phant’s initiation. Then there are three initiations proper to
the Stage of Completion, the Secret Initiation, the Insight
Knowledge Initiation, and the ‘Fourth’. The initiating goddess
is scmetimes called the ‘seal’ (mudrd). The notes to Mkhas
grub rje cite the verse: *“The seal pledge is explained as solidi-
fying the ‘body made of mind’ (manomayakdya); because it
solidifies all the body, it is called a ‘seal’ (mudrd).”” The fact
that in each instance the goddess is imagined as the initiator,
or is the female element behind the scenes, indicates the initia-
tions as the step-wise progress in the solidification of the innate
body of the tantras which non-tantric Buddhism calls the ‘body
made of mind’, meaning the progress of that body to the prege-
netic androgyne state and then to the Clear Light.

D.  Winds and mantras
A fundamental of the Buddhist Tantras that deserves
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special treatment is the practice of mantras and machinations
with winds. Such practices are very ancient in India, certainly
of Vedic character. The doctrine of life winds is first worked
out in the old Upanisads. The basic five winds are mentioned
in Chandogya Up., 111. 13 and V. 19, in the order prana, vyana,
apana, samdna, udana. The winds are the ‘breaths’ resulting
from ‘water’, as in the well-known ‘Three-fold development’
discussion of the Chandogya; this is made clear in Brhadaranyaka
Up., 1.5.3. The functions ascribed to these winds continued
to be speculated upon, and so came into the Buddhist Tantras.
in the theory of breath manipulation through yoga practice.
Also a theory of five subsidiary winds developed, clarified later
in The Yoga Upanisads; in the Buddhist Tantras these latter five
are accorded the function of relating external sensory objects
to the five sense organs, while the former five are attributed
various internal functions. When ten breaths (prana) are
mentioned in Brhadaranyaka Up., 111. 9.4, Vedantic commentarial
tradition takes them to be the ten. sensory and motor organs
(jfianakarmendriyani), thus explaining away the palpable refe-
rence to winds: but we can infer the real meaning to be that
those winds vivify the sensory and motor organs. In the latter
Brhadarenyaka Up. passage, modern translators have rendered
the verb rodayanti with causative force (‘make someone lament’),
thusrequiring an unexpressed object. Agood\Sanskrit grammar,,
such as the one by William Dwight Whitney, readily shows that
the causative infix-aya-does not necessarily confer causative
force upon a Sanskrit verb. So my translation of the Sanskrit
passage:
katame rudrd iti. daseme puruse pranah dtmaikadasah;
le yadasmdt $ariran martyad utkramanti, atha rodayanti,
tad yad rodayanti, tasmad rudrd iti.
‘What are the Rudras ?’ ‘These ten breaths in the person
with the atman as the eleventh. When they depart from
this mortal frame, they cry out ; and because they cry
out, thev are called Rudras.’
In the Satapathabrahmana’s celebrated account of the birth
of Rudra (Eggeling’s translation, SBE, Vol. XLI, pp. 157-
161) we read : ‘because he cried (rud) therefore he is Rudra.”
The teaching that the winds make a sound as they depart is
continued into the Buddhist Tantras, as in Tson-kha-pa’s



INTRODUCTION TO BUDDHIST TANTRISM 71

commentary Bzhis zhus on the Guhyasamaja Explanatory Tantra
Caturdenipariprccha (Collected Works, Lhasa, Vol. Ca, 13b-5,6):
“The reality of mantra tone which each wind has, is not revealed
to the ‘child’ (bala); its form, that is, its self-existence (svabhdva)
or identity (dtmaka), is revealed to the yogin” (/rlun dehi ran
gdans snags kyi de fiid du byis pa la mi gsal ba rnal hbyor pala
gsal bahi gzugs tefran bzhin nam bdag fiid can/).

In the Guhyasamajatantra tradition, the Vajramald Ex-
planatory Tantra, chapter 48 (PTT, Vol. 3, p.'221) holds that
the phenomenal world is duc to the two winds prana and apana
identified with two mantra syllables A and HAM (aham, or
egotism), which form the ‘knot of the heart’

[A nni srog gi rlwi du bsad|

[de bzhin thur sel HAM du brjod|

[de giiis geig gvur hkhor ba stef

A is explained as the prana wind.

Likewise, apdna is said to be HAM

When those two unite, there is samsdra (the cycle of
phenomenal existence).

In the full system of human life, there are, as was said,
five principal and five subsidiary winds, generically ‘vayu’ or
‘prana’. The five principal winds have the respective natures
of the five Buddhas and are associated with the five mantra-
syllables and body-cakras as follows:

Om —Vairocana —vyana —all over the
body, or head

Ah —Amitibha —udina —throat

Him  —Aksobhya —prana  —heart

Sva —Ratnasambhava —apana  —sacral region

Ha —Amoghasiddhi —samana —navel

The four winds, leaving out »ydna, are held in basic time or
ordinary life to breathe in and out cyclically through one or
other nostril or both. Hence these four are prandyama. This
word does not ordinarily signify in the Buddhist Tantra, ‘res-
traint of breath’ but rather prana, in-breathing, and ayima,
out-breathing; or prana, the passage of winds through the orifices,
and dyama, the out-going mental component that ‘rides on the
wind’.  The Pafoakrama, in its first krama, called Vajrajipa,
cites the Vajramala in regard to the ordinary outward passage
of the winds:
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19.  Daksindd vinirgato rafmir hutabhurimandalam ca tat|
Raktavarnam idam vyaktam padmandtho *tra devatal|
The ray leaving via the right nostril is the fire man-
dala. This distinguished one of red color (i.e. the
udana wind) is the deity Padma-Lord (i.e. Amitabha}).

20. Vamad vinirgato rasmir vayumandalasamjiitah|
HaritaSyamasamkasah karmandtho ’tra devataf|
The ray leaving wvia the. left nostril is called ‘wind
mandala’. With a yellowish-green appearance (i.e.
samana wind) it is the deity Karma-Lord (i.e. Amo-
ghasiddhi).

21. Duabhyam vinirgato rasmil pitavarno mahadyutih|
Mahendramandalam caitad ratnandtho *tra devatal|
The ray leaving via both nostrils is the great radiance
of yellow color—the earth mandala (i.e. apana wind)
and this is the deity Ratna-Lord (i.e. Ratnasambhava).

22.  Adho mandapracaras tu sitakundendusamnibhah/
Mandalam varunam caitad vajrandtho *tra devatal|
Moving slowly downwards (but also leaving via both
nostrils) is the water mandala white like the Jasmine
(i.e. the prana wind), and this is the deity Vajra-
Lord (i.e. Aksobhya).

23. Sarvadehinugo vayuh sarvacestapravartakah/
Vairocanasvabhavo ’sau mriakayad viniscaret||
The wind that proceeds throughout the body and
evolves all activity (i.e. the vyana wind) has the
nature of Vairocana and departs (only) from the dead
body (with blue color).

Recitation of the wind in the Stage of Generation (nidana
verse 12) means reciting according to the natural cycle of the
winds. This recitation of winds is indicated, according to the
Pradipoddyotana commentary, as the meaning of the verses 9-14
(omitting 13) in Chapter Six (‘Documents’). Verse 9 deals
with meditation on the tip of the nose of the face; at this stage
one must take the passage of the winds on faith. Then verse
10 mentions an image of the Buddha, which is Vairocana. But
as the Vairocana wind, vyana, does not enter into the inbreathing
and outbreathing, the diamond recitation intended by the verse
isin fact Amitabha’s fiery udana-wind. The text of Chapter

Six interposes a ‘Hum’ before verse 11, hinting at the recitation
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of Aksobhya’s watery prana-wind. Verse 12 mentions a ratna-
disk which enables the knower of the system to assign here the
recitation of Ratnasambhava’s earthy apana-wind. Then
verse 14 involves recitation of Amoghasiddhi’s wind and black
samana-wind which is yellow green when passing out through
the left nostril.

Then in Chapter Six, verses 15-18 state the advanced level
of that recitation, as practiced in the Stage of Completion
(nidana verse 24). In the latter stage, the yogin moves those
winds from their usual location in basic time to extraordinary
combinations in fruitional time, as I summarized from Tson-
kha-pa’s Rdor bzlas in ‘“Female Energy...”, p. 88: Om, the
prana wind of the heart cakra, the udana wind of the neck
cakra, and the bindu in the position of the usnisa, is the thun-
derbolt of body at the Mahasukha-cakra of the forehead. Ah,
the initial prana of the heart cakra, the apana wind of the
sacral center, along with the udana of the neck center, is the
thunderbolt of speech at the neck cakra. Hiim, the apana
wind of the sacral center, the udana wind of the neck center,
and +he pervasive prana (i.e. vydna) normally in the forehead,
is the thunderbolt of mind at the nave of the heart lotus. And
the winds mixed that way dissolve the knots (mdud) of those
canters. Accordingly, in fruitional time, the mantras have
been reduced from five to three. This is meant to achieve
three photism experiences called ‘light’, ‘spread of light’, and
‘culmination of light’. The further reduction from three to
one corresponds to the experience of the Clear Light which is
free o the taree.

Also, the Stage of Completion increases to three the noses
meant by ‘tip of nose’, a teaching found in the Vajramala,
summarized in Tson-kha-pa, “Dkah gnad’, Lhasa collected
works, Vol. Ca, 8a-2 :

The three ‘tips of nose’ (ndsagra) are 1. the ‘tip of nose’
of the sacral place; 2. ‘tip of nose’ of the face’ ; 3. ‘tip.of
nosc’ of the heart (sna rtse gsum ni/gsan bahi sna rtse,
wdon gi sna rtse, siiin gi sna rtse). Idem: The three ‘drops’
‘bindu) are 1. ‘drop’ of substance, 2. ‘drop’ of light, 3.
‘zrop’ of mantra (thig le gsum ni/rdzas kyi thig le, hod
bvithig le, snags kyi thig le), Itid., £ 8a-6: The lustful
oeron contemplates the ‘substance drop’ on the ‘tip-of-
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nose’ at the sacral place; the hating person, the ‘mantra
drop’ on the ‘tip-of-nose’ of the heart; the deluded person,
the ‘drop of light’ on the ‘tip of nose’ of the face (/hdod
chags can gyis gsan bahi sna riser rdzas kyi thig le dan
| | zhe sdas can gyis siin gi sna riser snags kyi thig le dasi [/
gti mug can gyis gdon gi sna riser hod kyi thigle bsgom
par bsad cin [)
See in this connection the explanation of pranayama among
the six members of yoga in the Pradipoddyotana commentary
(‘Documents’), where the contemplation of the three ‘noses”
seems not to go with three different persons but with the succe-
ssive contemplation of a single person.

The relation between prana and mantra is brought outin
the discussion about the ‘reality’ (fatfva) of the mantra. Thus
Pajiicakrama, 1st krama, verse 66; Sri Laksmi, Vol . 63, p. 21-5
and 22-1 :

mantratattvam idam vyaktam vagvajrasya prasadhanam|

JAianatrayaprabhedena cittamatre niyojayet ||

This clear reality of mantra as the accomplishment of

the speech diamond, is applied to ‘Mind Only’ by the

variety of three gnoses.
Sri Laksmi explains that mantra has two aspects, by distinction
of cause and effect. ‘“The cause is prana, the effect is mantra;
and their reality is the ‘reality of mantra’ >’ (/de la rgyu ni srog
rlun dan [ hbras bu ni siags ste/de dag gi de fiid ni snags kyi
de fiid de/). The ‘three gnoses’ mean the three lights.

But then, do mantras have meaning? See the discussion:
in The Calcutta Review, 137-1 (Oct. 1955), a portion of the serial
translation by J. V. Bhattacharyya of the Nyayamaifijari, here
(pp. 7-13) discussing the validity of mantras. The opponents
hold that the mantras do not convey meaning (p. 8) : “A
mantra renders its assistance to a Vedic rite only by its recita-
tion.”” Among their illustrations is the mantra, ‘“Hear, oh
slabs of stone !’ (§rpota gravapak). They say (pp. 8-9): “This
meaning is absurd since unconscious slabs of stone are never
employed to listen to something.”” The author of the Nyaya-
mafjari, when replying to their arguments, says of this parti-
cular example (p. 12): “Srnota gravanah is...a miraculous
act by the influence of which slabs of stone can even hear.””
His chief answer is that the opponents have not taken ...pains
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to find out the meaning. In conclusion he states (p. 13) :
““Mantras, revealing their senses, render assistance to a sacrificial
rite. But they do not help a rite by their mere recitation like the
muttering of a mantra....””> The viewpoint of the Nydya-
manjari is quite consistent with that of the Buddhist Tantras,
where the mantras do indeed have meaning. For example,
one need only consult the Tanjur commentaries on the Vajra-
viddrana-nama-dharani, to learn that each one of the mantra
expressions is given its explanation in terms of functions of the
various deities involved. The Buddhist Tantra also insists that
mere muttering of the mantra is useless, since one must simul-
taneously make a mudrd and concentrate the mind accordingly.
And it also agrees when the Buddhist Tantra speaks of success
in the incantation as the state when the mantra seems to' pro-
nounce itself, thus assuming the role of a deity’s body (mantra-
mirt:’. An interesting example of this is in the last chapter of
the Sri Paramddya tantra (PTT, Vol. 5, p. 171-5), understood
with the help of Anandagarbha’s commentary (PTT, Vol. 73,
p-127-5). The Tantrastates: “How is the Bhagavat the master
of the deeds of ‘diamond pride’ ? Because the best mudra belongs
to the great lord (mahefvara) who has the best of great siddhis
and (she) greatly' praises the diamond lcrd, the one who says
‘I am the master of diamond pride’ is the Bhagavat, the supreme
primordial person.” (/ de la rdo rje bsiiems byahi bdag po
bcom ldan hdas ci ltar yin zhe na /[ kun mchog dnos grub chen
po vi '/ dban phyug chen po phyag rgyahi mchog [/ rdo 1je
dban phyug cher bstod pas /[ rdo rje bsiiems pahi bdag po bdag
ces dya ba nibcom ldan hdas mchog dan pohi skyes bubo /).
The idea here, as gleaned from Anandagarbha’s comments, is
that ‘diamond pride’ is the name of a goddess and she is the best
mudrZ. Sinceshe praises the Bhagavat, he is her master (pati).
This alludes to the state when the mudra coalesces with the mantra
to reveal its sense (as the Nydyamanjari would say); and since
itssense is ‘diamond pride’ (vajragarva) the mind united with that
mudra ~ar be proud. She praises without any prompting :t he
incan‘ation sounds by itself. She has her own decds or functions.

However, some Western scholars have quite missed the
point of Lyw mantras acquire meaning. Take the celebrated
marntca ~f the Ruddhist Bodhisattva Lord Avalokitesvara, Om
mani padxe him:  Scholars have ascribed this and that meaning
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to it; for example, “Om, the jewel in the lotus, ham.” The
implication of such an explanation is that the mantra has a
meaning independent of the recitation, which is denied both by
the Hindu Njydyamaijari and the Buddhist Tantras. When
one goes into this cult of Avalokitesvara, he finds out readily
that this is called the six-syllabled formula. The six syllablcs
are recited in the six times of day and night, along with fasting
and correlated with gestures (mudrd), and the imagined six
destinies of gods, men, etc. as associated with six colors. The
meaning is the six Buddhas corresponding respectively to
the syllables. By continual application to the cult with proper
recitation of the six syllables in a correlation of body, speech, and
mind, the yogin expects to identify himself with the Lord Ava-
lokite§vara who looks with compassion at the beings in the six
destinies. Gradually the meaning is evoked by the recitation.
While such a translation as ‘“Om, the jewel in the lotus, hiim”
does not convey any intelligence of the cult; nevertheless, if one
insists on a translation anyway in such form, it is proper to
translate the ‘mani padme’ portion as ‘‘jéwel in the lotus’ be-
cause one¢ would understand mani as the Middle Indic form
equal to Sanskrit mani (k), the nominative. In terms of mantra
construction, because the initial and final syllables are Om and
Hum, themiddle portion ‘mani padme’is equivalent to thesyllable
Ah, for these are the three heart syllables of the Buddhas corres-
ponding to Body, Speech, and Mind, respectively Vairocana,
Amitabha, and Aksobhya. Accordingly, the middle portion
stands for the Buddha Amitabha in the heaven Sukhavati.
The. gods-are literally expressed into manifestation; that is,
they are called into phenomenal forms by mantra. In the
Anuttarayoga-tantra cult, the .syllables E-VA(M) serve for
this expression. ‘Evam’ (Thus) is the first word in the Buddhist
scriptures, which normally begin “Thus by me it was heard”
(evam mayd Srutam). Mchan hgrel, PTT, Vol. 158, p. 13-3,
states : “The syllable E is like a mother. Therefore, the ‘in-
sight’ (prajiia) syllable (E) is symbolized as the sixteen vowels
(svara). Vais like a father. The ‘seminal drop’ (bindu, thig le,
m) of Vam makes manifest the vowels. Hence the ‘means’
(upaya) syllable (Vam) is symbolized as the thirty-three conso-
nants (vyaiijana). Through their union arises, like sons, the
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host of words. Thus E is the womb (dlaya, kun gzhi) and Vam
the progenitor, of pravacana (the Buddhist scripture).” The
bindu is also called in this literature the bodhicitta (mind of
enlightenment).

E. The world of light

In the article “Notes on the Sanskrit term Jfiana’ I first tried
to correlate the Guhyasamaija tradition of four lights (three
light stages leading to or emerging from the Clear Light) with
other systems of thought. Already it was apparent to me that
the theory involved a reinterpretation of the old Buddhist for-
mula of Dependent Origination (pratitya-samutpada). With
the researches of the present work behind me it is easier to detect
the Upanisadic precursors of this theory (it would be hazardous
to try to trace it back to the Rg-veda).

Perhaps the most discussed Upanisadic passage is the
Chdndogya Upanisad from V1.2 to VI.6. This teaches a develop-
ment order of 1. heat, becoming speech; 2. water, becoming
breath; 3. food, becoming mind. By their respective colors
of red, white, and black, they were later (Hindu period) identi-
fied with the three gupas (employed extensively in the Buddhist
Tantras), to wit: rajas (activity, passion), sattva (buoyancy,
clarity), tamas (immobility, darkness), although the guna
applicability to the Chandogya text has been questioned. The
Brhadaranyaka Upanisad 1.5 portrays Prajapati’s production of
the world as food for himself; and thissuggestion of ‘food’ as the
first produced is consistent with 1.5.3: “Mind, speech, breath,
these he made for himself”’ (mano vacam pranam, tiny atmane
kuruta), since we learn from the Chdndogya that ‘food’ becomes
‘mind’. The Brhaddranyaka order is consistent with a tantric
interpretation of Buddhist Dependent Origination, with my
understanding of the Vardhopanisad, and with the Guhyasamaja-
nidana doctrine of three lights or three gnoses (jianatraya).
The Varahopanisad is translated by T. R. Srinivasa Ayyangar
and edited by G. Srinivasa Murti in The Yoga Upanisads. In
the Vargha we read: ‘“For says the Sruti, “These are the five
essential features, viz., Asti (there is),Bhati (there shines forth),
Preyas (whatever pleases), Ripa (form) and Naman (name).
The first three are of the form of the Brahman. The two there-
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after are the characteristics of the phenomenal world.’.”” If we
rearrange the order of the Chandogya terms and employ these other
sources, a tabular comparison can be made as shown in Table I.

1. THE WORLD OF LIGHT : BRAHMANICAL.& BUDDHIST

Brahmanism
Old terminology of Later terminology of"

Chandogya Up. Varaha Up.

1. Black Food “It is” (asti)
(krsna-anna)

2. Red Heat “It shines forth”
(rohita-tejas) (bhati)

3. White Water Whatever pleases
(§ukla-apas) (preyas)

4. Fire, Sun, Moon, 4, 5. Name and Form
Lightning

Buddhism
Old terminology of Later tantric terminology
Dependent Origination
o 1. Nescience Culmination-of-Light

(avidya) (alokopalabdhi)

2. Motivations Spread-of-light
(samskara) (alokabhasa)

3. Perceptions Light (aloka)
(vijiiana) )

4. Name-and-Form Phenomenal World

(nima-rapa)

Moreover, the relation of the tantric three lights to the first
three members of Dependent Origination is plainly stated by
Mchan hgrel on Pradipoddyotana (Chapter II1) in PTT, Vol.
158; p. 38-1. The Fradipoddyotana quotes the Samdhivyakarana’s
remark, ‘said to be the doctrine of Dependent Origination’
(rten cin hbrel hbyui chos su grags), to which Mchan ligrel adds,
‘arising from the wind and mind only of the Clear Light’ (od
gsal gyi rluri sems tsam las skyes pahi).

Maryla Falk wrote a book entitled Nama Ripa and Dharma-
Ripa.Itis undeniable that she hit upon the basic division by appre-
ciating the significance of the research by the Geigers (p. 71, n.):
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One of the principal results of the long and detailed inquiry
made by Mrs. M. Geiger and Prof. W. Geiger into the
use of the term dhamma in the Pali Canon (Pdali Dhamma,
vornehmlich in .der kanonischen Literatur, Abh. de Bayer.
Ak. d. Wiss., Philos.-philol. u. hist. K1., XXXI, 1. Munich
1921) is the conclusion that ‘the concept dhamma takes
in Buddhism the place of the brahman of older Vedanta’
(p. 77). We have shown above that in Upanishadic
thought, ever since its Vedic beginnings, the equivalence
of both terms reflects the sameness of the entity they
designate.
In short, the equivalence of Pali dhamma and the old Indian
term brahman leads to the equivalence Dharma-riipa =Brahma-
ripa. This Dharma-ripa is therefore the pre-genetic world,
anterior to the phenomenal world denoted by Nama-ripa.
The Satapatha-brahmana (Eggeling’s translation as quoted by
Surendranath Dasgupta, A History of Indian Philosophy, 1, p. 20)
has the celcbrated passage:
Then the Brahman itself went up to the sphere beyond.
Having gone up to the sphere beyond, it considered,
‘How can I descend again into these worlds ?’ It then
descended again by means of these two, Form and Name.
Whatever hasa name, that is name; and that again which
has no name and which one knows by its form, ‘thisis (of
a certain) form,” that is form: as far as there are Form
and Name so far, indeed, extends this (universe). These
indeed are the two great forces of Brahman; and, verily,
he who knows these two great forces of Brahman becomes
himself a great force.
The equivalent statement involving the equation Dharma=
Brahman, and taking into account the Paiicakrama list of eighty
prakrtis in three sets (seven, forty, and thirty-three), each set
constituting momentary dark spots obscuring three light realms,
also called the triple vijiiana, can be expressed by Vijiiana (the
(Laikavatara’s ‘body of the Tathagata’) descending into the
womb by means of name-and-form, the fourth member of
Dependent Origination.  So also, when Gautama was medi-
tating under the tree of Enlightenment, and according to the
tradition found out the formula of Dependent Origination by
working backwards from Old Age and Death, in each case
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thinking, ‘What is the indispensable condition for this to arise ?’,
he proceeded this way : That No. 11 ‘birth’ is the indispensable
condition for No. 12 ‘old age and death, and the whole mass
of suffering’; and for No. 11 ‘birth’—No. 10 ‘gestation’ (bhava);
for the latter, No. 9 ‘indulgence’ (upddana); for the latter, No. 8
‘craving’ (trsna); for the latter, No. 7 ‘feelings’ (vedana) (and
‘ideas’, samjid) ; for the latter, No. 6, ‘sensory contact’ (sparfa);
for the latter, No. 5 ‘six sense bases’ (sad@yatana) ; for thelatter,
No. 4, ‘name-and-form’ (nama-and-réipa). And then, as we can
see from the foregoing, in order for Gautama to answer the
question ‘What is the indispensable condition for name-and-
form to arise ?* he had to go to the sphere beyond, himself the
Brahman, hence obtaining the Dharma-kdya. In this pre-
genetic sphere, Gautama decided that 4. ‘name-and-form’
has 3. ‘perception’ (vijiidna) as its indispensable condition;
the latter, No. 2 ‘motivations’ (samskara); and the latter, No. 1
‘nescience’ (aridya). And—the Guhyasamdja tradition suggests—
this is his way of stating in psychological terms, the ‘white water”’,
‘red heat’, and ‘black food’ of the Chandogya Up. vision, the atomic
triad of the superior realm.

Since the correlation of the supramundane light stages of
the Guhyasamdja commentarial tradition is associated with the
first members of Dependent Origination, and with the develop-
mental order of the Brhadarapyaka Upanisad (rather than with
the Chandogya order), it follows that if we are to acknowledge
a feasibility that the formula of Dependent Origination is based
on the Upanisads, we have to further admit that the Brhadaran-
yaka Up. is the one with which the Buddhist formula has the
most affinity

Even if we accept that these three lightstages may be
trateable to such ancient sources as the old Upanisads, it must
still be acknowledged that the theory of 80 prakrtis superimposed
on the three lights is a development after the rise of the Buddhist
Tantras. The Paficakrama commentary Manimala cited under
nidina verse 6 explicitly mentions thatthe thirty-threefemale
natures are generated by the wind in the left channel, the forty
male natures by the wind in the right channel, and the seven
neuter natures by the wind in the middle. This method of
allotting mental states to three groups seems to be a deyelop-
ment of the assignment of qualities to the three gunas as we find
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in the Bhagavadgitd, Chapter 14, but of coursein the present form
a number of centuries after this Hindu classic. In contrast,
as John Woodroffe, Introduction to Tantra Shastra, pp. 49, ff.,
points out, there are six vrtti associated with the Svadhisthina-
cakra, ten urtti with the Manipiira, twelve vrtti with the Ana-
hata, twelve wvrtii with the Vi§uddha, sixteen kalé with the
Sahasrara, four ananda with the Miladhara; with no sets men-
tioned for the Ajiia-cakra. Thus, this kind of Hindu tantra
assigns urttis to cakras rather than to the three nddi; and very
few of the vrttis can be identified with the prakrtis.

As T perused the various commentaries on the Pafcakrama
available in the Tibetan Tanjur, I tried to find some explanation
for the numbers ‘thirty-three’ etc., and any suggestions of
internal grouping within the three sets of natures, but to little
avail. However, the Paficakrama commeéntary called Mani-
mdld attempts to rationalize the eighty prakrtis in terms of the
Buddhist Abhidharma set of fifty-one caitasikadharmas (‘derivative
mentals’), so in PTT, Vol. 62, pp. 186-187. 1 studied these
pages with the help of the collaborated article by Dr. P. Cordier
and L. de La Vallée Poussin, ‘“‘Les soixante-quinze et les cent
dharmas.” For example, when this commentary analyses the
set of thirty-three prakrtis (see the list under nidana verse 1)
it includes nos. 1-3, three degrees of aversion, under kaukrtya
(‘regret’); 4-5 (thinking) future and past, under vitarka and
vicara (‘searching state of mind’ and ‘deciding state of mind’)—
—+kaukrtya, vitarka, and vicdra being among the list-of aniyata-
bhamikas (‘indeterminate  caitasikas’). It includes 11-13,
three«degrees of fear, under the three virtuous roots (kusalamila ) —
non-clinging (alobha), non-hating (advesa), and non-delusion
(amoha), which are in the' list of kufalamahabhiamikas (mental
elements present in every good conception); and so on. The
attempt is obviously forced, but is significant for showing this
author’s belief that the dharmas are identical with the prakstis.
This is a common theory that the conscious mind does not create
a thought, but that the thought (here a dharma or a prakrti)
flows into the mind. Where does the thought come from ?
The Guhyasamaja system holds that the thought comes from
oneor otherof three light realms. In terms of ‘channels’ (nadi),
the archetypal world is called ‘left’, ‘right’, and ‘middle’. A
consistent theory was earlier stated in the Bhagavadgita (Chap.
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X, 4-5): ““. .thediflerent states of being proceed from me alone.”

Moreover, there is a curious resemblance between the
thirty-three female prakrtis and the five sthayi-bhavas as discussed
by Edward C. Dimock, Jr., The Place of the Hidden Moon, and
earlier in his article “Doctrine and Practice Among the Vaisnavas
of Bengal.”” There are informative annotations concerning
them in Saraswati Goswami Thakur, Shri Brahma-Samhita,
pp. 10-3, 159-62, which represents the five as devotion of diffe-
rent individuals. The only source in the English language to
my notice which presents these five in the form of stages of a
single person to union with the Lord Krsna, is Y. Jagannatham,
Divine Love and Amorous Sentiment, a modern pamphlet picked up
at Jayavelu’s in Madras. When I studied these passages and
added the advice of Mr. Kirpal -Singh Narang about the five
stages of the Sikhs (stated in his very words below) on the occa-
sion of his Madison, Wisconsin visit on April 18, 1966, it occur-
red to me that the thirty-three prakrtis of female consciousness
to be presented under nidana verse no.l are roughly in five
groups the fleeting moments of consciousness in the five stages
of the devotee’s ‘female’ soul becoming a Gopi (cow-girl)
in union with the Lord. I give here in outline my merely ten-
tative solution, observing that should it prove applicahle, this
would indeed provide a most important link between the Pafica-
krama tradition and the early Vaisnava Sahajiya cult.

Sthayi-bhava (or Rasa) Sikh. Stages Female  Prakrtis
1. Santa, pacification of  Vairagya 1-3. degrers of
longing for the exter- (‘aversion’) aversion
nal world
2. Dasya, service to the  Doing whatis  4-9. thinking of
Loxd pleasing to future and
the Lord past, sorrow

and calmness

3. Sakhya, being a friend Fear and Love 10-22. wixalpa,

to the Lord fear, down to
feelings
4. Vatsalya, the Knowing the 23-30, intuition,
Lord as a child Lord’s Will down to
affection
5. Madhurya or érngara, Union 31-33. worry,
the Lord Krsna as a collecting and

lover jeaicusy



INTRODUGTION TO BUDDHIST TANTRISM 83

In a comparable way, I noticed that the. forty prakriis
listed under nidana verse no. 2 seem to be the very characteristics
attributed to the Lord Krsna in his various exploits, ranging
from the Child Krsna to the Divine Lover, and that the list
seems easily to fall into five groups. Perhaps the forty prakytis
of maleconsciousness derive from a Vaisnava prototype.

The only ‘way that occurs to me to reconcile the division
of the eighty prakrtis into three groups, with what seems to me to
be an obvious division of the male and female ones into five
groups, is to associate them with the right and left in five cakras
starting with no. 1 at the base of the spine, no. 2 at the navel,
and moving upward to union in the djad-cakra or mahdsukha-

cakra. Admittedly, I have found no textual passage to support
this theory.



II. INTRODUCTION TO THE GUHYASAMAJATANTRA
A. Texts, commentators, and history

The Guhyasamija literature fallsinto two distinct groups—
the revealed texts in the Tibetan Kanjur and the exegetical
literature in the Tibetan Tanjur. In A Complete Catalogue
of the Tibetan Buddhist Canons (Tohoku catalog), the Kanjur
works have numbers 442-447 (and disputed works 448-453),
the Tanjur works 1784-1917 (cf. Alex Wayman, ‘‘Analysis of
the Tantric Section of the Kanjur Correlated to Tanjur Exege-
sis,”” p. 121).

The chief revealed works in the Tibetan language with
catalog titles are :

No. 442. Guhyasamaja miulatantra : Sarvatathigatakaya-
vakcittarahasya-guhyasamaja-nama-mahakalparaja.
Chaps. 1-17 of the Sanskrit text.

No. 443. Guhyasamaiaja uttaratantra : Chap. 18 of the
Sanskrit text.

No. 444. Guhyasamaja-vyakhyatantra : Sandhivya-
karana-nama-tantra.

No. 445. Guhyasamaja-vyakhyatantra : Srivajramalabhi-
dhanamahayogatantra-sarvatantrahydayarahasyavi-
bhariga-nama.

No. 446. Guhyasamaja-vyakhyatantra : Caturdevipari-
precha.

No. 447. Guhyasamija-vyakhyatantra : Vajrajiiana-
samuccaya-nama-tantra (However, from the Tibe-
tan translation one would expect * Fiidnavajra-).

Tson-kha-pa writes in his commentary on the Paficakrama called
Gsal bahi sgron me (Vol. 158, p. 175-5) : ‘““Five Explanatory
Tantras (yydkhyatantra) have been specifically mentioned by the
‘noble father and sons’ (i.e. the tantric Nagarjuna as ‘father’
and the tantrics Aryadeva and Candrakirti as ‘sons’), that is,
Caturdevipariprecha, Sandhivydkarana, and Vajramala are stated to
be Explanatory Tantrasinthe Paficakrama; Vajrajnanasamuccaya
is also said to be an Explanatory Tantra in the Caryamelapaka-
pradipa; and while the first two syllables of the nidana (i.e.
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E-VAM) are being explained in the Pradipoddyotana, the
Devendrapariprccha is specifically mentioned as the source;. ...
the Explanatory Tantra Devendrapariprcchd was not translated
(into Tibetan).” That passage in Tibetan : / hdus pahi bsad
rgyud du hphags pa yab sras kyis drios su gsuns pa na laa ste |
rim Ina las lha mo bzhis zhus dan [dgons pa lun ston pa dan |/
rdo rje hphren ba bsad rgyud du gsuns la [ spyod bsdus las ye
$es rdo rje kun las btus kyan b§ad rgyud du gsuns §in [ sgron
gsal las glen gzhihi yi ge dan po giiis hchad pa na lhahi dban
pos zhus pahi khuns dnos su smos §in.. . /lhahi dban pos zhus pa
bsad rgyud du gsuns te hdi ma hgyur ro / . The reason the
Tibetan tradition accepted the Devendrapariprcchd as an Expla-
natory Tantra is that immediately after the quotation from that
work by title (reproduced in the materials for nidana verses
Evam maya..), Candrakirti continued with a verse citation
(reproduced in section B, next) which he introduced by the
rematrk (Pradipoddyotana MS): [ mayetyadi vajrapadanam apy
artho vyakhyatantrad avataryate / “One can understand from
the Explanatory Tantra the meaning of the diamond words
‘maya’ etc.”’” Tson-kha-pa in his Mchan hgrel (p. 14-1) on the
Pradipoddyotana mentions, ‘‘Skal-ldan-grags-pa examined the
Vajramala carefully and could not find this therein.”” The thrust
of the decision lies in the fact that the Vajramdla presents the
forty nidana verses in its chapter 59. Its brief chapter 58 is
devoted to a treatment of the two syllables E-vam. Itis precisely
the Vajramala which should have had, but lacked the cited
verses, Candrakirti preceded his citation of the forty verses
by citation of verses about the nidana sentence but used other
sources, first the named Devendrapariprecha, and then anunnamed
work he calls an ‘Explanatory Tantra’. The Tibetans (Tson-
kha-pa, in any case) decided that Candrakirti had treated the
Devendrapariprcch@ with the authority ordinarily accorded an
Explanatory Tantra, and identified that work accordingly.
But that Tantra had notitself been translated; the Pradipoddyo-
lana passage apparently is the full extant portion of Sanskrit of
this work (the Subhasita-samgraha, Part 11, pp. 32-3, quotes the
Devendrapariprecha-tantra by lines contained within the Pradi-
poddyotana citation).

The Vajrajiiana also has a difficulty of literary history, It
is a curious feature of Candrakirti’s Pradipoddyotana that his
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classifying terminology used throughout this commentary on
the Guhyasamajatantra, namely the ‘Seven Ornaments’ (sapta-
lanké@ra), is ascribed several times near the outset of his work to
an Explanatory Tantra which he does not name, but which is
none other than the Vajrajfianasamuccaya; and so Tson-kha-pa
in turn cannot specify the Pradipoddyotana for containing the
name of this Explanatory Tantra. This silence regarding the
title of the work from which he drew the material he popularized
may mean that Candrakirti had a hand in composing the
Vajrajiianasamuccaya, the latter portion of it, or the expanded
version (Toh. 450), to justify his commentarial position, as
has been suggested by Yikei Matsunaga in his article, ‘““A Doubt
to Authority of the Guhyasamaja-Akhyana-tantras.”
Another mystery of Explanatory Tantras occurs in Candrakirti’s
Pr adipoddyotana at the very end of chapter Four:
| yathoktam thagavatd uyakhydatantre |
sarvangabhavanatitam kalpanakalpavarjitam |
matrabindusamatitam ctan mandalam uttamam ||
As was said by the Bhagavat in the Explanatory Tantra:
Transcending the contemplation of all portions (i.e. color
and shape), free from both imagination and lack of imagi-
nation, transcending the upper sigr and its bindu °, that
is the supreme mandala.
Tsori-kha-pa in his Mchan hgrel (p. 41) mentions that an almost
identical verse is found in the Candraguhyatilaka (another
quotation from this work in the Pradipoddyotana is reproduced in
the initiation remarks in the section ‘The two stages, initiations,
and the clear light’; and Aryadeva appeals to this Tantra for
the expression ‘100 lineages’). The only difference is where in
the verse the compound matrabindu is translated in Candrakirti’s
work as gug skyed thig le, the Candraguhyatilaka Tibetan version
has the words Adren dar tshig (‘guide and letter’). Since the
expression matrabindu is difficult to interpret, itis possible that it
is the original for those Tibetan words, with hdren=bindy, and
tshig =matra. Tson-kha-pa left the matter open; he appears
not to accept the evidence of one similar verse as final proof
that Candrakirti had this Tantra in mind. However, it so
happens that this same verse is cited by Indrabhuiiti in his Fridna-
siddhi (GOS ed., p. 83), and attributed to a chapter thirteen.
On the preceding page he has cited the Advayasamativijaya, and
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his immediately succeeding quotation from a chapter nine, as
well as that citation of chapter thirteen are presumably from
that Tantra.

According to George Roerich, The Blue Annals, Part Two,
p. 417, Bu-ston considered the Advayasamatdvijaya to be an
Explanatory Tantra of the Guhyasamdjatantra; he translated a
version of that work in 22 chapters that was incomplete in the
middle. Possibly this is the reason that Tson-kha-pa apparently
ignores this work. Several centuries after his time, the Chinese
version of this Tantra was used to fill out the missing portion of
Bu-ston’s translation, accounting for the present version in the
Tibetan Kanjur. But if Bu-ston was serious about this Advaya-
samatdvijaya as an Explanatory Tantra, I can find no confirma-
tion of this in his own Pradipoddyotana commentary in Collected
Works (Part 9), where he freely cites the Sandhivyakarana (in
an older translation preceding the one now officially in the
Kanjur), the Vajramald, the Vajrahrdayalamkara, Yoga-tantras
(on which he was the great authority), Aryadeva’s various
works, and other works, but not, as far as I could notice, the
Advayasamatavijaya.

Again, in his Pradipoddyotana on chapter XIV, Candra-
kirti quotes from an unnamed Vyikhya-tantra an interesting
prose passage with Vajrapani as interlocutor (included in this
work under ‘Van’). Finally, having muystified sufficiently
the ‘Explanatory Tantras,” Candrakirti in his commentary on
Chapter XVII cites the ‘Mila-tantra’, which Tson-kha-pa
identifies as the Mila-tantra of the Yoga-tantra, namely the
Tattvasamgraha (cf. the passage in the treatment of initiation).
According to The Blue Annals, Book VII (‘The Preaching of the
Tantras’), there was a distinction of ‘Outer’ Yoga-tantra and
‘Inner’ Yoga-tantra, with the ‘inner’ variety becoming separately
called ‘Anuttarayoga-tantra’. One can therefore understand
Candrakirti’s citation as indicating his adherence to this termi-
nology, since the Tattvasamgraha is the mila-tantra of the ‘outer’
Yoga-tantra. Indeed, there is much in common between the
Yoga-tantra (such works as the Tattvasamgraha, the Mayajala,
Sarvarahasya-tantra, and Sri Paramadya) and the ‘Father’ class
of Anuttarayoga-tantra. Both classes of Tantra use the termi-
nology of ‘three samadhis’, clarified in our Introduction III.
C., although there are differences in definitions.
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Candrakirti’s citation of both the Sandhiyyakarana and the
Vajramadld as ‘Arya-vyiakhyana’ shows that he took for granted
the knowledge in his readers of those two works. By impli-
cation, when he cites a verse from the Sarvarahasya-tantra with-
out any indication of source, those same readers are expected
to know the work. Then, when he cites by name some other
Tantras, such as the Mayajalatantra, the Vajrosnisatantra, the
Vairocanabhisambodhi, and the Vajrahrdayalamkara, we may infer
that he gives the names because he cannot expect the followers
of the Guhyasamiaja to know those other Tantras by heart.
But if this is indeed the case, it would also have to apply to his
quotations from the named works Devendrapariprccha and the
Candraguhyatilaka. So there are certainly many difficulties
about the literary history of these works. Tson-kha-pa (PTT,
Vol. 158, p. 175-6) rejects the view advanced by some that
the Vajrahrdayalamnkara and the Mayajala are Explanatory Tantras,
since some consistency with the Guhyasamaja does not qualify
those works as ‘Explanatory’. However, Tson-kha-pa, as
Bu-ston before him, often cites the Vajrahrdayalamkara-tantra in
commentarial macerial on the Guhyasamdjatantra. Hisjustification
is suggested in his Paficakrama commentary, PTT Vol. 158,
p. 186-5, where he refers to the Vajrahrdayalamkara as a ‘consistent
means (updya) tantra’ (phyogs mthun gyi thabs gyi rgyud), that is to
say consistent with one side of Guhyasamaja teaching.

According to Tson-kha-pa (PTT, Vol. 158, p. 177-1),
while the Explanatory Tantra Vajramala discusses some other
matters, itprincipally teaches the ‘arcane body’, ‘arcane speech’,
and ‘arcane mind’, and the illusory body (mdyi-deha). He
further explains {ibid., p. 177-1, 2)) that the Caturdevipariprccha
principally teaches extensively the essentials of pranayama; and
that the Sandhivydkarana is consistent with the sequence of chap-
ters of the miula-tantra and is an Explanatory Tantra for the first
twelve chapters of the Guhyasamdja and not for the remaining
ones. He also mentions (ibid., p. 176-1) that a larger and a
smaller version of the Vajrajiianasamuccaya are stated in the com-
mentary on the Vajramala; these are numbered respectively 450
and 447 in the Tohoku catalog based on the Derge edition of
the Kanjur-Tanjur (but the Peking edition of the Kanjur omits
the larger version).

The principle of the ‘explanatory tantras’ seems to be a
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consistency of terminology. Such works. should employ the
same names of deities and treat some major subjects of the basic
tantra of the Guhyasamaja. The one which most qualifies as
such is of course the Sandhivyakarana because it does expand on
the Guhyasamdja chapter by chapter for the first twelve chapters,
and then itself comes to an end. Of course, other Tantras of the
Anuttarayoga-tantra class have much material in common, but
their departure in terminology makes it difficult to equate their
subject matter. Tson-kha-pa, who commented on the chief
Father Tantra, the Guhyasamaja, and the chief Mother Tantra,
the Sri-Cakrasamvara, frequently has remarks which correlate
these two extensive sets of tantric literature. I made a modest
attempt at this too in my ‘“Female Energy. ...’ article, showing
the equivalence of the Father Tantra vocabulary ‘Mother,’
‘Sister,” ‘Daughter’ with the Mother Tantra vocabulary ‘To-
gether-born female,’ ‘field-born female,’ and ‘incantation-born
female’.

As we pass from those revealed tantric works to the exege-
tical literature, we should note that the former are written in
strict anonymity and attributed to divine authorship, while in
the case of the latter, the writers are pleased to attach their
names to commentarial literature and elaborate rituals which
have taken centuries to develop. Before it is possible even
tentatively to ascribe dates to the revealed literature, we must
do the same for the commentarial works, and here we note that
some scholarly confusion already has set in. It simply, is not
possible yet to pinpoint with accuracy the date of Nagarjuna as
645 A.D., the date given by B. Bhattacharyya in the introduction
(p. xxx) to his edition of the Guhyasamdja. A helpful attempt
is Rahula Sankrtyayana’s geneological tree of the eighty-
four Siddhas and list of the Siddhas in Journal Asiatique, Oct.
Dec., 1934, pp. 218-225. Professor Giuseppe Tucci has given
his lists and tentative dates of Siddhas in Tibetan Painted Scrolls,
I, pp. 227-232. The Japanese scholar Hakuyt Hadano, in
Tohoku Daigaku Bungaku-bu Kenkyii-nempo, No. 9 (1958), pp.
58-18, thoroughly discusses the traditions of King Indrabhiiti.

Although the attempt involves trepidation, some chrono-
logical layers can be worked out through textual analysis and
other considerations.

1. First come the revealed texts Guhyasamajatantra, the
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three Explanatory Tantras named in the Paficakrama, and the
(uncertain) Vajrajianasamuccaya. In a negative way, noworks
are extant composed with their names by the first persons in the
Guhyasamaja lineage list (Tibetan tradition), namely Indra-
bhiti the Great, Nagayogini, and King Vi$ukalpa (per Tson-
kha-pa, Vol. 158, p. 178-1, 2): i-ndra-bhu-ti chen po dan
kluhi rnal hbyor ma dan sa bdag bi-su-ka-lpas gzhun mdzad pa
vi hdi na mi snan la /). There is a legendary account in The
Blue Annals (I, pp. 359-60) :
The adepts of the (Guhya)samaja agree that the Guhya-
samajatantra had been preached by the Munindra himself]
following a request of Indrabhuti, the great king of
Oddiyana, at the time when the Buddha had manifested
himself in Oddiyana and initiated (the king). There-
upon the king and his retinue practised the Tantra by
means of the prapafica-carya (spros spyod) and became
initiates (Vidyadhara—one who has attained spiritual
realization or siddhi, grub pa), and the country of Oddi-
yana became deserted. After that a yogini, who had
descended from the realm of the Nagas, heard it (i.e. the
Tantra) from (king) Indrabhiiti and taught it to king
Visukalpa of the Southern country. The maha-brah-
mana Szraha heard it from him and taught it to acarya
Nagarjuna. The latterhad many disciples, but the chief
ones were the four: Sakyamitra, Aryadeva, Nagabodhi,
and Candrzkirti.
Tson-kha-pa (op. cit., p. 178-2), right after the mention of those
first persons whose Guhyasamaja works do not exist (at least
under their names), goes on to inention, what in this context
should be the first work by an historical personnage, the Guhya-
siddhi, whose authorship he assigns to Sri-Mahasukhanitha
(dpal mgon po bde ba chen po). This name is undoubtedly drawn
from the verse cited from a manuscript of this work by S. B.
Dasgupta, An Introduction to Tantric Buddhism, p. 156, note:
$éri-mahasukha-nathasya pada-padmopajivina / racitah padma-
vajrena sarvasattvanukampaya [/ . The author is well known
by the name Padmavajra (who also has the name Devacandra,
per Tucci, Vol. I, p. 232). He might be different from the
disciple of Buddhaguhya (2nd half, eighth century) who com-
mented on the Yoga-tantra. Tson-kha-pa states that the
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Guhyasiddhi establishes the meaning of the Samaja. It princi-
pally establishes the nidana of the Guhyasamija; and it teaches
about the stages of the path : first, the Stage of Generation of
placing syllables; second, on the basis of ‘Victory of the Rite’,
one’s own intrinsic nature symbolizing reality; third, for the
sake of relying on that, the contemplation with recourse to the
Jdina-mudra; fourth, the contemplation of mahamudra and
abhisambodhi togetherwith the fourfold praxis. The Blue
dnnals, 1, p. 363, mentions besides this Guhyasiddhi, the work by
King Indrabhiiti, the Fidnasiddhi, as also based on the Guhya-
samaja. Hence this must be a different Indrabhiti from the
one who has no works on the Guhyasamija. Tson-kha-pa
also mentions that there exist no works by Saraha on the Guhya-
samdjatantra. About his time begin two lineages of Guhya-
samija commentarial tradition—the Arya school (hphags lugs)
and the Jiianapada school (ye Ses zhabs lugs).

(a) The Arya school is headed by the tantric Nagarjuna,
whose most impertant works in the tantric field are his own
compositions, the Pindikria-sadhana (especially for the Stage
of Generation) and the Paficakrama (for the Stage of Completion),
which became authoritative for the sequence of yoga. Besides,
his commentary Astadasa-palala-vistara-vyikhyi on the 18th
chapter (the Uttara-tantra) remained the most important of
any commentary on that chapter, probably because Candra-
kirti’s Pradipoddyotana does not cover this part. His commentary
Tantratika on the mula Guhyasamdjatantra was overshadowed
by the Pradipoddyotana. His Pindikyta-sadhana and Paficakrama
were based on the Guhyasamdjatantra, first 12 chapters, especially
chapter Six and Twelve (‘Documents’) and the Explanatory
‘Tantras Sandhivydkarana and Vajramala (although he also refers
to the Caturdevipariprccha ). He stressed the three lights and the
Clear Light, the theory of eighty prakrtis or vikalpas going with
three vijfidnas, interpreted with Yogacara-type vocabulary pro-
bably adopted from the Lasikdvatara-satra. Nagarjuna’s Tantra-
tikd is an attempt to explain the Guhyasamdjatantra on the basis
of the utpatti-krama and sampanna-krama, as well as his five stages,
.o which he refers repeatedly, the latter under the title Prakarana
{rab tu bved pa) rather than Pasicakrama. So in PTT, Vol.
19, he mentions all five krama by name at p. 200-5 and again
ail five ceginning with ‘from the Prakarana’  (rab tu byed pa las
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kyan) at p. 239-4;and has numerous quotations from Prakarana
at pp. 214-4, 218-5, 226-5, 236-2, 243-5, 289-1, 300-3, etc.
Also, Bhavyakirti’s ‘Prakasika’ commentary on Pradipoddyotana,
PTT Vol. 60, quotes the Paficakrama twice on p. 257-4, 5
as ‘Prakarana’, suggesting that he was consulting Nagarjuna’s
Tantratika while writing his commentary on Candrakirti’s work.
But the commentators on the Pafcakrama itself do not call it
‘Prakarana’. An extensive commentarial literature arose
on the basis of the Paiicakrama. I have mainly employed Sri
Laksmi’s commentary, because it adheres closely to the text
commented upon without wild speculations, has a beautiful
flow of language, and uses the nidana verses which are the
basis of the present work. Another commentary which has
supplied some important passages is the Manimdla which the
colophon and accordingly the catalogs ascribe to Nagabodhi.
But this is hardly possible, because Nagabodhi is among the
earliest in the lineage. The Manimdla is the most developed
of the Indian commentaries I examined. It employs the
‘six alternatives’ (satkoti) terminology, which was popularized
by Candrakirti. It is full of opinionated speculations, such as
(PTT, Vol. 62, p. 160-2) equating. Nagarjuna’s five stages,
vajrajapa, etc., with the five paths (mdrga), prayoga, etc. of the
Prajiiaparamiti exegesis. The fact that the respective descrip-
tions in the two different literatures have virtually nothing in
common does not bother the author of the Manimala, who
makes up five reasons which need not be cited. A clue of
identification is a certain frankness of language whith theauthor
has in common with Bhavyakirti, the author of the Prakasika
commentary on Candrakirti’s Pradipoddyotana (see below).
Thus in the Manimala (op. cit. p. 155-3, 4, 5 and next page)
the author takes up the problem of what ismeant by the ‘woman’,
‘man’, and ‘androgyne’ of this literature. He mentions and
rejects various opinions before giving his own. His remark
about the usual theory of the ‘woman’ is precisely the remark
given by Bhavyakirti in the Prakasika (PTT, Vol. 61, p. 3-2),
with alternate translation into Tibetan, where he rejects the
view that a ‘woman’ is described by breasts and hair :

If the feminine gender (stri-liriga) has breasts and hair,

then mdla (‘garlands’) and *svapndsani (‘beds’) would

not have feminine gender, because they do not have
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breasts and hair. And even when the (female) zones
that do have hair are shaved, they have feminine gender.
And itreduces to the absurdity that an actor impersonating
a woman by means of attached breasis and wig, would
have feminine gender” (] gal te nu mal dan skra can mo
rtags yin na [ dehi tshe phreii ba dani nal khri la sogs pa dag
mo rtags su mi hgyur te[de rnams nu ma dan skrar mi idan pahi
phyirro || hbreg pahi skra dasn ldan pahi sa phyogs dag kyasi mo
rtags su figyur ro| sbyar bahi numa dar skrahi cha lugs hdzin
pahi gar mkhan skyes pa yai mo rtags niid du thal bar hgyur rof)

There are other commentators on the Guhyasamaja system who
are equally scornful of the vulgar interpretation of tantric
symbols, of which our own generation has no monopoly. But
it would take the same person to make the identical remark,
given above, in two books.

In the Arya school, the tantric Candrakirti wrote the most
eminent commentary on the miila Gulyasamdjatantra, called the
Pradipoddyotana. Its main contribution is to clagsify commentarial-
statements on the Guhyasamajatantra by a rigorous application
of subdivisions of ‘Seven Ornaments’, a terminology stemming
from the Vajrajfignasamuccaya, but which is merely referred to by
Candrakirti as the ‘Explanatory Tantra’ (see the Section C,
infra, for a summary exposition of the full twenty-eight subdivi-
sions) and to avoid Yogacara terminology. The first commen-
tary on his work may have been the primitive one by Laksmin-
kara, sister of Indrabhiti, called the ‘Visamapada-panjika’. The
main commentary on the Pradipoddyotana, the ‘Prakasika’ of
Bhavyakirti (according to the Tohoku catalog; PTT catalog
incorrectly gives author’s name as Aryadeva), seems intent on
rebuking Candrakirti by restoring the Yogacira vocabulary
pursuant to the indications of Nagarjuna’s works.

In this tradition the greatest work on important phases of
tantric praxis is Aryadeva’s Caryimeldpaka-pradipa. Aryadeva
is a tantric writer, no more to be identified with the celebrated
Madhyamika author of the same name than are the tantrics
Nigarjuna and Candrakirti. This tantric author Aryadeva
also wrote a number of brief summary works of which now the
most well-known is the Cittavisuddhiprakarana by reason of
Prabhubhai B. Patel’s edition. Of all the later writers of this
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‘Arya’ tradition of the Guhyasamaja cycle, Aryadeva gives the
greatest literary impression of having actually ‘done it’.
(b) The Jaanapada school is named after Buddhasrijiiana,
whose teacher Lilavajra composed (in the Guhyasamaja class)
only the Nidanaguriipadesa and does not appear to have made a
distinction betweenthe ‘Stage of Generation’ and the ‘Stage
of Completion’ (PTT, Vol. 158, p. 178-3; slob dpon sgeg pahi
rdo rjes rgyud kyi glen gzhihi bsad pa tsam mdzad kyan/
rim giiis kyi lam gyi srol zur pa mi snan no /). Buddha-
$rijiiana (see his legend in Roerich, The Blue Annals, 1, pp. 367,
fl.) wrote works exemplifying both Stages: the Stage of Genera-
tion in the Samantabhadra-nama-sadhana (Tohoku No. 1855)
and the Stage of Completion in the revealed Mukhiagama (Toh.
No. 1853) and Mauktitilaka (Toh. No. 1859) based on that
revelation (PTT, Vol. 158, p. 178-3). Buddhasrijfiana studied
the Prajfidparamita under the celebrated specialist Haribhadra,
and this part of his training is quite evident in his tantric works.
He adopted an interpretive position in which at each point the
explanations of the Guhyasamaja are tied in with Mahayana
Buddhism, particularly of the Prajfidparamita type. That
kept obviously Brahmanical doctrines from flowing intd the
syncretic tantric literature of his school. Perhaps partly due to
his Buddhist piety, Buddhasrijfiana had great fortune of disciples.
One of his direct disciples, Buddhaguhya, became a celebrated
commentator on the Carya-and Yoga-Tantra classes of tantric
literature. Another one, Dipankarabhadra is credited with a
work of highest importance on ritual in the Stage of Generation,
the Guhyasamdjamandalavidhi (Toh. 1865), often referred to as
the ‘‘Four-hundred-and-fifty verses,”” which has a fikd on it by
Ratnakaraéanti (Toh. No. 1871). This Dipankarabhadra as
well as Rahulabhadra and some other direct disciples are credit-
ed in legend with advanced success in the yoga of the Guhya-
samaja, it being hinted that they did better than Buddhasri-
jitana himself, who tried without success to generate the ‘diamond
body’ (vajrakdya). Another disciple, named Vitapada, wrote
lengthy commentaries on the main works of the master. This
school, at least as far as its literary products are concerned,
does not bother with the topics of three lights and the Clear
Light so prevalent in the works of the ‘Arya’ school. If the
Jfianapada school comes across a term in the Guhyasamdjatantra
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like ‘prakrtiprabhdsvara’, it would be prone to explain it just as
in non-tantric Buddhism, to wit ‘intrinsically clear’ (said of
tke pure consciousness ) ; while a writer of the Arya school would
be likely to say it means (in what is called the ‘pregnant sense’)
‘the Clear Light along with the (80) prakytis (of the three lights’).
However, it may well be the case that the Jiianapada school does
not deny that ‘pregnant sense’ but reserves it for the oral tradi-
tion, rigorously kept apart from the written works. The
emphasis on the guru’s precepts is shown by the very title of that
work of Buddha¢rijnana’s, the Mukhdgama ‘the tradition
from the mouth’. Vitapada’s commentary on the master’s
Muktitilaka carries on this same stress by a number
of consistent remarks (PTT, Vol. 65, p. 134-5): “‘{from themouth
of one’s own guru’ (ran gi bla mahi kha nas....); itid, p.
135-2; ‘“ ‘arisen in the lineage chain’ means recourse to the
errorless path of the illustrious gurus” (brgyud rims las byun
zhes pa ni bla ma dam pahi ma nor bahi lam du brten paho).
Various commentaries on the miila-tantra belong to the Jiianapada
school; probably the freedom from Candrakirti’s classifying
terms in the later commentaries is the best indication of inclusion
in that school. The Jfanapada school took greater care with
literary polish than the. Arya school. It has been preeminent
in works on the Guhyasamaja ritual, especially on the praxis
of prandyama; and the writer Smrtijiianakirti of this school
wrote a commentary on the Caturdevipariprccha, which s
mainly devoted to prandyama. The towering tantric com-
mentator of the last period of Indian Buddhism, Abhayika-
ragupta, is said ‘to have belonged to the Jiianapada
lineage.

The author Ratnakaradanti freely used both lineages in
his own works, and his attitude is about what is found in Tibetan
tantrism, where the followers of the Guhyasamaja cycle were
glad enough to understand the Tantra and practice it in proper
fashion, no matter which of the two lineages would contribute
the most. In fact, both schools have an extensive literature on
this Tantra, as extant in Tibetan translation. In the present
work, products of the ‘Arya’ school are chiefly utilized for the
simple reason that it is this school which is built around the
position found in the forty nidana verses that are the main instig-
ation of the current research. On the other hand, some important
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passages have been selected from texts of the Jitanapada school.

The above summary prepares us to make some chrono-
logical observations. Tucci (I, p. 232) argues that we should
accept the Tibetan tradition which makes Padmasambhava
(middle eighth century) the disciple of a King Indrabhiti
who therefore would fall in the period end of seventh to first
half of eighth century. But Hadano (op. cit.) places Indrabhiti
in the ninth century and Buddhajfianapada in the eighth
century. Of course, to reconcile the positions we should posit
two Indrabhiti’s. The first Indrabhiti would be the one
associated with Oddiyana, who has no works on the Guhya-
samija, but could well be the author of the great commentary
on the Samputa-tilaka in the Mother Tantra tradition, just as
Saraha, his junior, wrote commentaries on other Tantras, such
as the Buddhakapala-Tantra, but no distinguishable work on the
Guhyasamiaja. Saraha is placed by Sankrtyayana asa contem-
porary of King Dharmapala (769-809). The lama Taranatha,
in his tales of the Siddhas, calls the second Indrabhiti ‘Indra-
bhati the junior’. He could be the Indrabhiiti of Orissa
(Odivisa) whom Sankrtydyana considered to be the only
Indrabhiiti. His master is Anangavajra, and the latter’s teacher
Padmavajra. This would be th¢ Padmavajra who wrote the
Guhyasiddhi. His spiritual grandson Indrabhati would be the
one who wrote the FAdnasiddhi. Padmavajra would fall in
the second half of the eighth century, just as do both the tantric
Nagirjuna ofthe Arya school and Buddhasrijiiana of the Jiiana-
pada school. In the ninth century comes Candrakirti, author of
Pradipoddyotana, as well as the second Indrabhiti who hasa
sister Laksminkari; and also, probably, Aryadeva. This
is easily the first half of the ninth, as maintained by (Miss)
Malati J. Shendge, ed. Advayasiddhi (Baroda, 1964), p. 11, in
agreement with Snellgrove and Sankrtyayana. The Kashmi-
rian Sri Laksmi is probably not the same person as Laksmin-
kara. Tilopa belongs to the tenth century because he is the
guru of Naropa who died in 1027, and the latter isa contemporary
of Ratnakarasinti. Guhyasamija commentaries continued to
be written through the twelfth century, asis deducible from
translations into Tibetan. Thus, the Tanjur Guhyasamaja
cycle of commentarial literature is composed betwcen the
eighth and twelfth centuries, '
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Once we place the commentarial literature, the way is
open to approach the more tenuous clues for solving the problem
of the revealed Tantras of the Kanjur. The tradition reported
from Taranatha that the Tantras were transmitted in utmost
secrecy for 300 years before being rendered somewhat more
public by the Siddhas (cf. B: Bhattacharyya, Intro. xxxv),
would' lead us to a fifth century A.D. time which is not unreason-
able, even though we should be unhappy to have so little data
ta go on. The early fifth century is the creative period of
Asanga (circa 375-430 A.D.), but I have rejected the hever-
substantiated attribution of the Guhyasamajatantrato his author-
ship in my Analysis of the Sravakabhami Manuscript, p. 39,
on the basis of my studies in his known works (which include
the Sanskrit prose commentary on the Sitralamkara, but not the
basic verses) and repeat my rejection here as a consequence of
the intervening investigation of the Guhyasamaija literature.
Not for the reason that the Guhyasamdjatantra is unworthy of
Asanga, rather that it is impossible of Asanga, and further—to
mention an extrinsic reason—tantric commentators do not quote
from Asanga’s or his brother Vasubandhu’s works to justify
basic tantric ideas! Rather they quote the Larikdvatara-sitra
for their Yogacara-type vocabulary, and this sitra was first
translated into Chinese in 443 A.D. and in the fifth century had
become so popular among Indian Buddhists that it was the chief’
text of Bodhidharma when he came to China in either 520 A.D.
or 527 A.D. (the alternate dates of the Sino-Japanese tradition).

We can strengthen this tentative attribution to the fifth
century by considering some further materials of the Vajramala
which, besides being the source of our nidana verses, contains
many other passages of supreme importance for understanding
the Guhyasamaja cult. In my “Studies in Yama and Mara,”’
pp. 70-73, I show from a work of Tsoin-kha-pa that the Vajramala
converts the Visnu Avatar doctrine, at least the first five
Avatirs, into a kind of esoteric embryology, namely that in the
first five lunar months of uterine existence, the body has succes-
sively the forms of fish, tortoise, boar, lion, and dwarf. Now this
doctrineisset forth in Vajramala’s Chapter XXXII, which also
contains Yogacara vocabulary tied in with the terminology of
the Lankavatara-sitra. As an example of this terminology in
‘the Vajramala, I may cite PTT, Vol. 3, p. 214-5, line 6 : “‘the
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secret state of the eight-vijidna set’” (/ rnam $es brgyad kyi
tshogs dben pa [ ). In that article, p. 71, note, I mention,
“Miss Kamala Ray, ‘The Ten Incarnations of Visnpu in
Bengal’, IHQ, Vol. XV (1941), pp. 370-85, explains that while
the Avatara theory is very ancient, the standard list is more
modern, and (p. 373) ‘Epigraphic evidences testify to the exis-
tence of this theory from the 5th century A.D. onwards (in
Bengal).”” This suggests that at the time the standard list
of ten incarnations became publicized, an esoteric tradition was
developing concerning these incarnationsas represented, at
least the first five, by intra-uterine states.

Furthermore, in the previous introductory section, ‘“The
world of light’, I put forward the striking hypothesis that both
the set of thirty-three female prakriis and forty male prakrtis
listed under nidana verses nos. 1 and 2 can be interpreted as
breaking down into five groups in each set, the first set especially
going with thefive stages of the Vaispava path to union with
the Lord Krsna (presuming there was once a faith in such a
‘path’). If the sets of prakrtis have their origin ina syncretism
with Vaisnavism, then the fact that later on the commentators
on the Paiicakrama (from which the lists of prakrtis are drawn)
have no inkling, as far as the texts are concerned, of how to
subdivide the sets of prakrtis, indicates that some time must have
elapsed between the adoption of this vocabulary in an esoteric
oral way and the more public commentarial tradition. e
must grant that any conclusion about this matter must be of a
highly speculative nature, since the early syncretisms of
Buddhism and Vaisnavism are obscure, and since the 2rotic type
of Krsna worship is usually placed at a considerably later daiz
than what we are now considering (fifth century, A.D.,.

What I do maintain is that the Vajramala has the earmarks
of having been composed centuries before the tantric Nagir-
juna quoted it in his Paficakrama, and I tentatively place it in
the fifth century. The Sandhivyikarana should tentatively be
placed at about the same time, since it shows the same definite
style of authoritative revealed literature. The other explana-
tory tantras can be roughly placed there also, subject to lar:r
investigations.

The above considerations leave open a date for the Guhya-
samdjataatra itself. This problem cannot be separated from the
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dating of allthe main revealed Buddhist Tantras preserved in
Tibetan translation in the Kanjur, because there is certainly
a great deal of common material to be found in all these Tantras;
as well as from the dating of the Saivitic and Vaisnava dgamas.
I see no reason for denying it a century’s priority to the
Vajramala; and so, on a purely tentative basis, ascribe the
Guhyasamajatantra to the fourth century, A.D. But a decision on
this matter requires solution of other problems of Indian
literary history.

I am well aware that the kind of reasoning employed above
might be challenged by the scholars who insist on a later date
for the Guhyasamdjatantra, in fact placed just prior to the
historical commentaries on it. Therefore, I take the liberty
of quoting extensively from my article in the Golden Jubilee
Volume of the Bhandarkar Oriental Research Institute, “Early
Literary History of the Buddhist Tantras, especially the Guhya-
samaja-tantra’’:

“What is significant about the two commentarial traditions
is precisely that there are two, with many differences within
each of these traditions. Just as the Sautrantika and Vaibha-
sika of non-tantric Buddhism could not have arisen fully-grown,
in the form in which we know them, in the century immediately
following the passing of the Buddha, so also the ‘Arya School’
and the ‘Jfianapada School’ could not have arisen in the century
immediately following the composition of the Guhyasamaja, let
alone. the very same century ! Indeed, any one who .even
partially surveys the Guhyasamdja literature as extant in Tibetan
and, notes the remarkable variance in explanation of a given
passage of the basic Tantra, would experience at least a mild
shock at the flimsy reasons given for a late dating of the Guhya-
ramaja. One example will be given to show what is meant, and
this case is particularly chosen for a context where one would
expect minimal variation between the commentaries because
the expression to be explained is merely the ‘three kinds’ of each
sense object as mentioned without explanation in the basic
tantra of Guhyasamdja, Chap. 7:

Arya school:
Nigarjuna’s Tantratikd on Guhyasamdja (Derge ed.,
Sa, f. 105b-7; (form, the object of sight) ‘has the nature of
outer, irner, and both’ (phyi darinan dasi gii gahi ras bzhin).
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Candrakirti’s Pradipoddyotana on Guhyssamdja (Derge
ed., Ha, f. 49a-5): (form, the object of sight) ‘should be
perceived and comprehended as inferior, intermediate,
and superior’ (dman pa dar bar ma dan mchog gsum du
rnam par Ses $ini rtogs pa) ; in Tson-kha-pa’s Mchan-hgrel
on the Pradipoddyotana (PTT, Vol. 158, p. 55-3), we learn
that the superior kind is the Buddha going with that
sense object, e.g. Vairocana asform; (p. 56-1, form is
also of three kinds, pleasurable, repulsive or displeasing;
and neutral).

Jhanapada School:

Prasantajiiana’s Upadesa-niscaya on Guhyasamdja (PTT,
Vol. 63, p. 64-5); the three kinds are superior (lust),
intermediate (delusion), and inferior (hatred )

Celu-pa’s Ratnavrksa-nama-rahasya-samaja-vrtts (PTT,
Vol. 63, p. 183-5): inferior, intermediate, and superior.

Jinadatta’s Pafjikd-nama on Guhyasamaja (PTT, Vol.63,
p. 259-1) : “Because one discerns it as having the nature
of superior, and so on, there are three kinds ; having the
nature of outer, inner, and both, means “non-apprehen-
sion” (anupalabdhi), so one should understand it by the
nature of three gates to liberation, of voidness, etc.’
(mchog la sogs pahi ran bzhin du brtags pahi phyir rnam
gsum mo /[ phyi dan nan dan giii gahi bdag fiild mi dmigs
pa ste [ ston pa nid la sogs pahi rnam par thar pahi sgo
gsum gyi no bos rtogs par byaho /).

Ratnakarasanti’s  Kusumanjali-guhyasamaja-nibandha-
nama (Vol. 64, p. 127-1): the three kinds mean the
respective offerings by the three kinds of yogins, the one
of lust, of delusior, and of hatred.

Smrtijiianakirti’s Srigukyasamdja-tantrardja-vrtti (PTT,
Vol. 66, p. 132-3): “The “‘thrée kinds” means that one
knows (the object) as the three gates to liberation, the
signless, etc.’

Anandagarbha’s  Sri-guhyasamdja-mahatantrardja- tikd
(PTT, Vol. 84, p. 127-4, 5): ‘The three kinds are outer,
inner, and secret. That was explained by Arya-
Jiianapada to mean fifteen inan externalset, fifteen in a per-
sonalset, and fifteen in a secret set. Having cited hiswords,
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I should here explain clearly his meaning.’ (rnam pa
gsum ni phyi dan nan dan gsan baho / [ de hphags pa ye
$es zhabs kyis phyihi bye brag bco Ilna dan / nan gi
bye brag bco lna dan | gsan bahi bye brag beo lnar bsad
pahi.don hdir sgrar drans nas gsal bar bsad par bya ste /).
He goes on to take the outer as three, which multiplied
by the five sense objects yields the number fifteen, and
does the same for the inner or personal, and for the secret
‘which involves the prajid-updye union. In each case, the
three are the Buddha, the Bodhisattva, and the Devi,
associated with that object by the triad of perception,
sense organ and sense object, i.e. for form, the three are
the Buddha Vairocana, the Bodhisattva Ksitigarbha,
and the Devi Ripavajra.
“There are three main sources for the various comments cited
above. One is the Explanatory Tantra Samdhivpikarana, which
is a verse paraphrase, with slight enlargement, of the first twelve
chapters of the Guhyasamdjatantra. In its treatment of Chap,
7, it states (PTT, Vol, 3, p. 240-3):
[ nai dati de bzhin phyi rol daii [ gii ga rjes su mi dmigs paf
| gzugs la sogs gsum de yin te | lha rnams la ni dbul bar byal|
The three kinds of form and other sense objects are the
non-apprehension of inner, outer, and both; one should
offer those to the gods.
“The next source is the Explanatory Tantra Vajramala, which
states in what I call the ‘nidana-karika’, no.-19 :
sthatavyam visayesv asmad yoginadvayadarsing |
hinamadhyapranitesu jhanatrayanidarfanat ||
Afterwards the yogin who sees the non-duality should be
dwelling upon sense objects ‘inferior’, ‘intermediate’,
and ‘superior’ by seeing the triple gnosis.
“The third source is the uttara-tantra (18th chap. of the Sanskrit
text, p. 158)
-riipasabdddayah kamah sukhaduhkhobhayatmakah |
Janayanti hrdaye nityam ragadvesatamodayam ||
The ‘desires’ (i.e. the 5 strands of desire, paiicakimaguna)
‘form’, ‘sound’, etc.—pleasurable, painful, and neutral—
continually generate in the heart, (respectively), the source
of ‘lust’, ‘hatred’, and ‘delusion’.
“With all that information at hand, it is easy to see that
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some commentators relied especially on the Vajramali, some
especially on the Samdhivyakarana, some especially on the uttara-
tanira; and then some commentators tried to harmonize two
different terminologics of ‘three kinds” by taking itas ‘three
times three’, i.e. three each of each three. The Samdhivyakarana
expression ‘non-apprehension’ suggested to some commentators
the non-tantric doctrines of ‘Perfection of Insight’ (prajia-
paramitd) with its stress on voidness (f@nyatd), so they saw an
opportunity to make contact with non-tantric Buddhism by the
well-known set of Buddhism, the three gates to liberation (¢rini
vimoksa-mukhani), thatis, the voidness ($anyatd-), the undirected
(aprapihita-), and the signless (animitta-) gates. When one
takes into account that these commentaries vary much more in
most other places, where the Guhyasamdja passages are not
restricted by such concrete objects as the sense objects, it is
difficult to avoid the conclusion that some centuries of oral
tradition have intervened between the basic Guhyasamdjatantra
and the eighih century when the ‘historical’ writers began to
appear on the scene. Of course, if the basic Tantra had been
concocted by the first commentator, or had been composed
just prior to his writing activity, there should not have been
any question of what the ‘three kinds’ were. Instead the com-
mentators might have differed only in their metaphorical inter-
pretation of the standard ‘three kinds’.”

Another conclusion one may draw from the evidence of
the above extract is that it is hazardous to try to understand the
Guhyasamajatantra just from reading it. Who, reading the phrase
‘three kinds of form’, would know what the three kinds are,
unless someone told him?

Now turning our consideration to the forty nidana verses,
since they are a part of the Vajramalé, and no evidence has turned
up to suggest their later addition, we may, pursuant to the above
reasoning, place these verses also in the fifth century, A.D.
Alamkakalasa’s commentary on the Vajramald, which is extant
in the Tanjur, does not comment all the way up to the chapter
which contains the forty verses. The verses are cited in the
Pradipoddyotana  without further explanation except for the
classifying term ‘pregnant sense’ (garbhy-artha). The only
Indian commentary on the Pradipoddyotana translated into Tibetan
that generously treats these verses with comments is Bhavya-
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kirti’s Prakasikd. This is a highly opinionated commentary,
but I found it worthwhile citing in several places.

Later, in Tibet, Candrakirti’s work was highly prized.
A commentarial tradition arose which did not neglect the 40
verses. The Tibetan Bu-ston’s commentary on the Pradipod-
dyotana (Vol. Ta of his collected works, published by Lokesh
Chandra in Part Nine) must have been eagerly greeted by
Tibetan monks when it first appeared, probably as the first
native commentary on that work by an eminent authority on
the Tantras. He continues the Madhyamika tone of commen-
tary in the samne manner as the Pradipoddyotana itself, that is, in
anegative way by avoidance of the typical Yogacara vocabulary
found in many other commentaries, especially in the Pasicakrama
tradition. Bu-ston has various disagreements with Bhavya-
kirti’s commentaries (the main one and the smaller one) and
with Kumara’s commentary on the Pradipoddyotana, as also with
unnamed teachers (“‘Some persons say...””). Bu-ston com-
ments topically, not sentence by sentence in the order of occur-
rence in Candrakirti’s work. This mode of commentary is
not original, for some of the Indian commentaries are of this
type. In line with this sort of commentary, he does not com-
ment on the 40 verses in their order, but topically. So after some
remarks for the first four verses, going with E-vam ma-ya, he
begins to jump around, although in the end accounting for
almost all the verses. The Tibetan commentary on the Guhya-
samija by Kun-dgah-don-hgrub (the ‘“Man nag rim gilis
gter mdzod”’), receatly reprinted in India, contains the 40
verses almost at the beginning, and in section KA, f. 37a-b
(pp- 73-74), also treats the 40 verses topically and with extreme
brevity. These topical groupings arc of no help to me in the
present work, because I shall treat the verses in their order, to
fully bring out the author’s intentions as an individual composi-
tion. The commentarial tradition on Candrakirti’s work
culminated in Tson-kha-pa’s Mchan hgrel (annotationinsmaller
writing in between the words or phrases) in the early fifteenth
century. The Pradipoddyotana had been first translated by the
Indian pandit Sraddhakaravarma and the great Tibetan trans-
lator Rin-chen-bsaii-po (958-1033); Tson-kha-pa used this
translation as well as ‘the two new translations’ (Mchan hgrel,
p. 91-4). Tson-kha-pa’s annotation has evidence that he had
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read Bu-ston’s work and continued many of his ideas, but Tsori-
kha-pa’s treatment is far advanced. He knew that in order
for a commentary to be useful, it had to follow the order of the
original work. So does his annotation (Mchan hgrel) on the
Pradipoddyotana, and his Mthah gcod on the individual chapters.
His Don gsal ba on the Guhyasamdja follows the order of the three
mandalas ; and his.Dba gi don follows the order of the mandala-
rite. Thereby his works were of great convenience for me to
consult, and itmust have been the same for the Tibetans. There
can be little doubt that the Guhyasamdjatantra reached an ad-
vanced and mature interpretation in Tibet at the hands of the
great teachers Bu-ston, Tson-kha-pa, and others.*

*After the present work was completed, I became indebted to Serkong
Rimpoche, Assistant Tutor to H. H. the Dalai Lama, for allowing me to
sccure a copy of a text just reprinted in North India for restricted circl;:lation.
This is by Ses-rab-sen-ge, a disciple of Tson-kha-pa—a commentary on
Candrakirti’s Pradipoddyotana in its Tibetan version. This native work isa
remarkable piece of popularization of a Tantric topic, which I belicve was
composed after the death of Tson-kha-pa, his teacher. The author
appears to have taken as basis Tson-kha-pa’s Mchan [igrel annotation on the
Pradipoddyotana, incorporating the annotation into the text commented upon
in a lucid paraphrase which, however, omits thorny points and then adds
citations from other works, Tantric and non-Tantric. The author cons-
tantly rationalizes with remarks like “don ni’’ (“the meaning is as follows’’),
In illustration, in the course of Chap. One commentary, his explanation
of the forty verses is approximately a paraphrase of Tson-kha-pa’s Mchan
hgrel on those verses, but omits mention of Tson-kha-pa’s difficult comment
on Sru. In Sec. Ka, f. 45b to 46a-6, he has various ways of grouping the
verses (which Tson-kha-pa did not present in his commentary), but gives
no solution for the order of the verses from 1 to 40. In Sec. Nga, f. 413, he
points out that pratydhdra and dhyana (the first two of the six-membered yoga)
are included in ‘“‘arcane body" (T. lus dben)—which is Tson-kha-pa’s posi-
tion. It is this position that is the chief clue for solving the order of the
forty verses, that is,if one tries to accommodate this position within the forty
verses, especially with the Xa-Ya (Body) verses. Itis good that this fascinat-
ing work is recciving its due appreciation from the Gelugpa Lamas who
specialize in Tantra. Besides, the Tibetans have recently reprinted works
by Mkhas-grub-rje and by the First' Panchen Lama on aspects of the
Guhyasamdja cult. 1 have made an important observation about the latter
two works in my Appendix 2. In any case, my policy of relying on the Master
Tson-kha-pa, rather than on the derivative literature of his followers, should
be appreciated by the present-day Gelugpa monks, who can scarcely deny
that Tson-kha-pa was as much a Lama (guru) as any that can be met today.
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B. The title of the work and its opening sentence (nidana)

The full title as found at the ends of chapters in the edited
textis: Sarvatathigatakayavikcittarahasyatirahasyaguhyasamajamaha-
guhyatantrardja. The following translation of the title will
be justified: Great-secret King of Tantras—the ‘Secret Union’
of thesecretand thegreater secret belonging to the Body, Speech
and Mind of all the Tathigatas.

Vitapada’s commentary Mukhdgama-vrtti (PTT, Vol. 65,
p. 66-4) explains some of the construction of the title: ‘““Tantra
-of samaja by all the Buddhas’ means Vajradhara because it is
the union (samdja) by all the Buddhas in the manner of para-
mdrtha and samorti. To show that, there is ‘Thus’ (evam).
“Great secret’ (mahdguhya) means the illusory (mdyopama).
“Secret’ (rahasya) means the Stage of Generation. ‘Greater
secret’ (atirahasya) means the thusness of all modes. The great
.dgama which incomparably shows those matters, is the Samaja’’
(/ sans rgyas kun gyis hdus pahi rgyud ces pa ni [ saiis rgyas
thams cad don dam pa dan kun rdzob kyi tshul du hdus pahi
phyir rdo rje hchan baho / de ston par byed pa la yan de skad
ces byaho [ gsan chen Zes pa ni sgyu ma Ita buho [ gsan la fes
pa bskyed pahi rim paho [ ches gsan ba Zes pa ni dnos po thams
cad kyi de bzin fiid do [ de rnams ston par byed pahi gon na
med pahi lun chen po ni hdus palio / ). This commentary
makes it clear that the compound rahasyatirahasya is a dvandva,
to be understood by such pairs as samorti-satya and paramartha-
satya; Stage of Generation and Stage of Completion. By
bringing in the expression ‘Thus’ (evam),Vitapada also indicates
the relation between the title and the first sentence of the Tantra
‘which begins with evamn.

The most important part of the title is the expression
guhyasamdjc, because this is the standard abbreviated form of
the title, which in turn is abbreviated to samdja. Some light
is shed on the abbreviated title by its chapter one, verse 3:

Bhasasva bhagavan tattvam vajrasarasamuccayam |
sarvatathagatam gulyam samdjam guhyasambhavam ||
Lord, pray explain the samdja, the reality, sum of diamond
essences, the all-tathdgata secret, and what arises from
the seeret !
The Pradipoddyotana comments with various of its classifying
signals, ‘invariant sense’ (aksararthah), and so on: [ bhdsasva
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samajam iti sambandhalh / samajam iti dvayor ekibhiavah
samajam [ aksararthah [/ vajrapadmasamayogam samajam/
samastangam [/ prajliopayasamayogam samajam [ garbhi //
samvrtiparamarthasatyayor milanal samajam / guhyasambha-
vam iti saiva vi§esanah / guhyam prabhasvaram tasmat |
sambhitam advayajiianatmakam mahavajradharam iti yavad/
kolikah // sarvatathagatam guhyam iti sarvatathigatanam *pa-
ramparyena gopaniyam guhyam |/ vajrasards tathagatah tesam
ekibhavalaksanam samuccayam/ tattvam yathabhutam// Trans-
lation (Mchan hgrel, p.24): ‘Pray explain the samaja’ is the
application. Concerning ‘samdja’, the unification of a pair is
samdja with invariant sense. The union of diamond and lotus is.
samdja with shared sense. Insight, the means, and their union
is samdja with pregnant sense. The merger of the two truths,
conventional and absolute, is samdja; what arises from the secret
is precisely that as the extraordinary case, to wit, the secret is
the Clear Light, and what arises therefrom goes up to Maha-
vajradhara who .is the non-dual knowledge; (samdja) with
ultimate sense. The all-tathagata secret is the secret, to be
preserved of all the tathagatas, handed down in succession (of
master and disciple). The diamond essences are the, Tathagatas;
their sum has the characteristic of unification. The reality
is as it really is.

The words ‘Body, Speech, and Mind’ run through a
gamut of usages, of which the most comprehensive list is ten in
number (see Ratnakarasanti’s exposition in C, below). The
invariant sense is that the Diamond of Body is Vairocana, the
Diamond of Spcech is Amitabha, and the Diamond of Mind is
Aksobhya. To these three Tathdgata families are added
Amoghasiddhi and Ratnasambhava to make a total of five
Tathagatas, the usual meaning of ‘all the Tathagatas’.

In the second paragraph after verse 3.of chapter one, there
occurs the expression sarvatathdgatanam kayavakcittaguhyam, on
which the Pradipoddyotana comments (Mchan hgrel, p. 24):

| sarvatathagatanam kayvavikcittaguhyam samayasam-
varadikulatrayaparinamah |/ aksararthah // sarvatathaga-
tanam kayavakcittaguhyam vyarijana [trayam] / samas-
tangal // sarvatathagatanam kayavakcittaguhyam jfiana-
trayaprakrtyabhasavayuvahanam | garbhi // sarvatatha-
gatinam kayavakcittaguhyam jianamayadehah/kolikah//
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‘The secret of the body, speech and mind of all the Tatha-
gatas’ means the extending to the three familics of pledges,
vows,and so on; invariant sense.‘The secret of the body...’
means the three syllables (for generating the, deities);
shared sense. ‘The secret of the body...’, means the wind-
vehicle for the appearance of the (eighty) prakitis upon
the three lights; pregnant sense. ‘The secret of the body,..’,
means the body made of knowledge; ultimate sense.

The foregoing should demonstrate the multiple levels of
interpretation that can be, and were extended to the words of
the title,

The length of the opening sentence (nidana) is established
by theory that it demonstrates the ‘five perfections’, that is to
say, of the teaching, the retinue, the time, the teacher, and the
place. Naturally we give much weight to the tradition of the
Explanatory Tantra Vajramala, as found in Alamkakalasa’s
Sri-vajramala-mahdayogatantra- tika-gambhirarthadipika (PTT, Vol.
61, p. 164-1):

| bsdus don Zes bya ba ni phun sum tshogspa Iia dan ldan
paste [ de la hdi skad ces bya ba la sogs pas bstan pahi
bya ba phun sum tshogs paho [/ bdag gi thos pa Zes bya
ba la sogs pas ni hkhor phun sum tshogs pa mdor bstan
paho// dus gcig na Zes bya ba la sogs pas ni dus.phun sum
tshogs paho // bcom Idan hdas %tes bya ba la sogs
pas ni ston pa po phun tshogs, paho | [ de b#in gsegs pa
thams cad kyi sku dan gsun dan thugs kyi siin po rdo
rje btsun mohi bha-ga rnams bZugs ste | Zes byaba la
sogs pas ni gnas phun sum tshogs pa gsuiis so |
The ‘concise meaning’ is possession of five perfections.
Among them, by way of evamn, there is the perfection of
what is to be taught. By way of mayd srutam, there is the
perfection of the retinue, in brief. By way of ekasmin
samaye, there is the perfection of time. By way of bhagavan,
there is perfection of the teacher. By way of sarvatatha-
gatakayavakcittahrdayavajrayosidbhagesu vijahara, there is
perfection of the place.
On the other hand both Vajrahasa’s Tantrardja-$rigulyasamdja-
tika and Lilavajra’s Guhyasamadjatantra-nidana-gur ipadcsabhisya
(PTT, Vol. 66, p. 75-5 and p, 97-2) explain the applicatiou of
five perfections (phun sum tshogs) in this manner : 1. the teacher
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(ston pa) indicated by bhagavan; 2. compiler (sdud pa po), by
evam mayd $rutam ekasmin samaye; 3. place (gnas), by sarvatatha-
gata. .vijahdra; 4. retinue (hkhor) by anabhilapyanabhilapyaih
(text, chap. I, p. 1, line 3) down to samdrSyate sma (text, p. 2,
linc12); 5. tantra, i.e. the discourse (rgyud), by evam. Therefore,
the intention of these two authors (obviously closely affiliated )
is to extend the nidina down through the naming of all auditors
to the discours¢. The same allotment of the text to perfection
of the retinue is apparently given by the writer Kumara in his
Pradipadipa-tippani-hrdayadarsa (PTT, Vol. 60, p.220-1). How-
ever, as the nidana verses are found in the Vajramala, 1 accept
Alamkakalasa’s explanation especially since the forty syllables
going with the karikds amount to the length as stated by Alamka-
kalasa. The nidina thus established is as follows :
Evam maya $rutam ekasmin samaye bhagavan
sarvatathigata-kayavikcittahrdaya-vajrayosidbhagesu
vijahara.
Thus by me it was heard—on an occasion—the Bhagavat
(‘the Lord’) was dwelling in the bhagas of the diamond
ladies of the heart belonging to the Body, Speech, and
Mind of all the Tathagatas.

Smytijianakirti’s Sri—guhya:amzija-tantrardja-urtti (PTT. Vol
66, p. 125-5) makes a distinction of ‘shared’ and ‘unshared’
sense to apply to defining the nidina itself. He says, ‘“‘Among
those words, evam comprises all aspects of sound ; hence it is
the form of the ‘unshared’ nidana, which symbolizes the adaman-
tine state of the ‘mind of enlightenment’ (bodhicitta)’” ( / de la
hdi skad ces pa ni sgrahi rnam pa mthah dag bsdus pa ste/
des thun mon ma yin pahi glen g¢ihi no bo byan chub kyi
sems rdo rje iiid mtshon paho / ). Furthermore, ‘‘The words
mayd $rutam, etc. express the form of the ‘shared’ nidiana’’ (/bdag
gis thos pa fes pa la sogs pas ni thun mongi glen g¢ihi no bo
gsunis te /). His subsequent comments show that by ‘shared
nidina’ he means the part which succinctly expresses the five
perfections. According to his commentary, ‘by me’ (mayd)
is the perfection of the auditor (in other texts, the perfection
of the retinue); ‘was heard’ (§rutam), the perfection of the teach-
ing; ‘on an occasion’ (ekasmin samaye), the perfection of the time;
‘the Bhagavat’ (bhagavdn), the perfection of the teacher ; and
the remaining words down to ‘was dwelling in the bhagas’
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(...bhagesu vijahdra), the perfection of theplace. His explana-
tion leaves the nidana the same length as my acceptance. How-
ever, no other commentary that I examined mentions such a
divison of the words as made by Pandit Smrti.

The meaning of the nidana as a coherent sentence can be
considered on several levels. There is the simple paraphrase,
with a few words added, as in Tson-kha-pa’s Mchan hgrel on the
Pradipoddyotana (bracketted expressions from Mchan hgrel, pp. 11
and 12):

Thus by me it was heard (directly, not from an interme-
diary; but not yet comprehended)—on an occasion
(not with another element of consciousness; not at an-
other time; and in a single instant)—the Bhagavat (hav-
ing the six allotments, lordliness, etc.) was dwelling
(with the dress of a cakravartin) in the bhagas (destruc-
tion of defilement) of the diamond ladies (thc prajiia
view of voidness attended with great ecstasy, mahdsukha)
of the heart (Mahavajradhara) belonging to the Body,
Speech, and Mind of all the Tathagatas.
That paraphrase is consistent with Indrabhiiti’s explanation in
his Fhanasiddhi (GOS, p. 81): [ evam maya $rutam ekasmin
samaye bhagavan sarvatathigatakidyavikcittahrdayavajrayo -
sidbhagesu vijahdra ekasminn eva kale [ bhagavan ai§varyadi-
gunayuktatvat /[ hrdayam jfidnam tad eva vajrayosit abhedya-
prajiasvabhavatvat, tad eva bhagam sarvaklesabhaiijanat,
tesu sarvatathagatakayavakcittahrdayavajrayosidbhagesu
vijahiara./ “Thus by me it was heard—upon an occasion—the
Lord was dwelling in the bhagas of the diamond ladies of the
heart belonging to the Body, Speech, and Mind of all the Tatha -
gatas’” :—‘on precisely that occasion, the Lord, because endowed
with the (six) merits of lordliness and so on; was dwelling in
those bhagas of the diamond ladies of the heart belonging to the
Body, Speech, and Mind of all the Tathagatas, where the
diamond ladies are precisely the heart-knowledge, because of
the self-existence of non-dual insight, and where the bhaga is
prccisely the same, because of destroying all defilement.”
The Explanatory Tantra of the Guhyasamaja called Sandhi-
vyakarana re-tells the nidana in this revealing, manner (PTT,
Vol. 3, p. 231-4), labelled ‘kolika’ (ultimate sense) for the por-
tion cited in Pradipoddyotana (Mchan hgrel, p. 17-5 to p. 18-1):
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| punar aparam arya-vyikhyanam aha |

evam maya §rutam tattvam ekasmin samaye sphute |

bhagavan guhyavajre§as trivajrasamayottama(h) //

sarvatathigate jiiane acintyagunasampadi [

sadasadubhayatite asthanasthitisamjfiini //

akasaikasvabhave’smin sarvajfiajiianabhavini [

jagaddhrdi vi$uddhakhye vijahara mahamunih //
(end of quotation),

| ma rig pa dan hdu byed dan /

/ rnam par $es dan min dan gzugs /

| skye mched drug dan reg pa dan [

[ tshor ba dan ni sred pa dan [/

| fier len srid pa skye ba dan |/

| rga §i §es bya rig ma yin [/

| na rgyal che bahi na rgyal dan /

[ naho sfiam na rgyal mnon na rgyal [

| g#an yan na rgyal las na rgyal |

| cun zad na rgyal log par bcas /|

Furthermore, the ‘Arya-Vyakhyana’ states :
Thus, the Reality, was heard by me on a certain time
extraordinary.
TheBhagavat, diamond lord of mysteries, with the supreme
pledge of the triple vajra,
Was dwelling as the Mahamuni in the pure heart of
the werld, in this unique self-existence of sky having the
modes of omniscient knowledge, in thé all-Tathagata
gnosis having the inconceivable perfection of merits;
beyond existence, non-existence, and both, called ‘place
of no location’.
‘The wisdom (vidya) (there) is the knowable of nescience
(avidy@), motivations (samskdra), perceptions (vijfiana),
name-and-form (na@ma-ripa), six sense bases (sadayatana),
contact (sparfa), feelings (vedand), craving (irsna), indul-
gence (upddana), gestation (bhava), birth (jati), old age
and death (jara-marana); and (that ‘place of no location’)
has pride (mana), haughty pride (atimana), ‘I am’-pride
(asmimdna), assuming pride (abhimana), pride over pride
(mandatimana), begrudging pride (#tnamana), along with
the perverse kind (mithyamana).
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The Samdhivyakarana represents the place where the Bhagavat
was dwelling to be the ‘Nirvana without fixed abode’ (apratisthi-
tanirvana) ; his consort, the vidya, to be the instantaneous vision
of all twelve members of Dependent Origination (pratitya-
samutpada) headed by nescience (avidya); and his pride, the
standard seven kinds mentioned by Abhidharma-kosa (V.
10). Apparently what is meant is that ordinary persons can
have one pride or several in combination, but it is superhuman
to have all seven. The pride thereby becomes the ‘divine pride’
(devata-garva).

Another re-telling of the niddna is quoted by GCandrakirti
from an (unnamed) Explanatory Tantra (understood in Tibetan
tradition to be the Devendrapariprccha)—it was immediately
preceded by the Devendrapariprecchd passage on E-vam—and
is here edited from the Pradipoddyotana manuscript and transla-
ted with some Mchan hgrel (p. 14-1,2) expansion :

maya $rutam iti proktam cakravartisvaripina [
bijariupena yat srstam devatacakram uttamam [/
paramanandakalo’sau ekam samaya ucyate |/
astai§varyena bhagavan mahasukhapade sthitah [/
sarvatathidgatih proktah paficaskandha jinair iha [
taditmakayavikcitto hrdvajro’sau mahasukhah [/
yositsusamskrta mudra bhagam padmam susamskrtam /
vijahara sthitas tatra bindurapena vajradhrk [/

The words ‘by me was heard’ are pronounced by the
true form (the bodhicitta in father-mother union) of the
Wheel-turner (cakravartin). What is emitted by that
seed-form is the chief divinity-circle (=the Vijaya-
mandala generated in the mothér-lotus).

That time of supreme bliss is said to be ‘on an occasion’.
The Lord abides in the .place (the bhaga) of great ecstasy
with the eightfold lordliness.

‘All the Tathagatas’ are pronounced by the Conquerors
to be the five personality aggregates in this world. That
‘diamond of the heart’ with great ecstasy has the ‘body,
speech, and mind’ of the (practitioner’s) self.

The ‘lady’ is the well-finished Mudra (i.e. the karma-
or jrana-mudid@ as a result of having becn generated into
a goddess and having had the gods placed in her). The
bhaga is the well-finished lotus. The Vajra-holder ‘was



112 YOGA OF THE GUHYASAMAJATANTRA

dwelling’ therein (i.e. in the bhaga), abiding in the form
of the bindu.

A pregnant implication of the ‘winds’ is brought in by the
formulation in the Sri-Vajrahrdayalamkaratantra (PTT, Val.
3, p. 255-5) : “Thus by me it was heard—on-an occasion—
the Bhagavat was dwelling in five-part manner within the
circle of the ten ladies of the heart belonging to the Body, Speech,
and Mind of all the Tathagatas.”  (/ hdi skad bdag gis thos.
pa dus gcig na [ bcom ldan hdas de b%in giegs pa thams cad
kyi sku dan gsuns dan thugs kyi siiin po bud med bcuhi dkyil
na cha §as Ina bahi tshul du bsugs so [ ). ‘Infive-part manner”
presumably means as five Tathagatas; and ‘circle of ten ladies’,.
the five principal and five ancillary winds. The pregnant
sense of the nidana in terms of ‘winds’ is further borne out by
Guhyasamdja, Chap. I, p. 3: [ atha khalu aksobhyas tathagamh
sarvatathagata-kayavakcittahrdaya-vajrayosidbhagesu caturas-
ram virajaskam mahasamayamandalamn adhisthipayam asa |

| svaccham ca tatsvabhavam ca nanaripam samantatah /
| buddhameghasamakirnam sphulingagahanajvalam |/
[ svacchadimandalair yuktam sarvatathigatam puram (/
The translation is aided by, Mchan hgrel (p. 20-4, 21-1; 2, and
81.4) :
Then, you know, (the officiant=) Aksobhya Tathagata
(=vijiana-skandha and lord of the three lights or the
three jfianas) blessed the four-cornered dustless mandala
of ‘Great Pledge’ in the bhaga-s (=the Clear Light
resorted to by illustrious persons) of the diamond ladies.
(=the Clear Light) of the heart belonging to the Body,
Speech, and Mind of all the Tathagatas—‘on all levels
with diverse forms, both clear and the self-existence, of
clarity, pervaded by a Buddha-cloud that thickly blazes
with (five) tongues of flame ( =the five ancillary winds),
(cach) full of all the (five) Tathagatas associated with the
mandalas of clarity (=Light), etc. (=Spread-of-Light
and Culmination-of-Light).’
Here the rays of the five ancillary winds are each multiplied by
five, to be compared with the twenty-five twisted threads called
Jjiidna-sitra in the mandala-rite described in Mkhas grub rje’s
Fundamentals of the Buddhist Tantras. Each Buddha is associated
with a certain color and symbolized by a thread of that color.



INTRODUCTION TO THE GUHYASAMAJATANTRA 113

On the other hand, the literal form of the nidina is doubt-
lessly challenging, since the word bhaga often has the meaning
of ‘female organ’. Therefore, the Vajrajianasamuccaya (PTT,
Vol. 3, p. 253-1) has this passage :

The Bhagavat spoke: “The Sravakas andso on, unliberated
from the discursive impressions of practising the law
free from passion (viragadharma), became astonished to
hear the diamond words (vajrapada) of the Maha-
yoga-tantras—‘‘was dwelling in the bhaga (s)of the ladies’™
—which exemplify the doctrine of lust (rdgadharma).
The explanation which does not conflict with their aspira-
tions is said to be the explanation as the shared sense.
The last sentence (smon par byed pa de rnams dan mi hgal
bahi sgo nas b$ad pa de ni spyihi don du b$ad pa gsuiis paho)
can be clarified with Candrakirti’s classifying terms, as set
forth below. The Tantra is here alluding to. the sense shared
with non-tantric Buddhism. Assuming an explanation of the
nidang is forthcoming concordant with ordinary Buddhism, we
assume such is the explanation in Tson-kha-pa’s paraphrase
presented above and Indrabhiti’s brief expansion. The
Samdhivyakarana’s re-telling seems also to represent the ‘shared
sense’. The explanations in terms of winds and in terms of the
three lights and Clear Light should be considered as the un-
shared sense, especially unshared with non-tantric Buddhism.

C. The seven ornaments and subdivisions

Also fundamental to this tantric system is that therc are
levels of interpretation of the basic Tantra, a difference of ex-
planation in accordance with the listeners, and a determined
categorization of the sentences of the Tantra. Herein lies the
great contribution of Candrakirti’s Pradipoddyotana employment
of the classificatory twenty-eight subdivisions of the ‘Seven
Orpaments’, a terminology stemming from the Vajrajiiana-
samuccaya-tantra. Some examples of this classification have
already been presented in the foregoing sections, cspecially
‘pregnant sense’. At the end of the Pradipoddyotana, Candra-
kirti suggests the reason for adopting this terminology by recall-
ing:the Buddha’s dilemma immediately after his enlightenment,
when he hesitated to teach his doctrine since it was too pro-
found for people at large. Yet the Buddha did begin to teach
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on the basis that persons were like lotuses—some were still in
the mud, others had a stem reaching up, and a few had blossoms
on the surface which needed sun warmth. So also, in the case
of the Tantra, one had to adapt the explanation to the particular
stage of the candidate. Accordingly, the master had toknow
multiple explanations, so he could answer a disciple to his
temporary satisfaction,

For presenting below the gist of the classification, I employ
the Pradipoddyotana manuscript which is somewhat chaotic at the
beginning, Tson-kha-pa’s Mchan hgrel on that work, and Sraddha-
karavarman’s *Vajrajiianasamuccaya-tantrodbhava-saptalamkara-
vimocana (restored title) (PTT, Vol. 60, pp. 138-139). Yiikei
Matsunaga has also studied this terminology in an article in
Japanese, “On the Saptalamkara’ (March 1963).

The seven ornaments are : 1. Introduction (T. gleri bslan
ba), 2. Way (T. tshul), 3. Alternatives (T. mthah), 4.Ex-
planation (T. bSad pa), 5. Grouping (the auditors) (T. bsdus
pa), 6. Persons (T. gan zag), 7. Purpose (T.dgos pa).

The first ornament, of Introduction, has five sections :
1. name, i.e. Mahayogatantra (the commentarial reference
to the Guhyasamajatantra, which however lacks that appellation
in its formal title); 2. for whom, i.e. for the ocean of candi-
dates (vineya); 3. composer, i.e. Vajrasattva, thesixth Buddha;
4. extent, i.e, seventeen chapters and twenty rites (cho ga #ii $u),
continuation tantra (uttara-tantra) in one chapter, and expla-
natory tantras of such-and-such extent; 5. .requirement, i.e.
the ‘Stage of Generation’ (utpatti-krama), the ‘Stage of Comple-
tion’ (sampanna-krama), the ordinary and the superior, etc.

The second ornament, of Way, constitutes two interpre-
tations of four parts, 1. lineage (samtana, rgyud), 2. underlying
cause (nidana, gler g#i), 3. true word (nirukti, nes pahi tshig),
4. impulse (hetu, rgyu). As to the two interpretations, the
Pradipoddyotana passage (Mchan figrel, Vol. 158, p. 4) states that
there are four parts to the Way of becoming a Buddha according
to the doctrine free from lust (viragadharma) and four parts
according to the doctrine of lust (r@gadharma), as in the following
tabulation:
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The Viragadharma is of course based on the biography of
Gautama Buddha. In his case, the ‘samtdna’ is the solar lineage
(saryavaméa) through his father King Suddhodana and mother
Queen Maya. The ‘niddna’ is his early life in the palace, reared
by the nurses and then surrounded by the harem women, to-
ward whom he had ‘virdga’ (aversion) and from whom he left
for the religious life. The four parts seem to agree with the
order of superintendence of the four goddesses who in chapter
XVII implore the Lord to emerge from the Clear Light (see the
section ‘Diamond Ladies of the Heart’); thatis, theyimplored
in the order Mind, Body, Speech, Acts.

The third ornament, of Alternatives, amounts to six (satkofi)
in thcee pairs, which are : ‘hinted meaning’ (neydrtha,
drari bahi don) and ‘evident meaning’ (nitartha, sies pahi don);
‘twilight language’ (samdhya bhasd) and ‘non-twilight language’
(no samdhya bhasa); ‘standard terminology’ (yatharuta), c.g.
‘mandala’, and coined terminology (no yatharuta), e.g. ‘kotakhya’
(pseudonym for one of the ten winds). There has been much
scholarly discussion in the past on the meaning of the term
samdhya bhasa (of which samdhi-bhasa is a form), and in the
Renou memorial volume I defended my interpretation that it is
‘twilight language’.

The fourth ornament, of Explanation of the sense of a
given passage, is of four kinds (1) ‘invariant sense’ (aksarartha,
yig don), (2) ‘shared sense” (samastdrgartha, spyi don), (3) ‘preg-
nant sense’ (garbhy-artha, sbas don), (4) ‘ultimate sense’ (koli-
kartha, mthar thug don), in further explanation and breakdown
as follows

1. ‘invariant sense’, i.e. literal meaning.
2. ‘shared sense’, of two sorts :
(a) sense shared with non-tantric Buddhism,
(b) sense shared with the three lower Tantras.
3. ‘pregnant sense’, of three sorts :

(a) pregnant sense clarifying the doctrine of lust
(rigadharma-praki$ana-garbhin),

(b) pregnant-sense revealing ‘conventional truth’
(-Illusory Body) (samvrti-satya-sambo:
dhagarbhin),

(c) pregnant sense considering the three gnoses
(jiidnatraya-vicintana-garbhin).
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4, ‘ultimate sense’, of two sorts :
(a) ultimate sense clarifying the Clear Light
(prabhasvara-praka$a-kolika),
(b) ultimate sense revealing the paired-union
(yuganaddha-prabodhana-kolika).

The fifth ornament, of Grouping (the auditors), is of two
kinds :—an assembly, to which ‘invariant sense’ and ‘shared
sense’ among the four Explanations are taught; and disciples,
to whom ‘pregnant sense’ and ‘ultimate sense’ among those
four are taught.

The sixth ornament, of Persons, means the five kinds of
persons who receive initiation (abhiseka) and adhere to pledges
(samaya) and vows (samuvara). They are called ‘jewel-like
person’ (ratna-pudgala), the ‘blue-lotus’ (utpala), the ‘white-lotus
(pundarika), the ‘red-lotus’ (padma), and the ‘sandalwood’
(candana), each of which is defined in the Pradipoddyotana. In
the notes to Mkhas grub rje’s Fundamentals of the Buddhist Tantras,
Pp. 218-9, Bhavyakirti’s commentary was cited : ‘“The ‘sandal-
wood-like’ is in the family of fools; the ‘blue-lotus-like’ has in-
ferior faculty (indriya); the ‘white-lotus-like’ has intermediate
faculty; the ‘red-lotus-like’ has keen faculty ; the ‘jewel-like’
has the most excellent of faculties.”” The notes also cited the
Thob yig gsal bahi me lori (of Blo bzan hphrin las) showing the
difference of instruction in terms of the six alternatives: the
evident meaning, standard terminology, and twilight language
are expressed to the ‘jewel-like person’. The other three alter-
natives are expressed to the other four types of persons. In
Sraddhakaravarman’s terminology of three kinds of Tantra,
the five persons are cailed ‘causal tantra’ (hetu-tantra) because
they are like seeds. Upon receiving initiation, they enter the
‘tantra of means’ (updya-tantra). First they attentively listen
to tbe Tantra with ‘listening insight’ (Srutamayi prajiia) then
study to attach meanings to the words with ‘thinking insight’
(cintamayi prajiia), whereupon with ‘cultivation insight’ (bhdvand-
mayi’prajia) they conceptualize in the ‘Stage of Generation’ and
then; do the praxis in the ‘Stage of Completion’. The discussion
about these personsin Tson-kha-pa’s Mthal gcod (on Chapter
One) (PTT, Vol. 156, p. 33-2, 3) makes it clear that it is pre-
cisely in terms of these three levels of ‘insight’ that the termi-
nology of ‘faculty’ (inferior, etc.) is employed.
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The seventh ornament, of purpose (kdrya), is the third
kind of Tantra, called ‘fruitional tantra’ (phala-tantra), andis of
two kinds, ordinary and superior. The ordinary kind is the
attainment by the four kinds of persons, exclusive of the ‘jewel-
like person’, of the eight great siddhis at the limit of the Stage
of Generation, whereupon they go no further. The superior kind
is the attainment by the ‘jewel-like person’ of the rank of Vajra-
dhara, because that person having arrived at the limit of the
Stage of Generation, rejects the ordinary siddhis, and goes on
to the Stage of Completion for the high goal.

Ratnakaraganti illustrates the classificatory vocabulary of the
Pradipoddyotana in the Pupdikrta-sadhanopayika-vrtti-ratnavali,
PTT, Vol. 62, p. 69-3, 4 :

| sku rdo rje ni rnam par snarn mdzad do | | gsui rdo 1je ni hod
dpag tu med pali | | thugs rdo rje ni mi bskyod pa ste [| yi geli
don to | | sku rdo rje ni yi ge om mo | | gsuri rdo 1je ni yi ge ah
ko [ | thugs rdo rje ni yi ge hiim ste | [ spyihi don to | | sku rdo
rje ni rus sbal gyi rtsa dan | gsus rdo rje ni zla baki rtsa dant |
thugs rdo rjc hdod pahi gdugs kyi rtsa ste | sbas paho | | sku rdo
rje ni chags pa dan [ gsusit rdo rje ni chags pa dan bral ba dai/
thugs rdo 71jechags pa bar ma ste [ mthar thugs paho | | sku rdo
rje ni khrag dan | gsutt rdo rje ni Su-kra dan | thugs rdo rje ni
dri chab ste | dgons pas bSad paho |\ sku rdo rje ni snar baho[ |
gsuri rdo rje ni snan ba mched paho | | thugs rdo rje ni snan ba
fie bar thob pa ste | dgons- pa ma yin pako [[ sku tdo rje khru
fii $u pahi dkyil hkhor dan | gsuni rdo rje ni khru beu drug pahi
dkyil hkhor dari | thugs rdo rje ni khru bou giiis pahi dkyil hkhor
te | sgra ji biin paho | | sku rdo rje ni tshans paho | | gsun rdo
rje ni dban phyug chen po dan | thugs rdo rje ni khyab hjug ste |
sgra ji b&in ma yin paho | | sku rdo rje ni %i ba dati [ gsun rdo
rje ni dban dan [ thugs rdo rje ni mron spyod de | dras bahi don
to | [ skuhi rdo rje ni skuhi dkyil hkhor dan | gsuns rdo rje ni
gsuni gi dkyil hkhor | dan thugs rdo rje ni thugs kyi dkyil hkhor
te | ries pahi don to [ '

The Diamond of Body‘is Vairocana; the Diamond of
Speech is Amitdbha; the Diamond of Mind is Aksobhya;
invariant sense. The Diamond of Body is the syllable Om;
the Diamond of Speech is the syllable Ah; the Diamond
of Mind is the syllable Hiim; shared sense. The Diamond of
Body is the vein of the tortoise (k#irmaka) (the rightnadi);
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the Diamond of Speech is the vein of the moon (fasarika)
(the left nadi) ; the. Diamond of Mind is the vein of love’s
umbrella (madandtapatra) (the middle nadi); pregnant
sense. The Diamond of Body is desire; the Diamond of
Speech is aversion; the Diamond of Mind is indifference;
ultimate sense. The Diamond of Body is blood; the Dia-
mond of Speech is semen; the Diamond of Mind is
scented water; twilight language. The Diamond of Body
is Light; the Diamond of Speech is Spread-of-Light; the
Diamond of Mind is Culmination-of-Light; non-twilight
language. The Diamond of Body is the mandala of twenty-
hasta size; the Diamond of Speech is the mandala of six-
teen-hasta size; the Diamond of Mind is the mapdala of
twelve-hasta size; standard terminology. The Diamond of Body
is Brahma; the Diamond of Speech is Mahe§vara; the
Diamond of Mind is Visnu; coined terminology. The
Diamond of Body is an appeasing rite (fdntika); the
Diamond of Speech is a controlling rite (vaSikara); the
Diamond of Mind is a destroying rite (abhicarika); hinted
meaning. The Diamond of Body is the mandala of Body;
the Diamond of Speech is the mandala of Speech; the
Diamond of Mind is the mandala of Mind; evident meaning.

D. Importance of the forty verses

Perhaps no more eloquent testimony can be made on behalf
of the verses than what is presented in the Pradipoddyotana
itself immediately after its citation of the forty verses from the
Vajramala. Insofar as I can make out the manuscript at this
point (Plate 2A, fol. 1, line), it appears to read :

| vijaharapadam so’rthah Srisamajaparisphuteh |

| vyakhyatalh madijughosena vajrumalam uparata iti |

There is a verse : ““To the sentence vijahdra, this meaning

resting on the Vagjramala has been explained by Maiiju-

ghosa so as to elucidate the Glorious Samdja.”
The Prakasika-nama-vyakhya-tika (PTT, Vol. 60, p. 296-1) com-
ments : ‘“‘explained the meaning to the sentence vijahdra, i.e.
the meaning to the sentence of the nidana” (bZugs pahi tshig
don ni glen gzihi tshig don béad pa yin Zes pa ni). The verse
represents the Bodhisattva Maiijughosa as the pronouncer
of the forty karikas in the Vajramala to elucidate the nidana and
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therefore the whole Guhyasamdjatantra. Tson-kha-pa explains
it this way in his commentary on the Pajicakrama called Gsal
bahi sgron me (PTT, Vol. 158, p. 176-5 to p. 177-1) : “(But)
the main thing is that the Pradipoddyotana has stated that all
the meaning of the (Guhyasamdja) Tantra is comprised by the
nidana of forty syllables E-vam ma-ya, etc., and that in this
(Vajremala Explanatory Tantra) the meaning of each syllable
is explained respectively by forty verses starting with the verse
¢ “E” signifies the Noble Woman (sati) Prajiia’.” ( / gtso bo ni
E-vam ma-ya la sogs pahi yi ge bzi bcuhi glen gZis rgyud kyi
don thams cad bsdus par sgron gsal las gsuns pa de rgyud hdir /
E ni $cs rab dam pa ste / / Zes sogs tshigs bcad b2i bcuhi tshigs
bcad res yi ge rehi don hchad pa hdi yin no [ ).

While I am indeed far from having mastered the various
Tanjur commentaries and sub-commentatries on the Guhya-
samdjatantra, on its Pradipoddyotana, or on the Paficakrama, 1
did scan a considerable number for the research embodied in
the present work; and the only quotations of the forty verses
I could find were in the beautiful Tanjur commentary on the
Padcakrama by Sri Laksmi, called Paicakrama-tika-kramartha-
prakasika. She quotes at least verses nos. 7, 12, 18, and 40—
the nos. 7 and 18 as from the Vajramala, the other two without
name of source; and at other places uses language reminiscent
of still other verses among the forty. 'The reason, the quotations
are easy to recognize, is that the translator into Tibetan of her
text, recorded as Mantrakala§a, who is not the translator of
the Vajramala or of the Pradipoddyotana wherein the translation of
the forty verses into Tibetan differs triflingly and in only a few
cases, has employed the identical translation of those four verses
as among the forty verses cited in the Pradipoddyotana. Presu-
mably Mantrakalasa (12th cent., A.D.?) had memorized
the whole group of verses, as Tibetan followers of the
Guhyasamdjatantra maystilldotoday, And in consideration of the
kind of passages Sri' Laksmi ordinarily quotes, namely famous,
well stated, and appropriate lines, 1 draw the conclusion that
when she quotes nidina verses 12 and 40 without naming the
original work, she expects the reader to know the forty verses
by heart, as she herself obviously does. Candrakirti also knows
them well since he quotes the block of forty verses in Chapter
One of his great work. This does not prove that all Indian
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followers of the Guhyasamdja memorized the forty verses and then
received explanation of them from the gurus, but it does suggest
this to be the case for followers of the Guhyasamdja in the light of
the Vajramala, and subsequently in the light of the Pradipoddyo-
tana, hence for followers of the ‘drya’ school or tradition.

If this memorization of the forty verses for centuries took
place as stated above, thers must be a good reason to be ascer-
tained from the content or implications of the verses themselves.
The section ‘Introduction to the Yoga of the Guhyasamaja-tantra’
leads up to the solution that the niddna verses can be grouped
in conformity with the major steps of the Stage of Generation
and the Stage of Completion. One must therefore admit that,
given sufficient insight into each verse and into the groupings
of the verses, it would be theoretically possible to arrange under-
neath these verses, or to present in introductions to groups of
the verses, every important statement of Guhyasamdja ‘pregnant’
Practice. And since theTantras are a practice rather than a philo-
sophy, the verses thereby elucidate the entire Guhyasamajatantra.

It might be objected, that if this is so, why are not these
verses more widely quoted, and a number of independent com-
mentaries written ? The answer is that their very breadth of
coverage renders these verses less practical for the candidates
of the cult, who need specialized treatises or explanations for
the particular phase of the cult in which they are engaged. A
similar situation is found with the celebrated formula of Depen-
dent Origination in non-tantric Buddhism. It is admitted
that this formula sums up Buddhist doctrine, and theoretically
everything of doctrinal importance can be arranged under one
or other of the twelve members of the formnula. But in practice
the Buddhist monks wanted specialized treatises; and there are
a number of important works of Buddhist doctrine that barely
take account of Dependent Origination.

There is another reason. It turned out in the course of
gathering materials for the present commentary on the verses
that they touch upon a number of disputed points in terms of
the steps of yoga. It may well be the case that in classical times
the commentators did not wish to argue for their respective
positions while writing such a commentary. Candrakirti takes
the lead in this silence about the verses, since he refrains from
making any comments on them other than appending his signal
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‘pregnant sense’ and adding the verse cited at the opening of the:
present section.

But since the present work is not meant to teach anyone how
to proceed through the intricacies of the Guhyasamaja cult,
but rather to show what the Guhyasamajatantra is all about,
these forty verses with appropriate introductions serve
admirably to advance this understanding.

It may well be the case during the time when this cult
flourished in India, that the master would expect the disciples
to understand these verses more and more as they progressed
in the praxis (caryd), and that the guru would provide oral ex-
planation coordinated withthe disciple’s level of attainment,
As soon as the Guhyasamaja literature was rendered out of its
original Indic language into Tibetan, the necessity to have
‘bird’s eye’ views of the literature made the niddna verses even
more important, and led to Tson-kha-pa’s invaluable annota-
tion.

E. The mandala of the Guhyasamaja

The word mandala is uniformly defined as an inner content
(manda) bounded by an enclosing element(-la). For example,
the extract from the Samdhivyakarana in this sub-section
illustrates the meaning of the word by the inner content as
‘knowledge’ with an enclosing element as the non-tantric state-
ment of the path. There is also a ritual sequence of two kinds
of mapdala, the mandala of residence (adhara-mandala) and the
mandala of the residents (ddheya-mandala) ; the former is the palace
and the seats for the gods; the latter is the group of gods who
take their places in that palace. The palace is the inner sanc-
tum of the mandala. In the case of the Guhyasamaja-mandala,
the full complement of deities seated in the palace totals thirty-
two. They are the cast of the Guhyasamaja drama.

The dramatis personae amount to the following characters;
and any other deities mentioned in the Guhyasamaja cycle are
held to be aspects or aliases of these thirty-two primary ones:

5 Buddhas : Aksobhya, Vairocana, Amitabha, Ratna-
sambhava, Amoghasiddhi.

8 Bodhisattvas : Maitreya, Ksitigarbha, Vajrapani,
Khagarbha, Lokeivara, Sarvanivaranaviskambhin,
Maijusri (or Maifjughosa), Samantabhadra.
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9 Yosits : Locand, Mamaki, Pandara, Tari; and
Ripavajra, Sabdavajra, Gandhavajra, Rasavajra,
Sparfavajra.

10 Krodhas : Yamantaka, Prajiiantaka, Padmantaka,
Vighnantaka, Acala, Takkiraja, Niladanda, Maha-
bala,  Usnisacakravartin, Sumbharaja.

The following diagram of the Guhyasamija mandala deities with
assigned numbers shows their piaces in the palace in the event
of the Aksobhya-mandala :

In the center : 1. Aksobhya and 10. Spar§avajra. In the
inner circle : 2. Vairocana (E.), 3. Ratnasambhava (S.),
4. Amitabha (W.), 5. Amoghasiddhi (N.); 6. Locani (S.E.)
7. Mamaki (S.W.), 8. Pandara (N.W.), 9. Tara (N.E.).
In the second circle : 11. Riapavajra (S. E.), 12. Sabdavajra
(S.W.), 13: Gandhavajra (N.W.), 14, Rasavajra (N.E.).
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In the third circle : 15-16. Maitreya and Ksitigarbha, on
the two sides of the East Gate on the Eastern (white) pattika;
17-18. Vajrapani and Khagarbha, on the two sides of the
South Gate on the Southern (yellow) patfika ; 19-20. Loke-
$vara and Mafijughosa, on the two sides of the West Gate on the
Western (red) patfika; 21-22. Sarvanivaranaviskambhin and
Samantabhadra, on the two sides of the North Gate on the
Northern (green) pattika.

In the four gates : 23. Yamaintaka (E.), 24. Prajfiantaka (S.),
25. Padmantaka (W.), 26. Vighnantaka (N.). In the inter-
mediate directions : 27. Acala (S.E.), 28. Takkirija (S.W.),
29. Niladanda (N.W.), 30. Mahabala (N. E.).

In the zenith : shown between Maitreya and Ksitigarbha,
31. Usnisacakravartin.

In the nadir : shown between Loke$vara and Maiijughosa,
32. Sumbharija.

When the Guhyasamaja-mandala is painted and Aksobhya.
is the chief deity; then in accordance with Tucci’s indications
in his article, “Some Glosses upon the Guhyasamija,” p. 343,
Vairocana, being in the east and in front of the Aksobhya image,
has to be represented in the painting upside down; and accord-
ingly with the other deities. Ratnasambhava (south) is to the
right of the image.

In the Guhyasamaja cult, there are several different deities
that are taken as the central deity. ~While the Aksobhya-
mandala is predominant, there is also the Guhyasamija
Maiijuvajra (the first mandala in  Abhayikaragupta’s
Nispannayogavali), based on Maiijusri (Mafijughosa). Also the
Buddhasrijiiina school had rites in which Avalokite§vara was
the chief deity. Fortunately, the most important mandala,
the Aksobhya-mandala, exists in Sanskrit in a precise form,
namely the second mandala in the Nispannayogavali.

In his introduction (pp. xvii-xix) to the edition of the
Guhyasammdjatantra, B.Bhattacharyya has well stated with brevity
from the first chapter the procedure by which the Lord (as
Mahavajradhara) first emanated the deities. Inthe termino-
logy of the Pradipoddyotana, this is a ‘restricted circle of deities’
(pratibaddhadevatacakra), because only the five Buddhas, four
yosits, and four krodhas are specifically indicated in that emana-
tion. According to Ratnakara$anti’s Kusumarnjali-guhyasamaja-



INTRODUCTION TO THE GUHYASAMAJATANTRA 125

nibandha-nama (PTT, Vol. 64, p. 96-1), this involves the three
secrets of the Buddha, the secret of Body, of Speech, and of Mind.
“In brief, the secret of body is the lord Vairocana, and so on;
the secret of speech is Locani, and so on; the secret of mind is
Yamantaka, and so on’ ( /de la mdor bsdu na / skuhi gsan ba
ni beom ldan hdas rnam par snan mdzad la sogs palio [/ gsun
gi gsan ba ni [/ spyan la sogs paho [/ thugs kyi gsan ba ni
géinrje géed lasogs paste /). In that emanating role Maha-
vajradhara is called‘Bodhicittavajra’ (Diamond of the Enlighten-
ment Mind’) because all the deities emanate from bodhicitta.
But, as was mentioned, in the present case, only thirteen of
the deities are emanated. Also G. Tucci, The Theory and Practice
of the Mandala, has included his translation of chapter one from
the beginning., Therefore, it is not necessary to repeat here the
whole process; but the essential details should be mentioned.
The Lord first shifted from the role of Vairocana and
adopted the role of Aksobhya Tathagata, in which form he
blessed the four-cornered dustless mandala of ‘Great Pledge’
in the bhaga-s of the diamond ladies, according to the passage
translated with annotation in our preceding discussion of the
nidina sentence. Then the Lord Mahavajradhara in the center
of this mandala began the emanation. The Lord’s first samadhi
involved a mystical generation called ‘the body of the great
incantation person’ (mahdvidydpurusamirti) (the passage is trans-
lated with annotation under nidana verses on ‘Tathagata’).
When the Lord blessed this body, the Lord was seen by all the
Tathagatas to have three heads. This is the stage called Maha-
sadhana, and according to Tsoii-kha-pa, the phase of it called
‘Victorious mandala’ (vijaya-mandala). The Lord thus appear-
ed in the role of the hierophant to teach the procedure to the
disciples (in this case, the Tathigatas). Then, the Lord, in the
appropriate samadhi, uttered the heart-mantra ‘Vajradhrk’
of the Hatred Family and took on the black, red, and white
(headed) appearance of Aksobhya, thus situated in the center
of the mandala. In another samddhi the Lord, uttering the heart-
mantra ‘Jinajik’ of the Delusion Family, transformed himself
into Vairocana, also black, red, and white, seated in front
(east). He continued with ‘Ratnadhrk’of the Cintamani Family
and Ratnaketu (=Ratnasambhava), scated in the south;‘Arolik’
of the Vajraraga Family and Amitabha, seated behind (west);
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and ‘Prajiiadhrk of the Samaya Family and Amoghavajra,
(=Amoghasiddhi), seated in the north. The Lord, in another
samddhi, emanated five goddesses as consorts of the five male
deities. They are all called rati (‘love’) because they love their
particular lord (whose family purifies the respective defilement
of hatred, etc.). Thus he first transformed himself into the
goddess Dvesarati (=Mamaki) in the center with Aksobhya;
then Moharati (=Buddha-Locana) in the east with Vairocana,
Irsyarati (= Mamaki again) in the south with Ratnasambhava,
Ragarati (=Pandara) in the west with Amitabha and finally,
Vajrarati (=Samayatara) in the north with Amoghasiddhi. Then
the Lord, through a series of four samadhis, transformed himself
successively into the Krodha deities, fierce directional guardians:
by the mantra ‘Yamantakrt’, the fierce Yamantaka at the east
gate; ‘Prajfiantakrt’, Prajiiantaka at the south gate; ‘“Padmaén-
takrt’, Padmantaka at the west gate; ‘Vighnantakrt’. Vighnan-
taka at the north gate. Thebasic mandala was now complete:
the Lord had finished his masterful show to the assembly.

While that projection or spill-out of the deities is the goal
to be achieved (step four), the human performer has to start
in a more humble manner. He is given a meditational sequence
in which he first ascends to the plane of the void (step one).
There he imagines germ syllables, which transform themselves
into hand symbols (step two), and finally into the bodies of
the deities (step three), thus the ‘body mandala’. He can then
proceed with his own spill-out as a mandala (the utsarga-mandala,
infra) (step four). For the human performer the full set of
thirty-two deities is stipulated in the case of the Aksobhya-
mandala, available in Sanskrit, as was mentioned, in the Nispan-
nayogavali. This mandala is based on Nagarjuna’s Pindikrama
(or Pindikrtisadhana). Following is my translation of Abhaya-
karagupta’s text :

The Aksobhyamandala

Concerning the mandala stated in the Pindikrama it (in-
volves procedures) like the foregoing (Maifijuvajra-mandala)
up to (creation of) the palace. Now we shall mention the
particulars of the fierce deities.  In the middle of the palace is
a fierce black Aksobhya ; his right and left face (resp.) white and
red; holding in his right hands the kula (=Krodhavajra), wheel,



INTRODUCTION TO THE GUHYASAMAJATANTRA 127

and padma ; holding in his left hands the bell, the wishing-gem,
and sword ; and embracing a Spar§avajra like himself. In the
directions east, etc., of him are Vairocana, etc., and in the inter-
mediate directions south-east (dgneya), etc. are Locana, etc.

Among them, Vairocana is white, mild; has white, black,
and red faces ; holds the wheel, vajra, white lotus, bell, gem, and
sword. The hand symbols (cikna) in four hands, as above-
mentioned (for Vairocana) and below stated for other Buddhas
are in the respective order, in the upper, then the lower, right
hands, and in the lower, then theupper left hands. The colors
are assigned to the three faces by the order—basic, right, left
faces.

Ratnasambhava is yellow ; his faces (in order), vyellow,
black, and white; holds the gem, the vajra, wheel, bell, yellow
lotus, sword.

Amitabha is red; his faces red, black, and white ; with his
left hand, holds at his heart a staff having a red lotus together
with a bell here following Tibetan ; with his right hand holds
a full-blown lotus; and with his other hands, a vajra, wheel, ratna,
and sword.

Amoghasiddhi is green; has faces green, black, white; holds
the sword, the viSvavajra, the wheel, the bell, green lotus, and
gem.

Those five Tathagatas and the other deities .to be described
below, down to Samantabhadra are adorned with jafdjita (twis-
ted matted head hair), jewel diadem, and various jewels.

Locana is like Vairocana, but has a white utpala in place of
the white padma.

Mamaki is like Aksobhya, but has a reddish-blue utpala in
place of the padma.

Pandara is like Amitiabha.

Tara is like Amoghasiddhi and holds the vifvavajra, whecl,
yellowish-blue utpala, bell, (mani-)jewel, and sword.

In the second circle, in the S. E. corner is Riipavajra,
like Locana, but with her first two hands holding a red mirror.
In the Southwest is Sabdavajra, yellow, with faces yellow, black,
white; her first two hands playing a blue vina; her remaining
hands holding the vgjra, blue utpala, ratna, and sword. In the
Northwest is Gandhavajra, like Pandara; her first two hands
holding a yellow perfumed conch-shell. In the Northeast is
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Rasavajra dark blue, her faces dark blue, black, white; her two-
hands holding a red savory chest (rasa-bhanda) ; with the remain-
ing hands, holding the vajra, wheel, ratna, sword.

In the third circle, on the Eastern pattika (strip) are (the
Bodhisattvas) Maitreya and Ksitigarbha. On the Southern
pattikd are Vajrapani and Khagarbha. On the Western pattika
are Loke¢vara and Maiijughosa. On the Northern pattikd are
Sarvaniviranaviskambhin and Samantabhadra. These eight
are like the lords of their own families, but Maitreya’s basic
arm holds a Nagakesara flower along with its branch marked
with a wheel.

At the gates of East, etc., and in the intermediate directions
of Southeast, etc., also in the zenith and in the nadir are the
10 krodhas in sequence. Among them, Yamantaka is black
his faces black, white, and red; holds a vajra club, the wheel,
the vajra, at his heart a threatening gesture (farjani) along with
a noose, the bell, and axe.

Prajiiantaka is white; faces white, black and red; holds a
vajra, a white staff marked with a vajra, the sword, and at his
breast the tarjani along with noose, the bell and axe.

Padmantaka is red; faces red, black, white; holds a red
padma, a sword, club, bell, and axe.

Vighnantaka 1is bluec; faces blue, white, red; holds the
visvavajra, wheel, club, tarjani along with noose, bell, and axe.

Acala is blue; faces blue, white, red; holds the sword, vajra,
wheel, tarjani, and axe.

Takkirija is blue; faces blue, white, red; with two hands he
adopts the vajra-hiimkara (gesture); with the remaining hands
he holds the vajra, the sword, the noose, and the hook.

Niladanda is black; faces black, white, and red; holds a blue
staff marked with a vajra, a sword, a wheel, against the chest
a tarjani along with noose, a padma, and an axe.

Mahabala is black; faces black, white, and red; holds a
black stafl marked with a vajre, a sword, and wheel, at the heart
a tarjani along with noose, the padma and axe.

Usnisacakravartin is black; faces black, white, and red;
with his two basic arms grasps the usnisa on his head; with his
remaining arms holds the 2qjre, the padma, the tarjani, and the
sword. His two hands execute the ugspiso-mudra called by some
Samantavabha, called by some othcrwise, made as follows :
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the palms stretched out together facing upwards; the two thumbs
held on the nails of the two ring fingers; the small fingers toa
point; likewise the nails of the two middle fingers together com-
ing to a point; the two forefingers on the middle fingers, forming
a coile,

Sumbharaja is black; his faces black, red, white; holds a
vajra, a wheel, a ratna, at his breast a tarjani along with a noose,
a padma, and sword.

These (32) deities beginning with Aksobhya are three-faced,.
six-armed, all upon a vifvapadma, and individually seated in
their respective order, ona (1-5) (the five Buddhas, to wit;)
five-pronged wvajra; (goddesses, Locani, etc.) (6) wheel, (7)
nine-faced emerald, (8) red lotus, and (9) vifvavajra; (goddesses,.
Rupavajra, ete. down to Sparfavajra:) (10) wheel, (11) vajra,
(12) padma(13) vifvavajra, and (14) Nagakesara flower; (eight
Bodhisattvas, to wit :—) (15) wheel, (16) vajra, (17) ratna,
(18) padma, (19) wvajra, (20) visvavajra, (21) vajra, and (22)
staff; (the ten krodhas, to wit:—) (23) vajra, (24) red lotus,
(25) vifvavajra, (26) staff with sword, (27) vajra, (28) blue
staff marked with vajra, (29) black staff, (30) vajra, and (31-32)
sun and moon each situated on a vajra.

Furthermore, they are composed of jewels coloured like
their own deity (-progenitor). Among them, Vairocana, the
goddesses, and the Bodhisattvas are located on a moon. The
others are located on a sun. (Tathagatas) such as Aksobhya
are in vajraparyaika (leg position). The Krodhas have their
left leg extended, their right one retracted; on each face three
eyes, each red and round; are howling and blazing; have espe-
cially frightening forms, and are called the fearful raksacakra
(‘protective circle’).

Here only the mandala lord is together with his prajna
(goddess consort). The other male deities, down to Sumbha-
raja, arc without prajia. Yamantaka and the others in the
raksdcakra are together with a prajna looking like themselves (or :
‘their own light’, svabha) in order:— (1) Vajravetali, (2) Apara-
Jjita, (3) Bhrkuti, (4) Ekajata, (5) Visvavajri, (6) Vi§varatni,
(7) Viivapadma, (8) Visvakarma, (9) Gaganavajrini, (10)
Dharanidhara.

In the hecart of Aksobhya isa ‘Knowledge Being’ (jiiana-
sattva), two-armed, with a red prajid. In its heart is a black
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Hiam. Om in that of Vairocana; Sva in that of Ratnasambhava;
Al in that of Amitibha; Ha in that of Amoghasiddhi : Lam
Mam Pam Tam (respectively) in those of Locana and the other
goddesses. (The officiant utters : ) Jah Hum Vam Hoh. Kham
in that of Spar§avajra. Mai-thlim in those of the Bodhisattvas,
Maitreya, etc. Om Om Om Hum Om Sam Huam in those of
the ten Krodhas. The heart mantras of the deities are stated
in the Vajravali (another work by Abhayakaragupta).

The kulesa (family master) is the previously-mentioned
Vajrasattva of Aksobhya and Samantabhadra, but holds a
vajra, wheel, padma, bell, gem, sword, and embraces a Vajra-
dhatvisvari looking like himself.

Aksobhya belongs (as their essence) to the Tathagatas,
Mamaki, Vajrapani, Maiijughosa, Usnisa-, and Sumbharaja.

Vairocana belongs to Locani, Riupavajra, Maitreya,
Ksitigarbha, Yamantaka, Acala.

Ratnesa  (=Ratnasambhava) belongs to Sabdavajra,
Khagarbha, Prajiidntaka, Takkirdja.

Amitabha belongs to Pandarid, Gandhavajra, Loke§vara,
Padmantaka, Niladanda.

Amoghasiddhi belongs to Tara, Rasavajrd, Sparsavajra,
Viskambhin, Vighnantaka, Mahabala.

So ends the Aksobhya-mandala stated in the Pindikrama.

I

The foregoing translation leaves some matters to be explained.
The six hand symbols of Vajrasattva areset forth by Ratna-
karasanti in the Pindikrta-sddhanopdyika-vriti-raindvali (PTT.
Vol. 62, p. 77-5) as the signs of the six familics: The vajra is the
emblem of Aksobhya, being the intrinsic nature of the five
knowledges. The wheel is the emblem of Vairocana, being the
intrinsic nature of contemplating the ‘wheel of the doctrine’
(dharmacakra). The red lotus (padma) is the emblem of
Amitabha, being the intrinsic nature of prajiid not adhcred
to by the mud of lust, etc. The bell (is the emblem of
Vajrasattva), being the intrinsic nature of prajid that is
the purity of gestation (bhava). The ‘wish-granting gem”
(cintamani) is the emblem of Ratnasambhava, being the
knowledge which fulfills all hopes. The sword is the emblem
of Amoghasiddhi, being the prajiia (that severs) the corrupt
practice. ( [ de la rdo rje-ni mi bskyod pahi phyag mishan te [
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ye ses Inahi ran bzin no [/ hkhor lo rnam par snan mdzad kyi
phyag mtshan te [ chos kyi hkhor lo bsgom pahi ran bzin no //
pa-dma ni hod dpag tu med pahi phyag mtshan te [ hdod
chags la sogs pahi hdam gyis mi gos pahi $es rab kyi ran bzin
no [ [ dril bu ni srid pa rnam par dag pa $es rab kyi nio bo fiid
do /yid bzin nor bu rin chen hbyun ldan gyi phyag mtshan
te [ bsam pa thams cad rdzogs par byed pahi ye Sesso [/ ral
gri ni don yod par grub pahi phyag mtshan te [ fion mons pa
spyod pahi $es rabbo/). That attribution of emblems to the
individual Tathagata families plus important elements from the
translation of the Aksobhya-mandala can be clarified with
correspondential significance in tabular form, as in Table II.

Concerning the remark ‘Vajrasattva of Aksobhya and
Samantabhadra’, Nagarjuna’s Pindikrta-sadhana, 52 B-53, states:
“Then he should enterprise the Atiyoga : Following upon
Aksobhya he should develop a Vajrasattva, three-faced, radiant
with six hands, and shining with sapphire light” (....atha
atiyogam samarabhet [ aksobhyanupraveéena trimukham sad
bhujojjvalam | indranilaprabham diptam vajrasattvam vibha-
vayet [ ). Nagarjuna, in the subsequent verses, shows that this
involves placing the Guhyasamaja deities in spots of the body
mandala, Ratnikaraéanti (op. cit., p. 77-4, 5) comments :
“ ‘three-faced’ because the purity of the three liberations; and
‘six-handed’ because the purity of the six perfections’ (rnam
par thar pa gsum rnam par dag pas Zal gsum pa [ pha rol tu
phyin pa drug rnam par dag pas phyag drug pa). (The three
liberations are through voidness, wishlessness, and signlessness;
the six perfections are giving, morality, forbearance, striving,
meditation, and insight). It appears that Vajrasattva is the
yogin possibility of a person, as the essence of the Tathagatas,
Aksobhya, and as their enlightenment-pledge, Samantabhadra;
who has advanced, equivalent. to the non-tantric progression of
the Bodhisattva during the first seven stages, to the last three
Bodhisattva stages, as indicated by hisembracing Vajradhatvi-
$vari (‘Quecn of the Diamond Realm’), who is drawn from the
yogin’s own heart, according to the verse cited under nidana
verse 33.
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The utterances ‘Jah, Him, Vam, Hoh’ also require ex-
planation, They represent the four mantra stagesof attracting
toward the yogin, drawing in, and bringing about non-duality
with the ‘knowledge beings’. Cf. Siadhana-mala, No. 110, pp.
230-231; Om vajrankuéi dkarsaya Jah, Om vajrapa¢i praveaya
Hiim, Om vajrasphota bandhaya Vam, Om vajraveée vasikuru
Hoh. “Om, May the diamond hook attract, Jah !” “Om,
May the diamond noose drawn in, Him !” “Om, May the
diamond chain tie, Vam !” “Om, May the diamond bell
subdue, Hoh !”

So far the data about the mandala has involved the deities
who are the residents of the palace. Now I shall turn to the
theory of the Guhyasamija mandala as the residence. An
interesting statement about the symbolism of the Guhyasamija
mandala is presented in the Samdhivyakarana on Guhyasamaia,
Chapter IV, verses  9-18, of whichverse 9 is as follows :

dvadasahastam prakurvita cittamandalam uttamam |(
caturasram caturdvdram  catuskonam prakalpayet ||
One should construct the supreme mandala of conscious-
ness, measuring twelve hastas. One should imagine it
with four sides, four corners, and four gates.
On that verse of the basic Guhyasamdja-tantra, the Pradipoddyotana
cites this commentary as from the‘drya-vyakhyana’, which in this
case means the Samdhivyakarana
athdtah kathayisyami mandalam cittam uttamam |
vajrajiianapratikdsam kdyavdkcittamandalam ||
navatmakam idam Srestham suniyuktam tathoditam |
dvividhdgamam ankitam supramanam tad ucyate |!
samorti paramartham yad advayam Sobhanam matam |
prajiid shtram idam tasyds tad updyanuvarttitam |[[
prajiiopayaikasiitrena dharmam sambhogam uttamam |
siilritam mandalam caitam pratitya dvadaarigatah (|
| satydryam caturasrap sydd brahmavihdrakonakah |
| dvarasamgrahavastvakhvam pratyekam turyasamjiakak |/
| dharmatatt.irtham arkitam cakradyantaramandalam |
| abhedyajiianaciknam tad vajrendranilamudrakam ||
! paiicakaraprabhedakhyam Siilam samsdranifakam |
| praktad adarfarapam tu cakram jvdldarcibhisitam ||
[ samantasamatijianam ratnam yamyaikasamjiitam [
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| pratyaveksanapadmakhyam padmaragarcim pascimam ||
| uttarottaracittam yaj jagadvikalpadalanam |

| krtyanusthanakhadgam syad rasmijvalasamaprabham ||
| agneyyam netram maitrim tu nilameghasamaprabham |
[ nairrtyam karunakhya syan mamakikulavajrakak ||
| vayavyam padmasamjna tu muditasusthitanand |

| aisanyutpalam abhati sopeksa nilasannibha ||

| danapiirvam tatha dvare mudgaram kantisuprabham |
| tathaiva priyavadyakhyam dandam vajrarcisuprabham |[
| arthacaryam tu padmakhyam pascime hayakanthare |
| vajram samanacaryartham vajrakundalivajrinalt ||
| tad itthan kathitam samyak mudravinyasalaksanam [
| yathasamsthanatah paja bhavet trividhabhavanaih |
| mahateap irvakam tv etam mudré mandalam ucyate ||

Translation (Mchan hgrel, pp. 40-41):

Now I shall relate the supreme mandala of consciousness,
the mandala of Body, Speech, and Mind, resembling
the (non-dual) Knowledge of Diamond.

This best one, made of nine (five personality aggregates
and four elements), thus expressed as well-constructed, is
that one said to be of goodly authority marked by lineage
of two kinds.

What as convention (samvrti=illusory body) and supreme
(paramartha=Clear Light) is the non-dual loveliness,
that is this thread (for the mandala outline) as the insight
of which it is applied by the means.

By the singlg thread of insight and means, there is the
supreme Dharma (-body) (insight—Clear Light) and
Sambhoga (-body) (means—illusory body), threaded as
the mandala of mind by twelve members (=12-hastas
measurement) in dependence.

The Noble Truths are the four sides; the Sublime Abodes
{(i.e. love, compassion, sympathetic joy, and impartia-
lity), the corners; the articles of conversion (i.e. giving,
pleasing words, acts in accordance, and exemplary con-
duct), the gates—in each case by fours.

The inner circle of wheel, and so on, symbolizes the mean-
ing of dharma-reality. The symbol of the indivisible

knowledge is the diamond-sapphire seal.

It has facets of five kinds ( =the five knowledges). The tip
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destroys (the habit-energy of) the phenomenal world.
In the east is the form of mirror (-knowledge), its disk
adorned with blazing light.

The sameness knowledge all around is the jewel whose
one name is ‘southern’. West is the lotus of discrimina-
tive (-knowledge) with the light of a ruby.

What is the best mtind of the north destroys the discursive
thought of living beings. The procedure-of-duty sword
would have the same light as blazing rays.

In the south-east is the ‘eye’ (=Locana) and love, with
light the same as a blue cloud. In the south-west is com-
passion with the diamond of the Mamaki family.

In the north-west, there is the Jotus, the unshaken face of
sympathetic joy. The lotus of the north-east shines in
blue fashion with impartiality.

As the eastern giving at the gateis a malletlovely in appea-
rance, so also pleasing words are a staff (in the south)
appearing with diamond light.

Acts in accordance are the lotus in the western horse-neck,
and exemplary conduct is the (vi¢va-)vajra of the vajrin’
of diamond winding (=ambrosia).

The characteristic of placing seals is what has been thus
rightly explained. By contemplations of three kinds
(arcane body, speech, and mind) there would be the
worship according to the proper place. This mudrd
preceded by greatness is said to be the mandala.

Besides, there are varieties of mandala. The Guhyasamadjatantra,
Chapter XVIII, verse 99, mentions three kinds : bhaga-
mandala, bodhicitta-mandala, and deha-mandala. Tson-kha-pa,
in his independent Don gsal ba commentary on the Guhyasamaja
devotes individual sections to the three mandalas, keeping the
terminology of ‘body-mandala’ (deha-mandala), while substitut-
ing other names for the two other mandalas. In place of
‘bhaga-mandala’, he employs the term ‘utsarga-mandala’ ( emission
m.”)from the Pradipoddyotana on Chapter VII (equivalent to its
terminology ‘house-m.’ puram mandalam, Pradipoddyotana MS.,
chapter one). Tson-kha-pa, following the Pradipoddyotana on
chapter VII, replaces the ‘bodhicitta-m.’ with the expression
baramartha-mandala. He makes it clear that the thirty-two Guhya-
saméija deities are involved in all three of the above-mentioned
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mandalas, which are evoked in the order deha-mandala, utsarga-
mandala, and paramartha-mandala. The deha-mandalais perfect-
ed in the phase of yoga called Atiyoga, and both the utsarga-m.
and the paramartha-m. belong to the phase of yoga called Maha-
yoga; or Mahasadhana; and are respectively equivalent to the
two sub-phases of Mahisadhana called ‘Victorious Mandala’
(vijaya-mandala and ‘Victory of the Rite’ (karma-vijaya). So
much for the terminological side.

What is meant, is that the ‘body-mandala’ of Atiyoga over-
flows into the bhaga, or mother-lotus, whereupon the latter be-
comes the bhaga-mandala. This phase is called ‘letter placement’
(aksara-nydsa)in the discussion of the fourth yoga (cf. the section
‘Four steps of yoga....”); and this is the position of the Pradi-
poddyotana (Documents )when in its treatment of the fourth mem-
ber it refers to the instigation of the vajra and padma and then
to the mantras (32 in no.) Vajradrg, etc. This is also the phase
discussed in the section ‘Title of the work and nidana’, where
the quotation from the Devendrapariprecha refers to the place-
ment of the gods in the goddess (the karma-mudra or jiiana-mudra) .
The difficulty is that this process has several explanations going
respectively with the ‘Stage of Generation’ and the ‘Stage of
Completion®’. The explanation that agrees with both Stages,
is that this phase is the demonstration of the mandala, the ob-
jective showing of the deity circle, either inits restricted form
as in Guhyasamadjatantra, chapter one, or in the full 32-deity
group. Hence the Pradipoddyotana (‘Documents’) refers to
this fourth yoga as ‘accomplishment of the great aim of others’.

The third mandala, the paramdrtha-m., refers to the Guhya-
samija deities being drawn into paramartha,or the absolute realm.
Tson-kha-pa explains in his Mchan hgrel on Chapter VII that
this means that the five personality aggregates (skandha), five
elements (dhatu), five sense organs (indriya), five sense objects
(visaya), and fiveknowledges (jiidgna), a total of 25, are succes-
sively drawn into the Clear Light (where, according to the
Pradipoddyotana on Chapter eight, verse 7, theyunite with the
‘25-year old girl’).



III. INTRODUCTION TO THE YOGA OF
THE GUHYASAMAJA SYSTEM

A. The chapters of the Guhyasamajatantra and yoga

The Eighteen chapters are discussed here because, as
will be soon demonstrated, chapters 2 to 17 are divided into
four groups with titles almost identical with those of the
four sddhana steps.

The word for ‘chapter’ employed by the Guhyasamdja-
tantra is patala. The Pradipoddyotana, at the end of its commen-
tary on chapter one, explains this word in two senses, going
with pafa- (‘cloth’) and -la (‘grasping’):

| palo yatha dam$amasakadyupadravam nivarayati | tathayam
tantrarthah klesakarma janmdadyupadravam nivdrandt pata iva
pata(la)l [ tam lati grhmatiti taddharako granthasamfihah
patalah |
Just as a cloth covering (pafa) wards off the attack of
gnats, mosquitoes, etc., so also, by warding off the attack
of defilement, karma, and rebirth, ‘patala’ as the meaning
of the Tantra, is like a cloth covering. Since it grasps
and holds that (meaning), ‘patala’ as the collection of
compositions, is its receptacle.
Also, at the end of its commentary on chapter thirteen, the
Pradipoddyotana equates a pafala with ‘the collection of composi-
tions which teach it’ (tatpratipadako granthasamiihah).

The following chapter titles as preserved in Sanskrit have
varying relevance to the chapter contents. For example,
of the two chapters translated in ‘Documents’, chapter six does
adhere to indications of its title, while chapter twelve is scarcely
described by its title.

1. “Blessing of the samadhi-mandala of all the Tatha
gatas” (sarvatathagatasamadhimandaladhisthana).

2. *“The Mind of Enlightenment” (bodhicitta).
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3. “Samadhi called ‘Diamond Array’ > (vajravyiho
nama samadhi).

4. “Secret mandala of Body, Speech,and Mind” (guhya-
kayavakcittamandala).

5. “Best of all praxis” (samantacaryagra).

6. “Empowerment of the Body, Speech, and Mind’
(kdyavakcittidhisthina).

7. “Praxis of mantras” (mantracarya).

8. “Pledge of consciousness” (cittasamaya).

9. “Pledge whose goal is the reality of the non-dual
supreme entity’’ (paramarthidvayatattvarthasamaya),

10. ‘Exhorting with the heart (mantras) of all the
Tathagatas -’ (sarvatathigatahrdayasaficodana).

11. “The highest vidyapurusa who has the mantra-
pledge and the reality-diamond of all the Tathagatas’ (sarva-
tathagatamantrasamayatattvavajravidyapurusottama).

12. “Instruction on the best evocation of the pledge:
(samayasadhaniagranirdesa).

13. “Revelation contemplating the meaning of the rea-.
lity of the array of pledges” (samayavyiihatattvarthabha-.
vanasambodhi). ‘

14. ““Samadhi called ‘King of sporting with attraction
(of deities) by mantras’ *’ (mantrakarsanavijrmbhitarijo nima
samadhi). _

15. “Source of the diamond whose essence is the pledge
of all sentient beings’” (sarvasattvasamayasiravajrasambhiitir
nima) (edited citta replaced by sattva).

16. “Revelation of the mandala-diamond of all siddhis”
(sarvasiddhimandalavajrabhisambodhir niama).

17. “Blessing of the pledge—and—vow-diamonds of all
the Tathagatas’” (sarvatathagatasamayasambaravajradhis-
thana).

18. “Blessing of-the diamond knowledge which explains
all the secrets (sarvaguhyanirde$avajrajianadhisthana).

The Pradipoddyotana commeéntary covers only the first 17
chapters, although it cites the 18th chapter (‘Documents’) ;
while the 18th chapter itself has some separate commentaries
preserved in the Tibetan Tanjur. The reason is that there is a
block ‘of verses in the 18th chapter (verses 25-31 in S. Bagchi’s
numbering) which group the previous chapters 2-17 in four sets,
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Consequently, the Guhyasamaja tradition generally labelled
the 18th chapter a ‘Continuation Tantra’ (uttara-tantra). The
fact that those sixteen intermediate chapters fall into four sets by
authority of those verses is hardly noticed in the present edition
of the text, because of corruptions which cannot be corrected
without consultation- of the Tibetan translation. Indeed, there
are even two important lines missing from the current edition,
which I have restored along with the other corrections, with
the help of Nagarjuna’s commentary (4stadasa-patala-vistara-vya-
khya,PTT,Vol.60,p. 4). The two lines were still part of the Guhya-
samdja-tantra when Ratnikara§anti composed his Kusumaiijali-
guhyasamdja-nibandha-nama (PTT, Vol. 64), which explains how
to pair the verses for translation purposes. hat is presently
numbered verse 30 is in fact the first line (hemistich) of one
verse and the second line of another verse. I have made two
new verses numbered 30’ and 30’ in the following text of correct-
ed Sanskrit. It can be speculated that factors in the gradual
corruption of the lines are the original presence of 9-syllable
padas in some places, and the use of infrequent ordinal forms of
numbers. The translation will follow the order in which the
Sanskrit verse mentions the ordinal numbers, in the first-men-
tioned set, the fifth, ninth, seventeenth, and thirteenth (chap-
ters).

paiicamam navamam .caiva dasasaptamam trayodasam |
buddhanam bodhisattvanam desandsadhanam mahat [[25]]
caturtham sodasam caiva. astamam dvadasam tatha |
acaryakarmasamanyam siddhis ca vratasambaram [[26]]
sastham caiva dvitiyam ca dasam caiva caturdasam |
hatham anuraganam ca upasidhanasambaram |[{27]/
saptamam ca trtiyam ca ekadasam dasapancamam |
siddhiksetranimittapn ca sevasadhanasambaram |[[28]]
sarvatathigatakarma nigrahanugrahatmanam |
dantadaurdantasaumyandm sattvandm avataranam |[[29/!
utpattikramasambandham  sevavajravidhis catuh |
*samanyasiddhisambandham agrabhiitam ca granthanam [[30°[/
*mandalavratasambandham dacaryasampattigranthanam |
guranam mantramargena Sisyanam paripacanam: || 30" ||
suvratasyabhisiktasya svasisyasya mahatmanap |
Duddhanam bodhisattvanam defandparimocanam [[311.
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25, 31 : The fifth, ninth, seventeenth, thirteenth (chap-
ters) have the great perfection of the teaching of the
Buddhas and Bodhisattvas, to wit, liberating one’s great-
souled disciple who is goodly vowed and initiatéd, by means
of the teaching of the Buddhas and Bodhisattvas.

26, 30" : The fourth, sixteenth, eighth, and twelfth have
the common acts of the dcdrya, occult powers (siddhi),
and the Vratasambara, to wit, the compositions on the
dcarya’s perfection, associated with mandala-rites, maturing
the disciples by way of the guru’s mantras,

27, 29 : The sixth, second, tenth, and fourteenth have
the fierce act (hatha), attraction (of deity), and vows of
the Upasadhana, to wit, all the Tathigata acts with the
nature of taming and assisting, introducing the sentient
beings whether tamed, obdurate, or mild.

28, 30’: The seventh, third, eleventh, and fifteenth have
the cause of the field of occult powers, and the Seva-
sadhana-sambara, to wit, the four diamond rites of Seva,
associated with the Stage of Generation; both the cofposi-
tions associated with commopn siddhis and (those) which
show the superior kind.

The tantric Nagarjuna in that commentary on the 18th
chapter (o0p. cit., p. 4) briefly alludes to the contents of each
chapter as he groups them by fours with titles :

Mahasadhana chapters (5, 9, 13, 17):

Chap. 5 on the praxis (carya)

Chap. 9 on the yogasamadhi

Chap. 17 on samaya and samvara (pledges and vows)

‘Chap. 13 on extensive treatment of rites (karma)
Vratasambara chapters (4, 8, 12, 16):

Chap. 4 on the citta-mandala

Chap. 16 on the kaya and vag-mandalas

Chap. 8 on the guhya-abhiseka

Chap. 12 on the change into the Mahdmudra
Upasiadhana chapters (2, 6, 10, 14) :

Chap. 6 on the adhisthina of body, speech, and mind

Chap. 2 on the bodhicitta

Chap. 10 on exhorting all the Tathagatas by their heart-

mantras

Chap. 14 principally devoted to mantras
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Seva chapters (3, 7, 11, 15) :
Chap. 7 on special practices (caryd)
Chap. 3 on the gods
Chap. 11 on the series of mantras and the knowledge body
Chap. 15 on the illusory divine body

Ratnakaraéanti’s commentary (op. cit., PTT, Vol. 64,
p. 98 and p. 201) mentions that chapter 1 is the goal-tantra
(literally: ‘the tantra of what is to be approached’. S. upeya-
tantra, T. thabs las bywi bahi rgyud), while the chapters 2-17
are the ‘tantra of the approach’ (S. updaya-tantra. 'T. thabs kyi
rgyud), and that the chapter 18 is the ‘continuation tantra’
(uttara-tantra). Furthermore, each group of four chapters
from 2-17 is also known by a numerical title. The Seva chap-
ters are ‘Treta’; Upasadhana, ‘Dvapara’; Vratasambara,
‘Krta’; and Mahasadhana, possibly* ‘Nandin’ (T. dgal ba
can). However, the words Seva, and so on, appear to be
employed as categories rather than as steps, in which meaning
wvirtually the same set of terms is employed below (sub-section
C). Candrakirti’s Pradipoddyotana differs from Ratnakara-
$anti, by treating the first chapter as a basis for the remaining
sixteen ; and so, for example, includes the forty nidana verses in
the commentary on Chapter I.

There is a problem of how practical is that grouping by
fours. There is some confirmation for the validity of the
grouping in terms of the Mahasadhana and Vratasambara
( =Sadhana) sets when these terms are equated with the
‘vajras’, namely, Mahayoga and Atiyoga. As was shown, the
‘body mandala’ is associated with Atiyoga, and this is indicated
by the Vratasambara chapters, namely, Chapter 16 (on the
kaya-and vag-mandalas) and Chapter 12 (on the change into
the Mahamudra). The samadhi ‘Victory of the Rite’, associat-
ed with Mahasidhana, is the topic of Chapter 13 (on exten-
sive treatment of rites), and the utsarga-and paramartha-
mandalas, while not explicitly stated for the Mahasadhana
chapters, presumably go with Chapter 5 (on the praxis, carya)
and possibly with Chapter 9 (on the yogasamadhi), while the
paramartha-mancdala also goes with Chapter 13. Even clearer
is the consistency of thc Upasadhana chapters (2, 6, 10, 14)
with the equivalent ‘vajra’ called Anuyoga (as shown later)
because this involves depositing mantras (parts of the bodhi-
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cittta) in spots of the body. Also when Guhyasamdja, Chapter
18, associates ‘the four diamond rites of Seva’ with the Seva
chapters (3, 7, 11, 15) this is consistent with my later
grouping of the first six nidana syllables (for Evam maya
frutam) with Yoga (=Seva) because, as I later show, the
four syllables E, VAM, MA, YA can indicate any four steps of
yoga, and ‘$rutam’ means hearing or learning them. However,
insofar as I have noticed cross-referencing in the Pradipoddyotana
and its Mchan hgrel, the associations appear to be independent
of such grouping. For example, the important verses on the
meditation on the tip of the nose are found in Chapters three
and six, which belong to two different groups. Perhapsbecause
there was a question of the viability of this grouping, Ratnaka-
rasanti composed his commentary (gp. cit.) by first comment-
ing on chapters 2-17 in the above grouping, and then comment-
ing on each of the 17 chapters in their normal order.

Of those chapters, my researches indicate that the first
twelve are the most important. This is indicated in part by
the fact that the explanatory tantra Samdhivyakarana, which
expands the Guhyasamdjatantra in chapter order, only goes up
through chapter twelve. This set of chapters includes chapter 1,
which is the ‘goal’ or ‘basis’ chapter; chapter 2, with the all-
important topic of bodhicitta; chapters six and twelve with the
steps of yoga; and chapter seven with the three kinds of praxis
(cary@). Also, the theory that the chapters 2-17 are grouped
by fours in the scheme given above, acknowledges that the
later chapters expand on materials of the earlier chapters rather
than start completely new topics.

B. The two stages, initiations and the Clear Light

The Guhyasamdja, in common with other Tantras of the
Anuttarayogatantra class, whether Mother or Father Tantras,
is divided into two stages of application, the Stage of Generation
(utpatti-krama) and the Stage of Completion (sampanna-krama)
(or utpanna-krama). This is said in the Guhyasamajatantra,
Chapter XVIII (p. 157) : [kramadvayam upaéritya vajrinam
tatra de§ana. |/ kramam autpattikam caiva kramam autpanna-
kam tatha | “Taking recourse to two stages, the adamantine
ones have therein the instruction, namely, the Stage of Genera-
tion and the Stage of Completion.” Also, the Paiicakrama
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(I, 2) states: [utpatti-kramasamsthanam nispannakrama-
kanksinam [ upayas caisa sambuddhaih sopanam iva nirmitah/
“The Complete Buddhas have formulated like a ladder this
means for those well standing in the Stage of Generation and
desiring the Stage of Completion.” In terms of yogins, Candra-
kirti at the beginning of his commentary on Chap. XI, distin-
guishes them as the kalita-yogin (‘‘imagining y.”’) and the
nispannayogin (‘“‘completed y.””).

In his Srags rim chen mo (f. 340a-5), Tson-kha-pa illustrates
the necessity to have the Stage of Generation precede the
Stage of Completion, by citing Vajragarbha’s commentary
on the Hevajratantra:

[miyiskye ba dag in la [/ dmigs med sfiin rjehisabon ni/
[btab pas gan phyir de yi phyir [ | ston fiid dpag bsam
ljon éin hbyun [ By reason of having cast the seed of
aimless compassion into the pure field of human birth,
there arises the ‘wishing tree’ of voidness.

Tson-kha-pa explains that the ‘field’ is ‘purified’ by the
Stage of Generation; and that the ‘seed’ of aimless compassion
attended with great ecstasy (mahdsukha) is cast therein by the
Stage of Completion.

The Stage of Generation is conceptual, the Stage of
Completion concrete. The reason the Stage of Generation
must precede can be illustrated in terms of the theory of winds.
In this first stage the candidate comes to understand the nature
of the winds which are not visible to the ordinary senses, and in
the course of the yoga proper to this stage recites in accordance
with the natural cycle of the winds. In the Stage of Comple-
tion he proceeds to combine those winds in extraordinary ways.
Of course one must understand a thing (first stage) before one
can manipulate it (second stage). It follows that unless one
believes that there are these mystic winds the Upanisads speak
about and which are so prominent in the commentarial litera-
ture of the Guhyasamajatantra, he can see little point to having
these two successive stages of yoga; and, in fact, there is little
profit to his pursuing the system at any level of application.

Tson-kha-pa’s remark, cited above, is elarified textually
with such an expression as ‘knowing the intrinsic nature’
(svabhavajfia) (see also, nidana verse 33), thatis tosay, knowing
the natural cycle of the world in terms of the mystic forces, as
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the achievement of the Stage of Generation, prior to the ‘great
ecstasy’ (mahdsvkha) of the Stage of Completion. Here there
are two passages that show what is meant. The first is in
Aryadeva’s CittaviSuddhiprakarana, verse 20, where ‘intrinsic
nature’ translates svabhdava :
bala rajyanti rapesu vairdgyam yanti madhyamah |
svabhdvajiia vimucyante ripasyoitamabuddhayak ||
Children delight in forms; the middle-aged pass to aversion.
Understanding the intrinsic nature of form, those with
best intelligence are liberated (from it).
The second passage is from Saraha’s Dohd-kosa, verse 23 in
Shahidullah’s numbering, translated here from the Prakrit
(given) and Tibetan text. While it does not have such a term
as ‘intrinsic nature’, it seems to have the same message.
jallai marai ubajjai [bajjhai]
tallai parama mahasuha sijjahi.
[Sarahe gahana guhira bhasa kahia
pasu-loa nibboha jima rahia.]
Having taken which (jallai), one dies,
is reborn, and is bound;
Taking that very thing (tallai) one achieves
the supreme ‘great ecstasy’
But Saraha speaks these inexplicable and
profound words so this beastly
world will not understand.
Interpreting Saraha’s verse in the present context, in the Stage:
of Generation one contemplates those natural forces behind
the cycles of birth, staying for a while, and dying, and the
repetition of those three again and again, and then in the Stage
of Completion, manipulates those same forces to achieve the
‘great ecstasy’.

Both stages have their own forms of ‘subtle yoga’ (s@ksma-
yoga) of pranayama. The former stage is held to extend certain
worldly magical powers (siddhi) to its successful candidates.
The latter stage is held to confer the supreme achievement of
Complete Enlightenment, which is the goal of non-tantric
Buddhism as well. In the commentarial period, treatises were
composed especially for one or other of the two stages. The
most famous of such treatises, Nagarjuna’s Pasicakrama, is devoted
to the Stage of Completion but is also hclpful for the prior stage.
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This is because the treatise is first to be read or heard with
conviction, and this conceptual reading is an elementary form
of the Stage of Generation which is the conceptual prepara-
tion for the second stagc.

The commentators of the ‘Arya’ tradition of the Guhya-
samaja tried to combine this theory of stages with the well-
known Bodhisattva stages of non-tantric Mahayana Buddhism,
thereby clarifying the tantric version as the ‘quick path’. These
ten stages either fall into a 5-5 grouping or a 7-3 grouping,
Both groupings are adopted in tantric literature, but the latter
grouping was accepted for the correlation in this case, as is
suggested by the Pasicakrama, 2d krama, verse 79:

ddikarmikayogena castamim bhamim apnuyat |
alokatrayadar§i ca daSabhamyam pratisthitah ||

By yoga of a beginner, he attains the Eighth Stage, and

seeing the three Lights he is settled in the Tenth Stage.
Tson-kha-pa’s Paiicakrama comm., Vol. 159, p. 4-4,5, cites the
view of Spyod bsdus (Aryadeva’s Caryamelapaka)that one attains
the Eighth Stage by the Stage of Generation. The implication
is that the last three stages of the Bodhisattva Path constitute
part of the Stage of Completion. Thereafter, the commen-
tators differ along sectarian lines. Commentators of Yoga-
cara preference would combine this tantric theory with the
terminology ‘revolution of the basis’ (d$raya-pardvrtti) of the
set of perceptions, especially the ‘store consciousness’ (dlayavij-
iidna) often associated in that Yogacara literature with attain-
ment of the Eighth Bodhisattva Stage. Madhyamika-type
commentators would avoid the term ‘store consciousness’ in this
connection. However, no attempt is made in these tantric
correlations to make a full-scale dovetailing with the theory of
ten Bodhisattva Stages, in the manner as these are portrayed
in great detail especially in the Dasabhamika-satra.

The old thcory of ten Stages implies an eleventh (the
Samantaprabha), the stage of the complete Buddha. A further
difficulty arose when threeextra Stages (bhami), with varying-
names, were added to the traditional ten, with the previous
name Samantaprabha moved to the thirteenth. For example,
Alamkakalasa, PTT, Vol. 61, p. 182-2, explains the name
‘Vajramalad’ as the Stage called Samantaprabha, and cites the
verse (the original Sanskrit given under ‘Bhagesu vijahara’),
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including: “The Stage resorted to by all the Buddhas is the
Thirteenth, and it is called the ‘lady’.”” The two systems of
stages, the ten plus one, on the one hand, and thirteen on the
other, relate to two ways of assigning the initiations (abhiseka)
and mystical visions of the Guhyasamdjatantra.

According to the notes to Mkhas grub rje’s Fundamentals
of the Buddhist Tantras, initiations are the means of attaining
power over nature. There are two kinds, initiation simply in
an honorary way, namely to the Buddhas; and initiation for the
purpose of generating the power, namely to the Bodhisattvas.
There are further varieties, such as those stated in the Guhya-
samdja, Chap. XVIII, verses 111-112A:

abhisekam tridha bhedam asmin tantre prakalpitam |
kalasabhisekam prathamam dvitiyam guhyabhisekatah ||
prajiidjRidgnam trtiyam tu caturtham tat punas tatha |
A distinction of three initiations is prepared in this Tantra,
to wit : initiation of the flask as the first; the second, as
the secret initiation; insight-knowledge, the third;and the
fourth, precisely the same (as the third).
The first initiation, that of the flask, is laid in the Stage of
Generation, and is usually divided into five initiations of the
flask, going with the five Tathagatas, and all accompanied by
sprinkling rites. An initiation of the hierophant (vajracdrya)
is laid in the transition to the Stage of Completion. The last
three initiations, the ‘secret’, the ‘insight-knowledge’, and the
‘fourth’ are laid in the Stage of Completion. All those initia-
tions are described at length in Mkhas grub rje’s Fundamentals
of the Buddhist Tantras; here some correlative materials are
presented in order to clarify the role of the initiations in the
Yoga of the Guhyasamdjatantra.

Candrakirti’s Guhyasamajabhisamayalamkara-vrtti (PTT,Vol. 62,
p- 26-5) mentions three kinds of ‘flask initiation’ : outer,
inner, and ‘pregnant’ (phyi dan nan dan sbas paho). The
outer kind uses a flask made of precious material for the five
initiations of the flask. The inner kind also uses a precious
flask for the five kinds of ambrosia, empowered by the Tatha-
gatas. The ‘pregnant’ kind also has two varieties, ‘means’
(updya) and ‘insight’ (prajaa) flasks. The pregnant flask of
means has the water from the mouth of the guru; the pregnant
flask of insight has the water from the lotus of the prajfia lady.
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The ‘pregnant’ kind of flask initiation appears to be the
unshared kind’ (asadhdrana) involved with the Hierophant’s
Initiation. In the latter initiation, the candidate is given the
vidyi (goddess) called the ‘seal pledge’ (mudrd-samaya) and made
to enter the union ‘bliss-void’ (sukha-§@inya) by embracing that
vidya. '

Passing to the three initiations of the Stage of Completion,
we note two ways of relating those initiations to the system
as stages, as is set forth in Alamkakala$a’s commentary on the
Vajramala (PTT, Vol. 61, p. 180-2, 3) :

|/ dehi phyir las dan po pahi rnal hbyor gyi no bo slob
dpon dan gsan bahi dban bskur ba dag ni sa brgyad pa
Zes bya ba rnam par bZad go [ [ §es rab ye §es kyi dgu
paho [ /bzi pa dpehi rnam pas ni bcu paho /[..../ yan
na slob dpon gyi dban ni sa brgyad paho / /gsan bahi
dban gis ni rnam pa gan gis rdo rje bzlas pa la brten
nas dgu paho / / §es rab ye ses kyi dban gis sems rnam
par dag pahino bo fiid kyi bcu paho / ran byin gyis brlab
pa yan de iiid do / [ b#i pa fiid kyi miion par byan chub
pahi no bo iiid kyis'bcu gcig paho [ /mos pa spyod pahi
sa dan bcas pa ni bcu giiis paho // zun du hjug pahi
rim pas ni bcu gsum paho |
Hence, the initiation of the hierophant (vajracarya) who
is a ‘beginner yogin’ and the Secret Initiation are laid in
the Eighth (Bodhisattva)Stage; the Prajiia-jianainitiation
is on the Ninth; the Fourth Initiation, by form of
example (i.e. taking the preceding initiation as example),
on the Tenth....In another way, the Hierophant’s
Initiation is on the Eighth Stage; the Secret Initiation
for which one depends on Diamond Muttering (vajra-
Jjapa) on the Ninth; the Prajfia-jiiana Initiation whereby
there is cittavisuddhi is on the Tenth, as is also the svadhi-
sthana; the Fourth through abhisambodhi is on the Eleventh;
the Twelfth has the Adhimukti-carya Stage; and with
the Yuganaddha-krama there is the Thirteenth.
The second type of correlation involves the five krama titles of
Nagarjuna’s Paiicakrama (Vajrajapa, CittaviSuddhi, Svadhi-
sthina, Abhisambodhi, and Yuganaddha). The first type
stems from Aryadeva’s Caryimeldpaka, in a passage cited in
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the notes to Mkhas grub rje’s work, pp. 312-3: (Tibetan

omitted) :
Moreover, Dbyans-can-dgah-bahi-blo-gros, following
the Arya school of the Guhyasamdja, writes in his Dpal
gsan ba hdus pa hphags lugs dan mthun pahi siags kyis lam
rnam giag legs bsad skal bzan hjug nogs, folio 20b-1, f.:
“The one who has arrived at the limit of the subtle and
the coarse of the Steps of Production which conclude
the maturation of the stream of consciousness, is asso-
ciated with attainment of the eighth stage. Both the
arcane body and arcane speech of the Steps of Comple-
tion are associated with the latter part of the eighth stage
as well as with the ninth stage. Both the arcane mind
and the illusory body arc associated with the first part
of the tenth stage. Both the Clear Light and the coup-
ling in the realm of learning are associated with the latter
part of the tenth stage. The coupling beyond learning
is posited on the eleventh stage, Samantaprabha. That
is the purport of the Caryamelipaka (Toh. 1803.)

Furthermore, there is a difference in where the initiations
of the Stage of Completion are conferred. The notes to Mkhas
grub rje’s work show that the Secret Initiation is attained in the
one in the bhaga-mandala of the vidya, and the Fourth Initiation
in the absolute bodhicitta-mandala. Comparing this terminology
with the previous discussion of the mandala, it is easy to observe
that the relative bodhicitta-mandala is the ‘body-mandala’ (deha-
mandala), and the other two, the utsarga-mandala and the para-
mdrtha-mandala; while all three are understood in the present
case with interpretations of the Stage of Completion.

Also, these initiations can be stated in terms of the consorts
(mudra). Following the exposition of the Klon-rdol bla-ma
as set forth in my ‘“Female Energy...” article, the ‘incanta-
tion-born female’ is the yogini at the final limit of the Stage of
Generation; hence is involved in the Mahasadhana phase of
‘invariant (letter) placement’ (in the samddhi ‘Victorious
Mandala’), and presumably is the vidya of the Preceptor’s
Initiation. The ‘field-born female’ enables one to attain the
Symbolic Clear-Light with the arcane state of body, speech,
and mind; and so is the vidya of the ‘Secret Initiation’. The
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‘together-born female’ enables one to attain the Illusory Body
and the Goal Clear-Light (or the Clear Light of the Absolute
since the Fourth Initiation is said to be just the same as the third,
<he is also the vidya or mudra intended here.

Regarding the ‘Secret Initiation’, the Pradipoddyotana in
its chapter eight devoted to this initiation cites the Tantra
catalogued as Candraguhyatilaka (‘‘yathoktam bhagavata guhye
candratilake’ ) :

utsriya ratnojvala-*bodhicittam samsuskamirtim sakalam
Jinanam |
abhisiiicya mirdhnamalaratnavasair visuddhavajrodbhavajiiana-
toyaih |/
Having drawn forth the bodhicitta jewel-blazing of the
Jinas, he sprinkles all the arid body by way of the head
with knowledge drops issuing from the pure vajra, (drops)
with the power of the immaculate jewel.
The context shows that the expression ‘by way of the head’
means that the candidate imagines that the substance flows
down from the crown of the head and first stimulates the ‘little
tongue’ (the uvula). For a clear statement of its further pro-
gress through the body, see Sri Laksmi’s passage presented
under nidana verse ‘KA’ (No. 22). For the reference to the
tongue, the Pradipoddyotana on chapter seventeen quotes the
‘Malatantra’ (in fact, the Tattvasamgraha of the Yoga-tantra
class):
jihvam talagatam krtva nasikagram tu cintayet |
siaksmavajrasukhaspariad bhavet cittam samahitam ||
Having placed the tongue on the ‘roof of the mouth’,
he should contemplate the tip of the nose (pf the face).
From blissful contact with the subtle vajra (the little
tongue), the mind becomes stabilized.
In the same place the Pradipoddyotana cites a clarifying passage
from the ‘Prajiiasitra’ (which Mchan hgrel identifies only as
‘Mother Tantra’):
dharamrtamayi nityam yd mirdhni varsate dhruvam |
pitva hayayogindrena jaramrtyuvinasakah ||
yathotpalanalena (tu) toyam akarsate narah |
evam upajivya jived yogi mahabala iti [/
What consists of streaming ambrosia continually and
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steadily rains in the head. Having drunk (that) with
the ‘yogi organ of a horse’ (i.e. the stretched-out tongue
curled back to the uvula) one destroys old age and death,
(drinking) like a man sucks water through the stalk of
an utpala-lotus. So having subsisted, the yogi lives with
the name ‘Mighty One’,
Furthermore, according to that work of Candrakirti’s, the
urtti (op. cit., p. 29-3), the place where the initiation is conferred
is the disciple’s tongue, of which there are three: in the throat,
the heart, and the navel, the places where he enjoys the substance.
This refers to the downward passage of the white-and-red
bodhicitta drop.

In the case of the third initiation, this is the ‘knowledge
based on the insight’ (Candrakirti’s explanation, the ortti,
p. 30-3, 4) as a definition of prajia-jiana (‘insight-knowledge’).
According to Mkhas-grub-rje’s work, the Insight-Knowledge
Initiation is associated with the passage of winds in the ‘central
vein’ arousing ecstasies in four cakras. Hence it is understand-
able that definitions of mahdsukha are given in connection with
this Initiation. Thus, Tsori-kha-pa’s Stags rim chen mo, in the
Prajiia-jiiana Initiation section, quotes Vitapada’s Yogasapta-
ndma-caturabhisekaprakarana: ‘“The distinction of whether there
is or is not the great ecstasy (mahdsukha) is accordingly the last
of explanations. However, in the Prajiia-jiana the charac-
teristic of mahdsukha takes shape. . .. ‘Becayse it is without place
and without deception, it is explained as mahdsukha’ >’ (sbyor
ba bdun pa las kyan [/ bde ba chen po yin ma yin gyi khyad
par de bzin du béad pahi mthar [ ho na kyan $cs rab ye$es la
bde chen mtshan fiid gzugs su gnas [ Zes dan // mi gnas kyan
ni mi sluhi phyir // bde ba chen po essu béad [ ces dban gsum
pa la....). Also, Tson-kha-pa’s commentary on the ‘“Six
Laws of Naro-pa,”’ (PTT Vol. 161, p. 8-2,3) states: ‘“The main
thing here is the requirement that the ecstasy of the Stage of
Completion belong to the ‘consubstantiality’ (sahaja) arising
from making the wind(s) enter, dwell, and dissolve in the
‘central vein’ *’ ([ hdihi yan gtso bo ni rlun dbu mar
2ugs gnas thim gsum byas pa las byun bahi lhan skyes kyi rdzogs
rim pabi bde ba dgos so / ). In Candrakirti’s way of explain-
ing (the vrtti, p. 30-3, 4) the initiation is conferred in the three
series of caves or in the padma. Since the bodhicitta proceeds
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downward in the ‘central vein’ through four cakras, we may
understand Candrakirti’s remark as intending the upper three
cakras as ‘caves’ and the lowest cakra as the ‘padma’, where the
bodhicitta should not ‘fall out’ or be released.

The Fourth Initiation, also called ‘Initiation of the Name’,
is said to be just like the Prajfii-jiiana one, meaning that the
bodhicitta passes through the reverse order of the same cakras;
and, according to the note in Mkhas grub rje’s work, p. 36, upon
reaching the forehead cakra, the small circle called drpa-kosa,
passes out into thc ten directions like a lightning flash.

Furthermore, the theory of the Clear Light preceded or
followed by three Lights, is related to the division into two
stages. Now I shall present material from several works of
Tson-kha-pa, leading up to a convenient table, after which
some classifications in Tanjur works can be appreciated better.
Tson-kha-pa, in his commentary on the Caturdevipariprccha
labelled ‘Btis tus’ (PTT, Vol. 159, p. 97-4) writes: “That is the
concise paramdrtha-mandala as the ‘Clear Light of conviction’
in the phase of the Stage of Generation, and is comparable to
the four voids of which the Clear Light belonging to the Stage
of Completion is the chief one’” (| de ni bskyed rim gyi skabs su
lhag mos hod gsal du bsdus pahi don dam pahi dkyil hkhor dan/
rdzogs rim gyi hod gsal gtso bor byas pahi ston pa bZi Ita buho ().
Restricting ourselves to this ‘Clear Light of conviction’ concern-
ed with imagining the ‘basic time’—the cycle of life and death—
we find that there are two kinds. There is a Clear Light of
deep sleep which contrasts with dream, and a Clear Light of
death which contrasts with the intermediate state, as in this
passage of Tson-kha-pa’s Gsan ba hdus pahi %al Ses yig chun thor
bu pa (Vol. 159, p. 136-2): *Since the Clear Light of deep
sleep, and dream are controlled by the power of wind, there is
the invariable accompaniment that the Clear Light of death,
and the intermediate state are controlled by the power of wind.
In the same way, since the Clear Light of deep sleep, and dream
are controlled by craving, there is the invariable accompani-
ment that the Clear Light of death, and the intermediate state
are controlled by craving” ( / giiid kyi hod gsal dan / rmi lam
rlun stobs kyis zin na / hchi bahi hod gsal dan [/ bar do rlun
stobs kyis zin pas khyab / de bZin du giid kyi hod gsal dan /
rmi lam hdun pas zin na [ hchi bahi hod gsal dan / bar do hduu
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pahi zin pas khyab cin /). According to this passage, the
‘basic time’ is controlled by wind and craving; deep sleep
corresponds to death; dream corresponds to the intermediate
state.

Turning to the ‘time of the path’ in the Stage of Comple-
tion, when the four voids are evoked concretely, there is also a
terminology of two kinds of Clear Light, as in Tson-kha-pa’s
Gsal bahi sgron me (Vol. 158, p. 194-1) : “Moreover, at the
conclusion of the Clear Light of the (Supreme) Entity, he
accomplishes the Yuganaddha-deha (pair-united body); and
at the end of the Symbolic Clear Light, he accomplishes the
Illusory Body”’ ( / de yan don gyi hod gsal gyi mjug tu zun hjug
gi sku dan / dpehi hod gsal gyi mjug tu sgyu mahi sku hgrub
po /).

However, both the ‘basic time’ and the ‘time of the path’
are involved in the varieties of intermediate states and of births,
as in that same work of Tson-kha-pa (his commentary on the
Pajsicakrama), first the intermediate states (bar do) (Vol. 159,
p. 53-4): (1) bar-do of gestation (srid pa bardo), which agrees
with (2) the bar-do of dream (rmi lam gyi bardo) according to
the Mar-pa school—the two being the bar-do of the basic time
(gtihi bar do); (3) bardo of the path (lam gyi bardo). Next the
births (Vol. 159, p. 53-5): (1) birth in a womb through inter-
mediate state of gestation; (2) birth through ‘bar-do of dream’
at the time of waking up to reoccupy the gross personality
aggregates—the two being the ‘birth’ of the basic time (géihi
skye ba); (3) birth of apprehending the gross personality aggre-
gates by the bar-do of the illusory body (sgyu lus kyi bardo).

The above data can be clarified in tabular form, where
the Clear Lights of deep sleep and death of everyday life corres-
pond respectively to the Symbolic Clear Light and the Clear
Light of the Absolute Entity.

Now for the Tanjur classifications, of which a good start is
Sakyamitra’s tikd on the Caryamelapakapradipa (PTT, Vol. 62,
p. 300-5) : “The varieties are Clear Light of (1) training
($atksa), (2) beyond training (afatksa), (3) true mind (citlald),
and (4) entity (artha). Nos. 3 and 4 in his classification seem
to be the two mentioned by Sri Laksmi (Vol. 63, p. 29-4):
“The Clear Light is of two kinds, Clear Light of consciousness
and Clear Light of intrinsic nature. Among those, the Clear



153

INTRODUCTION TO THE GUHYASAMAJA SYSTEM

(ehey-eyedia
-s21e52138% (sueow
(ekey-eldtewaN Aypeuoszad 1930 owos £q
Y3 ur ‘plrom ay3 ss013 o 10 ‘quIom WOJJ
Surpuoyaxdde) Surpuoyaidde) 11X3 ) g dn Sunyepy g
(4poq paytun-ired ) (eyop-vhew)
eysp-eyppeuedng Apog AzosnyT uonE}sIn) wearq 31BIG 9)eIpaUNIU]
(eyrrewreaed )
Amug swaidng orjoquig yeag dasrg deag WSy esp)
(uona)d
-wor) fo 25vis ur) ywd Yl fo awrg, (uoypisusgy fo a5vg wr) awj nsog

SLHOIT dVATO dHL

‘11




154 YOGA OF THE GUHYASAMAJATANTRA

Light of consciousness is the (Yogacara’s) ‘representation’
(vijiapti) without aspect (nirdkdra); and the Clear Light of in-
trinsic nature is universal void (sarvafiinya) which is obtained
at the fourth stage” (/ hod gsal ba ni rnam pa giiis te [ sems kyi
hod gsal ba dan | ran bzin gyis hod baho /[ de la sems kyi hod
gsal ba ni rnam pa med pahi rnam rig dan / ran bZin gyis hoa
gsal ba ni thams cad stor pa ste / rim pa b#i pas thob par byaho/).
That is to say, Sakyamitra’s kind called ‘true mind’ would be
the Yogacarin’s ‘representation without (external) aspect’ :
and the one of ‘entity’ (short for ‘supreme entity’) would be
the universal void.

Nos. 1 and 2 of Sakyamitra’s classification are explained in
Candrakirti’s Guhyasamajabhisamayalamkara-vrtti (PTT, Vol. 62,
p- 35-3) in summary verses : “One should understand two
Clear Lights by ‘training’ (fatkja) and ‘beyond training’
(a$atksa). The Clear Light of training is explained as (the
dhyanas of) contraction’ (pindagraha) and ‘expansion’ (anubheda).
The one beyond training is non-discursive (avikalpa), not
perceptively rcached (anupalabdha), pure from the outset (-
Suddha).” These two are respectively equivalent to the Syr.-
bolic Clear Light and to the Clear Light of the Absolute entity
in the time of the path. Therefore, Sakyamitra’s varieties
(1) and (2) are respectively equivalent to his varieties (3)
and (4). All of the above Tanjur classifications apply to
“Time of the Path.”” The Clear Light of Deep Sleep appcars
mainly a matter of oral instruction.

Finally, there is the difficult but important topic of three
caryds inrelation to the two Stages. In his Mthah gcod, Tson-
kha-pa points out that Aryadeva’s Caryamelapaka took account
of the three caryas only for the Stage of Completion, but that the
Pradipoddyotana on Chapter X (in fact the initial sentence)
implies that both Stages have their version of the three caryas.
The three according to the Pradipoddyotana manuscript on
Chapter VII are prapaica-carya, nisprapanca-caryd, and alyantanis-
prapaica-caryd. Tson-kha-pa elaborately discusses these mattears.
in his Pancakrama commentary (PTT, Vol. 159, pp. 67 to 78),
the section entitled “The carya which is the means of issuing the
profit in the two States” (rim gitis la bogs hbyin pahi thats sp-ac
pa) ; and has a briefer, but also complicated discussion: in his
Mthalh gecod on Chapter VII (PTT, Vol. 156, pp. 42 o 45).
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The-discussion shows that in each case this is a caryé (advanced
yoga technique) connected with the female element of the world.
The word prapaica has here the special meaning, “involvement
with the five sense objects”. In ancient Buddhist texts, these
five are called the paicakdmaguna (“‘the five strands of desire”),
and they promote development of the being, his taking a place
in phenomenon (a more usual Indian meaning of the Sanskrit
word prapaica). The addition of the word carya serves for
classifying the yoga techniques of this Tantric tradition. Candra-
kirti’s commentary on Chapter VII associates the three in
the given order with three of the four ways of interpreting
Guhyasamdjatantra passages, namely with the ‘shared sense,”
and “pregnant sense,” and the ‘“‘ultimate sense’’ (see my section
“Seven ornaments and subdivisions”). In illustration, when
one contemplates the deities in their proper dress, hence in their
corporeal form, this is a case of prapaiica; however, properly
speaking, the addition of the word carya restricts this case to the
five sense objects deified as goddesses (as in nidana verse 21).
Again, in relation to the three Lights, the carya would be of the
“non-prapanica” type; and in relation to the Clear Light, the
carya would be of the ‘“‘extreme non-prapaiica” type. Hereafter,
the term prapasica will be left untranslated; ‘carya’ is either trans-
lated as ‘praxis’ or left untranslated.

Now that we have alluded to both superficial and profound
aspects of the two stages, we should prepare for the separate
discussion of the two stages by the verse cited in ‘Documents’
(Pradipoddyotana on XII, 60-64)

By the distinction of ‘shared’ and ‘superior’,
one posits two kinds of service
The ‘shared’ one by the four wajras, the ‘superior’
one by members six in number.
This verse shows that the word ‘Service’ (seva) can be employed
in generalized ways to indicate the entire praxis of the Guhya-
samaja. Previously in section A, on the chapters, we have
translated that there are four diamond rites of Seva associated
with the Stage of Generation. Then the superior service is the
six members of yoga in the Stage of Completion. To anticipate,
the four diamond rites are named 1. yoga, 2. anuyoga,
3. atiyoga, and 4. mahayoga. The six members of yoga have
already been defined in ‘Documents’ : 1. pratydhara, 2. dhyana,
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3. pranayama, 4. dharana, 5. anusmrti, and 6. samadhi. What
is meant by ‘shared’ service is that the terms 1. seva 2. upa-
sadhana, 3. sadhana, and 4. mahasadhana, can be employed
in one sense of the words as equivalent to the four vajras as
named above, and can be employed in another sense as equiva-
lent to the six members of yoga. In the latter case, seva
covers pratyahara, dhyana, pranayama, and dharana;
upasidhana equals anusmrti; and both sadhana and maha-
sadhana are included in samadhi. Moreover, as has been
shown, sixteen chapters (2-17) of the Guhyasamdjatanica are
labelled by these four generalized terms of service. It may be
the intention of such labelling to indicate the shared aspects of
the two stages insofar as these aspects can be assigned in four
groups by those four labels of the chapters.

However, the Guhyasamdjatantra has itself briefly defined the
common elements indicated by the four vajras in its chapter
XVIII, verse 137

prathamam  fanyatabodhim  dvitiyam  bijasamhrtam |

lrtiyam  bimbanispattis caturtham nydasam aksaram |[

The first is the revelation of voidness; the second is the

drawing togcther of germ syllables; the third is the per-

fection of the image; the fourth is the invariant (=letter)

placement.
In order to apply to both stages, those four have to be explais-.
with utmost generality. The first indicates the yoga of reaching
up through the void or light stages to the Clear Light. The
second is a descent of divine elements. The third is the consuin-
mation of the candidate. The fourth is the saintly re-involve-
ment with the world.

C. The four steps of yoga and the three samadhis
in the Stage of Generation

The four steps of yoga in the Stage of Generation are frequently
referred to as the four steps of service (sevd) or of evocation
(sadhana). They are presented this way in the Guhyasamaja,
XVIII, p. 162:

yogatantresu sarvesu Sasyate yogind sada |

sevavidhanam  prathamam dvitiyam upasidhanam |

sadhanam tu trtiyam val mahdsidhanam caturthakam ||

The yogin always praises in all Yogatantra—the :ite of
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service as first, the near-evocation as second, evocation

as third, and great evocation as fourth.
These steps are stated somewhat morc fully in Ibid., XII, p. 58
(completely given in ‘Documents’) : “He should contemplate
the samadhi-praxis of service (sev@) as the supreme revelation
(uttama-bodhi)”  (sevasamadhisamyogam  bhavayet  bodhim
uttamam). *‘....the deliberation on the ‘base of vajra’ (vajra-
dyatana) when there is foremost success is the near-evocation
(upasadhana)”  (upasadhanasiddhyagre vajrayatanavicaranam).
“The contemplation of the lords of the mantras stated to be the
exhortation at the time of evocation (sddhana)” (sadhane
codanam proktam mantradhipatibhavanam). ‘““At the time of
great evocation (mahdsddhana), when he imagines the form of
his own mantra-vajrin as the lord on the crown of the head, he
is successful because of the jidna-vajrin” (mahasadhanakalesu
bimbam svamantravajrinah / mukute ’dhipatim dhyatva siddh-
yate jiianavajrinah).

Tson-kha-pa further clarifies the four steps by identifying them
with the four yogas of the Krsnayamari-tantra (presumably Tohoku
No. 467) in this passage (Snags rim, f. 364b) :

| rdo tje sems dpah rdzogs pa ni || mal hbyor yin par hdi ltar
hdod | | de yi rgyu mthun lha yi sku | rjes kyi rnal hbyor yin
par grags | | hkhor lo thams cad yois rdzogs pa [/ Sin tu mal
hbyoryin  par hdod || sku dan gsun dan thugs rnams dan |[|
tha yi mig sogs byin brlab daii || ye Ses hkhor lo gzug pa dan ||
mchod dait bstod pa chen poni | [rmal hbyor chen po ftes byaho [
The perfection of Vajrasattva is thus held to be yoga.
His affiliated divine body (*devatd-kaya) is known as
anupoga. The perfecting of all the ‘circles’ (cakra) is held
to be atiyoga. The blessing (adhisthana) of body, speech,
and mind, and of the divine eye (divya-caksus), etc.;
the drawing in of the Jiiana-cakra (=knowledge beings,
JjAdnasattva), the great offerings and praises—is called
mahdyoga.
Nagarjuna, in his Pipdikrta-sidhana, is consistent with his employ-
ment of this terminology of yogas, starting with verse 44 (in
La Vallée Poussin’s numbering). We learn that in yoga there
is the rite involving the recitation of the celebrated mantras,
Om scuvyatajiianavajrasvabhavatmako *ham, and Om dharma-
dhatusvabhzviunako ’ham. With verse 51, he mentions the
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anupoga and this culminates in the contemplation of the ‘primeval
lord’ (ddindtha). Then the atiyoga develops vajrasattva (the
‘diamond being’) as the progressed self of the yogin with his body
as a mandala (the deha-mandala mentioned earlier in our mandala
section). The mahdyoga starts with verse 70 and involves the
blessing or empowerment of body, speech, and mind, using the
mantras of Guhyasamdja, chapter 6 (‘Documents’).

Passing to some individual explanations for the four steps,
especially as they apply to the Stage of Generation, we note
that the Pradipoddyotana (‘Documents’) is helpful for clarifying
the lIst step. It is necessary to place consciousness in samadhi.
The practitioner then reviews the evocation “from the spot of
earth, etc. up to the mandala circle.” He then enters the realm
of the void through contemplating the mantra, “Om §unyata-
jianavajrasvabhavatmako ’ham” (Om. 1 am the intrinsic
nature of the knowledge diamond of voidness). Hence in this
step the officiant evokes the void mandala-palace, also called
the ‘perfection of Vajrasattva’.

Commenting on the ‘vajra-gyatana’ of thc second step of
sadhana, namely upasadhana, Stiags rim says (f. 363a-6 to 363b-1):
“Thugs-rje-sabs explains that vajra means the thirty-two deities
from Vairocana down to Sumbharaja; while its base (@yatana)
refers to the spots wherein are deposited the syllables of those
(deities) in the aggregate of form all the way down to the soles
of the feet.”” ( / rdo rje ni rnam snan nas gnod mdzes kyi bar
so gfiis so [/ dehi skye mched ni gzugs phun nas rkan mthil gyi
bar yin te de dag gis yi ge hgod pahi gnas bstan par thug rje
zabs hchad do |/ ). This remark immediately shows the connec-
tion between the ‘vajra-dyatana’ of the second sadhana stcp with
the second vajra, the ‘drawing together of germ syllables’
(bijasamhrta) (cf. preceding sub-section). This refers to the
body-mandala where thirty-two syllables representing th thirty-
two deities are deposited in the app priate spots of the body.
But without this comment, the relation between the two second
ones would not be clear. Also the comment clarifies the Srags
rim remarks (362b-6, ff. through 363a-1, 2, 3) that on the
Stage of Generation the second sadhana yields the ‘incantation
body’ (mantra-deha) while the same sadhana, interpreted on the
Stage of Completion, yields the ‘knowledge body’ (jAdna-kdya).

This evocation of a sanctified body, which the Pradipoddyo-
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tana calls the ‘form of Mahamudra’, is alluded to in Nagarjuna’s
Pindikrtasidhana (verses 51-52)
....anuyogam samdcaret [
tatas tryaksarasambhiitap  sitakundendusannibham |
dadindtham  vicintya. . . .
«...He should engage upon the Anuyoga. Then, imagin-
ing the primeval lord (adindtha) arisen from the three
syllables like the white-Jasmine moon....
As to the three syllables, these can be either 4, o, and hg, or they
can be Om, Ah, and Him. Thus Mchan hgrel, PTT, Vol. }58,
p. 14-3, states : “a, o, and ha are the three basic syllables...;
that means that from the thirty-two parts of the ‘seminal drop’
(bindu-bodhicitta) the three syllables become 32-fold and gene-
rate the gods on the lotus.”  This alludes to generation of the
thirty-two Guhyasamiaja gods from germ syllables. Further-
more, Tson-kha-pa’s Rnal hbyor dag pahi rim pa (PTT, Vol. 160,
p. 91-1), shows the process of imagining a single bindu (of
bodhicitta) as the syllable Bhrim and from its transformation
generating the 4-cornered, 4-doored, etc. palace along with
thrones (Step No. 1); and continues : _
Then the single-part bindu becomes 32 parts upon the
thrones, and from their transformation (there arise the
syllables) Om, Ah, Him. Then the incantation of each
of the seed syllables Him, etc. gives rise to 32 Jiiana-
adhisthanas of the three vajras. Therefrom there arise
32 hand symbols of thunderbolt (vajra), etc. (Step No. 2).
Therefrom one generates sequentially the bodies of the
deities (Step No. 3) :—the foregoing is the ‘way of genera-
ting’,

In the case of the third step—generation of the bodies of the
deities (especially within the practitioner’s own body as a body-
mandala) is presumably what the Kysnayamdritantra (op. cit.)
calls the perfecting of all the circles. The Mchan hgrel on
chapter XII (Vol. 158, p. 92-2, 3) adds information for the
third step that the perfection here comes from the five abhisam-
bodhis. In summary of Nagarjuna’s text, Ratnakara§anti’s
Pindikrta-sadhanopayika vrtti-ratndvali-nama (Vol. 62, p. 62) places
here the blessing of the sense bases (@yatana), the personality
aggregates (skandha), the elements, the major and minor limbs,
by the various 32 deities; and (ibid., p. 77) states that by divi-
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sions of the skandhas, there are Vairocana and the other Tatha-
gatas; and so on, down to Sumbharija (in the feet). These
are what the Guhyasamdja calls the ‘lords of the mantras’. The
Pradipoddyotana (‘Documents’) alludes to verses XII, 70-71
to explain the blessing, but thereby disagrees with both the
Krsnayamaritanira and Nagarjuna’s Pindikrta-sadhana which place
this blessing or empowerment of Body, Speech, and Mind in
the fourth step.

The fourth step in the Pradipoddyotana treatment involves
imagining the lord on the crown of the officiant’s head, and the
five Tathagatas on the heads of all the deities in their particular
families. Mchan hgrel (PTT, Vol. 158, p. 92-2, 3) brings in
the terminology of the fourth vajra, the ‘invariant (=letter)
placement’, and states that this refers both to letter placement
of the samadhi-sattva (tifi e hdzin sems dpah) and to letter place-
ment in the body of the w»idyd (rig mahi lus la yi ge hgod pa),
hence to letter placement of vajra and padma (rdo rje dan pa-
dmahi yi ge hgod pa ste), referring of course to the menuon of
vajra and padma in the Pradipoddyotana comment (‘Docurents’)
on_this step. This would then be the ‘overflow mandala’
(utsarga-mandala) spoken of in our mandala section. As was
mentioned, other sources place here the empowerment of Body,
Speech, and.Mind.

Furthermore, the Pradipoddyotana (‘Documents’) clarifies that
the Mahasadhana, which is the fourth step, is the accomplish-
ment of the aim of others. This agrees with the Guhyasamaja-
tantra’s explanation of Mahasadhana as a title for chapters
5, 9. 17, and 13, that thesc chapters have the teaching that
liberates one’s great souled disciple. The Pradipoddyotana aen-
tions that the Mahasadhana includes the ‘best victorious
mandala’ and the ‘hest victorious rite’. In fact, these are the
second and third of a well-known set called the three samarhis.

The set of three samadhis constitute a terminology in common
between the Yoga-tantra and the Anuttara-yoga-tanitz lasses
of tantric literature. Even though tliere are some d:fferences
in explanation of those three, there are strong indicat:ons that
the Stage of Generation of the Anuttarayoga-tantra is iiie por-
tion of that kind of Tantra that has practices shared .vith the
Yoga-tantra. The three samadhis are called ‘preliminary praxis’
(prathamaprayoga), ‘triumphant mandala’ (vijaya-mandala),
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and ‘victory of the rite’ (karma-vijaya). Snags rim, f. 364a-
1, 2, mentions as the implication of those remarks of the Pradi-
poddyotana that the first three steps of service are the ‘preliminary
praxis’ and amount to steps that accomplish one’s own aim.
The employment of two samadhis to cover the 4th step of yoga
helps to resolve the several ways of explaining the 4th step as
not constituting rival methods of conducting the rite of that
stage, but rather as suggesting the grouping into two phases.
The ‘victorious mandala’ is the initiation phase of the Stage
of Generation, involving the five vidyd initiations, as they are
called. The ‘victory of the rite’ includes those rather strange
rites filling up a number of verses in both Chapter 6 and Chapter
12 (‘Documents’) about the ritual eating of different kinds of
flesh, in fact the meditative eating of that flesh, credited with
leading to supernormal powers (on which I once wrote an article,
“Totemic beliefs in the Buddhist Tantras””). The apportion-
ment of rites between the three samadhis can be seen rather
‘clearly by placing in concordance with the four steps the mandala
rites of the Guhyasamija which can also be arranged in four
parts following the classification of Mkhas grub rje’s Fundamentals
of the Buddhist Tantras, which in turn is based on the Shags rim.
These two works enabled me to group the rites in Nagabodhi’s
Sri-guhyasamaja-mandalopayikavimSati-vidhi-nama  (PTT, Vol. 62,
pp- 12 to 18), where there are actually twenty-one rites despite
the ‘vim$ati’ of the title. Admittedly, this correlation demands
more justification than here given, and a study of the Mkhas
grub rje context will provide some of the missing links, for
example, that the ‘rite of the site’ also requires contemplation
of voidness (as we saw in the case of the first yoga step).
(A) Rites of the site:

I. Clearing the site (sa sbyon ba)

2. Seizing the site (sa yons su gzun ba)

3. Elimination of the obstructing demons (bgegs fie bar

41 ba)

(B) Rites of preparatory acts :

4. Pitching the lines with chalk (thog le kor gyis thig

gdab pa)

5. Preparing the flask (bum pa lhag par gnas pa)

6. Beseeching the gods (gsol gdab pa)

7. Preparation of the disciple (slob ma lhag par gnas pa)
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(C). The main rite, beginning with construction of mandala:

8. The five colored threads (tshon sna lna)

9. Putting in the colors (tshon dgyed pa)

10. Invitation of the gods (spyan dran ba)

(D) Initiations of the flask :

11. Drawing the disciple into the mandala (slob ma gzug pa)

12. Diadem Initiation (cod pan gyi dban bskur)

13. Diamond Initiation (rdo rje dban bskur)

14. Mirror Initiation (me lon gi dban bskur) (=Water
Initiation)

15. Name Initiation (min gi dban bskur)

16. Emblem Initiation (phyag mtshan gyi dban bskur)
(=Bell Initiation).

Offerings:

17. Offerings to the gods (lha la yon bhbul ba)

18. Offerings to the guru (bla ma la yon hbul ba)

Permission and Unification :

19. Conferral of permission (anujfiad) on the disciple (slob
ma la tjes su gnan ba sbyin pa)

20. Unification (of the Guhyasamaja deities that are in
various spots of the body) (fie bar bsdu ba)

Concluding Acts:

21. Release of the magic nail (phur bu dbyun ba), i.e.
dismissal of the deities, along with. a burnt offering
(homa).

In summary, one can establish the first samadhi of ‘prelimi-
nary praxis’ to.cover the three parts. A. Rites of the site, B.
Rites of the preparatory acts, and C. The main rite, where
the three (as external ritual) are analogous to the first three
steps of service (as internal ritual) which in both cases accomp-
lish one’s own aim. Then the second samadhi ‘victorious
mandala’ covers the initiations of the flask for the benefit of the
disciple, but since in reality these initiations are conferred by
the goddess, the female element enters at this point. The third
samadhi ‘victory of the rite’ covers the offerings, permission to
the disciple (to repeat the ritual himself) and re-unification of
the 32 deities into Bodhicitta, as well as concluding acts. This
helps to clarify the Mahidyoga as the second and third samadhi.

Also, it is becoming apparent that there are various ways of

stating the four steps of service or yoga, and this may be the
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implication of the remark in Srags rim, f. 364a-1, 2 that for
accomplishing the four steps there is a lesser, a middling, and a
great (chun hbrin chen po gsum ga dgos pas).

Besides, there is T'son-kha-pa’s insistence on correlating tantric
materials with the three. phases, birth, death, and the inter-
mediate state, which are referred to in nidana verse 38, and those
three with the three bodies of the Buddha. This is stressed
among other places in his independent work Don gsal ba on the
Guhyasamajatantra (PTT. Vol. 160, p. 128). In this way,
Dharmakaya goes with death, Sambhogakaya with intermediate
state, and Nirmanakaya with birth (cf. the table about the
three phases in the. preceding section). There Tson-kha-pa
argues at length about the ‘Adindtha’ (which according to
Nagarjuna is the germinal Vajradhara) to the conclusion that
the generation of the ‘adinatha’ agrees with the intermediate
state. In the foregoing discussion of the four yogas, the genera-
tion of the adinatha was placed in the second yoga called anu-
yoga. In my article, “The Five-fold Ritual Symbolism of
Passion,” I showed Tson-kha-pa’s view that the contemplation
of voidness is equivalent to death; and since this contemplation
takes place in the first yoga, this step can be correlated with
death, That leaves the third step to go with birth, which is
reasonable since ‘it is the culminating step for one’s own sake.
We therefore have the following line-up of the steps :

1. Yoga — symbolic death — Dharmakaya
2. Anuyoga — symbolic inter-

mediate state — Sambhogakaya
3. Atiyoga — symbolic birth — Nirmanakaya

Of course, such concordances are not meant tq suggest that the
Yogin attains such bodies by following through with the several
steps. Tson-kha-pa makes it plain that this correlation is meant
to establish those steps as the causes in the ‘Stage of Generation’
for the subsequent attainment of those Buddha bodies in the
‘Stage of Completion’.

D. The six members of yoga and the five kramas
in the Stage of Completion
The six members are stated in the Guhyasamajatantra for the
first time in chapter 18, which is generally regarded in commen-
tarial tradition as an Uttara-tantra ‘continuation tantra’ be-
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cause it includes verses grouping the preceding chapters 2-17.
However, Candrakirti’s Pradipoddyotana on Chapter 12 (see
‘Documents’) insists that verse 64 has the implication of these
members, especially by the words sevdjfianamrtena; and accord-
ingly wrote in comment upon that verse a fairly lengthy account
of the six members. This account, curiously, is almost identical
with the work Sadarnga-yoga (extant in Tibetan), attributed
to Nagarjuna (in PTT Vol. 85). It may be that the comment
was a traditional one for that block of verses in chapter 18.
The same verse block that Candrakirti quoted, plus some more,
were later quoted by Naro-pa in his Sekoddesatikd, a commen-
tary on part of the Kalacakra-tantra. Naro-pa devotes much of
his subsequent commentary to aspects of those members, follow-
ing the Kalacakra tradition. This shows that it was feasible to
carry through the tantric praxis in terms of those six members;
and the occurrence in the Guhyasamdja, chapter 18, indicates that
this formulation was once a viable procedure in this tantric cult.
Of course, the names of the six members of yoga are ancient.
They are almost the same names as the members of yoga in the
Maitri Upanisad. However, over the centuries different inter-
pretations have been made of the chief terms; and they do not
always occur in the same order as in the Guhyasamdajatantra.
Also, the order of the members in this Tantra, while standard in
the Anuttarayoga-tantra, has occasioned some sharp disputes.
Of course, Nagarjuna’s commentary on the 18th chapter, where
the six members are defined, was examined carefully by the
commentators, but their silence regarding his commentary
when they engage in disputes on these matters is due to Nagar-
juna’s way of commenting, which we might call ‘around’ and
not ‘to’ the point. However, it is interesting to observe how he
did proceed in his commentary, the Astddasa-patala-vistara-
yyakhya.
He found his first opportunity to go into the matter when

commenting on chapter XVIII, verse 24 :

trividham  kdyavakcittam guhyam ity abhidhiyate |

samdjam milanam proktam sarvabuddhabhi ikanakam |/

The three types, body, speech, and mind, are explained

as the ‘secret’.
‘Samaja’ is said to be union, the definition of all the
Buddhas.



INTRODUCTION TO THE GUHYASAMAJA SYSTEM 165

Using remarks based on those three, body, etc., he first explains
the three samadhis, “preliminary praxis,” etc.; then the Stage
of Generation and the Stage of Completion; then his five kramas
in order; the ‘cause’ (hetu), ‘action’ (karma), and ‘fruit’ (phala);
then the six members of yoga in order. Then he starts over
again, with somewhat different remarks based on those three,
body, etc., with which he first explains the three samadhis, then
the two stages, then the five kramas in order, then those three,
‘cause’, etc., and finally the six members in order. His next
opportunity presented itself when commenting on the definition
of Tantra (chapter XVIII, verse 33), in particular the expres-
sion ‘asamhérya’ (‘which cannot be led astray’). He says this
means the Tantra of the Fruit, free from fear, wherein the
achievement Vajradhara, and so on, is conferred by way of the
yogin of subtle yoga in the Stage of Generation or the Stage of
Completion, or of (the five krama) ‘Diamond Muttering, etc., or
of the six members. By this comment he clarifies that his five
kramas and the six members are alternate ways of expressing the
tantric path (in fact, the Stage of Completion). Then in verse 35,
still devoted to definition of ‘Tantra’, the expressions ‘paficakam
trikulam caiva....’ gave him the opportunity to talk about
five-fold sets, three-fold ones, and so on. His five kramas are
such a five-fold set, so they are mentioned, along with the three
samadhis again; and he cannot mention those without alluding
to the six members, so now (PTT. Vol. 60, p. 6-3) he gives a
brief definition of each of the six members. When he comes to
the block of verses on which Candrakirti commented (‘Docu-
ments’) he has a rather lengthy treatment of the six members
(op. cit., p. 14-3, 4, 5 and p.15-1) in a manner consistent with
Candrakirti’s statement, although having some other materials,
and in particular agrees on the disputed point that the dhyana
member has the five parts of non-tantric Buddhism and that
these do reach up to the Spread-of-Light, Culmination-of-
Light, and finally the Clear Light; while also placing the six
members in the Stage of Completion. As though that were
not enough, he continues (p. 15-1,2) with brief explanations of
the benefit resulting from each member, for example, that
dhyana yields the five supernormal powers (the teaching of non-
tantric Buddhism). There can be no doubt that Nagarjuna
gives the subject of the six members its proper due. He presents
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considerable information, all taken together. vBut since he
introduced his five kramas into this commentary when they
were not mentioned in the original text of chapter 18, he could
have been helpful to show the relationship between his five
kramas and the six members, which he avoided committing
himself upon. And so subsequent centuries of commentators
had to dispute over what was meant. “In the Guhyasamija
cult, his Paficakrama triumphed over the six-membered termi-
nology, for which we are fortunate to have Candrakirti’s Sanskrit
commentary.

As we consider Candrakirti’s comments, it seems that the first
two members pratyahdra and dhyana, amount to a summary of
non-tantric Buddhist meditation. In standard meditation, first
there is withdrawal of the mind from the multiplicity of external
objects, with focussing upon one properly chosen meditative
object, which is contemplated in the mind. This is close to the
pratyahara of Candrakirti’s explanation which, however, adds
some tantric remarks. Then the five parts to. Dhyana are the
traditional parts assigned to the dhyanas in non-tantric Buddhism
which teaches that there are four Dhyana levels or heavens
constituting what is called the realm of form (r@ipa-dhatu), below
which is the realm of desire (kama dhatu) and beyond which is
the formless realm (ariipa-dhatu). While it is true that the
further explanations given by Candrakirti for the five parts of
dhyana are not how those same words are explained in the Abhi-
dharma treatises, it is intriguing to notice his remark that the
fifth part ““‘is engendered as light-only and the ultimate that is
one with universal void.”” This claim that dhyina reaches up
to the Clear Light (of which ‘universal void’ is a synonym)
practically admits that the Clear Light is an experience at the
top of the realm of form, which is precisely where Mahayana
Buddhism places the Complete Buddha in a heaven called
Akanistha with a body called Sambhogakaya. But what sense is
there to commenting that way, when dhydna precedes the next
member, 3. pranayama, in which there is no mention of experience
of the Clear Light, but which is a necessary preliminary of the
next member 4. dhdrand which covers the mystic experience
of entering the Clear Light? It makes sense only if one takes
into account the kinds of Clear Light as in the previous section
that summarized the varieties in a table. That is to say, the
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Clear Light reached by the dhyina member is not the Clear
Light of the ‘Supreme Entity’; but, on the other hand, what is
its Clear Light is not definite without further information about
this member of yoga, especially since there was a controversy
about the first two members.
Tson-kha-pa’s commentary on Paficakrama, PTT, Vol. 158,

p. 196-4, says :

| sgron.ma rab gsal las sor bsam giiis sems dben dai |

srog rtsol rdor bzlas dan | hdzin pa hod gsal dan |

1jes dran dan tin fe hdzin zun hjug tu hdus par bfad de |

According to the Pradipoddyotana, (among the six members)

pratyghdra and dhyana are incorporated in secret state

of mind (citta-viveka); prandyama in diamond muttering

(vajrajapa) (i.e. secret state of speech, vdg-viveka); dharang

in Clear Light; anusmyrti and samddhi in pair-united ( yuga-

naddha).
This Tibetan tradition then proceeded to reject a portion of
Candrakirti’s position, and by implication, Nagarjuna’s com-
mentary on the 18th chapter. This is made clear in Tson-
kha-pa’s commentary Mthah geod (PTT. Vol. 156, pp. 50-52,
‘Deciding among the alternatives’ for chapter 12). He says
(p. 51-2-4) : “According to the Pradipoddyotana, Loth pratyahira
and dhyana are the arcane mind (citta-viveka) (sor bsam giis
” Later he says (p. 52-4-4): “In our school,
if one treats the six members as six stages of the Stage of Comple-
tion, then we heartily endorse Sgra-dbyans-bcu-gcig-pa (for
his position) to treat both pratydhara and dhyana as the arcane
body (kdyaviveka)’’ (ran gi lugs kyis rdzogs rim gvi rim pa drug
la yan lag drug sbyar na/ sor bsam giis lus dben la sbyor ba
sgra dbyans bcu gcig pa ltar legs so [ ). The mentioned author
(*Ekddasasvara) is the author of the Alahavajradharapathakramo-
padesamrtaguhya (Tohoku catalog No. 1823). What Tson-kha-
pa means by the words “if one treats’” is that some authorities
treated the first two members as part of the preceding Stage
of Generation. Thus, there are three possibilities posited
1. The first two members belong to the Stage of Completion
as ‘arcane mind’; 2. they belong there as ‘arcane body’;
3. they belong to the Stage of Generation.

A part of the dispute is exposed in Bu-ston’s commentary Bsad

sbyar on the Pradipoddyotana (Collected Works, Ta, f. 172 b,

sems dben). . ..
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published in Part 9): “Here, the dcarya Abhayakaragupta held
that pratyahdra and dhyina belonged to the Stage of Generation;
that prandyama is Diamond Muttering, dharand is the Illusory
Body and the Clear Light, and that anusmyti and samadhi are
Yuganaddha. And the author Kumara claimed that pratya-
hdra and dhyana are the arcane mind, and that anusmrti is the
Illusory Body. Neither are correct’” ( [/ hdir slob dpon a-bhyas/
sor sdud bsam gtan bskyed rim dan | srog rtsol rdo rje bzlas pa
dan | hdzin pa sgyu lus hod gsal dan [ rjes dran tin hdzin
zufi hjug bstan/ Zes pa dan [ ku-ma-ras | sor sdud bsam
gtan sems dben [ rjes dran sgyu lus su byed pa mi hthad de /).
In the case of Abhayakaragupta, Bu-ston gives the obvious
reason that the position is in conflict with the Uttara-tantra
(as cited in ‘Documents’) which places all six members in the
superior category understood to be the Stage of Completion;
but the reason Abhayikaragupta was forced into his position is
that Nagarjuna’s’ Pancakrama begins with Diamond Muttering
(= pranayama, member No. 3). However, Bu-ston apparently
believes that the refutation of Abhayikaragupta takes care of
Kumara’s position as well—presumably on the grounds that
pratyahara and dhyana cannot be arcane mind except in the con-
ceptual meaning proper to the Stage of Generation; but, as we
saw, Candrakirti may well have this pgsition even though he
places all six members in the Stage of Completion (‘Documents’).
Bu-ston continues by saying, ‘“Some teach the caryd with pratya-
hdra and the arcane body with dhydna; that is most certainly
wrong” (| kha cig sor sdud kyis spyod pa bstan [ bsam gtan
gyis lus dben bstan | Zes pa §in tu mi hthad de). By ‘cana’
Bu-ston refers to the technical use of this term, of which there
are three kinds alluded to in Tson-kha-pa’s annotation of niddna
verse 26 (which see).

Although Bu-ston denies ‘arcane body’ to.dhydna, he goes on
to give his own position, ‘“Hence, when one combines the six
membered yoga with the five kramas, pratyahdra and dhyana
are included in Illusory Body” (/ des na sbyor ba yan lag drug
lam rim pa Inar sdud na sor sdud bsam gtan sgyu lus su hdus
te/). He also quotes approvingly that ‘“‘one sees samurti-satya
with pratyahara” (so sor sdud pas kun rdzob kyi bden pa mthon
baho). Although there may be a difference in usage of the term
‘arcane body’, it appears to me that Tson-kha-pa accepts Bu-
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ston’s position; and Tson-kha-pa’s annotation of nidana verses
22-23 (on Kai-ya) seems indebted to Bu-ston’s comment on
this ‘Ka’ (op. cit., f. 55b). The solution was to call these two
members the ‘samvrti-maya’ stages.

My own solution of the nidana grouping took account of the
mention in verse 22 of the word nispanna-krama (Stage of
Completion) and in verse 23 of the word nispanna-yoga (Yoga
of Completion). Since these two verses go with the word ‘Ka-
ya’, it is clear that the author of the nidana verses of the Vajra-
mdld@ explanatory tantra understood the Stage of Completion
to begin with an emphasis on ‘body’. To deny that this is
‘arcane body’ but then to aflirm that it is Illusory Body—as
Bu-ston did—seems an unnecessary quibbling over words. The
nature of this ‘body’ will become clearer as we proceed.

Now, the Guhyasamajatantra has an earlier treatment of yoga
that seems to belong to the Stage of Completion, namely in its
chapter 6 (see ‘Documents’).  Verses 3/ constitute the impor-
tant block, and we present them here again with the Sanskrit
corrected and translated with the help of the Pradipoddyotana,
Tson-kha-pa’s Mchan hgrel, as well as with the Samdhivyakarana
(PTT, Vol. 3, p. 239-3-8) for verse 5:

mantranidhyaptikayena vaca manasi coditah |

sadhayet pravaram siddhim manahsantosanam proyam [[3//
cittanidhyaptinairatmpam  vdcakdyavibhdvanam,|

nispadayet trisamyogam Gkdsasamatdlayam || 4 ||
kayavakcittanidhyapteh svabhavo nopalabhyate |
mantramfrtiprayogena bodhir ving ca bhavanam [ 5 /|
vicaryedam samdsena kdyavakcittalaksanam |

bhavayed bodhisamyogam samadhim mantrakalpitam [ 6 ||
The one who has body as the mantra visualized should
accomplish, exhorted by speech in the mind, the ‘surpass-
ing one’, ‘successful one’, ‘one satisfying the mind,’
‘beloved one’.

He should accomplish the selflessness of citia being visua-
lized, (then) the contemplation of speech (vdcd) and body,
(then) the triple conjunction, (finally) the abode equal
10 space.

The self-existence of body-, speech-, and mind-visualiza-
tion is not reached by the praxis of mantra-body, nor is
revelation in the absence of contemplation.
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Having pondered in brief this characteristic of body,

speech, and mind, he should contemplate the samadhi

‘Conjunction to revelation’ as constructed by mantra.
Candrakirti’s comment on those verses implies a kind of six-
membered yoga among them. 1. ‘who has body as the
mantra visualized’. 2. ‘exhorted by speech in the mind’.
3. ‘surpassing one’. 4. ‘successful one’. 5. ‘one satisfying
the mind’. 6. ‘beloved one’. There are four states (avasthd)
to be achieved in the stream of consciousness of a yogin ( yogi-
samtdna) : ‘surpassing one’ because it outlasts diamond mutter-
ing (vajrajapad adhikatuat); ‘successful one’, i.e. the Svadhisthina
(=mahamudra); ‘one satisfying the mind’ because it is the puri-
fication of the mahamudra (mahamudra-visuddhikaratvat); ‘beloved
one’, which generates the body of Mahiavajradhara. And these
four successive states are respectively, ‘the selflessness of citta
being visualized’; ‘the contemplation of speech and body’;
‘the triple conjunction’ as the divine body made of mind (mano-
maya-devatiripam) ; and ‘the abode equal to space’. Therefore,
‘exhorted by speech in the mind’ refers to the diamond mutter-
ing which is outlasted by the citfa visualized, This diamond
muttering is preceded by an achievement referred to as ‘body
as the mantra visualized’. Theé ‘body as the mantra visualized’
must be the achievement of the Stage of Generation kept over
for the Stage of Completion, because having already achieved
that much, the practitioner will naturally carry over that bodily
attainment to the next stage, that of Complction.

The ‘self-existence of body-, speech-, and mind-visualization’
means the self-existence of the three lights, respectively prajiia,
updya, and upalabdhi, that is to say, ‘the selflessness of citta
being visualized’.  That self-existence is not reached by the
praxis of mantra-body, i.e. by having ‘body as the mantra
visualized’, because, the foregoing members show that it is
necessary to be ‘exhorted by speech in the mind’. On the other
hand, without contemplation (‘body as the mantra visualized’)
neither is revelation reached. Having appreciated this point,
‘he should contemplate the samadhi ‘‘Conjunction to revelation”
as constructed by mantra.’

While there are definitely six stages in that formulation, there
is no expressed indication that the Guhyasamdjatantra (first 17
chapters) has in mind here such a division—as the Uttara-
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tantra imposes, of Stage of Generation and Stage of Completion.
It may have implied the two in the dvandva of the title, rahasyati-
rahasya. But our foregoing materials make it quite clear that
the ‘body as the mantra visualized’ is indeed the accomplish-
ment of the Stage of Generation. If one leaves out that body,
the remainder of the members in that passage of chapter 6
pertain to what became called the Stage of Completion. In
such a case, the first member in this second series is the one called
‘exhorted by speech in the mind’, that is to say, diamond mutter-
ing attended with prapayama.  Tson-kha-pa’s commentary
‘Deciding the alternatives’ for the chapter 6 (op. cit., Vol. 156,
pp. 25-5 to 26-1) cites in this connection the Vajramala explana-
tory tantra (actually in chapter 68, the last chapter):

| rdo rje bzlas par rab sbyor bas |

| rlun gi mtshan #id Ses nas ni |

| mam rtog rlunt rnams rnam par geod |

| sems la dmigs pa thob par hgyur [/

| bdag la byin brlabs rim pas kyan |

| dros grub brgyad ni thob par hgyur |

| snar. ba la sogs dbye ba Ses |

{ mron ' par byart ! chub pa ni hthod |

[ zuti hjug rim pa la gnas pa |

| dnos grub thams cad bsdus pa ni |

| tshe hdi #id la hgrub hgyur bar |

| mal hbyor pa yis the tshom med ||

The one who by the praxis of diamond muttering under=-

stands the characteristic of the wind(s), destroys the

vikalpa-winds and attains visualization of the citta. Then,

by the Svadhisthana-krama he wins the eight siddhis.

Knowing (already) the distinctions of light (dloka),

etc. he gains the Abhisambodhi. Stationed on the Yuga-

naddha-krama, the yogin doubtless accomplishes in this

very life the sum of all siddhis.
Immediately after this passage, Tson-kha-pa points out that this
is the source of the five kramas. It cannot be doubted that
Nagarjuna based his Paficakrama work especially upon the sixth
chapter of the Guhyasamaja and the explanatory tantra Vajramala.
He has not altered the terminology in the names of the five
kramas : 1. Diamond Muttering (Vajrajapa), 2. Purification
of consciousness (CittaviSuddhi), 3. Personal Blessing (Sva-
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dhisthana), 4. Revelation-Enlightenment (Abhisambodhi).
5. Pair-wise united (Yuganaddha). Near the beginning of his
first krama, he has this summary statement consistent with that
sixth chapter and with the Vajramala position :

4B. mantranidhyaptim dagamya vajrajapah suSiksyate

5. wajrajapasthito mantri cittanidhyaptim apnuyat

mayopamasamddhistho bhlitakotyam samaviset
6. bhiitakofeh samuttisthann advayajiianam dapnuyat
yuganaddhasamadhistho na kimcic chisate punah

Having understood the mantra-visualization, he trains

himself with diamond muttering. Firm in diamond

muttering, the yogin achieyes the citta-visualization,

Stationed in the illusory samadhi, he enters the true limit.

Emerging from the true limit, he achieves the non-dual

knowledge. Stationed in the pair-wise united samadhi,

there is nothing more for him to learn.
That is to say, after one has gained the mantra-body (in the
Stage of Generation) he proceeds to the Stage of Completion
with that kind of body prepared by yoga (which therefore may
or may not be counted as the initial part of the Stage of Com-
pletion).  If the mantra-body in its developed status as an
“arcane body” is not counted in the numbering, then the first
member is the diamond muttering. \The yogin outlasts this
with the state of visualizing the three Lights with their associated
eighty prakrtis. Stationed in the illusory samadhi, to wit,
with the Illusory Body, he enters the Clear Light in this stage
of Personal Blessing (svddhisfthana). In the stage of Abhisam-
bodhi, by the reverse order of the Lights, he achieves the non-
dual knowledge. Finally, he attains the yuganaddha wherein
there is nothing further to learn .(afaiksa-yuganaddha).

Now returning to our considerations of the six-membered
voga on which Candrakirti wrote his comments, it seems that
the set of terms applies to the yoga praxis in a period prior
to this terminology of two main Stages. When it was decided
(per Nagarjuna’s system) to begin the Stage of Completion with
the diamond muttering along with pranayama, the third member
of the other terminological system, it became a problem of how
to define the first two members 1. pratyahdra and 2. dhydna
in a manner applicable to the Stage of Completion. Nagarjuna
evaded the issue in his commentary on the 18th chapter in which
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the six-membered yoga was presented. The solution adopted
by Tson-kha-pa is that ‘they represent the arcane body (kdya-
viveka).

With the help of Candrakirti’s explanations (‘‘Documents’),
and availing ourselves of the preceding data, the rest of the
correlation in terms of the Guhyasamaja cult can be setup as
follows

six-membered yoga five stages

3. Pranayama — 1. vajrajapa

4, dharana — ([ 2. cittavi$uddhi
[ 3. svadhisthana

5. anusmrti — 4. abhisambodhi

6. samadhi — 5. yuganaddha
It should be emphasized that such a correlation may help us to
understand the stages of yoga in a terminological sense, and
enable us to cross over from one system to the other one; and
also that in practice authors settled on either set of terminology;
and that either could be used by authority of the Guhyasamaja-
tantra, which presents them in its Chapter VI and Chapter
XVIIIL

Finally, I wonder if this remarkable description of yoga is
meant to duplicate the Buddha’s feat in the celebrated account
of the Parinirvana-sitra. Here the Buddha passed beyond the
realm of desire up through the various divisions of the realm of
form and then the divisions of the formless realm until he reached
the cessation of ideas and feelings. He then reversed himself,
going through the downward stages in order until he arrived at
the lowest division of the realm of form. He then proceeded
upwards again until he arrived at the top of the realm of form
and then entered Parinirvana. Later, in-Mahayana Buddhism,
for example in the Lankdvatara-sfitra, the place where he had
entered Parinirvana was considered the place where one is
initiated as a Complete Buddha.

E. Grouping the nidana karikds

The reason for including this topic under the general dis-
cussion of yoga, is that repeated consideration of these forty
verses with great labor of collecting commentarial materials for
them, finally convinced me that they represent a sequence of
yoga, and in that case the only yoga that can apply by authority
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of the Guhyasamdjatantra toward any grouping is the four steps
in the Stage of Generation and either the six-membered yoga
or the five stages in the Stage of Completion.

But before we can take up this matter of grouping, it will be
necessary to establish where to place what is called the ‘hund-
red lineages”. This involves some disputed points about the
“arcane body”. Some authorities held thatthe ‘‘arcane body”
was restricted to the Stage of Completion. In the course of
Tson-kha-pa’s lengthy discussion of this topic in his Paiicakrama
commentary, he states (PTT, Vol. 158, p. 201-4,7,8) : “Since
the Caryameldpaka has siated the arcane body of one hundred
lineages to three lineages and then compressed into one lineage,
with the Stage of Generation as the basis of inclusion, they should
be included there, and so (in that case) it is not proper to in-
clude them in the Stage of Completion (rigs brgya nas gsum gyi
bar gyi lus dben rnams rigs gcig gi lus dben du sdud par spyod
bsdus las gsuns pas [ bsdu rgyu bskyed rim der de rnams bsdus
pa rdzogs rim du mi run bahi phyir ro/). When we know that
Tson-kha-pa held Aryadeva’s Caryamelapakapradipa in highest
esteern and drew from that work the entire material on' the
“hundred lineages” after comparing three versions of Arya-
deva’s text then extent in Tibét, we must conclude that Tson-
kha-pa gives his own position as far as the “hundred lineages”
is concerned. Since Tson-kha-pa refers to those ‘hundred
lineages” as ‘‘arcane body”, it is clear to me that his “arcane
body” annotations on nidana verses, starting with verse 14 in
my third group, is his way of placing those verses in the set
describing the Stage of Generation. Although the ‘‘hundred
lineages” stem ultimately from Aryadeva’s work (in the Peking
edition, PTT, Vol. 61, p. 295-5, line 7, to 297-5, line 8), I have
taken them from the edited form in Tson-kha-pa’s Paficakrama
commentary. Here, Tson-kha-pa (PTT, Vol. 158, p. 201-3-7)
mentions that when the ‘“arcane body” is included in the Stage
of Generation, it is placed in the Atiyoga step, which is the third
of the four steps. Ratnakaraganti also implies that the ‘‘arcane
body” is located in the third step by our information included
from his book that the blessing is of the sense bases, personality
aggregates, the elements and the major and minor limbs.

The ‘‘arcane body”’; which thus begins with yoga praxis in the
third step, must continue through the fourth step for the simple



INTRODUCTION TO THE GUHYASAMAJA SYSTEM 175

reason that it is present at the outset of the next stage, that of
Completion. We shall see that this observation agrees with
the three kinds of carpa of the Stage of Generation, which are
illustrated in the Tathagata verses (nidana verses 18-21). It
thus becomes obvious that the nidana verses which invite commen-
tary of portions of the “hundred lineages” belong to the Stage
of Generation, and also obvious that the nidana verses beginning
with verse 22, which speaks for the first time about the yoga of
“completion”, belong to the Stage of Completion. All my
further collection of material confirmed this division and worked
out with continual consistency.

Upon scanning the various commentaries on the Pradipoddyo-
tana in the Tanjur, I find only one commentator who attempts
to group the nidana verses. One reason for the general silence
of the sub-commentators is that the commentarial flow is inter-
rupted by stopping to comment in a completely different way,
as would be necessary with arguments in the case of the nidana
karikas, since Candrakirti had cited them only in a block without
individual remarks or grouping suggestions. Thus, even pre-
suming that these commentators had their own thoughts about
grouping, ordinarily it would be only such an independent
commentary as the Dalai Lama referred to (cf. Preface) that
would try to explain the verses from all possible angles including
grouping. By the one commentator I mean the Kumara whose
Pradipoddyotana commentary was noticed in a preceding section.
He is probably the same Kumara who is listed as a translator
of Bhavyakirti’s long commentary on the same Pradipoddyotana,
so he may even have been a personal disciple of Bhavyakirti.
His commentary is rather brief; he calls it a tippani-hrdayidarsa
(‘Annotation which is the Mirror of the Heart’), and so he
concerns himself with what he considers the most important
elements of the work he is commenting on, rather than comment-
ing on everything. It is worthwhile to present his solution,
even though I do: not accept it. .He apparently followed this
initial course of reasoning: At the end of the citation of the
forty verses by. the Pradipoddyotana, there appears Candrakirti’s
signal ‘garbhyartha’ (T. sbas pa or sbas don). In a previous in-
troduction, I have shown that Candrakirti’s ‘garbhyartha’ has
the three varieties of ‘pregnant sense clarifying the doctrine of
lust’, ‘pregnant sense revealing conventional truth’ (=Illusory
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Body), and ‘pregnant sense considering the three jidnas’. Also
Tson-kha-pa’s Mchan hgrél mentions these three varieties when
annotating that word ‘sbas pa’ at the end of the forty verses, so
it was quite reasonable for Kumara to expect that the three
varieties would be found presented among the forty verses.
However, it is one thing to exemplify the three varieties some-
where or other; and another thing for the forty verses to fall
into three groups, as Kumara forces them (PTT, Vol. 60,
p. 219-5). His first group amounts to verses 1 through 9 :
| E nt Ses rab dam pa 1id ces bya ba nas | rnam Ses fiid ni lna
poho tes bya bahi bar gyis ni sems rnam par dag pahi rim pa
yin no || ye Ses gsum rnam par hbyed pa ni geig tu sbas pahi
don no |.
From, ¢*“E” signifies the Noble Women Prajna,” down
to ‘perception (vijiigna), the fifth’, is the stage ‘purification
of the mind’ (citta-viSuddhi). Analyzing the three gnoses
(jidnatraya) is one kind of ‘pregnant sense’.
The second group constitutes verses 10-18 :
| mAiam fiid so sor rtog pa dan tes bya ba nas | de dan der rigs
las hbyunt ba [ lha dan lha mo tha dad pa de ni yod min de med
kyan | hgro bahi don phyir ston pa yin tes bya bahi bar gyis
ni | lhahi sku rnam par dag pa miion tu hgro bahi rdo rje bzlas
pahi rim  pa bstan to | | dehi nan nas phyag rgya b&i mi rgyas
gdab cin tes bya bas ni sans rgyas spyan la sogs pa ham dgug
pa dan tugs pa la sogs pa ham | las kyi phyag rgya la sogs paho |
| de fiidd hdod chags kyi chos ston pahi sbas pahi don giis paho |
From ¢(the knowledges) Equality,. Discriminative....’
down to ‘Of the different gods and goddesses generated
by him and his family, neither the gods nor the goddesses
exist, but are displayed for the sake of sentient beings’
—shows the stage ‘Diamond Muttering’ (vajrajapa) which
brings directly the pure body of a god. Among those
(verses) the phrase ‘sealed by four seals’ (verse 16) implies
either Buddhalocana and the other goddesses; or attract-
ing, drawing in, etc. (the four steps in bringing non-
duality with the jidgna-being); or the karma-mudra, etc.
Exactly that is the other kind of ‘pregnant sense’ which
teaches the doctrine of lust.
The third group includes verses 19-40 :
| hdi las ghits med mthoi bahi tes bya ba nas | sbas paho %es



INTRODUCTION TO THE GUHYASAMAJA SYSTEM 177

bya bahi bar gyi ni sgyu ma lia buhi tin rie hdzin bstan pa
ste | de kho na ran byin gyis brlab pahi rim bstan paho | | kun
rdzob kyi bden pa la de ma thag mion par byari chub pahi rim
pa ni sbas pahi don gsum paho |

From ‘Afterwards, who sees the non-duality’ down to
(the signal) ‘pregnant sense’—teaches the illusory samadhi
(mayopama-samadhi ), and only that teaches the Svadhisthana-
krama. Immediately after that ‘conventional truth’,
there is’ the Abhisambodhi-krama. So the third ‘preg-
nant sense’.

The weakness of Kumara’s solution can be judged from these
viewpoints: (1) It was reasonable for him to impose stagesfrom
Nagarjuna’s Paiicakrama, but he does not adhere to the order of
the kramas, interchanging the first and second—Cittavi§uddhi
and Vajrajapa. By applying these stages throughout, which
are prevalent on the ‘Stage of Completion’ he leaves no group
of nidina verses to depict the ‘Stage of Generation’, which be-
lies Candrakirti’s verse to the effect that the forty verses explain
the Guhyasamajatantra, which on the strength of Kumara’s
divisions has no Stage of Generation at all. (2) It was reason-.
able for him to apply the terminology of three kinds of ‘preg-
nant sense’ but it is contrary to the-obvious data of the verses to:
divide them into three consecutive groups on this basis. For
example, the ‘three knowledges (jiignatraya) kind of pregnant
sense in fact covers the verses 1-7, 25-26, 30, 32, and 36-38.
(3) His solution takes no account of the words of the nidina
sentence, because his second group (verses 10-18) goes down to
the first ta of tathdgata. He evinces no indication that he tried
to relate the subject matter of the verses to the words which
furnish the forty syllables.

Having by those considerations eliminated the one classical
attempt to group the verses, the way is clear to group them.by
appeal to the evidence of the verses themselves. The forty
verses divide into sets on the basis of the Stage of Generation and
the Stage of Completion, as previously discussed. Verse 22
employs the expression nispanna-krama (‘Stage of Completion’).
Therefore, the last nineteen verses are devoted to the Stage of
Completion.

Then, within the two sets of verses some groups are obvious
and others require further justification. The most difficult group
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in the first set is formed of the verses for Ekasmin Samaye, to
which I assign the second vajra or step of service, anuyoga. The
decision to make three groups out of the second set yields a solu-
tion compatible with the six-membered yoga, the five kramas,
as well as with the four steps of service as shared with the Stage
of Completion. The full picture in each case is provided in
the respective groups. Now I present ‘the final arrangément
with some minimal remarks :

1. The Stage of Generation.

A. Evam maya §rutam, Yoga (= Seva)
B. Ekasmin samaye. Anuyoga (=Upasiddhana)
C. Bhagavan Sarva. Atiyoga (=Sadhana)
D. Tathagata. Mahayoga (=Mahasadhana)
II. The Stage of Completion.
E. Kayavakcitta. Pratyahara and Dhyana
( =kayaviveka)

Prandayama (=Vajrajapa);
Dhirana (=Cittavisuddhi and
Svadhigthana) . —Seva
F. Hrdaya-vajrayosid. Anusmrti (= Abhisambodhi)
—Upasadhana
G. Bhagesu vijahara. Samadhi(=Yuganaddha)
—Sadhana and
Mahasadhana

It might be objected that E-VAM applies to both Stage of
Generation and Stage of Completion, and therefore it is improper
to restrict it to the Stage of Generation, as in my solution. To
this argument, one may respond that it is usual in the beginning
of the path (e.g. the ten-staged Bodhisattva path, or the present
Tantric path of two Stages) for the guru to tell the disciple the
steps that lie ahead so that he may be realistic about the course
he is to follow with its expected fruits. Accordingly, it is quite
proper for E-VAM, which condenses the entire path, to appear
first and to head the Stage of Generation. This would be the
E-VAM of the path of attainment, among the three kinds of
E-VAM to be explained later.

Here also a few remarks are in order regarding the correlation
of the shared steps of service with parts of the Stage of Comple-
tion. Seva in the Stage of Generation is the conceptual reach
up to the Clear Light. In the second stage, the yogin is held
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to enter the Clear Light with a subtle body in the krama of
Svadhisthana. Therefore, all the members and kramas up to
Svadhisthana are the superior kind of Sevid. Upasidhana in
the Stage of Generation evokes the ‘primeval lord’ (ddinatha)
with a mantra-body (a kind of mahdmudrd). In the Stage of
Completion, the Abhisambodhi-krama represents the emergence
from the Clear Light with the Sambhoga body, a knowledge-
body (also a kind of mahamudr@). Therefore Upasidhanais the
superior step in this case. The remaining correlation is by
reason of the distinction in this literature of ‘coupling in the
realm of learning’ ($aitksa-yuganaddha) and ‘coupling beyond
learning’ (afatksa-yuganaddha). While there is a beginning of
this faiksa-yuganaddha in the Abhisambodhi-krama, both kinds
of yuganaddha are proper to Yuganaddha-krama. Sadhana in
the Stage of Generation accomplishes the body-mandala and
one’s own aim; therefore, in the Stage of Completion, it fulfills
the Saiksa-yuganaddha of being a Buddba ‘in this life’ as the lord
‘with eight gunas’ (niddna verse 34). Mahasadhana in the Stage
of Generation serves the aim of others; therefore, in the Stage
of Completion it is the afaiksa-yuganaddha, equivalent to the
‘Nirvana of no-fixed abode’, or the Complete Buddha (Sam-
buddha or Abhisambuddha).

Besides, the basis laid in the Stage of Generation for the later ac-
complishment of the Stage of Completion can be treated in terms of
Tson-kha-pa’s correlation with the three Bodies of the Buddha.

The set “Thus by me it was heard” is associated with silence,
death, and the Dharmakaya. For as Nigarjuna pointed out
in his commentary on chapter 18, when the Bodhisattvas were
reduced to silence it was because they heard the teaching and
entered one-pointed concentration. Thus they became affiliat-
ed with the Mind of the Buddha.

The set “Upon an Occasion” is correlated with magical
Speech, the intermediate state, and the Sambhoga-kaya, by
evocation of the primeval lord.

Then, the set “The Bhagavat—All” affiliates the yogin with
the Buddha’s Body, the Nirmana-kaya, or birth, as the fulfil-
ment of the microcosm.

The fourth set, ‘“Tathagata”, involves all the previous three,
by imagining the Acts of the Buddha in projection upon the
external world, the macrocosm.
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Then, in the direct order of the three ‘doors’, the yogin ex-
periences the Body, the Speech, and the Mind, arriving at the
supreme plane, the Clear Light. The Diamond Ladies of the
Heart draw the yogin from the Clear Light. In the pregnant
‘bhaga’ they train him in the great attainment of the three
mysteries of Body, Speech, and Mind, through which he can
dwell, beyond training, to inspire the later candidates.

Also there are technical and scholarly aspects. The principal
authorities for that grouping and the consequent annotation of
the forty verses are : Guhyasamdjatantra, especially chapters 6,
12, and 18; its explanatory tantras Vajramald and Samdhivya-
karana; Nagarjuna’s commentary on chapter 18, his Pindikrta-
sadhana, his Pailcakrama and its commentary by Sri Laksmi;
Aryadeva’s Caryamelapakapradipa; Candrakirti’s Pradipoddyotana,
especially on chapters 1, 6, and 12; and among native Tibetan
works, Tson-kha-pa’s Mchan hgrel on the Pradipoddyotana, his
Gsal bahi sgron me on the Paiicakrama, and his Srags rim chen mo.



PArRT THREE
COMMENTARY ON THE FORTY NIDANA VERSES

I. STAGE OF GENERATION

A. Evam maya Srutam (Thus by me it was heard).

Those initial words of the Tantra can be treated in several
different ways : (1) separate treatment of the expression ‘Evam’,
(2) separate treatment of the expression ‘Evam maya’, and (3)
treatment in terms of the six verses going with the words ‘Evam
maya $rutam’.

(1) For separate treatment of Evam, there is the Pradi-
poddyotana (Mchan hgrel, p. 13) citation of the Devendrapariprecha,
This appears to be the only original passage extant from this
Tantra; the selection found in Subhasita-samgrahaisincluded within
this longer selection.

| uktam bhagavatd | devendrapariprcchayam | Sakras aha |
kim artham evam ity etat kasmad adau prayujyate |
kim idam saugatam vakyam kim va@ $ravakabhasitam |
elan me samSayam sarvam apanetu bhavantakah ||
Srutv@  vakyam surapates saddharmagunabhdsitam |
sddhukaram tato datv@ bhagavan idam abravit ||
adav evam iti proktam yad artham sarvadarSing |

tat Srnu tvam surapate yathavad anupirvasah ||
dharmaskandhasahasranam  caturaS itisamkhyaya |
sarvasrayam pitdmata dvyaksaram kathitam tatha ||
ekaras tu bhaven matd vakaras tu pitd smrtah |
bindus tatra bhaven yogah sa yogah paramadbhutah ||
ekdrah padmam ity uktam vakdre vajram eva ca |
bindus tatra bhaved bijam tah praséitam jagat trayam ||
ekaras tu bhavet prajia wvakdrah surat@dhipah |
bindu$§ candhatam tattvam taj-jatany aksarani ca ||
Yo vijanati lattvajiio dharmamudrdksaradvayam |

sa bhavet sarvasattvanam dharmacakrapravartakah ||
yo ’viditvd pathen nityam aksaradvitayam janah |
sa bahyo buddhadharanam dhanivad bhogavarjitah ||
evam dvir aksaram mayda sarvajiio ’tra by avasthitah |
adau saddharma$astranam tad evam pratigiyate ||
tasmat suridhipa Sakra yadi cet S@Svatam padam |
saddharmo guru kartavyah smara maya dvir aksaram |[iti]
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It was said by the Lord in the Deuendrapanprccha Indra asked :
Why the term ‘evam’? Why is it placed first? Is this
an expression coming from the Lord, or is it a comment
by a disciple? May the destroyer of phenomenal life
remove from me all this uncertainty !

Having heard this discourse of the master of the gods,
concerning a merit of the Illustrious Doctrine, the Lord
then conferred a ‘Sadhu’ (‘Excellent !’) and spoke as
follows :

For the purpose of seeing everything, the term ‘evam’
is stated first. Master of the gods, listen to that which,
in regular order according to its full extent, has the count
of 84,000 dharmaskandhas, namely, the two syllables,
father-mother, the universal receptacle, which express
the same.

E is the mother; VA the father, the bindu (m) there the
union, and that union a marvel. E is said to be the
lotus; diamond the meaning of VA; the bindu there
the seed, and this engenders the three degrees of living
beings. E is insight (prajiid); VA the lord of pleasure;
the bindu is the. inviolable reality, and from that arise
the letters (of the alphabet).

Whatever knower of the reality recognizes the two sylla-
bles as the ‘seal of the docttine’, he becomes the setter into
motion of the Wheel of the Law among all the sentient
beings. Whatever person not knowing (the reality)
would constantly recite the two syllables he, outside the
Buddha-dharmas, would be like a rich man missing the
enjoyment. The two-syllabled ‘Evam’ is illusion (mdyd);
since omniscience is located therein, that ‘Evam’ is rehears-
ed at the outset of treatises of the Illustrious Doctrine.
Therefore, Indra, master of the gods, if you would have
(your) rank be perpetual, let the Illustrious Doctrine be
your master (guru). Remember that the two syllables
are the mdyad !

Vajrayana (‘the Diamond Vehicle’) is summarized by the
three meanings of E-vam—( 1) the fruit to be attained, (2) the
path of attainment, and (3) the ‘signs’ guiding that path, for
which there is Tson-kha-pa’s summary from his Mthah gcod, as
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presented in my “Female Energy and Symbolism in the Buddhist
Tantras,” p. 82 :
1. E is the secret place for teaching the doctrine (dkarma),
such as the sky, the bhaga (‘female organ,’ metaphorical),
the dharmodaya (‘source of natures’), the lotus, and the lion’s
seat, . VAM is whoever the Tantra sets forth as the Teacher,
be he Vajradhara, Heruka, and so on, who dwells in the
bhaga, lion’s seat, and so on. (These deities symbolize the
inseparable union of the void and compassion).
2. E. is ‘insight’ (praja@), ‘voidness’ (ffinyatd). VAM is
‘means’  (updya), ‘great compassion’ (mahdkarupd).
Together they constitute the bindu (T. thig le).
3. E is the mother’s bkaga place (ddhdra) (yum gyi bha-
ga rten). VAM is the father’s vajra (‘male organ,” meta-
phorical) placed (ddheya) therein (de la brten pahi yab
kyi rdo rje). This again is of two kinds : (a) the external
E-vam. as ‘signs,” the union with the ‘seal’ (mudrd); (b)
the internal E-vam as ‘signs,’ the guiding agent for the
path of piercing the vital centers of the cakras(the ‘wheels’
imagined along the spinal column).. ‘“Here, ‘signs’
means signs of the genitals in the sense of shape.”  These
shapés associated with the cakras are the.triangle and the
circle (in other texts, the four geometrical shapes associa-
ted with the four elements).
These three meanings of E-vam are especially explained in cer-
tain verses, The E-vam of the fruit to be obtained is in verses
30-36 (Vajrayogsidbhagesu). The E-vam of the path of
attainment is in verses 1 and 2 of the first group of verses. The
E-vam of the signs guiding that path is in verses 37 and 38 of
the Jast group of verses.

(2) The separate treatment of Evam maya is to indicate
any four steps of yoga. The four syllables are given symbolic
values in Nagarjuna's Seka-catuf-prakaraga (PTT. Vol. 61,
p. 284-5), where the four are said to summarize the meaning
of all the Tantras;: For example, he says, “E is the voidness-
Light; VAM the further voidness-Spread-of-Light; MA great
voidness-Culmination-of-Light; and YA universal voidness-
the single taste (samarasa)”/ E ni snan ba stofi pas ste/ /[VAM
ni mched pa éin tu stori/ /MA ni fier thob chen po stoi/ /YA
ni ro miam thams cad stori/ These vajyes are immediately
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applicable to the first four nidana verses since these serially in-
troduce the four voids or four lights, the fourth light being
called the ‘Clear Light’ (prabhdsvara) in the verses, but called
‘single taste’ by Nagarjuna at this point. Another set he gives
suggests the four steps of sadhana in the shared sense : “E
achieves the unachieved; VAM reveals the achievement; MA is
the going successively higher; YA is the becoming of 2 Complete
Buddha in this life”/ E ni ma thob thob par byed/ [VAM ni
thob pa bstan par byed/ /MA ni gon nas gon du hgro [ /YA ni
tshe hdir rdsogs sans rgyas/. We can associate the four steps
of sadhana (generalised) with' Nagarjuna’s four values:

Syllable
E 1. The void palace Achieving the unachieved
VAM 2. Residents in the palace Reveals the achievement
MA 3. Perfection of the circles Going successively higher
YA 4. Entrance of the know-  Buddhahopd in this life
ledge being.

(3) When we treat the words Evam maya §rutam in accor-
dance with the nidana verses, they refer to Yoga, the first of the
four parts of sidhana in the sense of the Stage of Generation;
As this part is discussed in my sub-section ‘The Yoga of the
Guhyasamaja', the performer must first make his consciousness
soar to the realm of the void. According to Candrakirti’s
comment (‘Documents’) this is done with the hell, of mantras,
of which the most popular one is: /Om §anyatajianavajra-
svabhavatmako ’ham/ “Om. I am the intrinsic nature of the
knowledge diamond of voidness ! The occupation with
the four voids corresponds conceptually to the mandala. ritual
Rites of the Site’. To prepare the candidate for the later
praxis in which the yogin learns to live in those void realms,
now he merely imagines in conformity. Since the subsequent
praxis involves the ascent into the void stages called Light,
Spread-of-Light, and Culmination-of-Light, followed by the
Clear Light, the candidate engages his mind with those same
mystical states, principally along intellectual lines, but making a
break with his previous habits of thought. He divides up the
elements of consciousness into three groups. There are 33
female ideas, obscuring the moonlight; 40 male ideas obscur-
ing the sunlight; and 7 androgyne ideas obscuring the dark
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light. He contemplates the flow of those 80 ideas in day
and night, making a total of 160. Verse E introduces the female,
VAM the male, and MA the androgyne. Then verse YA,
names the Clear Light, the fourth light, the negation of the
160 ideas. Those groupings of female, male, and androgyne
ideas.may first give the impression that the discussion devolves
about our ordinary consciousness. On the contrary, they
establish a kind of archetypal world, because those ideas are
deemed not to belong to us: they enter our minds. Then
the verses SRU and TAM turn to the phenomenalization of
that anterior world, as indicated by the phrases\ “The vijfidna
heard here” and “the wind... operates in the world of living
beings”.

I[E]| ekaro ’pi sati prajia viramadiksanatmika |

etan mfilam vinirdistam parijignam bhavatraye [[1]/

“E” is the Noble Woman (sati) Prajiia, the moments of

aversion, and so on. This root is designated as the

experience in the three worlds.

Mchan hgrel (hereafter ‘Mchan’ when on the verses in their regu-
lar order): ‘Aversion, and so on’—‘the thirty-three ideas, from
aversion down to jealousy.” ‘Moments’—°‘the wink of an eye,
etc.’ ‘Designated™—in the Tantras. ‘The three worlds’—‘of
desire, etc.’, i.e. realm of desire (kama-dhatu), realm of form
(ripa-dhatu), and formless realm (aripa-dhatu).
Paiicakrama, 11, 8-13: The thirty-three natures (prakrti) are
night-time signs (nifg-samjnia) and female ideas (stri-samjna),
‘with full-blown form of the covering process’ (samortisphu-
tarfipena), as follows (Paficakrama order and my own grouping):
1-3. (incipient) aversion, medium aversioh, intense
aversion (virdga, madhyama-viraga, adhimatra-viraga).
4-9. (thinking of) future, (thinking of) past (anigata,
agata); sorrow, of three degrees (§oka, madhyama-§,
adhimatra-§); calmness (saumyam).
10-22. mental wandering (state of being scatter-brained)
(vikalpa); fear, of three degrees (bhita, madhyabhita,
atibhita); craving, of three degrees (trsna, madhya-t, ati-t);
indulgence (upadddna); inauspiciousness (nih§ubham);
hunger and thirst (ksut-trsa); feelings, of three degrees
(vedana, sama-v, ati-v).
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23-30. intuition (vettivit); memory (dharandpadam);
discrimination (pratyaveksanam); shame of (lajjd);
compassion (kdrunyam); affection in three degrees
(snehatas trayam), to wit: (a) protection of the object,
(b) adoration of it, (¢) over-possession of it (as of a son).
31-33. worry (cakitam); collecting (sancaya), of uten-
sils, etc.; jealousy (matsarya).

The annotations of this niddna verse did not clarify the claim
that this root is the experience in the three worlds. It may be
intended that knowledge through experience is made possible
by the degrees of aversion, which seems to be the psychological
premise of the Apoha doctrine of Buddhist logic. In this doc-
trine a thing is defined by exclusion of what it is not. A ‘cow’
is the not not-cow. What might well be the explanation is
that to have the concept cow in the mind requires that a dis-
tinct idea of cow be formed, the very clarity and determination
of which invloves the removal (apoha) ofall other non-cow
entities. In this way, expericntial knowledge (parijidna)
occurs with the ‘aversion’ to everything inconsistent with and
contrary to that knowledge. Understanding begins with a
kind of retreat. One must neglect the rest in order to appre-
ciate something; and that thing understood means that a
faculty of praji@ has arisen which understands the rest.

Paincakrama, 11, 29:

| @svasasas tu  muhlirtap sydn nineso *ksinimesanam/,

[ matrd tu hastat@lam svit ksanddingm tu laksanam ||

The characteristic of ‘moments’ etc. is the short time
of an inhalation, the wink of the twinkling eye, the brevity
in a clap of hands.

In the Vajrajaanasamuccaya (PTT, Vol. 3, p. 252-5), conscious-
ness (citta), which is like a bright moon in the water, has the
prakrtis, aversion, etc. “In convention (samurti), it is symboli-
zed by the directly manifested woman, the bhaga, the padma,
and the host of goddesses.” (kun rdzob tu ni mnon sum kyi bu
med dan bha-ga dan pad-ma dan lha mohi tshogs kyi brdaho/).

[I[VAM/| vamSas tad bhavad abhati rdgddiprasavanvitam|

dalokabhdsa-vijid@nam upaya iti samjiitam |[2]] -

That Spread-of-Light vijidna called ‘means’ (updya),
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attended with begetting of desire, and so on, appears
like an emerging bamboo.
Mchan: ‘Desire and so on’—‘the forty conceptions from desire
down to dishonesty’.
Paflcakrama, 11, 16-21:  The forty natures are daytime and
male ideas or signs (divd-purusa-samjia), as follows (Paica-
krama order and my own grouping):
1-7. desire (radga); attachment (raktam); joy, medium
joy, intense joy (tustam, madhya-t, ati-t); thrill
(harsanam); bliss (pramodyam).
8-13. surprise (vismaya); laughter (hasitam); refresh-
ment (hladana); embracing (alinganam); kissing
(cumbana); sucking (ciisanam),
14-26. firmness (dhairyam); striving (viryam); pride
(méana); getting things done (karty); theft (hartr);
strength (bala); enthusiasm (utsaha); daring, medium
daring, super-daring (sdhasam, madhyama-s, uttama-s);
aggression (raudra); coquetry (vilasa); animosity
(vairam);
27-34. auspiciousness ( *$ubha; text reads ‘labha’) clarity
of speech(vak sphuta); truth(satyam); untruth (asatyam)
certainty (ni§caya); non-indulgence (nirupadana);giving
(datrtva); exhortation ( codanam).
35-40. heroism ($iratd); lack of shame (alajja); decep-
tion (dhiirta); wickedness (dusta); oppression (hatha);
dishonesty (kutila).
The ‘Spread-of-Light’ wvijldna or means (updya), is symbolized
by the form of the male.
[IMA/| mahdvidyd@ svayam miilam avidyaya vilomatah|
avidyayd@ bhavec caitat tasmdd Glokasambhavah [[3/]
In the reverse order, the great Science (=Wisdom)
is itself the root of nescience. And the (‘Spread-of-
Light’) arises from nescience (avidyd) while from that
(‘Spread-of-Light’) arises Light.
Mchan: ‘the great Science’—‘the Clear Light' (prabkdsvara,
hod gsal) (to be specifically mentioned in verse 4). ‘*nescience’—
‘the mixture of prajid and updya, thus of citta and cailta, and
generates the seven conceptions of prakrtis, indifference, etc.’
(which are therefore androgynous ideas). Prakasikd (by
Bhavyakirti) on MA, p. 292-5; ‘“The great science (mahd-
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vidyd) is the Dharmadhatu-nature, the Clear Light; and why ?
As the verse says, it is the reverse of nescience (avidyd)” (rigs
chen ni chos kyi dbyins kyi no bo ste hod gsal baho [ [ gan
gi phyir Ze na / ma rig pa ni bzlog pa yin Zes smos te).
Paitcakrama, 11 24-25: The seven prakrtis are as follows
(Paficakrama order and my own grouping):

1-4, indifference (madhyaraga); forgetfulness (vismrti);

illusion (bhranti); speechlessness (tiisnimbhava).

5-7. weariness (kheda); indolence (alasya); ambivalence

(dandhata).
Vajrajiana-samuccaya (PTT, Vol. 3, 252-4): ‘“Here, the Clear
Light is without location, without cessation or orgination, is
Supreme Truth (paramartha-satya), and True End (bhitakoti).
The dark light arisen therefrom is nescience (avidya)”’| de la
hod gsal ba gnas pa med pa | hgag pa med pa | skye ba med
pa [ don dam pahi bden pa | yan dag pahi mthal ste /d e las
byun bahi mun pahi snan ba ni ma rig' paho /.
Guhyasamajatantra (VII, verse 35): '

[tatra katham anutpadanusmrtibhdvana|

prakrtiprabhasvaram sarvam nirnimittam niraksaram|

na dvayam nadvayam fdnta;_n khasadrsam sunirmalam ||

Here, what is the contemplation, recollection of non-origi-

nation ?

The Clear Light with the intrinsic nature is completely

signless, unlettered, neither dual nor non-dual, quiescent,

spotless like the sky.

Pancakrama, 11, 53:
Sanyatrayavisuddhir ya prabhasvaram ihocyate|
sarvastinyapadam tac ca jnanatrayavisuddhitah ||
That purity of the triple void is here called Clear Light.
And that is the plane of universal void through purity
of the triple knowledge.

Paiicakrama, 1I, 57-62:
57. tatha coktam mahayanasiitre lalitavistare |
abhisambodhikamo ’yam Sakyasimhas tathagatah ||
38. mahdsinyena buddhatvam prapsyamity abhimanatah |
niraiijandnaditire nispadyasphanakam gatah ||
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59. tilabimbiva sampiirnah khavajrastha jinas tada |
ekasvarena tam’ prahur acchatena jinaurasam ||
60. avifuddham idam dhyanam na caitad istak@vaham |
prabhdsvaram tu dlambyam akasatalavat param ||
61. prabhdsvarapade prapte svecchariipas tu jayase |
sarvaisvaryam tathd prapya vajrakaye pramodase ||
62. evam Srutva tu tam Sabdam vispjyasphanakam tatah |
nisardhasamaye tattvam dlambyaiva jinaurasah ||
So it was said in the Mahayanasitra Lalitavistara:
The Lion of the Sakyas, the Tathagata, thought, “I shall
attain Buddhahood through the great void;” and seated
on the Nairafijana river bank, went into the Asphanaka-
samadhi (the breath-holding concentration). There-
upon the Victorious Ones dwelling in the diamond of
the sky and fulfilled like the sesame fruit, spoke to the
Son of the Victorious Ones with a single sound by the
snap of fingers. ‘Impure is this meditation and non-
conducive to the desired goal. Take as meditative
object the Clear Light, beyond like the dome of the sky.
When you have attained the plane of the Clear Light,
you shall emerge with a gratifying form, in that way
acquiring universal sovereignty in a delightful diamond
body.” Having thus heard that sound, he abandoned the
breath-holding concentration, and at midnight visua-
lized reality—did the Son of the Victorious Ones.
Of course, the account as the tantric Nagarjuna states it, is not
actually found in the Lalitavistara in those words. It appears
to be one tantric interpretation of the purport of the Lalita-
vistara, the Mahayana biography of the Buddha. Tson-kha-
pa, when citing the same passage in his Paficakrama commentary
(PTT, Vol. 159, p. 59) states (ibid., p. 59-2) that the passage
maintains that after coming to the limit of the Mahayana
path of the Paramita, one becomes a Buddha by the supreme
path (anuttara-marga) (which of course is the Anuttara-tantra)
(ces pha rol tu phyin pahi thegchen pahi lam gyi mthar bla
med kyi lam gyis htshan rgya tshul gsuns so /). Tson-kha-pa
goes on to point out that while the part about dwelling in the
‘Motionless Samadhi’ (@nifijya-samadhi) (apparently equivalent
to the ‘brcath-holding, concentration’) on the Nairaiijjana
river bank is indeed in that scripture, the rest of the account
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is not expressly stated in the Lalitavistara. Mkhas grub rje’s
Fundamentals of the Buddhist Tantras devotes its first chapter to
the various theories of how Gautama become a Complete
Buddha; and in the Tantras the main theories diverge between
the Yoga-tantra and the Anuttarayoga-tantra specialists.
Sri Laksmi’s discussion in her Pajicakrama commentary
(PTT, Vol. 63, p. 29) mentions that the ‘single sound’
(ekasvara) refers to ‘Thus’ (evap) ‘on an occasion’ (ekasmin
samaye) by purport of single meaning (/de la dbyans gcig ni
don gcig la dgons nas dus gcig tu hdi skad gsuns so /). She
goes on to the two varieties of the Clear Light discussed pre-
viously in my introduction on this topic, and. claims that the
‘Clear Light of consciousness’ is meant in the present account:
““Here, according to what I heard from my venerable teacher,
we maintain it is only citta-prabhdsvara’ ([ hdir rje btsun gyi
#al sna nas kyis/sems kyi hod gsal ba kho no bzed pa yin te/).
Her statement implies the word ‘prabhdsvara’ qualifying the word
‘citta’ in the Abhisambodhana chapter of the Lalitavistara,
where the word is employed three times for each of the three
watches of the night (an old division of time) during
which Gautama attained Complete Enlightenment.” According
to my introduction, the ‘Clear Light of consciousness’ is equi-
valent to the Clear Light of deep or dreamless sleep.
[[YA]| yati vijiianam adau tad alokdbhasa-samjiiitam|
tan mahasiinpatam yati sa ca yati prabhasvaram [[4]]
At first, that vijiagna (i.e. Light) passes to what is called
‘Spread-of-Light’. That passes to the Great Void and
the latter passes to the Clear Light.

Mchan: ‘Passes to’ in each case means ‘dissolves in’.

This is the direct order, anuloma, of the three Lights leading
into. the fourth or Clear Light, the latter being mentioned in
the nidana verses for the first time along with the terminology
of voidness. For the sequence, cf. Paficakrama, 11, 4: “Void,
further void, and great void, the third, as well as universal void,
the fourth—Dby distinction of fruit (the succeeding one) and cause
(the preceding one)” (/§inyam ca ati§inyam ca maha§iinyam
trtiyakam/ caturtham sarvasiinyam ca phalahetuprabhedatah//).

Besides the direct and the reverse order, there is the recita-
tion order, frequently indicated by the Sanskrit words raga,
dvesa, moha, as in Guhyasamaja (Chap. VIII, p. 32):
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rdgadvesamohavara vajrayanapradesika/

dkasadhdtukalpagra ghosa pfijam jindlaya||

“0O, the best of lust, hatred, and delusion, explaining

the Vajrayana;

O, the best like the plane of the sky, the womb of the

Victorious Ones,

Pray announce the pajg !”
Pradipoddyotana on the preceding: ‘best of lust, hatred, and
delusion’, because the Vajrayana purifies lust, hatred, and
delusion.” Mchan hgrel on Chap. VIII (PTT, Vol. 158, p.
62-2): The three ‘poisons’ or basic defilements—lust, hatred,
and delusion are associated with the three lights. ‘Lust’
stands for the 40 prakrtis covering ‘Spread-of-Light’; ‘hatred’
for the 33 prakrtis covering ‘Light’; ‘delusion’ for the 7
prakrtis. covering ‘Culmination-of-Light’. (The three terms
‘lust’, ‘hatred’ and ‘delusion’ are apparently to be understood
in generalized senses, to wit, ‘lust'—all attraction towards,
desire, ‘hatred’-all repulsion, aversion; ‘delusion’—all inter-
mediate and indecisive states, indifference).

The following passages give further information on the direct

order.

Padicakrama, 11, verse 5:
prajiiopayasamayogan nispannam upalabdhakam |
upalabdhdc ca nispannat sarva$tinyam prabhdsvaram ||
Through union of prajia and updya, the Culmination
(of Light) is perfected; and- through Culmination
perfected, there is universal void, the Clear Light.

Sri-Laksmi comments (Vol. 63, p. 23-3-4):
/dan po $es rab kyi ye $es skye ba dan/ de nas giiis pa
thabs kyi ye §es dan po las lhag pa skye ba ste [ de
gilis ga sbyor ba las fie bar thob pa ni ye $es gsum pa
rdzogs par hgyur ro | [ de nas fie bar thob pa rdzogs nas
thams cad ston pahi hod gsal ba ni ye $es bzi pahi hog nas
bsad par hgyur bahi snags dan/ phyag rgyahi rim pas
rnal hbyor pa la snan bar hgyur ro/
First arises the Prajia knowledge; then, second, arises
over the first the Upaya knowledge; from the union the
third knowledge, which is Culmination (of Light), is
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completed. Then, through the completion of the Cul-
mination, the Clear Light, the fourth knowledge, which
is universal void, manifests to the yogin by a sequence
of mantra and mudra, as will be explained below (cf.
Panicakrama, 11, 48-50, cited later).
Nagarjuna’s Pindikrta-sadhana, 43-44A (some additions from
Ratnakarasanti’s commentary, PTT, Vol. 62, p. 75-5) refers
to the direct order with consideration of the body-mandala:
ardhvadhahkrodhasamyuktam prakrtydbhasam eva ca |
vijiianaskandham ayati vijianam ca prabhdsvaram ||
sanirvanam sarvasinpam (ca) dharmakaya$ ca gadyate |
Precisely the Light (triad) with its (160) prakrtis, asso-
ciated with the upper (i.e. Usnisacakravartin at the
Brahmarandhra, the orifice at crown of head) and
the lower (i.e. Sumbharija at sole of feet) Wrathful
(Kings; cf. nidina verse 17), passes to the aggregate
of perceptions (vijiana-skandha) (Aksobhya and Mamaki) ;
and perception (passes) to the Clear Light, also called
‘universal void with nirvana’ and ‘Dharmakiaya’.
[/[SRU/| $rutam yad iha vijignam abhasatrayalaksanam|
prakrtingm idam milam sattvadhdtor asesatah [[5]]
The vijiana heard here has the characteristics of the
three lights. This is entirely \the root of the prakrtis
(natures) of the sentient-being realm.
Mchan: ‘‘Heard here are both the essential nature (o bo)
and the sequence (go rims), meaning both the path and the
four states (avastha). First (thedisciple) is taught how to
dwell in the four, and then taught how to generate the path
consistent therewith.”’

Tson-kha-pa’s Mchan note about four states undoubtedly
refers to the three lights and the Clear Light. The path
doubles the (80) prakrtis by contemplation in both day and
night, per Paficakrama. 1I, 27: ‘“Those subtle prakrtis
proceed in both day and night, thus to total 160, by cause of
wind-conveyance” (etah prakrtayah siksmah §atam sastyuttaram
diva/ ratrau capi pravartante vayuvahanahetuna//).

But how should we understand the word ‘vijiidna’ of nidana
verse 5? Vajrajfianasamuccaya (PTT, Vol. 3, 252-4): ¢ That
vijfidna arisen from the Clear Light is called ‘consciousness’
(citta), ‘mind’ (manas), and ‘perception’ (vijfidna); and that is
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entirely the root (mila, rtsa ba) of dharmas. Therefrom defile-
ment and purification give rise to two false conceptions, that of
‘oneself” and that of the ‘other’.”” (/gan hod gsal las byun
ba rnam par $es pa de fiid sems dan yid dan rnam par Ses pa
%es bya la [ de ni chos thams cad kyi rtsa ba ste [ kun nas fion
mons ba dan rnam par byan bahi bdag fiid de 1as rtog pa
giiis su gyur te bdag dan gzan dag tuho/). Bu-ston (BSad
sbyar on SRU, f. 50a) says, ‘‘From the wind arises fire, from
that water, from that earth; from that the personality aggre-
gates, the elements, and the sense bases; (that is the meaning
of the passage, to wit) ‘from that, arise the three lights, and
from that arise the 160 prakrtis.” From that arise the 98
defilements, the 62 false views, and so on. Because sentient
beings arise with a birthplace by dint of the so-amassed karma,
the text says ‘this is the inexhaustible root of the sentient-being
realm’.”” (] rlun las me [ de las chu [ de las sa | de las phun
po khams dan skye mched hbyun [ de las snan ba gsum hbyun |/
de las ran bzin brgya drug cu hbyun no / de las fion mons pa
dgu bcu rtsa brgyad dan Ita ba drug cu rtsa giiis la sogs pa
hbyun [ des las bsags pahi dban gis skye gnas gZihi sems can
hbyun bas sems can gyi khams ma lus pahi rtsa ba hdi yin
no (). Besides, Tson-kha-pa, commentary on the Vajrajiia-
nasamuccaya (PTT, Vol. 160, 154-3, 4), following the Madhya-
mika point of 'view, insists that the vijiidna meant by the three
‘lights is manovijfiana. Also, in his' commentary on the
Caturdevipariprcchd (Lhasa Coll. Works, Vol. Ca, f. 37b-6 to
38a-1): “The three wijfianas proceed: from the 18-fold dhar-
madhatu which is the Clear Light of Death. They (the three)
are bodhicitta—the Bodhisattva Samantabhadra.” Ibid. f.
37b-3: ““The dharmadhatu is the source of the six outer sense
bases, the six personal sense bases, and the six perceptions
(vijfiana), 18 in all.”” (The sixth perception is the manovijiiana,
the other five being based on the five outer senses). This use
df the Bodhisattva name ‘Samantabhadra’ presumably stéms
from the Guhyasamdja, Chap. IV. p. 17 (Mchan hgrel, p. 38):
$antadharmagrasambhiitam jiidnacarydvisodhakam |
samantabhadravacagryam bhisa mandalam uttamam ||
“Pray explain the supreme mandala having the best
speech of Samantabhadra, arising from the summit
of quiescent dharmas (=paramartha-satya) and purifying
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(the 80 prakrtis) by the praxis of the gnoses (=the three

lights).”
My “Notes on the Sanskrit term Jiiana,” p. 260, quotes from
Tson-kha-pa’s commentary on the Vajrajianasamuccaya (Lhasa
ed., Vol. Ca) to the effect that the vijidna (‘perception’) arising
from the Clear Light of dying from the Intermediate State
(bar do) is the Culmination of Light; the manas (‘mind’) arising
from that, is the Spread-of-Light; the citta (‘conscicusness’)
arising from that, is Light. Observe that the order: 1. delu-
sion (=vijfiana), 2. lust (=manas), 3. hatred (=citta) is
consistent with the order of appearance of the three ‘poisons’
in the Buddhist genesis legend, as discussed in my article
“‘Buddhist Genesis and the Tantric Tradition.”

But the tantric Nagarjuna, Sri Laksmi, Bhavyakirti, and some
other Tanjur commentators, employ a Yogacara-type vocabu-
lary, to wit: alaya-vijiidna, klista-manas, and pravrtti-vijfidna.
The following tabulation should make the difference clear:

Lights =Voids The Covering =80 Prakrtis
Madhyamika Yogacara Terminology
terminology terminology in

common

The Clear

Light=Uni-

versal Void

Culmination-  Perception Basic perception Nescience

of-Light= (vijfiana) (alaya-vijfiana) (avidya)

Great Void

Spread-of-light Mind Defiled Mind Mentals

=Further Void (manas) (klista-manas) (caitta)

Light=Void  Consciousness Evolving Percep- Conscious-
(citta) tion (pravrtti- ness (citta)
vijiiana)

Therefore, when Bhavyakirti in his ‘Prakasika’ (PTT, Vol. 60,
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P- 293-1) comments on niddna verse 5, he first states ‘vijiiana’
to be the three as previously explained, meaning the three
Yogacara terms he has been employing for explaining the pre-
ceding niddna verses; and states these vijiidnas to have the cha-
racteristic (laksana), i.e. the prakrtis of (covering) the three
lights; and so those lights appear when those wijfignas cease.
Then Bhavyakirti quotes two texts without naming their sources.
The first is the celebrated verse of the Samdhinirmocana-sitra
(which was translated by Etienne Lamotte into French; and
the verse is in Louis de la Vallée Poussin, Vijiiaptimatratasiddhi,
I, p. 173): “The adanavijiana, profound and subtle, like a
violent current, proceeds with all its seeds (bija). Deeming it
improper for them to imagine it as a self, I have not taught
it to the immature auditors” (/ ji skad du [ len pahi rnam
par §es pa zab cin phra / sa bon thams cad chu bohi rgyun
bzin hbab / bdag tu rtog par gyur na mi run Zes | fian thos
byis pa rnams la nas ma bstan | es hbyun ba). The next one
he quotes, is a well-known line from the Madhyanta-vibhaga
(I, 8A; 20 in Gadjin M. Nagao’s edition of the Bkagya): “And
the imagination of unreality (abhitaparikalpa) is. the three
worlds with their citta and caitta” (/ de bin du yan [ yan dag
ma yin kun brtags ni /| sems dan sems byun khams gsum pa [
2es hbyun no /). These quotations do not necessarily mean
that Bhavyakirti makes the usual identification of dddnavijiiana
with dlayavijiana, which he equates with the avidya having
seven prakrtis; but it certainly means that he considers the
‘vijiidna’ of nidana verse 5 to be this ddanavijfidna as well as abha-
taparikalpa; and so he may understand by ‘addnavijiiana’ - all
three vijfignas rather than simply dlayavijidna. Since his dla-
Javijfidna is equivalent to verse 3’s ‘avidyd’, it is unacceptable to
Tson-kha-pa, who rejects the equation in PTT, Vol, 159, p.
31-3. In fact, both Bu-ston and Tson-kha-pa in their annota-
tion of the niddna verses agree in ignoring Bhavyakirti’s commen-
tary. This subject is resumed under nidana verse 7.

[[TAM|// tam ekaikam arthabhasam vdyus samgrkya dhdrayet|
vayuyuktam ca vijfianam SaSvaj jagati vartate [[6]/

The wind seizing, takes hold of that entity-light in each
case, and vijiidna joined with vayu (wind) continually
'operates in the world of living beings.
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Mchan: *“ ‘Entity-light in each case’ means the five sense
objects as manifested. They arise by the ‘reverse order’ of
the three lights (vijiiana-manas-citta) and dissolve by the
‘direct order’ (citta-manas-vijiana). Vijiiana (=the three
lights or vijfiana, manas, citta) rides on the winds which seize
their respective sense objects.”

Paficakrama, 11, 32-34:

vayund siaksmaripena jiidnam sammiSratdm gatam
nihsrtyendriyamdargebhyo visayan avalambate ||

abhasena yada yukto vayur vahantam gatah |

tada tatprakrtah sarva astavyastah pravartayet [|

yatra yatra sthito vayus tam prakrtim udvahet|

yavat samiranotpddo ndabhaso niScalo bhavet ||

When ‘knowledge’ (jiiana=the three lights) becomes
associated with subtle-formed wind, then issuing
forth from the paths of sense organs it grasps (‘hangs
on to’) the sense objects.

At whatever time the wind, having become a vehicle
(for vijiiana), is yoked by ‘the ‘light’, at that time all
those prakrtis are completely dissipated.

At whatever (vein, nddi) the wind stops, at that one it
sustains some prakrti (among' the 80 prakrtis). As
long as (the wind) stirs up, the ‘light’ is not steady.

Verses 33-34 mention the alternate conditions of the three
gnostic lights (Light, Spread-of-Light, and Culmination-of-
Light), namely (II, 33) when those lights are free from the
eighty prakrtis, and (II, 34) when they are subjected to the
eighty prakrtis in which event their ‘light’ is not steady. The
Manimala commentary on the Paficakrama (PTT, Vol. 62, p.
188-3, 4) explains the second verse:

| re ig rlun gi rnam Ina dan rnam pa bcu yin par shar
bsad cin dehi gnas siiin ga la sogs pahi gnas rnams dan
las kyi bye brag kyan bstan mod kyi hon kyan rangi no bo
dpyad na chos kyi dbyins kyi hkhor lo hod gsal ba las
rlun byun ste [ dehi phyir g¥Yon dan gYas dan bar
mahi rtsa gsumni lam yin no / de bas na gan dan gan du
ste g¥Yon nam gYas sam dbus su rlun gnas pa ni ran bzin
de dan de ste sems las byun bahi chos de 1ta bu dan de Ita
bu skyed par byed cin hbyun bar byed do [ [ de bin du
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yan rtsa gyon pahi lam nas byun bahi rlun gi §es rab kyi
no bo ran b#in rnams skyed par byed do | / gYas na gnas
pas ni thabs kyi no bo rnams so | [ dbus na gnas pa ni ma
rig pahi no bo rnams skyed par byed mod kyi hon kyan

dmigs pa la bltos dgos te [...... [ de ltar rtsahi bye brag
dan rjes sumthun pahi yul hdzin pa las ran bzin rnams
hbyun 1o |

Now the topic is the five kinds and the ten kinds of wind,
as previously set forth, which are located in the heart and
in the other places. While they are taught as the mul-
titude of deeds (‘perform all deeds’), if one ponders
their intrinsic nature, they are the wind which arises
from the Clear Light of the Dharmadhatu circle. There-
fore their path'is the three nadis, left, right, and middle.
Hence, ‘at whatever one,’ left, or right, or middle, ‘the
wind stops’, it generates while arising there the com-
parable prakrti or sort of caitasika-dharma. Accordingly,
the wind arising in the path of the left nadi generates the
(thirty-three) prakrtis which have prajiid nature; the
one of the right, the (forty) prakrtis of updya; and the one
in the middle generates the (seven) prakrtis of avidya.
However, that needs dependence on a support of con-
sciousness (dlambana)....Thus, the prakrtis arise from
apprehending a sensory object consistent with the basic
multitude (of deeds).
The implication of the Manimilda commentary is that as long
as the winds are correlated with external objects, the lights
of the three nddis are unsteady. Hence the yogin must close
the sensory doors to dissipate the prakrtis assaciated with those
nddis.

Samdhivyakarana (PTT. Vol. 3, p. 2362):

| byan chub sems ni rlus gyur cin |

[ nam mkhah la ni rnam gnas pa [

| sems can kun’gyi srog gyur gan |

| lna yi bdag fiid bcu min can ||

| rten hbrel beu giis tes grags pa |

| fio bo fiid rnam gsum du gyur |

| rlun tes bya bahi byan chub sems |

| dban po kun gyt gtso hdi yin [/
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The bodhicitta which being wind and dwelling in space,
then becomes the life wind of all sentient beings, is five
and called ten.

The bodhicitta called “Twelvefold Dependent Origination”
is the three natures; and called ‘wind’, governs all the
sense organs.

Paficakrama, I, 3 (and Srags rim, 408b-5 and 440a-4, etc.):
pranabhiita$ ca sattvanam vayv-akhyah sarvakarmakrt |
vijfidnavahana$ caiva paficatma daSadhd punah ||
Being the life force of sentient beings, what is called
‘wind’ performs all deeds; and as the vehicle of vijiidna
is five, besides is tenfold.

In the case of ‘wind’ as the vehicle of vijfidna it is the five secon-

dary winds, to wit:—

1. naga reveals forms through eye

2. kirma reveals sounds through ear

3. krkila reveals odors through nose

4. devadatta reveals tastes through tongue

5. dhanafijaya reveals tangibles through torso

In the case of ‘wind’ identified with prapa itself, it is tenfold,

i.e. the five basic winds as well as the five secondary winds.

Cooperating with vijfidna the five basic winds perform all deeds

and the five secondary winds perceive all things. Notice the

respective approximation to the classical Samkhya karmendriyas

(‘perform all deeds’) and buddhindriyas (‘perceive all things’).

Regarding the ‘all deeds’ performed by the five basic winds,

Srags rim (f. 439b-2) draws upon a citation in Caryameldpaka

about the function of those winds:

1. Prana has the nature of streaming through the sense
doors, coursing as the breathing and extending far
(prana and dydma), and continually coursing.

2. The yogin will always understand apdna as (breaking)
wind, expelling urine, excrement, and semen, and con-
veying downward.

‘3. Samanaisso called because it is what is always conco-
mitant with tasting, eating, licking, drinking and sucking.
4. One understands udana to have the action of draw-
ing upwards, eating food and enjoying it, associating
with awareness.
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5. Vyiana has the function of filling, holding, (enabling)
walking and returning, and of pervading all the joints.

Paficakrama, 111, 19:

tad eva vdyusamyuktam vijiidnatritayam punah |
Jjayate yogind milrtir mayadehas tad ucyate ||
Besides, precisely that vijfiana-triad joined to the winds
is engendered as a body by the yogin. That is called
‘Illusory Body’.
The conception of these winds is a topic in the Stage of Gene--
ration. Later, in the Stage of Completion, the yogin learns
to control them to engender a body called ‘Illusory Body’.

B. Ekasmin samaye (Upon an Occasion)

This group of verses represents the meaning of the Stage of
Generation (ufpattikrama) as.ordinary generation, but with the
‘¢limactic times’ of birth, death, and intermediate state, which
a theory (see verse 38 and annotation) correlates to the Bodies
of the Buddha. The meaning of this group of verses is frequ-
ently referred to in Tibetan literature such as Tson-kha-pa’s
writings as ‘the basic time’ (g¢ihi dus) to contrast with ‘time of
the path’ (lam gyi dus). In the path, the yogin seeks to evoke
the entire cycle, passing through the portals of death as an
experience of yoga and then returning to normal consciousness.
In preparation for the separation from the coarse body of a
subtle body called the Illusory Body that takes place in the
Stage of Completion, in the present phase the practitioner
develops a body which is called the Mantra body. This takes
place in the second sddhana called Anuyoga with depositing’
of germ syllables in spots of the body. It corresponds in ex-
ternal mandala ritual to the second part ‘Rites of preparatory
acts,” such as pitching the lines with chalk and beseeching
the gods. A similar result is obtained in the present instance
if the practitioner, following through the suggestions of this set
of verses, goes through the imaginative procedure of analyzing
his make-up and then of identifying his personality aggregates
with the five winds and so on. In short, the verses can be
interpreted as doctrinal assertions, but above all they are direc-
tions for praxis in the form of imaginative identifications.
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‘Concerning the present and the anterior conditions of -‘ordi-
nary generation’, Kluhi-blo’s (Nagabuddhi’s) Samdja-sadhana-
vyavasthali (PTT, Vol. 62, p. 7-5, fI.) mentions the standard
four birthplaces, to wit, birth from eggs, birth from a womb,
birth from' warmth and moisture, and birth through trans-
formation; and then gives standard examples, as birds, etc.
from eggs; cows, etc. from a womb; worms, etc. from warmth
and moisture; and the gods, hell beings, intermediate state
beings, and men of the first aeon, through transformation.
All those beings are called sattva (‘sentient being’). This
work also gives the tantric version of Buddhist genesis that was
introduced into Tibetan literature such as Tson-kha-pa’s
writings. Kluhi-blo mentions, p. 8-4, that after the men of the
first aeon tasted the amrta, and so on down to their partaking
of the primeval grain, whereupon their bodies became heavy—
the light disappeared, and a darkness ensued; and then the sun
and moon appeared in the world. At this time, through the
separation of prajfid and upaya, the beings became distinguished
with the male and female organs. Gradually, mutual craving
was aroused, whereupon these beings, known as gandharvas,
experienced the three states (avasthd), and entered into the
wombs of ‘mothers’. Then the women, without illness, began
to have menses; and a ‘father’ and ‘mother’ through desire
for each other, engaged in various sexual techniques. Seeing
this, for the sake of ‘indulgence-in-desire’, a vijfidna-pati, as
though riding on a horse (=the wind), left the intermediate
state and entered (the mother) through the Vairocana-portal
(i.e. the crown of the head) (and then merged with the
agglomeration in the womb). As to the reason these beings
fell from the Clear Light (p. 8-2): “Although they possessed
the gnosis body (jiidna-deha), they did not know the Illusory
Samadhi, ....” (ye éeskyi lus can yin yan de rnams kyis sgyu
ma lta buhi tin ne hdzin mi $es éin....).

Of course, that account has profound implications for the
whole Guhyasamdja praxis. Tson-kha-pa’s Don gsal ba commen-
tary on the Guhyasamdjatantra combines Kluhi-blo’s account
with the abhidharma teaching of ‘sentient-being worlds’
(sattva-loka) and ‘receptacle worlds’ (bhdjana-loka) as well as
with the tantric idea of the ‘primeval lord’ (adinatha). The
whole idea of transmuting the body into a palace containing
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the thirty-two deities is to replace the impure receptacle worlds
with a pure world, and this is founded on the evocation of the
‘primeval lord’ in the present (Anuyoga) phase. While most
of the niddna verses in this group do not obviously show them-
selves as a phase of yoga, the last one, niddna verse 12, sets
forth the praxis of pranayama, and pranayama is generally
described as ‘subtle yoga’ (s@ksma-yoga). Prapayama is
accompanied by mantra-praxis, hence in this phase the yogin
gains the ‘mantra-deha’.

The school of Buddhajiianapada, especially in Buddha-
érijlana’s Mukti-tilaka-nama, and its commentary Vitapada’s
Muktitilaka-nama-vyakhyana, discusses this situation using the
terms ‘the Profound (zab mo)’ and ‘the Bright’ (gsal ba)’.
Thus, in Vitapada’s commentary (PTT, Vol. 65, p. 136),
we read that the meaning of ‘the Profound’ and ‘the Bright’
has been obscured for time immemorial by dint of habit forces
(vdsana), and because the ordinary persons do not understand
those two, they are plagued by the sufferings of the three realms.
“What is the ‘Profound’ ?”’ In this regard, (Buddhairijfiina)
states (the obscuration), ‘discursive thought (vikalpa)....’
That is to say, (the ‘Profound’) rightly and from the outset
surpasses all forms of speech and conception because it is free
from all forms of error (bhkranti)....What is the ‘Bright’ ?
(He) states, ‘the Mahamudra....” That is to say,... the
unborn body which is like an illusion and shines like a rain-
bow....The self-existence of the non-duality. of the Profound
and the Bright has the nature of pervading all states (bhdva)
and is not included in the dharmas of samsara; it is called
Dharmadhatu.” Combining this terminology with the previous
account, the sentient beings did not know the ‘Profound’
because they lacked the Illusory Samadhi. Therefore they
gradually lost the ‘Bright’, the Illusory Body.

[IE|| eso vayur mahadhatur vijiianatrayavahanah |
tebhyah prakrtayah Sasvan nirgacchanti yatha yatha |[|7]]
This wind, the great element, is the mount of the three
vijianas. By means of it, the prakrtis always proceed
accordingly.
Mchan: ‘This wind’ means the wind of action (cf. Paficakrama
verse cited under verse 6, wherein the wind is said to ‘perform
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all deeds’), and therefore is called ‘great element’....It is
written in the Vajrajiiana-samuccaya, “The wind is the mount
of that vijfidgna. From the wind arises fire; from fire, water;
from water, earth. From those, the five personality aggregates
(skandha), the six sense bases (saddyatana), and the five sense
objects;... and the prakrtis are generated by reason of the
manifestation.”” In that Tantra, the three lights are explained
to arise from the Clear Light, and subsequently the wind,
etc. arises. The mount of vijidna as imagination (parikalpa)
arises from the ordinary ‘lights’ of the reverse order, which are
the phase of rebirth by transmigration into the womb.

The explanatory tantra Vajramald states further how that
wind is responsible for generation. This passage inaugurating
its chapter 32 is involved with Yogacara vocabulary; it is here
translated with the help of Alamkakalasa’s commentary (PTT
Vol. 61, p. 251-4,5 to p. 252-1, 2):

1. Now listen to a further explanation and rightly
understand concretely how the wind has the characteristic
of generation and seeks the temporal opportunity.

| de nas gtan yan bsSad kyis fion |

[ rluts skye ba yi mtshan fiid ni |

| dus kyi glags ni brtsal ba ni |

| ji ltar dnos su yan dag Ses [/

2. The mind defiled (klisfamanas) by habit-energy
(vdsand) sees its own (wind) nature as (though it were)
‘another form. Not knowing the real state of affairs (the
prana and apana winds), it is deluded by just wind alone.
| bag chags fion mons can gyi yid |

| rant gi ro bo gzugs gean mthoti |

| don ni yod par mi Ses Sin |

| rlun tsam geig pus rmots pako [/

3. Conjured up.by alayavijiidna, the habit-energies roam
around within. Vijfidna is controlled by habit-energy
through (death’s)sequence of admixture with habit energy.
| kun gti rnam Ses bkug nas ni’|

[ bag chags nan du rnam par spyod ]

| bag chags kyis ni rnam Ses bzun |

| bag chags dan hdres rim pa las ||

4. Then, by the infusion of inner habit-energy, at the
time of (welling up) menses, it evolves in the mother’s
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channel as a diamond &indu of the melted semen and blood.

| nari gi bag chags bsgos pa yis |

| de nas zla mtshan dus su ni |

[ maal gyi rtsa la hjug pa ni |

| rdo 1je khu khrag tu thig le ||

5. It develops according to the admixture; vijfiana is

aroused by the dlaya as though intoxicated by wine:

from the habit-energies of alayavijfidna the stream of

vijiidna arises.

| hdrespa ru ni gyur pa dan |

[ kun g&i las ni rnam Ses skye |

| ji ltar chati ros myos pa btin |

| kun g%i rnam Ses bag chags las ||
The verses 3-5 are the portion quoted by Tson-kha-pa in his
commentary on the Vajrajiianasamuccaya (PTT, Vol. 160, p.
154-4, 5) with the remark, “The ‘dlaya’ and ‘klistamanas’
mentioned in this Tantra (the Vajramald) are the same terms
explained in other texts but have different meanings” (/rgyud
hdir kun g#i dan fion yid ces gsuns pa ni gZun gZan nas bsad
pa dan min hdra yan don mi hdraste). I have come to under-
stand that by ‘other texts’ he means the commentaries by the
tantric Nagarjuna and Bhavyakirti, as well as Sri Laksmi
among others, that insist on assigning the terms alayavijfidna,
klistamanas, and pravrtti-vijfiana to the three sets of prakrtis, adding
up to eighty, thereby equating alayavijiiana with the ‘nescience’
(avidya) -of niddna verse 3. Tson-kha-pa’s rejection of this appli-
cation of Yogacara terms is consistent with how we may
interpret those Vajramald verses in its chapter 32. That is
because, in terms of Buddhist Dependent Origination, the
Vajramala verses can be interpreted as setting alayavijfidna equi-
valent to 3. vijfidna as a stream of consciousness which had
undergone death’s trauma and now (having 1. avidya and 2.
samskdra, as ‘conditions’) with reviving habit-energy is attracted
to' a new birthplace offering a field for evolving perceptions

That phase of attraction to the womb is stated in terms of

gandharva-consciousness in Tson-kha-pa’s Sthags rim chen mo
(f. 438a-4,5):

| de las stori chen fier thob ste dri zahi sems so |

| de las thabs snan ba mched pa hdod pa fie bar len pahi sems 50 |

[ de las Ses rab snan ba ste skye ba gzun bahi sems so |[.
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From that (Clear Light of Death) comes the great void,
Culmination-of-Light, which is the gandharva-conscious-
ness. From that, comes the means, Spread-of-Light,
which is the indulgence-in-desire. consciousness (*¢rsno-
padana-citta). From that, comes the insight, Light, which
is the seizing-of-birth consciousness ( *janma-grahana-
citta).

The above passage has terminology associated with members
8-10 of Buddhist Dependent Origination: 8. craving (trsnd),
9. indulgence (upadana), and 10. gestation (bhava). After
considering the foregoing two selections from the Vajramala
and the Srags rim, it becomes credible that .the three lights
are the Guhyasamaja tradition of recasting the fust three members
of the 12-membered Buddhist Deperident Origination (pratitya-
samutpada); while the same three lights interpreted to start
with gandharva-consciousness are explanatory of members 8, 9,
and 10 of that same Dependent Origination.

To be explicit:—

Dependent Origination Bodhicilta stages
1. nescience (avidya) Culmination-of-Light
2. motivations (samskara) Spread-of-Light
3. perception (vijfidna) Light
4. name-and-form (ndma-riipa)
5. six sense bases (saddyatana),
6. contact (sparsa),
7. feeling (vedand); then,
Dependent Origination Rebirth consciousness
8. craving (lrsna) gandharva-consciousness
9. indulgence (upadana) indulgence-in-desire
consciousness
10. gestation (bhava) seizing-of-birth
consciousness

11. birth (jati), and
12. old age and death (jard-marapa).

/| KA || kah khatidhatur apas$ ca tejo vayas tathaiva ca |
upaddya tu vijiianam jayate tribhavalaye |[8/|

What be the solid realm and of wateér; likewise'that of
fire and wind—using these, vijiiana takes birth in the womb
of -triple gestation.
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Mchan: “At the time of transmigration, the manovijfidna uses
as base the four elements within the ‘semen-blood’ entity and
thus takes birth in the abode of triple gestation—superior,
middling, and inferior destiny.”

The grammatical formation of the first sanskrit line, ‘with
¢a. .. .tathaiva ca, pairs the four elements in a manner consistent
with astrology, wherein earth and water (the hard and soft
‘heavy’ elements) are mutually concordant, as are fire and wind
(the hot and cold ‘light’ elements). Furthermore, the order
of elements in the verse is that in which the equivalent goddesses
Locana, Mamaki, Pandara, and Tara ask their questions in
the explanatory tantra Caturdevipariprecha.

The four elements and their evolutes constitute the aggregate
of form (ripa-skandha) among the five aggregates. Vijiidna
uses this aggregate of form to become embodied in the dlaya
(‘abode’) which means the womb according to Mchan hgrel
on the present verse. Hence, the verse practically defines
the celebrated term dlayavijiiana, which thus means ‘vijidna
in (or toward) the womb’ as the 3rd member of Dependent
Origination or a phase of that member. The location of
vijfiana in the womb is understood to be the place which becomes
the heart of the new being. Thus, in his Dkah gnad commentary
on the Guhyasamaja (Lhasa ed., Vol. Ca, 10a-1), Tson-kha-pa
starts by quoting passages about the supreme A, the indestruct-
ible syllable in the middle of the heart; and says, ‘“In short,
the very place where the vijfidgna along with its ‘together-born’
(sahaja) wind enters amidst the ‘semen-blood’, is the heart.
Also at the time of death it passes away from the heart when
gathered in the expiring sequence” (/ mdor bsdu na dan por
rnam par $es pa lhan cig skyes pahi rlun dan lhan cig tu khu
khrag gi dbus su gan Zugs pa de fiid siiin ga yin la | hchi bahi
tshe han hbyun ba rim gyis bsdus nas sfin ga nas hchi hpho
ba yin no /).

At that ‘heart’ site, according to the citations and discussion
of Srnags rim, f. 435a-2, ff., first the three primary channels of
right, left and middle, are established. Then the five veins
of the heart are ongmated These veins are deified by goddesses,
especially named in Mother Tantra tradition: Traivrtta
is form (ripa), Kamini is sound (§abda), Geha is odor
(gandha), Candika is taste (rasa), and Maradarika is dharma.
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Maradarika isin the middle and hence associated with the middle
channel of Avadhuti; however, the five are separately counted
to add up with the primary three to the total of eight, referred
to as the eight petals of the heart. The other four goddesses
are placed in the four directions and are said to be the self-
existence of the four elements (dhdtu-svabhava). As the other
cakras are established these goddesses transfer their essence
accordingly; so it is theoretically possible to identify the four
goddesses of the directions with the four of the Guhyasamadja,
Locana and so on. The numbers of petals in the other cakras
are Inultiples of the original four directional veins of the heart.
In the full list, according to the Srags rim, f. 436b-4, quotation
from Abhayakaragupta’s Amndya-mafijari, there are 4 petals
at the Usnisa-cakra (crown of head at place of Brahmarandhra),
32 at the forehead cakra (sometimes misunderstood to be at
the crown of the head because of the Tibetan word spyi bo),
16 at the throat, 8 as mentioned at the heart, 64 at the navel,
32 at the cakra of the sacral place, and 8 at the ‘tip of the gem’
(root of the penis). However, the intrauterine order of es-
tablishing the element bases, according to the Srnags rim discus-
sion, shows reversal within the pairs of the nidana verse: 1st
month ‘water’ vortex in heart; 2nd, ‘earth’ vortex in sacral
region; 3rd, ‘wind’ vortex in navel; 4th, ‘fire’ vortex in throat
(or neck). In the 5th month, ‘@kasa’ is invested throughout the
body.

The Snags rim (f. 438a-6) cites the Mahamudratilaka, appa-
rently as Aryadeva’s quotation in his Caryamelapaka, with a
different order of the elements:

| rnam Ses 7o bo la brten nas|

| dan por hbyur ba bi po la|
| ran b&in ries par bskrun pa yis |

| de tshe raii gi gnas nas thim [/

| rnam Ses las ni rlun skye ste |

| de las me ni yan dag hbyun |

| kdi las chu rnams yan dag hbyun |

| de las sa ni yar: dag hbyun [/

| hdi rnams las kyani phun po hbyus |
| de las skye mched rnams kyan 1o [/
[ de las Ses pahi ran btin can |

| drug cu lhag pahi brgya rim pas |
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[ ji ltar skyes pa de ltar hdir |

| thim par hgyur ro ran btin las || fes. ...

When initially the form of vijfidna takes recourse to the
four elements through the propagation of prakrti(s),
at that time it passes away from its own abode.

From vijfiana the wind arises; from that the fire; from
the latter the waters arise, and from these the earth.
From these (four), in turn the personality aggregates
(skandha) arise; from these the sense bases as well. From
the latter, the holder of the prakrtis of consciousness, in a
sequence of 160, dissolves here in the same way as it was
born, from the prakrtis.

|| SMIN | | asmims ca pafica sambhatah skandhas samskytilak-
sanah [
riipavin ndma samskard vijfidnam caiva paficamam [/[9//
And when this is present, the five skandhas arise with the
characteristic of construction:—possessing ‘form’ is
‘name’—the (three) samskaras, as is also perception
(vijfiagna), the fifth.
Mechan : ‘“As previously stated, when this—the four elements—
is present, the five skandhas arise. Arising with the charac-
teristic of construction, the five are form (ripa), feelings
(vedana), ideas (samjfia), motivations (samskara), and percep-
tions (vijfiana).”

In the verse the word samskdra stands for the three middle
skandhas—vedand, samjiia, and samskara—and labelled ‘name’
(nama). The fact that in Buddhist Dependent Origination,
the ‘nama’ of ‘ndma-riipa’ stands for the three middle skandhas
of vedand, samjiia, and samskdra, is an ancient teaching preserved
in Buddhaghosa’s Visuddhimagga in the chapter on Dependent
Origination, section devoted to ndma-riipa. On the other hand,
when the term ‘nama-riipa’ is employed. for the five skandhas in
discussions apart from Dependent Origination, it is standard
for ‘nama’ to include vijiigna as well.  Guhyasamajatantra, Chap.
XVIII verses 45-47, with emendation of verses 45, 46 :

vijianam dvesam akhyatam  hetukaryadvayair dvisat |
rapam moham iti khyatam jadabandhasvabhavatah //
vedand ghattamanakhya ahamkarasvabhavatah |

samjfia samrdgam dtmanam vastutah Saktilaksanam |/
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samskdras tu sadd irsya pratitya preranatmanam |
svabhavam bodhicittam tu sarvatra bhavasambhavam ||
Vijiiana is called ‘hatred’ because it is hostile to both
cause and effect. Ripa is called ‘delusion’ because its
nature is insentient bondage. Vedana is called ‘stirring
pride’ because its nature is egoism. Samjfia is ‘lust’,
having the character of attachment to things. Samskara
is always ‘envy’, being the instigation in dependence.
(Their) intrinsic nature is bodhicitta, the source of
gestation everywhere.
Celu-pa’s Ratnavrksa-nama-rahasya-samaja-vrtti (PTT, Vol. 63,
p. 174-4) explains the attribution to vijiidna :
| ze sdan Zes pa ni rgyu hbras gfiis dbyer med par thugs
su chud pahi ye $es te /[ gfiis kyi rnam pa la sdan bahi
phyir ro [/ ji skad du / rgyu hbras gilis la sdan bas na |
rnam S$es Ze sdan Zes su bstan Zes so [/ de fid rigs te thog
ma med pa nas rgyun chad pa med pahi phyir ro /.
Called ‘hatred’ means it is the knowledge fully compre-
hending in an inseparable manner both cause and effect,
because it hates the (separate) aspects of both. It is said,
“Because it is hostile to, both cause and effect, vijfigna is
called ‘hatred’.”” That is valid, because it (i.e. vijfiana)
has been uninterrupted for immemorial time.
The idea seems to be that the notions of cause and effect require
discontinuity—the cause must end so the effect may begin.
But the ‘stream of consciousness’ (cilta-samtana), here the
‘vijiiand’, is continuous, not discontinuous. So it is said (meta-
phorically) to hate cause and effect. Without this plausible
explanation by Celu-pa, I would have supposed that the reason
vijiidna is called hostile toward cause and effect is that the latter
are inferred, not perceived, otherwise stated, vijiidna is the eternal
Dresent.

There is considerable commentarial material on the five
skandhas, and since this topic is so important to the Tantras,
more information is now given. There is (1) the order of treat-
ing the skandhas, (2) the locations attributed to the skandhas,
(3) further explanation of the individual skandhas, and (4)
the skandhas in the Intermediate State.

(1) For the order of the skandhas, we may refer to Alamkaka-
lasa’s commentary on the Vajramala, the Gambhirartha-dipika-
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ndma (Vol. 61, p. 204-4) : “The basic nature (7o bo fiid) of
the five skandhas is as follows :—

Prana is vijilana-skandha;

Apana is vedana-skandha;

Samana is samjfia-skandha;

Udéana is samskara-skandha;

Vyana is ripa-skandha.” (This passage will be conti-

nued under the next. nidina verse).
While the nidana verse calls vijfigna the ‘fifth’, it is usual in ‘preg-
nant embryology’ of the Tantras to assign vijiiana-skandha to
the first lunar month, since in Buddhist dogmatics vijiiana is
said to fall into the womb, The above passage from Alamka-
kalasa’s commentary states the traditional order of skandha-
arising in the womb, namely during first through fifth lunar
months. The old Buddhist order of stating the skandhas, to wit :
riipa, vedand, samjiid, samskdra, vijiana—is said by Buddhaghosa
in Visuddhimagga (of course in terms of the Pali equivalents)
not to be the order of arising, rather to be the order of expla-
nation difficulty, starting from the easiest to explain, namely
riipa. Hence, when it is a matter of giving definitions of the
skandhas, that explanation order is followed.

(2) The locations of the skandhas is hinted at in a passage of
the Guhyasamdjatantra, Chap. XVI, verses 66-67A, which I
discussed at length in my article, ‘“The fivefold Ritual Symbolism
of Passion,” Part I. This is the passage :

khavajramadhyagatam cintet mafijuvajram mahdbalam |
paiicabanaprayogena mukutdgram tu samsmaret |
paflcasthdnesu mantrajiiah krfiravajrena patayet |
The knower of mantras should contemplate in the middle
of the diamond sky Mafijuvajra/ (=Mafijuéri) of great
power; he should recollect the crest pinnacle by the
praxis of five arrows (which) he makes fall, by the dia-
mond of ferocity, into five spots.
As that article explains, the yogin deposits five mantras in locations
of the skandhas as targets for five arrows shot by a red Maiijusri
in the sky (the Clear Light) to instill the essence of the five
Tathagatas, thus identifying the five skandhas with the five
Tathagatas. Those five mantras as germ syllables, with the
respective skandhas and Tathagatas, are set forth in Nagarjuna’s
Pindikrtasadhana, verses 56-60. :
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Vairocaniyabijam tv omkdram Suklavarnakam
Riupaskandhasvabhavena nyasen mirdhani mantravit ||
Ahkaram amitabhasya samjiidskandhasvabhavakam |
Raktavarnam mukhe dhyatva vdgaisvaryam avapnuyat ||
Aksobhyasya tu hamkaram rdjavartakasuprabham |
Vinyased dhydaye mantri vijiianaskandharapatah ||

Svakaram ratnandthasya vedandskandharipatah |

Pitavarnam nyasen ndbhau vedana-suddhihetukam ||
Padadvaye tu hakaram samskdaraskandhabhavatah |
Haritabham nyasen mantri karmandthasya tattvatah ||

The knower of mantras will place at his head Vairocana’s
germ syllable Om of white color, because it is the intrinsic
nature of the personality aggregate of form.

Having contemplated in the throat Amitabha’s red Ah,
pertaining to the intrinsic nature of the aggregate of
ideas, he attains lordliness of speech.

The mantrin should deposit in his heart Aksobhya’s Hum,
shining like the deep blue gem, as the form of the aggre-
gate of perceptions. He should place at the navel a
yellow Sva belonging to the Jewel Lord (=Ratnasam-
bhava) and the cause of purifying feelings, because it is the
form of the aggregate of feelings.

The mantrin then deposits in Both feet a Ha of green light,
as the reality of the Karma Lord ( =Amoghasiddhi),
because it is the nature of the personality aggregate of
motivations.

(3) For further explanations of the skandhas, in fact there
are many such in non-tantric Buddhist commentaries. Here

it suffices to present the explanations in the Explanatory Tantra
Vajramala, Chapter 23 (PTT, Vol. 3, p. 214-1,2) :

| phra rags la sogs dbye ba yis [ [ thogs bcas thogs med
mtsham fid dan |/ /hbyun ba chen po bzihi dnos | | hdi
ni gzugs kyi phun por gsuns /[ / der ni rnam snan no bo
dan |/ [thams cad spros par byed . pahi rgyu [ [ bde dan
sdug bsnal mchog tu zi |/ /gran dan dro ba mchog gi
mchog [ [gan gis §in tu rig pa ni | / de ni tshor bahi phun
por béad [ / rin chen hbyun ldan fiid kyi mtshan / /| de
bzin gsegs pahi spros bdag fiid / | glan po bon bu Ice
sbyan dan [ [rta dan ri dags dan ni phag / [ pha dan ma
dan pha yi spun /[ mdzah bo snag gi giien tshan sogs// gan
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gis yan dag $es pa ni | [ hdu Ses phun pohi mtshan fid
ni [ de bZin gsegs pa hod dpag med | | de ni spros pa kun
nas gsal [ hgro ba khyab par yons su Ses | | dge dan mi
dgehi las hbras bu [ | gZzan yan lun du ma bstan min [/
de yi hdu byed du ni béad /| don yod spro bahi ran
bzin can | /hkhor ba drios dan dnos med sogs |/ kun rtog
hbyun bahi bdag fiid can [/ rnam $es Zes ni rnam par $es [/
mi bskyod spro bahi bdag fiid can |
1. The characteristic of being obstructing and non-ob-
structing by division into subtle and coarse, etc.. and the
substance of the four great elements—this is said to be
the aggregate of form (ripa-skandha). Therein is the
nature of Vairocana and the basis of all manifestation.
2. Whereby one feels joy and suffering and the highest
‘calm; cold, heat, and the furtherest supreme—that is
explained as the aggregate of feelings (vedand-skandha).
It has the character of Ratnasambhava and the egoity
of Tathagata manifestation.
3. Whereby one recognizes a cow, an ass, a jackal, a
horse, a deer, a hog; father, mother, brethren on the
father’s side; friends, relations on the mother’s side, etc.—
that characteristic of idea aggregate (samjiia-skandha)
is the Tathagata Amitabha and that clarifies the mani-
festation.
4. The thorough knowledge pervading the world, the
fruit of good and evil deeds, besides being named the
indeterminate (avydkrta), what is explained as their moti-
vations (samskdra-skandha) is Amoghasiddhi, the own-
being (svabhava) of the manifestation.
5. The perception of presences and absences of samsara,
etc.; what has the nature of vikalpa-arising, the (aggregate
of) perceptions (vijiiana-skandha) is Aksobhya, the soul of
the manifestation.
The above is self-explanatory except in a few particulars which
are explained in Alamkakalasa’s commentary (PTT, Vol. 61,
p. 235-3). In the case of the samskdra-skandha he says, ‘‘Be-
sides being named the indeterminate means that its intrinsic
nature is indeterminate, because it generates the realms of form,
formless, and so on” (gZan yan lun ma bstan min Zes bya bani |
lun ma bstan pahi ran béin te | gzugs dan gzugs med la sogs pa
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bskyed pahi phyir ro). In the case of the vijiana-skandha, he
explains the ‘presences’ (bhdva) and ‘absences’ (abhdva) this
way : “A ‘presence’ has the nature of efficiency (arthakriyaka-
ritva) ; an ‘absence’ is the reverse of that” (dnos po ni don byed
nus pahi bdag fiid can no / /dnos med ni de las bzlog paho).
This explanation is consistent with Tson-kha-pa’s explanation
of Madhyamika philosophy in the vipasyand (discerning the real)
portion of his Lam rim chen mo, where he defends the position at
length that entities arise dependently, void of intrinsic nature
but possessed of efficiency.

An intriguing feature of the above Vajramala passage is that
while it explains more about the skandhas it is not directly expla-
natory-of the Guhyasamdjatantra; for example, it does not explain
the passage about the skandhas in chapter 18 (the Uttara-
Tantra), e.g. that vijiidna is called ‘hatred’. Itdoes set forth the
standard correspondence of skandhas to Tathagatas, which is
a matter of conceptual praxis in the next group of verses
(‘Bhagavan-Sarva’). This and other passages of the Vajra-
mald suggest that its ‘explanatory’ nature consists in giving
more information consistent with the Guhyasamaja. In the
present case, once the skandhas are so identified, one can proceed
to correlate that chapter 18 passage with the current information
to associate the Tathagatas respectively with the defilements
(klesa), as follows : ‘hatred’—Aksobhya, ‘delusion’—Vairocana;
‘stirring  pride’—Ratnasambhava; ‘lust’—Amitabha; and
‘envy’—Amoghasiddhi.

(4) The skandhas in the Intermediate State are already a
teaching of non-tantric Buddhism in a scripture entitled Arya-
nanda-garbhavakranti-nirdeSa (in theé collection called Ratnakiita) :

/dé la bar ma dohi phun pohi dbyibs de yan rnam pa
giiis su gyur te/ kha dog sdug cin mdzes pa dan/ kha
dog mi sdug cin mi mdzes paho | /| sems can dmyal ba
rnams kyi bar ma dohi srid pahi kha dog mi sdug pa yin
te [ hdi Ita ste dper na sdont dum tshig pa dan hdraho//dud
hgrohi rnams kyi bar ma dobi srid pahi kha dog ni hdi
Ita ste [ dper na dud pa dan hdraho // yi dag kyi bar ma
dohi srid pahi kha dog kyan hdi Ita ste | dper na chu
dan hdraho [/ lha dan mi rnams kyi bar ma dohi srid
pahi kha dog ni hdi Ita ste | dper na gser gyi kha dog
dan hdraho /| gzugs kyi bar ma dohi srid pahi kha dog



COMMENTARY ON THE FORTY NIDANA VERSES 213

ni dkar por hdug go | /| gzugs med pahi khams kyi lha
rnams ni bar ma dohi srid pahi kha dog med de | hdi
Itar de ni gzugs med pahi phyir ro |
Now, that form of the Intermediate-State skandha is of
two kinds—of pleasant, lovely color; and of unpleasant,
ugly color. The color of the Intermediate State of sentient
beings who are hell beings, is unpleasant, in this way;
for example, like the burnt stump of a tree. The color
of the-Intermediate State of animals is this way : for
example, like smoke. The color of the Intermediate
State of hungry ghosts (preta) is this way : for example,
like water. The color of the Intermediate State of gods
and men is this way: for example, like the color of gold.
The color of the Intermediate State of the ‘realm of form’
(rapa-dhatu) is abiding white. The Intermediate State
of the ‘formless realm’ (aripa-dhatu) gods, has no color,
for the reason that it is formless (ariipa) (i.e. since ‘form’
means shape, samsthana, and color, varna).
The above description goes with the five-destiny list, omitting
any reference to the asura destiny which in some lists brings
the total to six.
|| SA|| samata pratyaveksana kriyanusthanam eva ca |
adarso dharmadhatus- ca asmin vijfianapaficakah [[10]]
Just (the knowledges) Equality, Discriminative, Proce-
dure-of-duty; as well as (the knowledges) Mirror-like
and Dharmadhatu. In this (knowledge-pentad) is
the vijfidna-pentad.
Mchan does not help here, but mentions the theory that the
Dharmadhatu kind is the basis of the other four knowledges.
The solution that is faithful to the expression ‘vijfigna-pentad’
should be the five proper functions of the sense organ of mind
that correspond to the five knowledges as explained by Tson-
kha-pa, Pajficakrama commentary (Vol. 158, p. 204-5) : (1) the
bright appearance of objects like the bright reflection on a
murror; {2) equality consisting in the unified experience of the
three kinds of feeling (i.e. pain, pleasure, and neutrality);
(3) remembering the various names of beings, such as one’s
father and mother; (4) remembering the deeds and needs
of the world; (5) the transmutation (paravrtti) through
elimination of impurity. Now, these are obvious references
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to the five skandhas, and consistent with the fact that this
nidana verse 10 groups apart the three middle knowledges
on the first line (hemistich), comparable to the three middle
skandhas being set apart in nidina verse 9. This suggests
that the term ‘vijfidna-pentad’ means the five having vijiidna
as salient member. This would permit the Madhyamika type
correspondence between the five skandhas and five knowledges.
Thus, Alamkakalasa’s commentary on the Vajramala
(continued from citation under nidana verse 9) states that when
the personality aggregates (skandha) are pure, their equivalent
winds correspond to the five knowledges as follows:

Wind Skandha Knowledge

Prana vijhana dharmadhatu
apana vedana equality

samana samjiia discriminative
udana samskara procedure-of-duty
vyana ripa mirror-like

Of course the term ‘vijiana-pentad’ can also mean the five
vijiianas based on the five ‘door’ senses, that ride on the five
ancillary winds, as is shown elsewhere. 1In this case, the five
vijiianas also correspond to the five knowledges by way of the
five-Tathagata correspondence to sense objects, presented
under’ nidana verse 21. '

For individual explanations of the five knowledges, among
many such there is a fine statement by Sri Laksmi (Paiicakrama
commentary, p. 29-1) :

/ hgyur ba med pa ni me lon Ita buhi ye $es te | dri ma
med pahi me lon bZin du tha dad med pahi phyir ro [snan
ba med pa ni miiam pa iid kyi ye $Ses ste | ran dan gzan
gyi dbye ba so sor mi snan phyir ro [ | gfiid med Zes pa ni
so sor rtog pahi ye §es te | sgrib pa giis rnam par dag
pahi phyir ro / /| mchog ni bya ba nan tan grub pahi
ye Ses'te | dmigs pa med pahi sbyor bas gZan gyi don
mdzad pahi phyir ro | | 4i ba ni chos kyi dbyins kyi ye
Ses te | bdag med pa gfiis minon sum du mdzad pahi
phyir ro /.

The mirror-like knowledge is unchanging, because there
is no difference (i.e. it is a faithful reflection) in a
clear mirror. The equality knowledge does not appear,
because it has no appearance separately of a division
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into oneself and another. The discriminative knowledge
does not sleep, because it is the purity of the two hind-
rances (of defilement and the knowable). The procedure-
of-duty knowledge is best, because it performs the goals
of others by a praxis without aim. The Dharmadhatu
knowledge is calm, because it produces in immediacy the
two kinds of non-self (of pudgala and of dharma).
/] MA || manadyatanam caiva locane $ravane tatha |
ghranajihva tatah kaya$ cety dayatanasambhavah [[11/]
The sense base of mind, that of eye, so of ears, nose, tongue,
then of torso—thus is the origination of the sense bases.
Mchan : By the condition (pratyaya) of accomplishing ‘name-
and-form’ (rdma-ripa) in the womb, the six sense bases arise—
thus the origination of the sense bases in the womb.

Mchan alludes to the correspondence of ten lunar months to
sequential development of. five skandhas and then dyatanas in
the womb. The sense base of mind arises in the fifth lunar
month, then the five ‘door’ sense bases in the stated order of the
verse during the lunar months sixth through tenth. In the
traditional treatment, to the fifth lunar month are assigned
both the ripa-skandha and the manaayatana.

Chapter 32 of the Vajramala identifies the first five lunar
months of the embryo with the first five Visnu Avatars along
with the sequential emergence of the five basic winds, and the
second five with the emergence of the five secondary winds
(Alamkakalasa’s commentary adds the second five Avatars).
Table No. IV has some further data added from
Rgyal-Tshab-Rje’s Dpyid thig zin bris (Lhasa collected works,
Vol. Ka, f. 7b-8a) /.

In the explanatory tantra Caturdevatapariprechd, and accord-
ingly in its commentary by Smrtijianakirti, the Upadesa-paustika
(PTT, Vol. 66, p. 160-1) the discussion about the embryonic
states of mer-mer-po (S.. arbuda), etc., is followed immediately
by mention of the nine orifices of the body :

| don de gsuns pa sgo dgu la ni kun tu hgro Zes pa ste |
spyi bo tshans pahi bu ga dan /| mig dan / rna ba dan
sna dan [ kha dan [ siiin ga dan |/ Ite ba dan [ gsan ba
dan [ chu min (sic. for chu mig) gi bu ga rnams dguho |/
de rnams la byan chub kyi sems khyab par gvur to Zes
pahi tha tshig go /|
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It meaning stated as ‘going every where in the nine
otlfices’ is a reference to the bodhicitta’s pervasion in those
nine orifices, to wit : 1. brahmarandhra at the top of
head, 2. eyes, 3. ears, 4. nose, 5. mouth, 6. heart,
7. navel, 8. the anus, 9. the urinary passageway.
||YE|| ye vai traidhatuke sattvah pranayama-samasritah |
mantrarajam japanty ajia dhyanadhyapana-varjitak [[12/]
The beings in the three worlds taking recourse to prana-
ydma (breathing in and out) who recite the ‘king of man-
tras’ with ignorance, miss the ‘mental reading’.
Mchan : ‘Three worlds’ means earth and below (sa hog), above
the earth (sa ster), and the superior world (sa bla). Prandaydma
means breathing in (prdna) and breathing out (ayama). ‘Mental
reading’ is the nitdrtha kind of mantra reading (ses don gyi sriags
klog pa). ‘King of mantras’ means Om, etc. (i.e. Om, Ah,
Him). (Tson-kha-pa in his annotation also rejects a viewpoint
of Skal-ldan-grags-pa that the ‘pregnant doctrine of lust’
(hdod chags chos sbas) occurs in the phase of ‘diamond recitation’
in the form of enjoying the consort). ‘

The cpithet ‘mantrardja’ for the three heart syllables is found
earlier in the Vajramala (PTT, Vol. 3, p. 211). According
to the indications of Mechan hgrel, p. 51, the Om is recited for
entrance of the breath, Ah for the time the breath is held
within, and Him for the outbreathing. The ‘mental reading’
of course is the recitation within the mind.

Smrtijiianakirti’s Caturdevald-paripriccha-vyakhyana-upadesa-
paustika (PTT, Vol. 66, p. 160-2): ““ ‘Earthand below’ means
Jambudvipa (earth) downwards and hell upwards; ‘superior
world’ means where the sun pervades; ‘above the earth’ means
the peak of Mt. Meru” (/dela sa hog ni hdzam bu glin
man chad dmyal ba yan chad do// sa bla ni ni mas gar
khyab palo / / sa sten ni ri rab kyi rtse moho /).

The nidana verse sets forth the praxis of prapgyama proper to
the stage of Generation. In this case, there are two important
verses of the Guhyasamajatantra :

paiicavarpam mahdratnam sarsapasthalamatrakam |

ndsikagre prayatnena bhavayed yogatal sada || 111, 12 [/

He should imagine a great five-colored jewel, no bigger
in area than a mustard grain, on the tip of the nose,
through continual yoga zealously.



218 YOGA OF THE GUHYASAMAJATANTRA

ndsdgre sarsapam cintet sarsape sacardcaram |
bhavayet jiianapadam ramyam rahasyam jfidnakalpitam [[V1,9 [/
He should imagine a mustard grain at the tip of the nose,
and the moving (sentient beings) and non-moving (recep-
tacle worlds) in the mustard grain. He should contemplate
the joyful realm of jdna as the (highest) secret-that is
imagined by jidna.
The foregoing two verses are cited consecutively by Nagarjuna
in his Pindikrtasadhana, verses 199-200, and in his Paficakrama, I,
10-11. The Pradipoddyotana and Mchan hgrel (PTT. Vol. 158, pp.
36 and 37; ibid. p. 50) interpret them differently for the Stage
of Generation and the Stage of Completion. In both cases,
the enterprise is called ‘subtle yoga’ (sitksmayoga) and involves
the reality of the wind and the reality of the mantra; and the
five winds have the nature of the five knowledges and the five
Tathagatas. In the Stage of Generation the winds. are the
breathing.in and out, as in niddna verse 12 and the ‘tip of the
nose’ is on the face. In the Stage of Completion, the winds
are made to-enter the central ‘vein’, along which there are three
kinds of ‘tip of nose’, detailed in my introduction.

Concerning the recitation, Guhyasamaja, Chap. XVIII,
p- 159, employs metaphorical ‘language :

puspam ity abhidhiyante: navayositkhadhatavah |

kayavakcittabhedena nydsam kuryat kulakramaih ||

The nine ‘ladies’ (yosit) and ‘realm of space’ (akasadhatu)

are called ‘lower’. One should ‘arrange it’ by division.

into body, speech, and mind in the order of the families

(kula).
Tson-kha-pa (Mchan hgrel, p. 20-2) explains that the nine yogsits.
are the nine winds while the akasadhatu is the tenth wind,
vpdna; and that the verse refers to ‘diamond muttering’ of the
three syllables (Om, Ah, Hiim) of the three families (respectively
Vairocana’s Body, Amitabha’s Speech, and Aksobhya’s Mind)
to cause the (five) basic and (five) secondary winds to enter,
stay, and rise (for leaving) (hjug gnas ldan).

In its discussion of the ‘Stage of Generation’ kind of ‘subtle
yoga’, the Pradipoddyotana on Chapter Six cites the Samdhivya-
karana on Chapter Three (Mchan hgrel, p. 51) :

pandaradijapah proktah paficavim$ac chatadvaya |
caturbhir gunitam samyak caturyogam Satam nava ||
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navalatam tu yad drstam caturvimsatparikramaif |
pratyutpadat bhavet atra dvyayutam Satasodasam ||
It is said that the recitation of Piandara and the other
goddesses involves 225 (wind recitations). When well
multiplied by four (goddesses), the union with four is
900. Now that observed 900 by a series of 24 would
increase here (for day and night) to 21,600.
Wkhen this same passage from the Samdhivyakarana is quoted in
Stiags rim, f. 442a-1, Tson-kha-pa gives the explanation of the
Amnaya-maijari, that when one is reciting the Pandara wind,
which is the (fire) wind of the Lotus-lord (Amitabha), then
there are 225 of fiery Pandara of fire, 225 of windy Tara of fire,
225 of earth Locana of fire, and 225 of watery Mamaki of fire.
And one can understand the recitation of the other three the
same way. The ‘24’ comes from division of watches. ([ gos
dkar la sogs Zes pa ni pad ma mgon pohi rlun la mehi me gos
dkar mo dan mehi rlun sgrol ma dan mehi sa spyan ma dan
mehi chu Ma-ma-kihi rlun fiis brgya fier Ina re yod pahi dban
du byas la des gZan gsum yan $es par byaho / hdi la thun phyed
pa fier bZi Zes man sfle las gsuns so [ ). Since there are eight
watches by day and night, the number ‘24’ must result from
multiplication with the three mantras. That this comes out
commensurate with ‘24 hours’ seems to be an accident. Divid-
ing on this basis, we find that each shortest recitation takes
4 seconds. When one is reciting the wind of the Lotus-lord,
he would recite first the fiery Pandara of fire for four seconds of
Om, four seconds of Ah, and féur seconds of Ham. He
continues this fiery Pandara of fire recitation for 225 times (45
minutes) before going to the windy Tara of fire, and so on to
the other goddesses for a total of three hours. Then the instruc-
tion states to go through the process similarly in the case of the
other three elements. This remark is clarified by observing
that the Samdhivyakarana verses in question are quoted in the
Paficakrama (krama .No. 1; but the edited text by La Vallée
Poussin numbering them 45-46 does not notice these as con-
tinuation of quotation). The commentary by Sri Laksmi
(PTT Vol. 63, p. 13) explains :
[ de la fiin mo thun dan pola mgrin par gnas pahi padmahi
mehi dkyil hkhor las snahi bu ga gYas pa laskha dog dmar
pohi hod zer hbyun ba ste / dehi tshe dban gi las hgrub pa
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yin no/ thun gfiis pa lalte bar gnas pahi rlun gi dkyil hkhor
las | snahi bu ga gYon pa la kha dog snon pohi hod zer
hbyun ba ste | dehi tshe mnon spyod kyi las hgrub pa
yin no [ fii ma phyed las brtsams te [ thun gsum pa la
gsan bahi padmar gnas pahi sahi dkyil hkhor las gitis
ka la kha dog ser pohi hod zer hbyun ba ste | dehi tshe
rgyas pahi las hgrub pa yin no / thun b#i pa la siiin gar
gnas pahi chuhi dkyil hkhor las |/ kha dog dkar pohi
hod zer dal #in dman par rgyu ba giiis ka las hbyun
ba ste /| dehi tshe Zi bahi las hgrub pa yin no | mtshan mo
yan de bZin du $es par byaho |
Here, during the first watch of day, a light of red color
issues through the right nostril from the fire circle of the
lotus based in the throat; at that time one can succeed
in the rite of domineering magic. During the second
watch, a ray colored green issues through the left nostril
from the wind-circle based by the navel; at that time one
can succeed in the rite of destructive magic. Starting
at noon, in the third watch, a ray colored yellow issues
through both nostrils from the earth-circle based in the
lotus of the sacral place; at that time one is successful in
the rite of prosperity. During the fourth watch, through
both nostrils issues a slow and slight ray, colored white,
from the water-circle based in the heart; at that time,
one is successful in the rite of appeasing (the deities).
The same order takes place during the night (watches).
Sri Laksmi continues with explanation that those descriptions
show the dominant ray, but that the other three are represented
fractionally. This agrees with the foregoing manner of recita-
tion, which obviously involves a permutation of the goddesses
in the order of the four watches of the day, repeated in the four
watches of the night. The total of recitations for the eight
watches thus amounts to 21,600.

One may observe that these subdivisions are governed by the
eight-watch system of classical times. There is evidence that
in the B.C. period there was a system of six watches (three by
day and three by night). This divided neatly with the muhirta
(48 minutes) unit; and recitation based thercon would be multi-
plied by five tattvas (or elements) in a paiicikarana type of five-
fold fractions similar to the above four-fold fractions.
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Finally, Tson-kha-pa quotes nidina verse 12 in the course of
a comment that clarifies the relation of the generation cycle to
the system of praxis, namely, in his Paficakrama commentary
(PTT. Vol. 158, p. 192-5 to 193-2):

/ hdi ni hchi bahi dus kyi rlun hjig tshul dris pahi lan yin
la | de yan ji ltar mes bsregs pa na §in gi dnos po med par
hgro ba bzindu [ hchi bahi tsheyan rlun rnams srog hdzin
gyi bar du rim gyis thim nas hchi 2in | yan $i bahi hod
gsal las las kyi rlun éar te /| de dan rnam ées giis lhan cig
tu hjig rten gsum du gnas pahi skye ba len no | [ las kyi
rlun de las kyan chags pa la sogs pahi kun rtog rnams
skye la [ des las bzan nan giis bsags nas yan hchi Zin
yan skye ba hkhor lo bskor ba bzin du hgyur ro [ / sfion
du béad pahi rdo rje bzlas pa sogs rim pa Ina ni gzi dus
kyi skye hchihi rim pa dehi dbye bar hgyur ro Zes gsuns
so [ [ hgyur tshul ni [ rlun hbyun hjug rgyun ldan du
byed pa ni g#ihi rdo rje bzlas pa yin te | de iiid las [ gan
yan khams gsum sems can rnams [ [ srog dan rtsol ba la
brten pa [ [ gsan snags rgyal pa zlasbzindu [/ mi $es bsam
gtan klog pa spans [ [ Zes so [ [de ltar fiin mtshan kun tu
rlun gi bzlas pa byas pahi mthar hchi ba ni / rlun phyi
nan du rgyu ba log nas hbyun ba rnams rim gyis thim
ste [ snan mched thob gsum gyi fiams hohar ba ni sems
dben gyi rim paho [/ fier thob kyi mthar hchi bahi hod
gsal hchar ba ni hod gsal gyi rim pa ste gZiho ohos sku
2es kyan byaho [ [ hchi bahi hod gsal gyi mthar phun
po rilin pahi khrod na gnas pahi rlun sems tsam las lus
rilin pa las logs su bye nas bar dohi lus grub pa ni rgyu
lus kyi rim pa ste gZihi lons sku Zes kyan byaho [ [ gZi ladag
ma dag éi sgyu lus kyi rim pa so so ba gfiis med kyan | hdis
lam dus kyi sgyu mahi sku gfiis ka mtshon nus pa ni hchad
par hgyur ro / [ g#ihi bar do lons sku mig tha mal pa $ahi
mig gi yul du mi mthon pa de [ skye srid du skye ba blans
pa na mig dehi yul du hgyur ba ni g#ihi sprul skuho /

This (passage of the Vajramald) answers the question
about the dissolution of the wind at the time of death.
Thus, just as when burnt by fire, the substance of the tree
is annihilated, so also at the time of death the winds
sequentially dissolve up to prana (i.e. in the order, vyana,
udana, samina, apana, praina) and one dies. Then,
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from the Clear Light of Death the ‘wind of action’ arises,
and the pair consisting of the latter together with vijiidna,
takes birth somewhere in the three worlds. From that
‘wind of action’ the (80) wikalpa-s of ‘desire’, etc. arise,
and therefrom one amasses good and evil, and the wheel
of death and rebirth is so-to-say turned. The five stages
(paficakrama) of the aforementioned ‘diamond muttering’,
etc. are said to differentiate the stages of birth and death
pertaining to ‘basic time’. The method of differentiating
is as follows : The continuous activity of the wind’s inhala-
tion and exhalation is the ‘basic’ (1) ‘diamond muttering’,
as said in the same work (the Vajramala), “The beings
in the three worlds taking recourse to pranayama (breath-
ing in and out) who recite the ‘king of mantras’ with
ignorance, miss the ‘mental reading’.”” In that way,
at the conclusion of the wind-recital during the whole
day and night, ‘death’ occurs by the passage -outward
and inward of the wind being averted, followed by the
serial dissolution of the elements, and then (2) stage
of the secret state of mind (cittaviveka), wherein the three
(gnoses)—Light, Spreadrof-Light, and Culmination-of-
Light, arise. The arising of the Clear Light of Death at
conclusion of the Culmination-oftLight, is the (3) stage
of Clear Light, also called ‘basic Dharmakaya’. At the
conclusion of the Clear Light of Death, a body formed
of wind and mind-only emerges from the aged mass of
personality aggregates (skandha), and from the aging of
that body and consequent alteration the Intermediate-
State body is produced, which is (4) stage of Illusory Body,
also called ‘basic Sambhogakaya’. As far as the ‘basic
(time)’ is concerned, there is no differentiation of the stage
of illusory body into pure and impure. However, as will
be explained, for the time of the path, it is necessary to
posit two sorts of illusory body. The basic Intermediate-
State Sambhogakaya is not seen in the sense field of the
fleshly eye, which is the ordinary eye. Upon taking
birth through the birth process, what occurs in the sense
field of that eye is (5) the basic (time) Nirmana-kaya.
In that passage, Tson-kha-pa shows how to relate the five kramas
of the Stage of Completion, that is, in the ‘time of the path’,
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with the sequence of ordinary generation in the cycle of death
and rebirth, that is, in ‘basic time’. The correspondence thus
established can be listed as follows :

Basic Time Time of the Path
1. Inhalation and Exhalation Diamond Muttering
2. Dissolution of the elements Purification of Mind
3. Clear Light of Death Personal Blessing
4. Intermediate State body Revelation-Enlightenment
5. Birth Pair-united

C. Bhagavan sarva (The Lord—All)

Candrakirti’s Pradipoddyotana on Chapter XVI1 (Mchan hgrel,

p. 152-5) cites this verse without identification :
| sarvayogo hi bhagavan vajrasattvas tathagatah |
| tasyopabhogam sarvam vai traidhdtukam aSesatah |/
For all yoga is the Bhagavat. The Diamond Being
(vajrasattva) is the Tathagata. His whole enjoyment is
the three worlds without remainder.
Now the yogin advances to a more refined yoga, with minute
partition of the world into partite realities (the ‘hundred linea-
ges’) identified with the five Buddhas or Tathagatas. This is
the Atiyoga, or stage of the body-mandala containing the bodies
of all (sarva) the thirty-two deities emanated from the Lord
(Bhagavat) as the bodhicittavajra. It corresponds in external
ritual to the main part of the mandala rite during which
one employs the five colored threads representing the five
Tathagatas.
The usual commentarial explanations of the word ‘Bhagavat’,
in both non-tantric and tantric Buddhist texts, refer to the six
allotments (or good fortune, bhaga) and the defeat of the four
Maras (temptors or metaphorical death). TFor the six allot-
ments, there is the verse cited in Sekoddesatika of Nadapada
(Naropa), p. 3 :
aifvaryasya samagrasya rapasya yaSasah Sriyah |
jidnasydrthaprayatnasya sannam bhaga iti smrtih ||
It is taught that his ‘good fortune’ is of the six : lordliness,
excellent form, fame, prosperity, knowledge, and zeal
of the goal.

For the defeat of the four Maras, this tradition has special
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features such as explaining the defeat of the skandha-mara

in terms of the body-mandala, as in Alamkakalasa’s Vajramala

commentary, p. 164-4 :
| de la bdud bzi bcom pa ham dban phyug la sogs paki
yon tan drug dan ldan pas na / bcomn ldan hdas so | | de
la ston pa fiid bsgoms pas hchi bdag gi bdud bcom mo //
lha sum cu rtsa gfiis kyi bdag fiid can gyi dkyil hkhor
gyi hkhor lohi rnam pa ran gi lus la vons su $es pas phun
po bdud bcom mo [ [de bzin géegs pa Inahi rnam pas
fion mons pa Ina yors su $es pas fion mons pahi bdud
boom mo | bgegs skrad pahi dus na dban po la sogs pahi
phyogs bcuhi hjig rten skyon ba la phur bus btab pas
rnam par bcom pahi phyir lhahi buhi bdud bcom mo /.
By reason of defeating the four Maras or of having the six.
qualities of lordliness, and so on, he is the Bhagavat. By
contemplation of voidness he defeated the Mrtyu-mara
(‘Death’ mara). By fully recognizing his own body as
the circular form of the mandala having the embodiment
of the thirty-two gods, he defeated the Skandha-mjra
(‘Personality-aggregate’ mara). By fully understanding
the five defilements,as the aspects of the five Tathagatas,
he defeated the Kle$a-miara (‘Defilement’ mara). At
the time of frightening away the hindering demons, be-
cause he defeated Indra and the other ten Lokapalas by
applying the magic nail, he defeated the Devaputra-
mara (‘Son-of-the-gods’ mara).

Concerning the ‘All’ (sarva), Pradipoddyotana on Chapter XIII,
first. sentence, comments on the epithet muni : “He is called muni
because he lives in .the mind of all the Tathagatas’ (sarvatatha-
gatamanovarttitvad munim). Besides, all the deities are an expres--
sion of the Buddha’s ‘mind of enlightenment’ (bodhicitta), a
term which also means the male-female bindu in the central
channel and the mysterious substance tasted in the ‘Secret
Initiation’ of the Stage of Completion. This ‘all’-inclusive
character of the bodhicitta is portrayed in some verses of Tson-
kha-pa, in his “Rnal-hbyor dag-pahi rim pa’ (PTT, Vol. 160,
p. 85)

| gan tig gzugs dan tshor ba hdu Ses hdu byed dan |
| mam par Ses dan skye mched drug dan dban po drug |
| sa cthu me dan rlun dan nam mkhah thams cad ni |
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[ byas chub sems hdra rgya chen de la phyag hishal lo||

| gti mug fies pa hdod chags rdo rje chos beas gan |

| rig paki sbyor ba lasbyun rtag tu rab hbrel bar |

| mam pa sna tshogs dgah bas myos pahi dros gyur pa |

I byan chub sems hdra rgya chen de la phyag htshal lo ||

! sdud dan dgah dan rnam pa de btin mi hgyur dan |

| rgyu dan hbras buhi ran bsin sems su rjes thogs chos |

| rmons dan %e sdat hdod chags sgrib pa rdo rje ste |

| byan chub sems hdra rgya chen de la phyag htshal lo |/

[ %es pas lha sum cu so giiis la phyag byaho |.

I bow to that expanse like bodhicitta—all that is ripa,
vedana, samjfid, samskara, and vijfiana; the six (external)
sensory bases, and the six sense organs; earth, water,
fire, and wind and space.

I bow to that expanse like bodhicitta—any fault of delusion
along with the nature of diamond lust; which by continual
union arisen from association with the consort (vidyd)
becomes an element intoxicated by variegated ecstasy.

I bow to that expanse like bodhicitta—the reunification,
the ecstasy, the aspect, the unchanging Thusness; the
intrinsic nature of cause and effect as a nature afterwards
obtained in the mind; the diamond obscuration of delu-
sion, hatred, and lust.

With those verses one bows to the thirty-two gods.
In the first of those three verses, the five personality aggregates
(riipa, etc.) are the five skandha-Tathagatas; the six (external)
sensory bases are the five goddesses called vajra and also sems
ma (for the sixth sense object, some goddess would do double
duty); the six sense organs are six of the Bodhisattvas; the five
elements (earth, etc.) are the four goddesses Locana, etc. (the
dhatu-mudra) and the Akasadhatu. That list includes all the
deities which are subject to division into five aspects, namely :
(a) five skandha-Tathagata (mdana verse 14). (b) four dhatu-
mudr@ (verse 15), six wndriya-bodhisattva (verse 16), and (d)
five wsaya-vajra  (mddna verse 20). Tson-kha-pa explains
(PTT, Vol. 158, p. 205-3) that the ten krodha or wrathful gods,
in the ten limbs, and the bodhisattvas Maitreya and Samanta-
bhadra, in the joints and veins, are counted among the thirty-
two gods for the purpose of ‘arcane body’ (kdya-viveka), but are
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not each divided into five aspects because they were not so
indicated in the basic Tantra.

The hundred subdivisions are listed by Aryadeva in his
Caryamelapakapradipa (PTT, Vol. 61, p. 295-5, line 7, to 297-5,
line 8). In my annotation I follow the subdivisions as present-
ed in Tson-kha-pa’s Paficakrama commentary Gsal bahi sgron me
(PTT, Vol. 158 pp. 204 and 205) and a few differences with
the lists in that Peking edition of Aryadeva’s work may be due
to the fact that Tson-kha-pa employed all translations of this
work in Tibetan, as I pointed out in “Notes on the Sanskrit
Term jAdna” p. 267, note 59. Aryadeva, op. cit., p. 295-5,
merely cites the Candraguhyatilaka (zla gsan thig le) as mention-
ing the term ‘hundred lineages’. Tson-kha-pa’s exposition
always uses the order Vairocana, Ratnasambhava, Amitibha,
Arnoghasiddhi, and-Aksobhya; and means this order in many
other places by saying ‘Vairocana etc.’” This shows the Guhya-
samaja traditional correspondences to the skandhas to agree with
the old Buddhist statement of the skandhas (cf. niddna verse 9,
above), and this gives rise to the table in Tucci (T7betan Painted
Serolls, I, p. 240), where the standard jurisdictional activity of
the Buddha families is given in the same order : moha (delusion),
abhimana (pride), raga (lust), irsya (envy), krodha (wrath).
‘While this work was being printed, the author temporarily in
Japan heard that a scholar wondered about the consistency
of the Guhyasamdjatantra to have Aksobhya as the chief deity and
yet apparently in another place assigning this role to Vairocana.
But by reference to the Aksobhya-mandala translated above
it will be noticed that the placement of Aksobhya in the center
gives Vairocana the assignment to the East. In this Tantra
Aksobhya has the role of emanating, as though from above
downwards, the whole mandala. The human candidate has
to work from downwards upward and he does this by the corres-
pondences which start from the East, so there is no inconsis-
tency.

The subdivisions amounting to a hundred lineages as well
as other lists in the annotation of these verses, are somewhat
tedious, unless the reader can sense the interesting sidelights on
Indian civilization suggested by the way of sectioning the
‘worlds’ into these partite realities grouped under the five Tatha-
gatas as ‘building-blocks’ of the world, which is made up of them
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in various permutations. and combinations. To-help the reader
to this point of view, four summarizing tables have been included
under the respective nidana verses (Nos, 14, 15, 16 under ‘Bhaga-
van sarva’ and No. 20 under ‘Tathagata™). By way of easing
the reading of this annotation set, I have omitted the Tibetan
passages for the ‘partite realities’ and ‘hundred lineages’, since
this subsection is already swollen with technical details.
||[BHA|| bhaviny asmin prakrtayo ragardgadikah punah |
tabhya (h) Subhdsubham karma tato Janma-:amudbhavab //13{/
In this gestation are the prakrtis desire, aversion, and $o
on; as a result of those, auspicious and inauspicious karma;
therefrom the origination of (re)birth. '
Mchan-: ‘In this gestation’ means the three lights. Auspicious
karma leads to birth in a good destiny (sugati), mauspxcxous’
karma to birth in a bad destiny (durgati). Again, after amassing
the two kinds of karma one experiences the Clear Light of Death,
then undergoes the Intermediate State (antardbkava), and is
rebofn through a womb or by some other means of birth. In
further explanation, after the amassing of karma, ‘when facing
death, earth dissolves in -water, water in fire, fire in wind, the
wind which stirs up the (80) vikalpa-s in Light, that in- Spread-
of-Light, that in Culmination-of-Light, and that in the Clear

Light of Death. This sequence of dissolution is the direct order

(anuloma-krama) and describes the ‘secret state of mind’ (citta-

viveka, sems dben).

Paficakrama, 2nd krama, 44-47 ; Sri Laksmi (0p. cit.), p. 27-3, fl.:
krtva Subhasubham karma bhramantz gatipaiicake ||
dnantaryadikam krtvd narakesu vipacyate ||
Subkam danadikam kytvd svargadisu mahiyate |
anqntajdnmasdlmmm prapya caivam. punah punah ||
pﬂmakannampdko "yam iti Socati mohatah. |
prakrgydbhd.rayogena yena  klifyanti. jantavah ||
Jf8tvd tam eva mucyante jidnino bhavapafijardt |
prajiidsvabhdva evdyam candramandalakalpana ||
Haying done good and evil deeds they wander in the five
destinies; having committed the sins of immediate retri-
butipn, they roast in the hells; having done the good “deeds
of giving and thelike, they thrive in heaven and other
(good destinies) :—Again and again this happens during
their uncountable lives. This maturation of former
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deeds distresses because of delusion; the beings are tor-
mented by way of the (eighty) prakrti lights. The knowing
ones who know that, are liberated from the net of genera-
tion. This intrinsic nature of prajfiad is (1epresented in
the ‘Stage of Generation’ as) the imagination of the lunar
disk.

While the Mchan annotation and the above citation from the
Paficakrama treat the entire cycle of karma and fruit in generali-
ties, the niddna verse 13 in fact emphasizes birth or rebirth.
This is consistent with the observation in the Introduction III,
E. ‘Grouping the nidana karikas’, that the stage of Atiyoga,
the body-mandala, corresponds to birth. This nidana verse
therefore corroborates the remark in Tson-kha-pa’s Don gsal ba
on the Guhyasamaja (PTT, Vol. 160, p. 124-1, 2) that the Stage
of Generation corresponds to the development of the men of
the first aeon : first, a condition of ‘death’ corresponding to the
generation of the palace in Yoga; second, a condition of ‘inter-
mediate state’ corresponding to the generation of the primeval
lord in Anuyoga; third, a condition of ‘birth’ corresponding to
the body-mandala as though in the generation cycle of the
womb during Atiyoga. 'According to Tson-kha-pa in that
place, this ‘birth’ is illustrated by the descent from the Tusita
heaven of the Bodhisattva for his last life. Referring to the
cotrespondence of five stages at the close of the preceding gioup
of verses (‘Ekasmin samaye’), ‘birth’ corresporids-to the fifth
krama, ‘pair-united (yuganaddha), and so to the ‘pair-united
with training’ (Saiksa-yuganaddha). This yuganaddha phase of
course occurs in the Stage of Completion, not in the present
Stage of Generation.

|| GA || gatik sambhavati skandhah paficabuddhatmakah punah |
paficakarabhisambodhir iti nama pracoditah || 14 [/
A skandha occurs as. a destiny (gati), also as (one of) the
five buddhas, and exhorted as (one of) the abhisambodhi of
five kinds.
Mechan : ‘As a destiny (gati)’ means belonging to the six fami-
lies (rigs drug gi). The contemplation of the skandhas as equi-
valent to the Buddhas is the ‘arcane body’ (kadyaviveka).

Tson-kha-pa’s remark about ‘destiny’ means the standard
Buddhist doctrine that the five skandhas can appear in any one
of six destinies, those of gods and men; of asuras; and of animals,
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hungry ghosts, hell beings. The correspondence of skandhas
to Buddhas is standard (cf. Guiseppe Tucci. Tibetan Painted
Scrolls. I, p. 238) : ripa (Vairocana), vedané (Ratnasambhava),
sanyiia (Amitabha), samskara (Amoghasiddhi), vijiiagna (Akso-
‘bhya). The contemplation of the correspondences takes place
in the Stage of Generation; the.identification in fact is the
achievement of the Stage of Completion.
The five kinds of abhisambodhi mean here the five of the Stage
of Generation rather than the five of the Stage of Completion
(nidana verse 36). In the present case, fortunately we can use
the correspondences from Mkhas grub rje’s Fundamentals of
the Buddhist Tantras, Chapter One. There the moon corresponds
to Aksobhya, the second (the red moon) to Ratnasambhava,
the germ syllable to Amitabha, the hand symbol to
Amoghasiddhi, and the image to Vairocana. Since the five
Tathagatas have already been indicated in terms of the skandhas,
the five abhisambodhis of ‘moon,’ and so forth, are in turn made
to correspond.
In their undivided correspondence to the Tathagatas, the five
skandhas are said to have ‘partite reality’, in terms of their corres-
pondence to the five defilements given above under ‘Smin,’
with 'rapae-skandha called ‘delusion’ (moha). Tson-kha-pa,
“Rnal hbyor dag pahi rim pa” (Vol. 160, p. 91) : “Having
purified ‘delusion,’... (etc.), one istransferred to the rank of
Vairocana, etc.; thus the partite reality of the (1espective)
Tathagata (gSegs pa dbyun ba hi de iid).” Thus the defilement
(klesa) brings the yogin to a particular Buddhahood, by his
purifying that very defilement going with that Buddha.
The authority for the ‘hundred lineages’ subdivisions of
skandhas is Guhyasamajatantra, XVII, p. 137 :
| paiicaskandhah samdsena paficabuddhah prakirtitah |
The five skandhas are proclaimed in short to be the five
Buddhas.

Tson-kha-pa’s Paficakrama commentary (Vol. 158, p. 204):

“Among them, when dividing up the rapa-skandha= Vairo-
cana,— (1) Shape, long and short, etc., whether inner, outer, or
both; 7(2) aspect of oneself, other or both; (3) color, blue, etc.,
whether inner or outer; (4) lustre of sun, moon, etc., whether
inner or outer; (5) form which lacks representation—have
in the  given order, the Vairocana, the Ratnasambhava, the
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Amitabha, the Amoghasiddhi, the Aksobhya—of Vairocana.

“When dividing up the uvedand-skandha—Ratnasambhava
(1) impartiality and indifference; (2) (feeling) arisen from
bodily phlegm and wind; (3) joy and suffering; (4) (feeling)
arisen from meeting (of perception, sense organ, and sense
object); (5) feeling arisen from bile,—have in the given order,
the Vairocana, .etc., of Ratnasambhava.

“When dividing up the samjfid-skandha= Amitabha— (1)
(ideas of) the non-moving and the unchanging; (2) (ideas of)
the four-footed stage; (3) (ideas of) the footless stage;
(4) (ideas of) the multiple-footed stage; (5) (ideas of) the
two-footed stage—have in the given order, the Vairocana, etc.,
of Amitabha.

“When dividing up the samskdra-skandha = Amoghasiddhi,—
(1) (motivations of) the body; (2) (motivations of) the three
realms; (3) (motivations of) speech; (4) (motivations of) libe-
ration; (5) (motivations of) the mind—have in the given order,
the Vairacana, etc., of Amoghasiddhi.

“When dividing up the vijigna-skandha = Aksobhya,— (1-5
the perceptions based on eye, etc. down to body—have in the
given order, the Vairocana; etc., of Aksobhya.”

This multiplication of . each Tathiagata by each Tathagata
yields the number 5x5=25, the number of twisted threads
outlining the palace in the mandala-rite. -Also, Tson-kha-pa,
“‘Rnal hbyor dag pahi rim pa” (PTT, Vol. 160, p. 89-2) states :
“The five colors of the mandala are the purity of the five skandhas”
(phus po lria tnam par dag pa. ni dkyil hkkor kha dog bia).
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I VAN || vayus tejo jalam (bhamir) locanadicatustayam |
Jhianalrayatmakajfieyam buddhabodhipradayakam || 15 ||
Wind, fire, water, earth, are the quaternion Locana
and so on, which is to be known by one with the nature
of the three gnoses as conferring the enlightenment of
the Buddhas. '
Mchan : ‘One with the nature of the three gnoses’ means one
who has experienced the three—Light, Spread-of-Light, Cul-
mination-of-Light in meditative attainment after being engaged
in subtle contemplation of the ‘lower orifice’ (hog sgohi phra mo
bsgoms pa). ‘Which is to be known’ means after having realized
the inseparable ‘bliss-void’ (sukha-f@nya) one returns to expe-
rience of external objects along with the ‘subsequent attainment’
of knowing them in the manner of the three gnoses=the three
lights. This involves contemplating the five progenitor-Buddhas
in each of the four elements. This is the ‘arcane body’ (kaya-
viveka) in terms of elements (dhatu).

The four goddesses are assigned intermediate directions in
the mandala. South-east (dgneya), etc. are Locana, etc. Thus,
Locana, south-east; Mamaki, south-west; Pandara, north-
west; and Tara, north-east. Since Locana, ete. means, in
correspondential terms, earth, etc., nidina verse 15 states the
goddesses in reverse order. The verse indicates that one must
be cautious in interpreting the phrase ‘Locana, etc.’ since a
series may be meant that does not really begin with the corres-
pondence to Locana. This isalsoa problem in the respective
jurisdiction of the goddesses, as follows :

Tson-kha-pa, “Rnal hbyor dag pahi rim pa,” (Vol. 160,
p- 91) : “The jurisdictional activity (sgos mdzad pa)... of the
four goddesses Locana, etc. is in order :

1. Appeasing ($antika) the sentient beings tormented by

illness and demons.

2. Protecting and making prosper (pausfika) those troubled

by hindering elements.

3. Pacifying and guarding against the demons which oppress

sentient beings.

4. Dominating (vafikarapa) all sentient beings.

“Thus the partite reality of the (respective) Tathagata consort.”
According to the information presented under nidana verse 12,
it is clear that the correspondence does not take No. 1 as going
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‘with Locana, despite the ‘Locana, etc.” Indeed, the jurisdic-
tion order is Mamaki for No. 1, ‘Appeasing’ ($antika); Locana
for No. 2, ‘Prosperous’ (paustika); Tara for No. 3, ‘Overpower-
ing’ (abhicaraka); and Pandara for No. 4, ‘Dominating’ (vasi-
karana).
At the beginning of Candrakirti’s Pradipoddyotana on Chapter
X1V, he mentions that one performs the appeasingrite (white),
facing North; prosperity rite (yellow), facing East; over-
powering rite (black), facing South; and dominating rite (ved),
‘facing West. (Therefore, the jurisdictional order of the goddesses
is clockwise in terms of the direction being faced.) Candrakirti
goes on to cite an unnamed explanatory tantra:
| yathoktam bhagavata vyakhyatantre | vajrapanir aha |
adhyatmika vela iti bhagavan kim ucyate [ bhagavan aha |
adhyatmikd vela nama vajrapane mahaguhyatiguhyam
atisiksmam  bodhicittadhisthitam  jfianam  moksaya
sattvanam mantranam siddhisidhane  $§anti-paustika-
karma ca | tatha vasyabhicarake | agrahyo bhagavan |
$antah cittadhatus tathagatah [ yatha puspe bhaved
gandhah tatha sattvahrdisthita vihared ardhayamika
vela paripatya yathakramam | agnivayavyamahendra-
varune pratimandale / raktd krsna tatha pita sita caiva.
samasata iti [
The following was said by the Lord in the Explanatory
Tantra : Vajrapani said, “Lord, what is said to be the
‘inner interval’?”” The Lord spoke, ‘“Vajrapani, the
‘inner interval’ is among great secrets still more secret,
highly subtle—the gnosis empowered by the bodhicitta
for the liberation of sentient beings, and the rites of appeas-
ing and prosperity, so also, of overpowering and dominat-
ing, in the accomplishment of siddhis going with mantras.
The Lord is imperceptible, calm; the Tathagata is the
realm of consciousness. As in the flower is perfume, so
in the heart of sentient beings dwells the half-watch interval,
in short, red, black, so also yellow, white, in sequence
according to their order, in the several mandalas (cakras
of the body), to wit, fire, wind, earth, and water.

The meaning of ‘half-watch interval’ is clear by the data under

nidina verse 12, that one recites each goddess in periods of 45

minutes. Therefore, the ‘red, black’ is two such periods or the
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13 hours constituting a half-watch; so also ‘yellow, white’.
It is of interest to observe that thesequence of jurisdiction by-
the goddesses over the four ritesis the same order in which their
respective elements are said to arise in lunar months in the
information under niddna verse 8; and of course, the very reverse
of this order is the recitation sequence of the four goddesses.

The ‘hundred lineages’ authority for the four goddesses is

Guhyasamdjatantra, Chap. XVII, p. 137 :
prehivi locand khyata abdhatur mamaki smrtd |
pandarakhya bhavet tejo vdyus tard prakirtita ||
Locana is earth; Mamaki, water; Pandara, fire; Tara,
wind.
Tson-kha-pa’s Paificakrama commentary (Vol. 158, p. 204) =

“Among them, when dividing up the earth element=Locana,
by external and personal, (a) the personal are : (1) the essence
of head hair, bone, excrement, liver; (2) the essence of body
hair, nails, pus; (3) the essence of teeth, skin, flesh(?); (4)
the essence of tendons, flesh, ribs; (5) the essence of filth, intesti-
nes, bile;...and, (b) the external are: (1) Mount Meru;
and (2-5) the South, West, North, and East Continents. The
five personal and external groups have in the given order the
Vairocana, etc. of Locana. (Vairocana, etc. means Vairocana,
Ratnasambhava, Amitabha, Ambghasiddhi, and Aksobhya).

“When dividing up the water element=Mamaki, (a) the
personal are: (1) phlegm, along with tears; (2) menses and
blood; (3)(semen); (4)lymph; (5) urine; and (b) the external
are: (1) waterfalls; (2) rivers; (3) springs; (4) ponds; (5)
oceans. Both groups have, in the given order, the Vairocana,
etc. of Mamaki.

“When dividing up the fire element=Pandara, (a) the per-
sonal are : (1-5) the heat of (1) the head, (2) the (secret) navel,
(3) all the limbs, (4) the belly, (5) the heart (the chest?);
and (b) the external are: (1-4) fire from (1) stones, (2)
burning crystal, (3) wood, and (4) forests; (5) fire placed in
continual series (as in Divali?). Both groups have, in the
given order, the Vairocana, etc. of Pandara.



235

COMMENTARY ON THE FORTY NIDANA VERSES

SOLI25 [ENUDUOD

SpUIM 159 ur paoeqd 21y SUBD0 jusunuoy Isey
¢ (39yo 2y) aiq ‘sounsajur eAyqosyy
eaead 1Ie3Y 93 JO jedy suum oy |
SpUIM 310U 21y 15310§ spuod | jusunuOD YuON
eugures A113q 243 jo yesy yduwA| SqII ‘Ysay ‘SUOpua) 1yppiseysoury
SPUIM 1SOM PoOM wIO1y 31y sSuuds JUSURUOY) ISIM a o o
squip [
eugpn Y1 e Jo ey (uawas) Ysay ‘unys ‘qiaay eyqeury
[eiskn
SpUIM INOS Suruing wouj 31y SI9ALL 1UdURIUOY) YINOg
[ParU poolq . snd
euede (321035) jO €AY pue. sosuaur ‘sireu ‘arey Apoq eARYqUILSEUIRY
spuma Joddn | souoys wioy oIy | sejiojem NS\ JUNOR
s1e9) JIAT] “JUIWIIONS BUBDOIIBA
euehA 383U peay pue w3aryd ‘auoq ‘Irey peay L
(erel) PUIM (erepued) oxig  |(pyewep) sorem | (vueso) yureg | s3ss2ppoD-juawALg

SININATE N0 FHL NIHLIM SVLVOYHLIVL-FATI-HHE 3O
SHILITVIY FLLLIVd ONLLNISTIdIY SUIVd 'TVNTLLXI“IVNOSYId ALNIML 9HL °IA




236 YOGA OF THE GUHYASAMAJATANTRA

“When dividing up the wind element=Tara, (a) the
personal are : (1) vyana, (2) apana, (3) udana, (4) samaina,
(5) prana; and (b) the external are: (1) upper, (2) south,
(3) west (4) north, (5) east—winds. Both groups have, in the
given order, the Vairocana, etc. of Tara.

“Granted that if one counts separately the personal and
external subdivision among the four elements it adds up to
twice twenty. Nevertheless while thus dividing the earth
element, etc. into personal and external elements, (for purposes
of ‘one hundred lineages’) the total is taken as twenty.”

Besides the above materials, which draw out the implications
of nidana verse 15 in terms of the praxis in the Stage of Genera-
tion, that niadna verse requires further annotation to explain
how those goddesses confer the enlightenment of the Buddhas
as a conceptualization in the Stage of Generation and as an
actual accomplishment in the Stage of Completion. Mchan’s
annotation suggests that the particular phase of the Stage of
Generation in which such a conceptualization takes place is
taught by niddna verse 19 which deals with the ‘subsequent
attainment’. There are two matters to be discussed : (1) the
conferring of enlightenment, (2) Mchan’s remark about ‘subtle
contemplation of the lower orifice’.

(1) One explanation for the stdtement that those goddesses
confer the enlightenment of the Buddhas is that the explanatory
tantra Cafturdevipariprechd, in the commentary of Smrti (PTT,
Vol. 66, p. 155-2), shows that the four steps of sadhana are
identified with the four goddesses: 1. seva=Locana; 2.
upasidhana=Mamaki; 3. sadhana=Pandara, 4. mahasa-
dhana=Tara, However, the chief explanation would be in
the Guhyasamajatantra, Chap. XV, the chapter devoted to dreams
and other auspices. Verses 32-34 can be understood as the
auspice of the later role of the four goddesses to be treated in
verse group ‘Diamond Ladies of the Heart’; those three verses
are here translated in Pradipoddyotana context (Mchan hgrel,
p. 123)

jhianasattvaprayogena madhye bimbam prabhavayet |
catuhsthanesu mantrajiio yositam sthapayet sada ||
sarvalankarasamparnam  sarvalaksanalaksitam |
padmam  prasaritam krtva idam mantram vibhavayet |/
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| Han ||
paficarasmiprabham diptam bhavayet yogam vajrinah |
kayavakeittavajresu  patayan  bodhim dapnuydt ||
By the praxis of the Knowledge Being, he should contem-
plate the image (of Mahavajradhara’s Body appearing
instantly) in the center (of the lotus). The mantra-
knower should always place the ‘lady’ (i.e. Locana, etc.)
in the four spots (corners; i.e. intermediate directions)
who has the full range of ornaments and who bears all
the (ladylike) characteristics. Having made the lotus
(of his own heart, svahrtpadma, -and of the doors, mukha-
kamala) wide-open, he should contemplate this mantra :
/| Him [
He should contemplate the blazing light of five rays as the
yoga of the vajrin. Falling into the diamonds of his body,
speech, and mind, it attains enlightenment.
The actual experience so indicated belongs to the phase Stage
of Completion with the praxis called ‘without prapafica’
(nisprapafica, T. spros bral), which involves the experience. of
the three light stages whether in the forward or reverse direction.
(2) The ‘subtle contemplation of the lower orifice’ is dis-
cussed” at length in Tson-kha-pa’s commentary on the Pafica-
krama called “Gdan rdzogs kyi dmar khrid” (PTT, Vol. 159,
pp- 120 and 121). It is the ‘arcane body’ as a practice in the
Stage of Completion; therefore it does not involve experience
of the three Lights, which is called ‘arcane mind’ (cittaviveka);
rather, it is a preparation for that experience of the Lights. The
‘lower orifice’ refers to the lower orifice of the central vein (the
avadhiti), which Tucci (Ttibetan Painted Scrolls, I, p. 241) identi-
fies as the perineum. In Tson-kha-pa’s work (0p. cit., p. 120-2)
the ‘lower orifice’ seems to be equivalent to the ‘middle of the
gem’ (nor buhi dbus) or ‘tip of the gem (nor buhi rtse). In the
male this is the root of the penis. The ‘subtle contemplation’
(ibid., p. 120-4) involves contemplating at that spot a small
solar disk and on it a ‘drop’ (tAig le, S. bindu) of substance having
three features : its color is blue; its shape is round; its size is no
bigger than a tiny grain such as barley and seen as the form of
one’s presiding deity (adhideva) brilliantly shining with. five
rays. In the basic Tantra, this contemplation is alluded to
in Chapter Six, verse 15 (‘Documents’). In Tson-kha-pa’s
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Mthah geod on Chapter Seventeen (PTT, Vol. 156, p. 58-3),
the same spot seems to be called ‘site of the vajra’ (rdo rjehi sa
gti), which he explains as ‘the lotus of the woman which is the
basis of the vajra (i.e. penis) in the sacral place’ (gsar gnas kyi
rdo 7jehi rten yum gyi padma). In the light of this terminology,
when the yogin imagines there a bindu as above described, it
can be described mystically as depositing the seed in.the ‘woman’.
Accordingly, one could expect some different terminology in
the case of an actual woman. Such seems to be the implication
of Tson-kha-pa’s citation from the Vajramala (its chapter 16)
in his commentary on the Vajrdjiidnasamuccaya (PTT, Vol. 160,
p. 153-4, and p. 154-1). The verse citation as follows is not
transparent : '

| bsan sgo gsant bahi dbus na gnas |

| min ni ma skyes rtsa chen no.|

| de yat mam Ses want bral ba |

| ye Ses lus ni bdag med pa |

| der ni skye ba srog gi mchog |

| srog chags rnams kyi mchog tu brjod |

It is situated in the middle of the sacral place by the

excrement orifice. Its pame is ‘Great Unborn Root’.

It is free from vijfiana. The Knowledge-Body, selfless,

is the best of life born there, and is said to have the best

of animated beings. ‘
Tson-kha-pa’s commentary (based on Alamkakalasa’s) ex-
plains the ‘Great Unborn Root’ as the womb of the mother,
the place where one takes birth. It is unconscious, insentient
matter, hence free from vijidna. The Knowledge-Body of the
Intermediate State, which is selfless because devoid of any ego
substance that craves rebirth, so also devoid of the coarse body
(the vipaka-kdya) that undergoes states, is the best of life born
there, and rides on the prana-wind which is the best of animated
beings. (That discussion may point to the yoga-praxis of a
woman as distinct from that of a man).

|| SA || sarvatathdgatah kdyas caturmudrayd mudrital |

caksurddydtmand tatra ksitigarbhadijinaurasah || 16 ||

Every Tathagata body is sealed by four seals. By means

of the eye, etc. identifications, in that (body) are the

Bodhisattvas Kyitigarbha, etc.
Mchan : The four seals are the samayamudra of Mind, the
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dharmamudra of Speech, the mahimudra of Body, and the
karmamudra of Action. The Bodhisattva Ksitigarbha is imagin-
ed in the eye; Vajrapani in the ear; Khagarbha in the nose;
Lokeévara (or : Avalokite$vara) in the tongue; Sarvanivarana-
vigkambhin in the body surface; Mafjuéri in the mind (manas-
indriya). This is kdyaviveka in terms of the (six) sense organs
(indriya).

Prakasika on SA, p. 293-4 : “The four seals (mudra) have
the characteristic of attracting from that (realm of light),
drawing in, tying, and subduing. Some (Tathagata body)
does the attracting;. etc. of the knowledge being (jiidnasattva).
Also, the four goddesses, Locana, etc. are the four seals” ( [ de
las dgug pa dan/gzug pa dan [ bcin ba dan [ dbann du bsdu
‘bahi mtshan fiid can phyag rgya bzi poho | | gan gis ye $es
sems dpah dgug pa la sogs bya baho / / yan na spyan la sogs pa
b#i po ni phyag rgya béi ste /...). Paficakrama, 11, 50 :

prajfiopdyasamdyogdt jdyate devatdkrtih |

caturmudrabhir amudrya devatdgarvam udvahan ||

Through the union of prajiid and updya the configuration
of deities is generated—sealing with by four seals, conveying
the pride of divinity.

The following directions are assigned to the eight Bodhisattvas
in the Aksobhya-mandala, translated previously :

Maitreya and Ksitigarbha —  Eastern pattika
Vajrapani and Khagarbha — Southern pattika
Loke$vara and Mafijughosa —  Western pattika
Sarvanivaranaviskambhin and

Samantabhadra — Northern pattika

The rite of imagining the Bodhisattvas in the respective
places is. depicted in the Guhyasamdjatantra, first half of
chapter 11, where the emphasis is on the Mahamudra, or body
of deity.

In regard to the ‘four seals’ of the nidana verse, the dharma-
mudra, samayamudri, mahamudra, and karmamudra, are
explained in these passages of Tson-kha-pa’s Don gsal ba (PTT,
Vol. 160, p. 141-4): “The syllables Hiim, etc. are the dharma-
mudra (seal of the law). The thunderbolt (vajra), etc. are the
samayamudra (symbolic seal). Aksobhya, etc. constituting
the circle of deities, are the mahamudra (great seal).” (Him
la sogs pa ni chos kyi phyag rgyaho [ [ rdo rje la sogs pa ni
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mtshan mahi phyag rgyaho [ mi bskyod pa sogs pahi lhahi
hkhor lo ni phyag rgya chen poho [ ....(According to one:
view :) “The wondrous action accomplishing the aim of all
sentient beings by diverse appearances of the gods—is the karma-
mudra (seal of action).” (lha rnams kyi gzugs sna tshogs kyis.
sems can thams cad kyi don byed cin sgrub pahi phrin las ni
las kyi phyag rgyaho/).

Tson-kha-pa, “Rnal hbyor dag pahi rim pa,” Vol. 160,
p. 91-2: “The jurisdictional activity. . ..of the eight, Maitreya,
etc., is, in the usual order, purifying the (1) veins; purifying:
(2-7) the sense bases of (2) eyes, (3) ears, (4) nose, (5) tongue,
(6) mind, (7) body; and purifying (8) the joints—of all sentient
beings. Thus the partite reality of the Bodhisattvas.” (The:
order is seen by the assigned directions, above, or else by the
mchan note).

The ‘hundred lineages’ subdivisions in terms of the Bodhi-
sattvas is based on Guhyasamajatantra, XVII, p. 137 :

| vajra-ayatanany eva bodhisattvagryamandalam iti |
Precisely the adamantine sense bases are called ‘best
mandala of bodhisattvas’.

Tson-kha-pa, Paificakrama commentary (Vol. 158, p. 204-4) :

“Among them, when 'dividing up the eye=Ksitigarbha,—
(1) grasping the three kinds of form (cf. verse 19) by means of’
the eye; (2) the white part around the pupils of the eye; (3)
form seen through a corner of the eye ; (4) movement of the
eye; (5) an eye organ no bigger than a grape or corn—have
in the given order the Vairocana, etc. of Ksitigarbha,

“When dividing up the ear=Vajrapani,—(1) the intrinsic
nature of the ear; (2) grasping the three kinds of sound; (3)
the ear orifice; (4) the ear root; (5) an ear organ like a twnsted
cut-off ravine—have, in the given order, the Vairocana, etc.
of Vajrapani.

“When dividing up the nose=Khagarbha,—(1) the own-
being of nose; (2) inside of nose; (3) grasping the three kinds of
odor; (4) orifice of the nose; (5) nose organ like a thin spoon
for antimony—have, in the given order, the Vairocana, etc.
of Khagarbha.

“When dividing up the Lokesvara of the tongue,—(1) the
own-being of the tongue; (2) its root; (3) its tip; (4) grasping
the three kinds of taste; (5) tongue sense organ shaped like a
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half moon—have in the given order the Vairocana, etc. of
Lokesvara.

“When dividing up the body=Sarvanivaranaviskambhin,—
(1) the sense organ of body; (2) the skeleton of the body; (3)
the own-being of flesh; (4) the own-being of skin; (5) grasping
the (three kinds of) tangible—have, in the given order, the
Vairocana, etc. of Sarvanivaranaviskambhin.

“When dividing up the sense organ of mind=Maiijusri,
where is gathered the three, Light, Spread-of-Light, and Culmi-
nation-of-Light—the five knowledges: (1) mirror-like, (2)
equality, (3) discriminative, (4) procedure-of-duty, (5) dharma-
dhatu—have the Vairocana, etc. of Mafjusri.”
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[[ RVA || arvanti ye tu tusta vai krodhardjamahabalah |
tan digvidik-svabhdvesu bhujadyangesu laksayet || 17 ||
As for the mighty Fury Kings who run delighted, one
should depict them in their natural abodes of the quarters
and intermediate directions and in the limbs such as the
arms.
Mchan : “Who run delighted’ means that they subdue the hostile
spirits. This contemplation is kdyaviveka in terms of the raksa-
cakra, the protective circle.

The Fury Kings are ten in number, as named in the Vajra-
mala, chapter 23. Their directions are stated in the Aksobhya-
mandala, body positions given in Nagarjuna’s Pindikrta-sadhana
66-67, taking Prajiiantaka = Aparajita, Padmantaka = Hayagriva,
Vighnantaka = Amrtakundali. '

Fury Kings Directions Position in Body

1. Yamantaka East Right arm (savya-
bhuja)

2. Prajiiantaka South Left arm (apasavya-
bhuja)

3. Padmantaka West Mouth (mukha)

4. Vighnantaka North Face (vaktra)

5. Acala Agni (S.E.)  Right side (daksina-
bhaga)

6. Takkiraja Nairrta (S.W.) Left side (vama-
bhaga)

7. Niladanda Vayu (N.W.) Right knee (daksina-
janu)

8. Mahabala Isana (N.E.) Left knee (vamajinu)

9. Usnisacakravartin  Above Crown of head
(murdhan)

10. Sumbha (raja) Below Both feet (padanta-
dvaya)

Tson-kha-pa, ‘“Rnal hbyor dag pahi rim pa,” Vol. 160, p. 91 :
“The jurisdictional activity... of the ten, Yamantaka, etc.,
is, in the usual order, destroying (1) the demons of senses, etc.
(2) the demons of yama, ma-mo, etc., (3) the demons of song and
gendus loci, (4) the demons of yaksa, ganapati, etc., (5) the demons
of agni, (6) the demons of nairrta, (7) the demons of vayu, (8)
the demons of ifdna, (9) the demons of brahmd and deva,
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(10) the demons of stationary and mobile poison (e.g. of herbs.
and of snakes, resp.), ndga, and genius loci. Thus the partite
reality of the krodhas.”

D. Tathagata (Thus-Gone)

The last stage of sadhana, the Mahayoga, includes the two
samadhis called ‘Triumphant mandala’ and ‘Victory of the Rite’.
In the Guhyasamdjatantra (Chapter One), the ‘Triumphant
mandala’ is the. thirteen-deity mandala (Tson-kha-pa, Don
gsal ba, p. 144-1), because itis the revelation of the Buddha to
the retinue of Tathagatas. Similarly in this phase the master
reveals the mandala to the disciple, who is then initiated in it.
In fact, the Tathagata veérses fall into two of Tatha for the
‘Triumphant mandala’ and two of Gata for the ‘Victory of the
Rite’. There are two interpretations of Tatha (the same way):
(a) displaying (the same way) for the sake of sentient beings.
(nidana verse 18); (b) ‘afterwards ... should dwell’ (the same
way) (verse 19). There are also two interpretations of Gata
(gone) : (a) gone (as a divinity) to sense objects (for super-
normal faculties) (verse 20); (b) gone, rendered up to, the
Tathagatas (verse 21).

There are five Tathagata families (Guhyasamaja, Chapter I,
p- 6) : '

dvesamohau tatha rdga$ cintamanisamayas tatha |

kula hy ete tu vai paficakamamoksaprasadakah ||

Hatred and delusion; likewise lust, wish-granting gem,

and symbol-pledge are the families. And they arrange

the liberation in terms of the five ‘desires’ (sense objects).
Mchan hgrel (p. 26-5) : “Hatred (dvesa) is Aksobhya’s Family;
delusion (moha), Vairocana’s; lust (rdga), Amitabha’s; wish-
grantiLg gem (cintdmani), Ratnasambhava’s; and symbol-pledge
(samaya), Amoghasiddhi’s. ‘Liberation in terms of five desires
(sense objects)’ means the ultimate aksara-mahdsukha (incessant
great ecstasy).” According to our earlier indications (‘The
two stages’), the verse can be understood to mean that the
Tathagatas arrange in the Stage of Generation for the later
liberation in the Stage of Completion.

Also this literature attributes to each Tathagata a superinten-
dence or empowering (adhisthana), Vairocana of Body, Amitabha
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of Speech, Aksobhya of Mind, Ratnasambhava of Merits

(guna), and Amoghasiddhi (called the karmanatha) of Acts

(karma).

Following is a summary of the ‘hundred lineages’ in terms of
‘the " partite realities al}otted to each Tathagata on three tables
in the previous group’of verse comments and here under verse
19-:

Vairocana : Shape, impartial feeling, idea of the inanimate,
motivation of body, eye perception—among skandha-
Tathagatas. Head hair, etc. and Meru; tears and water-
falls; head heat and fire from stones, vyana and upper
winds—among dhatu-mudras. Grasping three kinds of
form; own-being of ear, of nose, of tongue, of body sense;
and mirror-like knowledge—among six indriya-Bodhisattvas.
Barely visible form, sound inside ear, diffuse odor,
swect taste, and tangible of sitting on mat—among five
visayavajrds.

Ratnasambhava : Aspect, feeling from phlegm and wind, idea
of the four-footed, motivation of three realms, ear-percep-
tion—among skandha-Tathdgatas. Body hair, etc. and
South Continent; menses and rivers; secret navel heat
and burning-crystal fire; apana and south winds—among
dhatu-mudras. ‘White part around eye-pupil,” grasping
three kinds of sound, inside of nose, root of tongue, skele-
ton of body, equality knowledge—among indriya-Bodhi-
sattvas, Form clung to, song, specific odor, astringent
taste, tangible of embracing—among visapa-vajrds.

Amitabha :  Color, joy and suffering, idea of the footless, moti-
vation of speech, nose-perception—among skandha-Tatha-
gatas. Teeth, etc. and West Continent; semen and springs;
heat of all limbs and fire from woodj udana and west
winds—among dhatu-mudras. Form seen through eye-
corner, ear orifice, grasping three kinds of odor, tip of
tongue, own-being of flesh, discriminative knowledge—
among indriya-Bodhisattvas. Form of three kinds, pleasur-
able, etc.; palatal, labial, and voiced sound; odor of
three kinds; salty taste; tangible of kissing—among oisaya-
vajras.

Amoghasiddhi : Lustre, feeling from sense contact, idea of the
multiple-footed, motivation of liberation, tongue-
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perception—among skandha-Tathagatas. Tendons, etc. and
North Continent; lymph and ponds; belly heat and
forest fire; samana and north winds—among dhatu-mudras.
Movement of eye, ear root, orifice of the nose, grasping
three kinds of taste, own-being of skin, and procedure-
of-duty knowledge—among indriya-Bodhisattvas. Form
accomplishing duties, nature’s music, savory odor, sour
taste, tangible of inhalation—among visaya-vajras.

Aksobhya : Unrepresented form, feeling from bile, idea of the:

two-footed, motivation of the mind, and body-perception.
—among skandha-Tathagatas. Intestines etc. and East
Continent; urine and oceans; heat of heart and fire in
series; prana and east winds—among dhatu-mudras.. Eye
organ size of grape, ear organ like ravine, nose organ like
spoon for antimony, tongue organ like half-moon, grasping-
three kinds of tangible, and dharmadhatu knowledge—
among indriya-Bodhisattvas. Sensual form, incantations,.
foul odor, pungent and bitter taste, tangible of copula--
tion—among wvisaya-vajrds.

|| TA || tattatkulasamudbhiita deva devyah prthagvidhah |

na te santi na tah santi sattvartham pratidarsitah | 18 ||

Of. the different gods and goddesses generated by him and.
his family, neither the gods nor the goddesses exist, but
are displayed for the sake of sentient beings.

Mchan : They do not exist separately . all those gods and
goddesses are unified in the family of Vajradhara. This is.
kayaviveka in terms of Mahaguhya Vajradhara.

The families are detailed at the end of the Aksobhya-mandala,
previously translated, but I follow here Nagarjuna’s commen-
tary on the basic Tantra (Derge, Sa, 30a-1, ff.). The Tatha-
gata families include the following deities :
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Those deities are all involved in what Bhavyakirti calls in his
commentary on the Pradipoddyotana (PTT, Vol 60, p. 275-2)
the ‘Tantric options’ (hdam kha), citing in this connection
Guhyasamaja, X111, verse 56 (second hemistich here considerably
dmended) 4

kayavakcittavajrais tu svamantrdrthagunena- va |

athavausnisasamayair djiiacakraprayojanam ||

There is application of the ‘command-circle’ (djfidcakra)

either: by means of the diamonds of body, speech, and

mind; by the purpose and the merit of one’s own mantras;

or by the pledges of the usnisa.
According to the Pradipoddyotana on Chapter XIII (Mchan
hgrel), p. 100-2, 3), the ‘command’ is used against the demonic
elements. When by the diamonds of body, speech, and mind—
the five Tathagatas are meant; and the ‘command circle’ be-
longs to the goddesses, Locana, etc., of the five families. When
by the purpose and the merit of one’s own mantras, i.e. the yogin
families of Vairocana, etc.—the associated eight Bodhisattvas,
Maitreya, etc., are meant; the ‘“command circle’ belongs to
their purpose (artha) the mahamudra form generated from the
five abhisambodhis in the phase of prathama-prayoga and belongs
to their merit (guna), the fierce aspect of Vajrasattva arising
from the transformation of the Bodhxsattvas in the phase of
‘Victorious mandala’. When by the pledges of the usnija—the
ten krodhas starting from Usnisacakravartin are meant; and one
applies their ‘command circle’.

Besides, the generation phase of niddna verse 18 can be illus-
trated both by the method of Chapter One and by the method
of the master revealing to the disciple. In the first case, there is
Guhyasamdjatantra, Chap. I, p. 3:

| atha bhagavan bodhicittavajras tathagatah
sarvatathdgatakdyavakcittavajrasamayodbhava-vajram nama
samddhim  samapadyemam mahavidyapurusamartim
sarvatathagata-sattvadhisthanam adhisthanam adhisthapayam asaf
samanantaradhisthitamdtre sa eva bhagavan bodhicittavajras
tathdagatas !rimukhakarena sarvatathagataih samdrsyate sma |
Then the Bhagavat, the vajra of bodhicitta, the Tathagata
(‘come’ or ‘gone’ ‘the same way’), immersing himself in
the samadhi named Diamond of the Body, Speech, and
Mind of all the Tathagatas and Diamond of symbolic
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generation, blessed the -body of the great incantation
person to have the blessing of the sattvas belonging to all
Tathagatas. No sooner was that blessed, than the Bhaga-
vat, the vajra of bodhicitta, the Tathagata, was seen by all
the Tathagatas to have three heads.
Mechan hgrel (p. 22-5)— ‘Diamond of Body, Speech, and Mind,’
means respectively the.syllables Om, Ah, Him. ‘Diamond of
symbolic generation’ means deific generation through the five
abhisambodhis, namely, genérating from those three syllables the
pair ‘hand symbol’ [Anuyoga] and ‘finished body’ [Atiyogal].
“Great incantation’ means the three syllables; and the body of a
person of those syllables means a mantra-body. The method of
.generating is through the four yogas called (a) yoga, (b) anu-
yoga, (c)- atiyoga, (d) mahayoga, which goes up through the
generation of the three sattvas. ‘Seen to have three heads’
‘means seen by all the candidates in the world.
In the second case, there is Guhyasamajatantra, X, p. 40;
Mchan hgrel, Vol. 158, p. 73-4, 5 :
svamantrapurusam dhydtva catuhsthanesu riapatah |
trimukhakarayogena  trivarnena vibhavayet ||
Having meditated upon oneself as the incantation-person,
one should contemplate in the manner of form (bodily
color, hand symbol, etc. of Vairocana, Ratnasambhava,
Amitabha, Amoghasiddhi) in four places (the cardinal
directions) by way of three-faced aspect (the three, lust,
etc.; the three lights; and so on) and by means of the
three syllables- (Om, Ah, Him).
The second. passage makes it clear that the three heads can be
understood as the white light, red light, and dark light respecti-
vely. of Light, 'Spread-of-Light, and Culmination-of-
Light.

Concerning . the ‘sattvas’ of the first passage, which Mchan
‘hgrel expands as the ‘three sattvas’, there is this passage in Naga-
rjuna’s Pindikrtasadhana (Ratnakaraéanti’s commentary, PTT
Vol. 62, pp. 80 and 81):

Om sarvatathigatakayavakcittavajrasvabhavatmako > ham

91. adhisthayaivam atmanam sasimandalamadhyagam

sadbhi$§ cihnaih samayuktam cintet samayasattvakam

92. hrnmadhyasamsthitam siiksmam jiianasattvam vibhavayet

samadhisattvasamjiiam ca himkaram taddhrdi nyaset
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93. nispadyaivam mahayogam trisattvitmakam atmavan
anena vidhiyogena mahasadhanam arabhet
“Om, I am the nature of the Body, 'Spec_ch, and Mind
diamonds of all the Tathagatas.”
Having in that way empowered himself, he should contem-
plate a Symbolic Being (samayasattva) endowed with six
signs (vajra, etc., as listed in the Aksobhya-mandala) and loca-
ted in the middle of a moon-disk. He should contemplate
as stationed in the middle of its heart a tiny Knowledge
Being, and should place in the latter’s heart (here, meaning
first at the crown of head) a Ham referred to as a Con-
centration Being (samadhisattva). The self-possessed
one in that way completes the Mahayoga identical to three
sattvas. With such a praxis of rite he should enterprise
the Mahasadhana.
The contemplation of the three sattvas is stated briefly in Guhya-
samdja, Chapter XII, verses 46-47 (‘Documents’). Nagarjuna
refers to this portion of Chapter XII in his Guhyasamaja-mahd-
_yoga-tantrotpatiikrama-sadhana-siitramelapaka-nama (PTT, Vol. 61,
p. 274-2) and continues with a citation from Guhyasamdja
Chapter XI, which apparently justifies the verse 92 of his Pindikrta-
sadhana. The Guhya:an‘zdja verse is No. 16 in that chapter :
khavajramadhyagam cintet wajramandalam uttamam |
nispadya svamantrapurusam Hamkaram cittasamsthitam ||
"He should imagine in the middle of the diamond sky
the supreme diamond mangala, and complete his Mantra-
purusa as a Hum formed of citta.
In Mkhas gtub rje’s Fundamentals of the Buddhist Tantras, pp, 296-7
(footnote), there is the citation from Padmavajra’s Vahikatikad
on the Sri-Dakamava : “The Dharmakaya of the yogins is the
Samadhi Being; the Sambhogakaya, the. Knowledge Being;
the Nirmanakaya, the Symbolic Being, -because one creates.
(those Beings) in direct vision in this world by means of .those
Bodies that way.”

In his Dkahk gnad, Tson-kha-pa (Lhasa ed., Vol. Ca, {. 10a-6)
shows the dissolution sequence of those same three sattvas, and
uses the term ‘article of purification’ (sbyant gti) which means
the affiliation to the three bodies of the Buddha as in the fore-
going identification by Padmavajra : “In the time of contem-
plating the Stage of Generation, the arising of the ‘articles of
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purification’ being consistent with the sequence of dissolution—
the Samayasattva dissolves in the Jfianasattva; the latter dissol-
ves in the Samadhisattva, whereupon (the yogin) enters the
nada Clear Light, his gaze fixed thereon” ( / bskyed rim sgom
pahi dus su sbyan géihi hbyun ba thim pahi rim pa dan mthun
par dam tshig sems dpah ye $es sems dpah la thim | de tin ne
hdzin sems dpah la thim pa nas na-da hod gsal la fugs pahi
bar yan gnas der dmigs pa gtod cin... ). Alainkakalasa’s
commentary on the Vajramala (Derge Kanjur, Gi, f. 166b-3)
says, “The expression ‘ndda’ means the aspect of the A-letter’
(na-da ni ¢es bya ba ni A yig gi rnam paho).

Thus, finally the yogin reaches the extreme non-prapafica
(atyanta-nisprapafica) in the letter A, wherein neither the gods
nor the goddesses exist.

|| THA || sthatavyam visayesv asmad yoginadvayadarsind |
hinamadhyapranitesu  jiidnatrayanidarSanat || 19 ||
Afterwards the yogin who sees the non-duality should be
dwelling upon sense objects ‘inferior’, ‘intermediate’, and
‘superior’ by seeing the triple gnosis.
Mchan :  ‘Sees the non-duality’ means:—sees directly the non-
dual knowledge of bliss-void (sukha-§@inya) while experiencing
the three light stages.

Each of the sense objects is of three kinds according to the
Guhyasamdjatantra, Chapter VII; see B. Bhattacharyya’s edi-
tion, pp. 27-8: ripam vijiidya trividham pijayet piijanatmakah,
etc, The three kinds are now to be stated as ‘inferior’, ‘intermedi-
ate’ and ‘superior’.

The Mchan hgrel on Pradipoddyotana, Chapter VII (Vol. 158,
p. 56-1) mentions that rapa is of three kinds-—pleasurable,
repulsive or displeasing, and neutral. Thus, they correspond
to the prakrtis of the three lights (=three jiianas), i.e. ‘desire’
—‘lust’ for pleasurable form; ‘aversion’—‘hatred’ for repulsive
form, while ‘indifference’ is said to be ‘intermediate’. Fur-
thermore, ibid., p. 55-3, the ‘superior’ kind of the sense object
is the one seen as its own Buddha Family, and one should
have ‘desire’ for that kind. For example, the superior ‘form”
(rapa) is Vairocana and the deities generated by him.

The idea here is alluded to in the Guhyasamdja, Chapter
XVIII, p. 158 (Sanskrit cited in history introduction):

The ‘desires’ (i.e. the five strands of desire, paficakdma-



252 YOGA OF THE GUHYASAMAJATANTRA

guna) ‘form’, ‘sound’, etc.—pleasurable, painful, and
neutral—continually generate in the heart the source
(respectively) of ‘lust’, ‘hatred’, and ‘delusion’.

Since the vogin experiences the three light stages, this is the
second kind of caryd, the ‘non-prapaiica’ kind.

The ‘hundred lineages’ subdivisions in terms of deified sense
objects are based on Guhyasamaja, Chapter VII, verse 14 (edited
text corrected by authority of both Tibetan and Chinese):

[rapasabdadibhir mantri devatda bhavayet sada|

The mantrin should always contemplate as a divinity

by means of form, sound, etc.
Tson-kha-pa, Vol. 158, p. 205-1, ff.: *‘According to that
(Guhyasamaja) passage, the arcane basis (dben gii) of the kaya-
viveka in terms of sense domains, is the five sense domains
(themselves); and the contemplation of those five as the five
diamantine goddesses (vajra) is the kayaviveka (itself).

‘““Among them, the rgyu ba wind, based on the eye, assists
in seeing the five kinds of form; and when dividing up the
visible form=Riapavajra—when it (the wind) is based on
the set of three conditions (pratyaya, rkyen), (1) the barely visible
form; (2) that clung to; (3) that of the three kinds, pleasurable,
repulsive, neutral; (4)' that one accomplishing duties; (5)
sensual form, namely, vulgarly carefree, playful, and coquet-
tish—have in the given order 'the five families, Vairocana,
etc. of the goddess Ripavajra.

“The rnam par rgyu ba wind, based on the ear, assists in
hearing sound; and when dividing the heard sound=
Sabdavajra— (1) the sounds inside the ear, and those of the
head and its hair, (2) the sounds of song and (tinkling) orna-
ments; (3) palatal, labial, and voiced sounds; (4) musical
sounds of glades, rivers, claps of the palms, drums of earthen
ware, etc., (5) mild and fierce sounds of syllables such as Ham
—have, in the given order, the five, Vairocana, etc., of the
goddess Sabdavajra.

“The yan dag par rgyu ba wind, based on the nose, assists in
the selection of odors; and when dividing up the smelt odor =
Gandhavajra— (1) a general odor, (2) specific odors, (3) the
three kinds of odor, (4) savory odor, (5) foul odor—have, in
the given order, the five, Vairocana, etc., of the goddess

G andhavajra.
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“The rab tu rgyu ba wind, based on the tongue, assists in
enjoying tastes; and when dividing up the enjoyed taste=
Rasavajra— (1) sweet, (2) astringent, (3) salty, (4) sour, (5)
pungent and bitter, tastes—have, in the given order, the five,
Vairocana, ctc. of the goddess Rasavajra.

“The nes par rgyu ba wind, based on the torso, assists in “enjoy-
ing tangibles; and when dividing up the enjoyed tangible=
Spar§avajra— (1) that of sitting on a-single mat, (2) that of
embracing, (3) that of kissing, (4) that of inhalatron, (5)
that of copulation—have, in the given order, the five, Vairo -
cana, etc. of the goddess Spar§avajra.”

The five ancillary winds, mentioned above successively by
their alternate names in Tibetan, are further treated under
nidana verse 20.
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[|GA|| gacchann asty indriyas tat tat svayam svavisayam praiif
abhasamatrakam tat tad yad yad indriyagocaram [[20/|
While each and every sense organ is going by itself toward
its own sense object, whatever be the sense organ and its
range, each of them is ‘light only’ (abhdsamadtra).
Mchan :  ‘Each of them is light only’ means that both the sense
organ and its range (gocara) is merely the combination bliss-
void along with the knowledge of the three lights.
Cf. Guhyasamajatanira, Chapter XI (2nd half), beginning
with text, p. 46, line 12; now text, p. 47, Mchan hgrel, p. 80-1-5:
[trivajrasamayadhydnena  trivajraketusamo  bhaved ity dha
bhagavan ratnaketuvajrah|
By the meditation consolidating the three vajras (here:
odors—pleasurable, repulsive, and neutral) one would
be equal to Three-Diamond Glory (Trivajraketu)’—
so says the Lord Ratnaketuvajra. (Three-Diamond-
Glory is hence the Bodhisattva Khagarbha generated
in the nose by a Ratna-Om; compare nidana verse 16
above). (This meditation leads to supernormal
faculty regarding odor).
Likewise, Sanskrit text, p. 47: “By the meditation consoli-
dating the three vajras (here : the three tastes) one would be
equal to Three-Diamond-Immeasurable’” (hence the Bodhi-
sattva Lokes$vara generated in the tongue by a Dharma Om,
and leading to supernormal faculty regarding taste).
Following is a summary of the five meditations that lead to
supernormal faculty (abhijii@) by consolidating the three vajras
(Guhyasamaja, X1, p. 46. 12, ff., with corrections in names
of the Om’s) :

Three Vajras of Bodhisattva Om by whick  Organ in

sensé objects (i.e. or Buddha is generatea which it is

pleasurable, repulsive, ‘the abhijiia generated

and neutral)

Sound Vajrapani Jhana-Om ear

odor Khagarbha Ratna-Om nose

taste Lokesvara Dharma-Om  tongue

tangible Sarvanivarapa- Samaya-Om  body
viskambhin (surface)

form Vairocanavajra Trikiya-Om  eye
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Pradipoddyotana and Mchan hgrel (p. 81.4) : ‘‘Previously, by
the stage of generation {(utpatti-krama) one places the seed-
syllables and (merely) points to the accomplishment of the
five abhyjiia-s, because the Stage of Completion (sampanna-
krama) demonstrates the actual accomplishment.”
Guhyasamdja, Chapter XI, p. 48, and Mchan hgrel (p. 81-4) :
paficailam mahdvajram paficajvalavibhisitam|
paficasthanaprayogena paficabhijiiasamo bhavet||
By the praxis of the five abodes (the objects, form, etc.),
the great thunderbolt (mahavajra) (which cannot be
warded off) with five prongs (the five sense organs pierc-
ing their objects like spears) adorned with five flames
(the five ancillary winds proceeding through sense orifices
to objects and returning as vehicles of vijiiana), would
be tantamount to the five abhijfid-s

Ancillary wind Alternate name  Passing through Piercing which

and color which orifice sense object
Naga rgyu ba, red  eye form
Kirma rnam par ear sound
rgyu ba, blue
Krkila yan dag par  nose odor
rgyu ba,
yellow
Devadatta rab tu rgyu tongue: taste
ba, white .
Dhanaiijaya nes par rgyn  torso tangible
ba, green (surface)

Note : In the foregoing table the order of the ancillary winds
is the traditional order and the same in which they are supposed
to arise in the intrauterine states, lunar months 6th through
10th. The five colors are given by Tsor-kha-pa, Vol. 159,
commentary on Paficakrama, p. 7-5-5, and ascribed to a precept
of Rje-hgos.
According to Mchan hgrel on Pradipoddyotana, Chapter XV,
verse 125, there is a ‘dream auspice of the mundane siddhi
[sarvalankdrasampiirnam surakanyam manoramam|
|darakam darikam pafyan sa siddhim adhigacchati/|
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When he sees the delightful daughter of the gods replefe
with all ornaments, the lad, (or) the maiden, He gains
the occult power (siddhi).

As to where one practises those meditations:—
Guhyasamajatantra, Chapter XI, p. 48 :

|parvatesu viviklesu nadiprasravanesu caf
[$masanadisy api karyam idam dhyanasamuccayam||
The set of meditations is done on lonely mountains,
at flowing streams, and in cemeteries, etc.
Pradipoddyotana on the above :
In hinted meaning (neydrtha), ‘lonely mountains’ are
mountain peaks graced with flowers and fruit; ‘flowing
streams’ are glades with flowing streams; ‘cemeteries,
etc.” means (for the ‘etc.’) isolated tree, empty house,
temple, and so on.
(Note that the three main categories go with three kinds-of
magical practice—a. appeasing deities, b. promoting prosperity,
c. destructive magic).
In evident meaning (nitdrtha), the ‘lonely’ of ‘lonely
mountains’ means free from reliance by other men, and
‘mountains’ can refer to maternal women. ‘Flowing streams’
are frequented by all men, and so are the dissolute women.
Worldly persons are like ‘cemeteries’, and so these are
outcaste: women, washerwoman, and so on.
(Note that they are the goddess in three forms : the mytholo-
gical ‘Mother’, ‘Whore’, ‘Devouring Earth’).
||TA]| tattadindriyamdrgena visayam prapya sadhakal |
tathagatebhyas sakalam prinandya nivedayet [[21[/
While the sidhaka is reaching the sense object by way
of this and that sense organ, he should make offering
completely -satisfying the Tathagatas.
Mchan : The verse indicates the secret state of body (kaya-
viveka) consisting in contemplating the five sensory objects as
the adamantine goddesses (vajrd). Tson-kha-pa, ‘‘Rnal
hbyor dag pahi rim pa,” Vol. 160, p. 91 :

“The jurisdictional activity... of Riipavajra, etc., is, in the
usual order, purifying the longings for form, sound, odor, taste,
(tangible); and then bring offerings to the Jinas as the pleasure
of form, etc. Thus, the partite reality of the sems-ma (the
vajrd).”” Mchan hgrel, pp. 55 and 56-1, 2:—For example, when
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reaching the sense object ‘forms’ by way of the eye, he offers
the lady Rupavajra, who is the ndga-wind, completely satisfying
Vairocana. An analogous offering is made in the case of the
other sense organs and sense objects, i.e.

Sabdavajra to Ratnasambhava
Gandhavajra to Amitabha
‘Rasavajra to Amoghasiddhi
Sparsavajra to Aksobhya

The goddesses are also referred to as offering flowers in

Guhyasamaja, Chapter VIII, p. 33 :

padmam paicavidham jiiatva utpalam ca vicaksanah |

Jjattkam trividham krtva devatanam nivedayet ||

kamikarasya kusumam mallikayithikam tatha |

karavirasya kusumam dhyatva pajam prakalpayet ||

A wise person, knowing the padma and the utpala, of five

kinds; and having prepared the three kinds of jati, should

offer them to the gods. Having imagined the Karnikara,

Mallika, Yithika, and Karavira flowers, he should con-

template them as worship.
Celu-pa’s Samdja-vrtti (p. 185-4) explains that the five lotuses,
utpala, etc. are the five goddesses of the senses, Rupavajra, etc.;
that the three kinds of jati are Dharmavajra who pervades the
three birthplaces; and that Kargikara is Locana, Mallika is
Mamaki, Yathika is Pandara, and Karavira is Tara. The
Pradipoddyotana on Chapter VIII (op. cit.), p. 64-1, explains
that the five lotuses have the five colors going with the five
Tathagatas, and thatjat: is made into three colors. Among those
words for flowers, jati is the Jasminum grandiflower ; Karnikara,
flower of Pterospermum acerifolium (Hibiscus mutablis,
with red flowers); Mallika, the Jasminum Zambac; Yuthika,
a kind of Jasmine; and Karavira, the Oleander.



II. STAGE OF COMPLETION
E. Kayavakcitta (Body, Speech, and Mind)

In the introductory discussion of the four Tantras, it was
pointed out that the Anuttarayoga-tantra is preeminently
inner samadhi. This description is justified by the Stage of
Completion, which begins with niddna verse 22. According
to Guhyasamajatantra, XVII, p. 142:

caityakarma na kurvita na ca pustakavacanam |

mandalam naiva kurvita na trivajragravandanam ||

He should not engage in the rite of caitya, or in the recita-

tion of books; he should not make a mandala, or praise

the best of the three diamonds.

On the preceding, Pradipoddyotana in Mchan hgrel edition says
(PTT, Vol. 158, p. 160-3) : ““This refers to the great yogin
(Mchan : ‘belonging to the Stage of Completion’). Regarding
his secret body, speech, and mind :... he should not engage
in the rite of caitya (e.g. circumambulation), including (pre-
paration of) the site and (removal of) gravel, etc., because
it is not right (Mchan : ‘for a person on the Stage of Completion
who himself is all Tathagatas’) to have craving for caitya-wor-
ship; he should not recite books, because it is not right for one
who has aroused the spontaneous diamond recitation to lend
his voice to a different (recitation); he should not make an
external mandala, because when the mandala is one’s own body,
it is not a case of the (stationary) earth-mandala ; he should not
worship the best of diamonds, namely, the $ravakas, pratyeka-
buddhas (concretely or their images), or the (image of) Samyak-
sambuddha, because it violates himself being all Tathagatas
(in the steady state of comprehending bliss-void);....”

In this phase there is also the practice called ‘vidyd-vrata’
(defined in Appendix III).

The authoritative passage is in the Guhyasamdjatantra, Chapter
XVI : (Mchan hgrel, p. 147-2, 3):

kayavakcittavajranam  kayavakcittabhavanam |
svar ipenaiva tatkdaryam evam siddhir avagyate [[ 89 ||
tatredam svakdyavakcittavidydvratam |
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Jjatamukutadharam bimbam sitavarnanibham mahat |
kdrayet vidhivat sarvam mantrasamvarasamortam [ 90 [/
kandam alaphalail sarvam bhojyam bhaksyam samacaret | 94A//
The task is the contemplation of a body, speech, and mind
belonging to (i.e. issuing from) the Body-, Speech-, and
Mind-diamonds and precisely like one’s own appearance.
Just so is the siddhi (of Maha-mudra) attained.
Herein is the ‘vidyavrata’ of one’s own body, speech, and
mind. The Great One, white in color, his (divine)
form (of Vairocana) bearing a crown of matted locks,
practise$ everything in ritual manner, restrained by
the mantra-vow.
By means of bulbs and fruits, he subsists on all food and
drink.
In Tson-kha-pa’s commentary on the Pajicakrama (PTT, Vol.
159, p. 74-3, 4, 5), there is a lengthy discussion of what is meant
by the phrase ‘precisely like one’s own appearance’. This
is frequently alluded to in Buddhist Tantra sadhanas by the
term ‘suabha’ (‘like oneself’). The solution appears to be that
the consort is one of the goddesses Locana, etc. having the same
dress as oneself as the yogin of one or another Buddha. The
consort is described in that Ghapter XVI, verse 91, as the
‘sixteen-yeared girl’. The meaning apparently is that the
yogin is accompanied by a goddess-consort who has issued from
his own body, speech, and mind which have been identified
with the Body, Speech, and Mind of the Tathagatas. Tson-
kha-pa explains the phase as ‘without prapafica (nisprapaiica).
Turning to the separate treatment of ‘kaya’, ‘vak’, and
‘citta’, according to previous indications the ‘arcane -body’
as pratyahara and dhyana among the six members of yoga, is
treated under the ‘Kaya’ verses (see Sri Laksmi’s comment
under ‘YA’). In that same Paficakrama commentary (the
“Gsal bahi sgron me’’), PTT, Vol. 158, p. 205-4, Tson-kha-
pa continues his discussion of the ‘hundred lineages’ of ‘arcane
body’ to show how to condense them into ‘elements’. Among
them, the 20 lineages belonging to the Vairocana-kula, that is,
from the lineage of riapa-skandha up to the lineage of the ‘tangible
diamond goddess’, are condensed into the element of earth.
Similarly the 20 parts of Ratnasambhava lineage are condensed
into the element of water; the 20 of Amitabha lineage, into
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fire; the 20 of Amoghasiddhi, into wind; and the 20 of Aksobhya
lineage into the element of vijiana. Tson-kha-pa mentions
‘that the classification into five groups is further reduced into
three ‘secret’ families by the method of including Ratnasam-
‘bhava in the kdya-vdjra family of Vairocana; Amoghasiddhi
in the vdg-vajra family of Amitabha; and the ‘sixth Tathagata’
‘Vajradhara in the citfa-vajra family of Aksobhya. The three
families considered as three vajras when taken as indivisible,
'yield the sixth adhideva Vajradhara, which is the ultimate of
kayaviveka (‘arcane body’).

The ‘arcane speech’ as pranaydma, third of the six members,
is included in ‘VAK’. Nagarjuna starts his five stages here,
with ‘diamond muttering’ (vajrajapa). The praxis which
begins with VAK is stated succinctly by Tson-kha-pa in his
commentary on the Vajrajfidnasamuccaya, Vol. <160, p. 159-3:
“The generality in that regard is that the means of generating
the three knowledges (jiidna) has the inner (subjective) condi-
tion of contemplating prandyama and the outer (objective)
condition of resort to a mudrd (‘seal’, partner).” He explains
the first as the three kinds of prandydma based on three differently
located bindus (see under VAK), and the second as the genera.
tion of the four ‘joys’ (see under VA, verse 30). Therefore, the
goddess companion previously mentioned in connection with
‘vidyavrata’ has the function of helping the yogin generate
the four ‘joys’.

The ‘arcane mind’ as dhdrand, the fourth member, is included
in CIT-TA. Nagarjuna’s system is more explicit, because
it allows a whole krama, the ‘purification of consciousness’
(cittavisudahi), for CIT—the three light stages; and another
whole krama, the ‘personal blessing’ (svadhisthdna), for TA—
entrance of the illusory body into the Clear Light.

|| KA || kayatrayam samuddistam prthagbhavena tdyina |
ekakdaram punar yati nispannakramayogatah |[| 22 |/
The Protector (i.e. the Buddha) well taught the three
Bodies as being different. Moreover, their unity occurs
through the yoga of nispanna-krama.
Mchan : (When the three bodies are taught to be different,
they are:) (1) Dharmakaya associated in the Clear Light
(of Death) with a goddess; (2) Sambhogakaya generated
from the five abhisambodhi as the ‘primeval lord’ (adinatha);
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(3) the latter converted into the Nirmanakaya. This is taught
in the Stage of Generation.

Mchan: 1In the basic time, (the unity occurs through) accomp-
lishing the primordial body (dadideha) from wind-and-mind-
only belonging to the Clear Light of death. Accordingly, in
the time of the path, there is the secret of samvrti-mdya—accomp-
lishing the illusory body from wind-and-mind-only belonging
to the Symholic Clear Light (dpefii hod gsal).

Mchan :  In the case of the first krama (the Stage of Generation),.
there is only a mental orientation to conviction, but the path
is lacking because there is no yoga of the three bodies.  (In
the case of the second krama,) by yoga unifying the three bodies
it is not a matter of figments of imagination. (These .remarks
apply respectively to the two foregoing passages of Mchan
annotation).

This nidana verse (‘KA’) and the next one (‘YA’) continue
and conclude the ‘arcane body’ (kdyaviveka) of the foregoing
Stage of Generation. According to the Pradipoddyvotana on
XII, 60-64, and its Mchan hgrel (‘Documents’), the kind of
‘arcane body’ is called ‘purification afterwards obtained’.
This, then, is the reflex in the Stage of Completion of the pre-
ceding praxis. Hence, the commentators are allowed the
latitude of using the verse ‘KA’ and ‘YA’ to compare the two
stages in the matter of the innate body, which is the basis of
the present praxis rather than the coarse body seen by the eye
of flesh. ‘KA’ can be understood as pratydhara (‘Withdrawal’),
the first member. To show the continuity of the Stage of
Generation into the Stage of Completion, Paficakrama, 2nd
krama, 48-50; Sri Laksmi, Vol. 63; p. 27-5, ff., has the following:.

cittam evam svayam pasyet svam eva SaSibimbavat |

atha candram samalambya vajracihnam prakalpayet |/
updyasiicakam hy etad vajradyutpattiyoginam |
candravajradisamyogac cittacaitasasammgamall ||
prajiiopayasamayogdj jayate devatakrtih |

caturmudrabhir amudrya devatagarvam udvahan ||

He should so regard his own mind as itself like a
moon-reflection; then, he should imagine the vajra-sign
taking “its support on the moon.

The (five)-pronged updya belongs to the yogins of (the Stage
of) Generation of the vgjra, etc. From the Generation union.
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of the vajra, etc. and the moon there (results) the Comple-
tion combination of citta (=prajiia) and caitasa ( =updya).
From the union of prajiia and updya there arises the
configuration of deity,—sealing with four seals, con-
veying divine pride.
The meaning of ‘vajra, etc.’ is shown under nidina verse 18,
referring back to the six signs listed in the Aksobhya-mandala.
Hence the above verses show the continuation of the Maha-
sadhana phase of the Stage of Generation into the outset of the
Stage of Completion.

It is this union of prajfia and updya that unifies the three
Bodies, according to Guhyasamdjatantra, IX, p. 36; Pradipodd-
votana and Mchan hgrel, PTT. Vol. 158, p. 68-1 :

dvayendriyaprayogena sarvams tan upabhufijayet |
idam tat sarvavajranam trikayabhedyabhavanam ||
By the union of the two organs (that of vajra and of padma),
he would enjoy all those (goddesses). This contempla-
tion of the inseparable three Bodies (Dharma-, Sam-
bhoga-, and Nirmana-kaya) belongs to all ‘uajras’
(sadhakas of Buddhahood).
Furthermore, the Pradipoddyotana explanation of pratyihara (‘Docu-
ments’) brings in the three kinds of each sense object, and so in
turn, according to earlier explanations, is consistent with Pafi-
c¢akrama, 2nd krama, verse 37; Sri Laksmi, Vol. 63, p. 26-5 :
rdga$ catva virdga$ ca dvayor antar iti trayam |
dvindriyasya samapattya vajrapadmasamagamat ||
Desire (=the middle knowledge), aversion (=the first
knowledge), and ‘between the two’ (the combination of
the prior two)—are the three, (as symbolized) by union
of the two organs and by combination of vajra and padma.

But what is the meaning of having a mudrd or partner in this
dase ? Tson-kha-pa writes in his commentary on the Catur-
devipariprecha (Lhasa ed., Vol. Ca, Béis tus, f. 25a-6) :

[ dgons pa lun stori las | | hdu Ses can dan hdu Ses med |
| sems can du b (r)tags hdi gnas pa | de rnams rlun las byun
ba ste | | rlun las slar yan hgag pa yin | tes gsuns so | giis
pa ni | | rlui dan sems kyis mohi gzugs dan phohi gzugs sprul
nas gnas pahi thabs Ses miiam par sbyor bahi mal hbyor pa
rnams la ni phyag rgya de niid bbe ba chen pohi go hphan mchog
hthob pahi gnas su hgyur te |
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It is expressed in the Samdhivyakarapa (in fact, Chapter II,
p. 236-1): “Those with this abode who' are imagined
as ideational and non-ideational sentient beings, arise
from wind and again pass away in the wind.”” Second :
the yogins who by wind and mind (-only) materialize
the form of female and the form of male, and unite the
means (updya) and insight (prajia) with abode, have
as' the abode that very mudra which achieves the best
station of great ecstasy (mahdsukha).
Also, the resort to a partner points to a celebrated verse of the.
Pajicakrama; 2nd krama, verse 36; Sri Laksmi, Vol. 63, p. 26-3,4:
sarvasam eva maydndm strimdyaiva viSisyate |
Jfianatrayaprabhedo ’yam sphufam atraiva laksyate ||
Of all illusions. (mdya), the illusion of woman is supreme;
just here the variety of- three gnoses is differentiated
clearly.
According to Sri Laksmi, the verse concerns differentiation of
the three gnoses by sequence of ‘partner’ (mudra) (phyag rgyahi
rim pas) as contrasted with the differentiation by sequence of
‘incantation’ (mantra) (siiags kyi rim pas). According to Sri
Laksmi, ‘just here’ (atraiva) means, according to the precepts
(man riag)—in the time of the Secret Initiation (guhya-abhiseka),
when the disciple is conferred the prajiid by the guru (Ses rab.
kyi dban gi dus su bla mas Ses rab sbyin pahi slob ma....).
First, the bodhicitta drips.down from. the brahmarandhra (aperture
in crown of thé head); and, with ndn-apperception of the
thirty-three . prakztis, there is an instant of the gnosis of Light,
pure like moon-rays. ‘Next, that bodhicitta pervades the elements
(dhatu) of all the limbs ; and with non-apperception of the
forty prakrtis, there arises the gnosis Spread-of-Light, like sun-
rays. Then, that bodhicitta, spreads to the ‘tip’, the center of
the vajra (rdo rjelri dbus ma | rtse mor...) (in the male, the root
of the penis); and with non-apperception of the seven prakrtis,
there arises. the gnosis Culmination-of-Light, like twilight.
Hence the word ‘clearly’ (sphutam) in the verse line, “Just here
the variety of three gnoses is differentiated clearly.” This
graphic description’ by Sri- Laksmi clarifies the Initiation in
the conventional bodhicitta-mandala, According to ghe discussion
under, nidina verse 15 of the ‘subtle contemplanon of the lower
orifice’, when the bodhicitta arrives at the ‘tip of the vajra’ it is
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in the ‘lotus of the woman’, which is the ‘woman’ always in
that spot of the yogin. However, according to Sri Laksmi,
it is precisely here that arises the androgyne Culmination-
of-Light, which is the ‘dark light’. When the bodhicitta is in
that spot, presumably that place is what is called the ‘place of
androgynes’.

And if the preceding is not sufficiently mysterious, note the
Guhyasamdjatantra, XVII, p. 141:

dvayendriyaprayogena svasukradiparigrahaih |

pijayet vidhivat sarvan buddhabodhim avdpnuyat ||

By the union of the two organs, and by conceiving their

Sukra, etc. (‘etc.’=rakta, etc.), one. should worship all

(the Buddhas) according to the rules, and may attain

the enlightenment of the Buddhas.
‘On the preceding, Pradipoddyotana, Mchan-hgrel ed., Vol. 158,
p.- 159-4, explains: This is the secret worship of the Body,
‘Speech, and Mind of all the Tathagatas (sarvatathagata-
kayavakcittap djarahasya). The verse says, ‘by the union of the
two orgaris,’ ‘meaning, by the union of diamond (vgjra) and latus
(padma) (Mchan : through the realm of deific brightness of
“Father-Mother,” yab yum gyis lhar gsal bahi nan nas). The
verse says, ‘by conceiving their fukra, etc.’, means that one
conceives his own semen and the partner’s (vidyd’s) menstrual
blood (rakta) becoming transformed into the (intrauterine)
states mer-mer-po, etc. (Mchan: the five states of the womb,
‘which are the five progenitors=Tathagatas, and then giving
birth to a son, nephew, etc., which one protects, nourishes, and
s0o on, according to the rules. Thereby one worships and
obtains.)

Having been brought into existence, they (the Tathagatas)
are made to lose their individual life. ‘They are said to have
been engendered by sexual union and finally killed. This is
the message of Chapter VII, context of verse 33, here translated
from corrected Sanskrit with the help of Pradipoddyotana and
Mchan hgrel, p. 59.

tatra katham samayanusmytibhavang ?

| samayat ksarenduvidhing vidhivat phalakamksipal |

[ marayet tathdgatam vyiham sutaram siddhim apnuyat ||

And what is the contemplation with recollection of the union?
In the manner of the rite of overflowing drop from the
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union, after desiring the fruit according to the rules, one
should kill the Tathagata array and obtain the highest
siddhi.
According to the Pradipoddyotana, the diverse deities by the
sequence of re-unification are drawn into the Paramartha-
mandala.

But that union of prajiid and updya is not the union of the
two sex organs. Indrabhti writes in his Frdnasiddhi (GOS
ed., p. 57):

sukhary dvindriyajam kecit tattvam dhur naradhamah |
tac capi mahdsukham naivam pravadanti jinottamal ||
pratityotpadasambhitam na tattvam jayate kvacit |
Some vile men say that the pleasure born from the two
(sex) organs is reality (fattva). But the Buddhas deny
that it is Mahasukha. Nothing engendered in Dependent
Origination is reality.
Along the same lines, it is said in the Hevajratantra (I, x, 40c-d;
4la-c):
[tasmat . saukhyam na tattvakhyam mahabhitam yatah sukham [
| sahajatyam yad utpannam sahajam tat prakirtitam |
| svabhavam sahajam proktam...
Whenever pleasure is of the Mahabhita sort (i.e. derived
from the four elements), then the pleasure is not called
‘reality’. Whatever (pleasurt) arises in ‘together-birth’,
-that is called ‘together-born’. The self-existent kind is
said to be ‘together-born’.
The Sriags rim chen mo, f. 288a-2., quotes the fifth mafijari of Abha-
yakaragupta’s Amndya-madijari : “Thus, the reality arising from
the ‘together-born’ (pleasure)is the bodhicitta that is the insepa-
rability of voidness (finyatd) and compassion (karuna)” (/de
Itar lhan cig skyes pa las byun bahi de kho na fiid byan chub.
kyi sems ston pa fid dan siin rje dbyer med paho /).

That terminology which seems to imply an external con-
sort of a woman, and yet which is denied to so intend, is partially
explained by Tson-kha-pa in his Paficakrama commentary “Gsal
bahi sgron me” (PTT, Vol. 159, p. 77-4) :

| phyag rgyahi khyad par ni spyod bsdus las | de bas na
phyi rol gyi bud med spans nas siin khar gnas pahi ye
$es kyi phyag rgya dan lha cig siloms par hjug nas $éin tu
myur bar rdo rje hchan thob par byaho sfiam du dmigs
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te / gcig pu kho nar spyod pa bya bar gsuns pahi ye €es
kyi phyag rgyaho |
The superior mudrd is the jiignamudra (‘knowledge consort’)
referred to in the Caryamelapaka (-pradipa), when it says :
Therefore, he bears in mind, that spurning an external
woman and entering into union with the Jfianamudra
located in the heart, he will speedily attain (the rank of)
Vajradhara; so hé is to practise in complete
solitude.
Mchan: Concerning that (unifying) path, the phase in which
it occurs is now stated :
[|YA]] yat satyam samvrtih proktam buddhanam kayalaksanam |
sa eso nispannayoga (fs) syat prabhdasvaraviSuddhelr [[23[]
Whatever body characteristic of the Buddhas has been
stated to be ‘conventional truth’ (samorti-satya), the
nispannayoga would be it through purification in the Clear
~ Light.
Mchan: ‘Whatever body characteristic’ means: —body orna-
mented with the major characteristics and minor marks of
Vajradhara. ‘Stated to be conventional truth’ means: — stated
as the illusory. body (mdyd-deha). That ‘nispannayoga’ means: —
that yoga unifying the three bodies, of the Stage of Completion
(sampanna-krama = nispanna-krama).

There are two kinds of mdyd to be considered in this case.
The following passage clarifies that nidana verse 23 refers to the
first kind of maya.

Paficakrama, 3rd verses 26-27 (with emendations); Sri Laksmi,
Vol. 63, p. 38-4, 5 :
tyam eva hi samlaksyd maydnirdeSalaksana |
mdyaiva samurteh satyam kayah sambhogasyapi ca ||
saiva gandharvasattvah syad vajrakdayalh sa eva hi |
vajrasattvah svayamn lasmdt svasya pijam pravartayet ||
For the characteristic describing madya is precisely a thing
to be differentiated : that very maya as the truth of con-
vention, and as the Body of Sami)hoga.
That very (maya) could be a gandharvasattva, as well as
the ‘diamond body’ (vajra-kaya).
Therefore, Vajrasattva prompts by himself his own
worship.

Sri Laksmi (pp. 38-5 to 39-1): Vajrasattva, being all the
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Buddhas, worships himself when those Buddhas honor him, “The
worship (p#ja) is to be conducted with pratyahdra and dhyana,
and not with any other stages” (mchod pa ni yan so sor sdud
pa dan |/ bsam gtan dag gis bya ba yin te / rim pa gzan gyis bya
ni ma yin no).

Tson-kha-pa discusses the differentiation of these two
kinds of ‘Maya’ in his Mthah gcod on Chapter One (PTT, Vol.
156, p. 26-4, 5); and to get the point one should refer back to
the table in our section ‘The Two Stages,...”. On the line
‘Intermediate State’ under ‘Time of the Path’ there is Illusory
Body and Yuganaddha-deha. The Illusory Body as the ‘truth
of convention’ (samurti-satya) is that ‘gandharvasattva’; and
the Yuganaddha-deha as the Sambhogakaya is that ‘diamond
body’. In the first case, the state of ‘maya’ lacks the ‘precepts’
of skill in the means (thabs la mkhas pahi man nag) and so in the
condition of gandharvasattva is headed for rebirth, i.e. reoccupa-
tion of five personality aggregates in the ordinary way. In the
second case, the ‘maya’ is attended with the precepts of skill
in the means involving the winds and mind-only, and so the
diamond body can appear in the world as a_ Nirmanakaya.
An important point about the terminology is that the illusory
body can be called the diamond body when there is present
the precepts of skill in managing the situation.

Concerning the major charadteristics and minor marks,
I abstract these, with the latter commenting on the former—
drawn originally from Sakyamitra’s Kosaldlamkdra—as present-
ed in my article ‘“Thirty-two Characteristics of the Great
Person,” in most cases omitting the presumed original Sanskrit
terms in the following:

Associated with the characteristics (laksana) ‘each ‘hair
of the head curled to the right’ (ekaikakeSa pradaksinavarta) and
‘having a proof of authority on the head’ (usnisa Siraskatd) are
the twelve secondary distinctions (anugyaijana): head umbrella-
shaped, curly tips on the head hair, hair of head thick, hair
of head black, hair of head fragrant, hair of head notdisorder-
ed, hair of head not shaggy, hair of head lovely, hair of head
soft, hair of head glossy, hair of head regular, hair of head appear-
ing like bees.

Associated with the characteristic ‘treasure of hair’ (arna-
kosa) are the eight secondary distinctions: forehead large,
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forehead unwrinkled, eye-brows black, eye-brows like bows,
eye-brows long, eye-brows of uniform hair, eye-brows of equal
width (?), nose prominent.

Associated with the characteristics ‘eyes dark blue’ and
‘eye-lashes bovine’, are the five secondary distinctions : eyes
as though smiling, eyes large, eyes clear, eyes long, eyes
pure.

Associated with the characteristic ‘jaws leonine’ are the
secondary distinctions : ears uniform, ear flaps thick and
long.

Associated with the seven c¢haracteristics ‘tongue long and
slender’, ‘voice pure’, ‘teeth very white’, ‘teeth without gaps’,
‘teeth 40 in number’. ‘teeth equal in size’, and ‘taste perfect’
are the six secondary distinctions : face sweet-smelling, face
leonine, lips red like the Bimba fruit, eye-teeth regular, eye-
teeth sharp, disk of face circular and broad.

Associated with the characteristic ‘shoulders gently cur-
ved’ is the secondary distinction : throat like the neck of a
flask.

Associated with the eight characteristics ‘standing, not
bending himself’, ‘hands which hang low’, ‘skin delicate’, ‘skin
of golden hue’, ‘upper part of body leonine’, ‘broad-shouldered,’
‘rounded like a Banyan tree’; and ‘seven mounds on his body’,
are the eighteen secondary distinctions : veins not showing,
joints not showing, joints as strong as those of Narayana, body
clean, body not crooked, body regular, body well-rounded, body
smooth, members and limbs well-proportioned, body well-
controlled, body soft, whose signs are consummated, abdomen
well-rounded, abdomen without folds, belly slender, abdomen
as though polished, body devoid of freckles or dark spots, ever
beautiful.

Associated with the characteristic ‘secret of privities drawn
into a recess’ are the three secondary distinctions: navel deep,
navel well-rounded, recess of navel filled-up.

Associated with the characteristic ‘legs like those of an
antelope’ is the secondary distinction, knee-caps well-rounded
and beautiful.

Associated with the characteristic ‘each hair of body turn-
ing to the right side’ is the secondary distinction, each hair pore
emitting delightful perfume.
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Associated with the characteristic ‘fingers and toes long’
are the six secondary distinctions: nails elevated, nails copper-
coloured, nails smooth, fingers and toes well-rounded, fingers
and toes full, fingers and toes regular.

Assoclated with the six characteristics ‘hands and feet
marked by a wheel rim’, ‘feet well-planted’, ‘hands and feet
soft and tender’, ‘webs joining (the fingers and toes on) his
hands and feet’, ‘heels broad’, and ‘ankle jointsinconspicuous’,
are the seventeen secondary distinctions : lines in the hands
non-intermittent, lines in the hands alike, lines in the hands
deep, lines in the hands not crooked, lines in the hands glossy,
palms and soles red like copper; on his hands, the lion’s seat
(simhdsana), fish (mina), banner of victory (dhvaja), thunder-
bolt (vajra), the hook (ankusa), the flask (kalasa), the Nandya-
vartta, the Srivatsa, the conch shell (farkha), the lotus (padma),
and the Svastika.

It is obvious that the characteristics and secondary distinc-
tions (minor marks) as presented by Sakyamitra are ordered
by starting from the top of the head and proceeding down to
the legs, and showing last of all the pores, hands and feet. His
minor marks go with a static figure and appear to suit the Buddha
as a great yogin.

||VAK]| vakpathasyaiva vishyah kayo jiiGnamayah prabhub |
sarvasatlvahitdc capa dr§yate Sakracapavat |[[2%]]
‘The speech-path’s topic, (namely) the Lord — the body
made of knowledge — is seen like a rainbow, as well as
apart from the benefit of all sentient beings.
Mchan : ‘The speech-path’s topic’ means : — the topics of
“illusion’ (mayd), etc. conveyed to the disciple. . . .Those remarks
teach the ‘illusory body’ (mdyd-deha) to be the body of Vajra-
dhara, a rainbow body — the body of knowledge born from wind-
and-mind-only of the Clear light.

In regard to the words ‘as well as apart’ (ca-apa), which
were not translated into Tibetan, cf. Guhyasamaja, Chapter
XVII, p. 134; Mchan hgrel, p. 153-5:

svabhanafuddhanairatmye dharmadhatuniralaye |
kalpana vajrasambhiita giyate na ca giyate ||
The imagination arisen from the vajra (of Body, Speech,
and Mind) expresses in the case of the selflessness (= Clear
Light) of the intrinsically pure (moving and stationary
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life), and also does not express in the case of the full womb

of dharmadhdtu (with the vajra of bodhicitta).
Pradipoddyotana and Mchan hgrel: — ‘expresses’ because it can
appear like a rainbow, then teach the dharma; ‘does not express’
because discursive analysis does not reach reality.

The above appears to explain the two alternatives of
verse 24, to wit: (1) ‘seen like a rainbow,’ and (2) ‘apart from
the benefit’. Furthermore, since the ‘illusory body’ when
purified in the Clear Light is the Sambhoga-kaya located in,
or made to correspond to, the ‘speech center’ of the throat,
verse 24 alludes to this by saying ‘‘the speech-path’s topic,
(namely) the Lord.”

The Guhyasamdjatantra, Chapter I1I, has two celebrated
mantras which point to the rainbow body of Vajradhara. The
first (III, p. 14) begins the chapter :

atha bhagavan kayavakcittavajras tathagatah sarvatatha-
gata-spharanameghavyitham nama samadhim sama-
padyedam vajravyiham nama samadhipatalam udaja-

hara | _
|| OM SUNYATAFNANAVAFRASVABHAVATMAKO
"HAM ||

Then the Bhagavat, ‘Diamond of Body, Speech, and
Mind’, the Tathagata, immersing himself in the samadhi
called ‘array of clouds with the vibration of all the Tatha-
gatas,” proclaimed this samadhi-mass named ‘diamond
array’:
“Om. I am the intrinsic natuie of the knowledge
diamond of voidness !”
The second ‘(II, p. 15) runs as follows :
atha bhagavan kayavakcittavajras tathiagatah dharma-
dhatusvabhavavajram nama samadhim samapadyedam
kayavakcittadhisthinamantram udajahara |/
|| OM DHARMADHATUSVABHAVATMAKO *HAM ||
Then, the Bhagavat, ‘Diamond of Body, Speech, and
Mind’, the Tathagata, immersing himself in the samadhi
named ‘intrinsic-nature diamond of the dharmadhatu
(=Clear Light)’ proclaimed this mantra which blesses
the body, speech, and miind :
“Om. I am the intrinsic nature of the Dharmadhatu !’
In the ‘evident meaning’ (nitdrtha) interpretation of the Pradipo-
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ddyotana, both mantras incorporate the five Tathigatas and a
sixth Buddha; in the former case, identified with the five winds
by name, and the sixth (Aham) identified with Vajrasattva,
who is the incessant bindu of the heart (Mchan hgrel p. 35-4);
in the latter case, identified with the five winds by the colors,
constituting the rainbow of the verse ‘VAK’, and the sixth,
(Aham) identified with Vajradhara, as the gnosis of the Supreme
Entity. In illustration let me translate the second mantra,
according to nitartha (Pradipoddyotana, ~Mchan [igrel edition
PTT, Vol. 158, p. 36-2):
Then the Bhagavat, ‘Diamond of Body, Speech and Mind’
(=Vajradhara), the Tathagata, immersing, himself in
the samadhi (gazing at the Clear Light) named ‘intrinsic
nature diamond of the dharmadhitu (=Clear Light)
proclaimed this mantra which blesses the body, speech,
and mind :
OM— (Vairocana as a blue-rayed wind serving as the
mount of the gnosis of the Clear Light of the [ Absolute]
Object).
DHARMA— (Ratnasambhava, as a yellow-rayed wind).
DHATU— (Amitabha, as a red-rayed wind).
SVABHAVA— (Amoghasiddhi, as a green-rayed wind).
ATMAKO— (Aksobhya, ‘as a white-rayed wind).
AHAM— (Vajradhara, that gnosis itself of the Clear
Light of the [Absolute] Object).
Mchan hgrel on the preceding : “This mantra expresses both the
gnosis of the Clear Light of the Absolute Object and the five
rays of wind which are its mount.”
Since ‘VAK’ refers in the praxis to the ‘diamond mutter-
ing’ a brief indication is given now about that. Mchan hgrel,
p- 51-4-1, on Chapter Six (‘Documents’), mentions that verses
15-18 concern the subtle yoga of the Stage of Completion, of
which verse 15 is here repeated with Sanskrit :
nilotpaladalakaram pafica$ilam visesatah |
yavamdlram prayatnena ndsikagre vicintayet ||
He should imagine with perseverance at the tip of his
nose a five-pronged (thunderbolt) appearing like a blue
lotus petal and in the advanced degree the size of a tiny
barley grain.

The Pradipoddyotana and Mchan ligrel clarily that-the tip of the
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nose (among the three possible ones in the Stage of Comple-
tion) here meant is the one in the sacral place, now identified
as the ‘tip of the gem’, i.e. the root of the penis (the svadhi-
sthana-cakra of the Hindu tantras). And in the advanced
degree (visesalah), he reduces the lotus to the size of.a tiny
barley grain. According to verse 16, the yogin then imagines
the red eight-petalled lotus of that cakra, no bigger than a chick-
pea, which is the lotus of the yogin’s ‘woman’, his own dharmo-
daya (‘source of dharmas’). Verse 17 mentions the still more
subtle contemplation of a wheel therein. Finally (verse 18),
the yogin can draw forth the ‘Dharma word marked with body,
speech, and mind,” consistent with the nidana verse ‘VAK’.
The theory that the yogin’s ‘woman’is found at the base of

the penis seems parallel with the womb in the woman found
at the end of the vaginal tube. The Buddhist Anuttarayoga-
tantra seems concerned with the symbolism of that base in the
male and that womb in the woman rather than with what res-
pectively leads up to them.

[ICIT|| cittap caitasikavidya prajiiopayopalabdhikan. |

Sanyatis anyamahdasianyam iti capi pragiyate [/25]]

Thought (citta), thought derivative (caitasika), and

nescience (avidya) are also called respectively, Insight

(prajia), Means (upaya), Culmination (upalabdhika);

as well as Void (fanya), Further Void (atitinya), and

Great Void (mahasianya).
Pariicakrama, 2nd krama, 7 :

aloka$ Sanyam prajiia ca cittam ca paratantrakam |

Light is Void, is Insight, is thought, is dependence

(paratantra).
Ibid., 2nd krama, 15 :

alokabhasam ity uktam atifanvam upayakam |

parikalpitam tatha proktam proktam cailastkam tatha [/

Spread-of-Light is Further Void, is Means, also called

‘imagination’ (parikalpila) and called ‘thoughtderivative’.
1bid., 2nd krama, 23

alokasyopalabdhis ca upalabdham tathaiva ca |

parinispannakam caiva avidya caiva namatah |[|

The Culmination-of-Light, likewise ‘the culminated’ also

named ‘perfection’ (parinispannaka) as well as ‘nescience’

(avidya).
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Tson-kha-pa’s commentary on Paficakrama, Vol. 159, p. 31-2

Synonymous terms for the Three Lights: ... those three
(i.e. prajiid, updya, and avidya); the three citta, manas,
vijfiana; the three, parikalpita, paratantra, parinispanna;
the three, hatred, lust, delusion; and the three svabhdvas.
Among those, upaya is Spread-of-Light, prajiia is Light,
the combination of those two as hermaphrodite (or and-
rogyne) is Culmination-of-Light. Among the two, ecs-
tasy and void, ‘Light’ is the preponderance of void men-
tality ‘(buddhi); ‘Spread-of-Light’ the reverse thereof;
‘Culmination-of-Light’ those two (ecstasy -and void)
in equal parts.

Tson-kha-pa’s commentary on the Paficakrama called “Gsal
bahi sgron me” (PTT, Vol. 199, p. 31-4) faces the prob-
lem of why the three lights have as synonyms the terms pari-
kalpita, paratantra, and parinispanna (which are the well-known
three svabhdvas or three laksanas of Yogacara terminology).
The following explanation may have been developed in Tibetau
traditions :

| rim Ina las [ snan ba gZan dban dan [ mched pa kun
brtags dan | fier thob la yons grub tu gsuns la [ de ltar
bsad pa ni gzun hdzin gfiis rgyans ched du snan bahi
snan gzi ni gzan dban dan } de ltar snan ba la brten nas
gsun hdzin rjes tha dad pa‘r sgro btags pa kun brtags
dan / hgyur ba med pahi yons grub mnon du byas pahi
dor / kun brtags dan g iiis snan gilis kas dben pa bzin du
ston pa rnams kyi thog mahi g7i snan ba dan | dela
brten nas mched pa hbyun ba dan [ fier thob kyi tsho
sna ma giiis ka log nas thobs Ses gnis ka log nas thabs
des giiis ka log nas thabs $es miiam par hjug pahi chos
mthun la brten nas yin namsiiamste dpyad par byaho |
The Paficakrama says (respectively at IT, 7; II, 15; and II,
23) that Light is paratantra (‘dependent’), Spread-of-
Light is parikalpita (‘imaginary’), and Culmination-
of-Light is parinispannaka (‘perfect’). One should ponder
whether this is the explanation: The basic Light which
shines when severing the distance between the thing per-
ceived and the perceiver is ‘dependent’. Having in that
way taken recourse to Light, the subsequent difference
between, and affirmation of thing perceived and perceiver,
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is ‘imaginary’. The casting away of the two lights—
‘imaginary’ and the other light—has incessant ‘perfect’
immediacy. Therefore, according to the particular
secret state: — Light is the initial basis of the voids; on
that basis Spread-of-Light arises; and at the time of
Culmination-of-Light, having averted the former two—
i.e. having averted both ‘means’ and ‘insight’, one takes
recourse. to the common dharma of uniting ‘means’ and
‘insight’.

The three lights constitute the fourth of the five signs pre-
sented in the Guhyasamdja, Chapter XVIII and included in
Candrakirti’s comments (‘Documents’, PART ONE). The
first sign, a mirage, manifests through dissolution of earth into
water. The second, smoke, through dissolution of water into
fire. The third, fire-flies, through dissolution of fire into wind.
The fourth, a changeable lamp, through dissolution of wind into
the three lights. Through sequential dissolution of ‘the three
lights, there is the fifth sign, the Clear Light like a cloudless sky.

Vitapada, in his commentary Sukusuma-nama-dvikrama-tattva-
bhavana-mukhagama-vrtti (PTT, Vol. 65, p. 58-4, 5) explains the
signs in accordance with the preceding prandyama involving the
bindu:

Now, what happens at first when that yogin turns back
his discursive thought (vikalpa) ? He should know that
at first there is the sign which is a manifestation like a
mirage. One should understand that phase this way:
the rays from that bindu have a pattern both bright and not
bright, appearing like a mirage. This is an illusory
appearance allowed in one’s stream of consciousness that
should be warded off, because one is attached to it if he
has the pride of thinking that he knows the sign. The
same applies to the others. It is like smoke when brighter
than the mirage, while lacking colors such as green, white,
and so on. The ‘fireflies’ or lights in space, are brighter
than the smoke and of different type. The sign ‘shining
like a lamp’ is superior to the fireflies and of different
type. Those are seen in the manner of rays, with each
one brighter than the preceding one. Concerning the
phrase, “like the meaning of non-duality of the profound
and the bright,”” the body is considered to be like smoke,
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because it is not genuine. Moreover, what is the mani-

festation ? “Bright like a cloudless sky”’ means a cloud-

less sky that manifests with special brilliance.
The above shows the difference between the ‘Arya’ and the
‘Buddhajiianapada’ schools of the Guhyasamdja. The ‘Arya’
tradition understands the mystic signs to be related to sequential
dissolution of the elements, and takes the fourth sign ‘shining
like a lamp, to stand for three light stages. The other tradition
explains the signs as resulting from contemplation of the bindu,
does not relate them to the elements, and does not subdivide
the sign ‘shining like a lamp’.

A remarkable ability to describe the praxis is found in Arya-
deva’s Caryamelapaka-pradipa (quoted in Tson-kha-pa’s Snags
rim chen mo, f. 456b-4), where we read a most lucid statement
of the sequence:

| spyod bsdus las [ /de nas skye ba gcig nas gcig tu goms
pas bdag med pahi chos la bslabs pas rnam par dag pahi
sbyor ba khon du chud nas ran b#in gyi snan ba dan
gcig tu hdre bar bya ste rim pa hdis don dam pahi bden
pa la dmigs par byaho [ dehi rim pa hdi yin te phun po
la sogs pa ni khams phra ba la gZug go [ khams phra ba
ni yan sems la gzug go / sems ni yan sems pa la gzug go |/
sems pa ni yan ma rig pa la gzug ste de ltar spyad nas
giiid log par byed do / de la dus hdir ni sems dan sems pa
ma rig pa la rab tu Zugs pahi skad cig la dran pa brjod
paho |/ phyis ni brjod pa yan med pahi ye ses kyi no bo
fiid ni hod gsal baho / yan grol ba na rlun gi ran bzin
riied de gan gi tshe rmi lam gzan dag hbyun ba na ji
srid du rnam par $es pa mi gYo ba de srid du giiid log
nas hod gsal ba la blta ste / de ni so sor ran g is rig pa lus
dan nag dan bral bahi don dam pahi bden pa nan gi
mnon par byan chub pa Zes byaho / Zes gsuns te...

Then, by meditative repetition from one life to the next,
and by training in the self-less natures, he comes to fully
understand the right praxis: how to mix together with
the Light of intrinsic nature; how to visualize the Supreme
Truth (paramartha-satya) by this sequence. The sequence
of it, is as follows : The personality aggregates (skandha)
and so on, should be merged into the subtle element
(*saksma-dhatu) (i.e. wind); the subtle element, in turn,
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merged into consciousness (citfa); consciousness, in turn,
merged into mentals (caitta); mentals, ir turn, merged
into nescience (avidyd); and $o practising he creates deep
sleep (susupti). Now, in this life, he expresses the truth
at the instant when citta and caitta are absorbed in avidya.
At the next instant there is the Clear Light with the intrinsic
nature of the inexpressible gnosis. Even when it is
released, he has attained the intrinsic nature of wind;
and at whatever time other dreams occur, then as long
as his perception (vijiidna) is immobile (acala) i.e. one-
pointed, in samddhi, the deep sleep (susupti) (is also pre-
sent) and he sees the Clear Light. That introspection
is called ‘inner revelation of the Supreme Truth that is
free from Body and Speech’.
The meaning of this remarkable passage is exposed in Tson-
kha-pa’s commentary on the ‘Six Laws of Naro-pa’ (PTT, Vol.
161, pp. 7-8 and p. 12). Here we learn a distinction between
the Cléar Light of the waking state (jdgrat-prabhdsvara) and the
Clear Light of deep sleep (susupti-prabhasvara). The waking
state Clear Light is also distinguished as subjective (visayin),
the Jiiana-Dharmakaya, and the objective (visaya), the un-
constructed (asamskrta) Dharmakaya. The subjective type
I understand by former terminology as ‘Clear Light of True
Mind’ or Symbolic Clear Light (of three gnoses or Jiiana lights,
namely, Light, Spread of Light, and Culmination of Light,
referred to by Aryadeva as, respectively, citta, caitta, and avidya).
‘The objective type is the Clear Light of the Absolute Entity.
The Clear Light of deep sleep issimilarly distinguished into the
subjective deep sleep which is heavy (hthug po) or light (srabmo),
‘lost’ (ftams) (to memory) or ‘comprehended’ (rtogs pa), and
the objective ‘ground’ (géi) Clear Light of death. In the
waking state category is the ‘son Clear Light’ contemplated with
praxis of ‘bliss-void’ (sukha-Sinya) (bde stonr sbyor yin bsgoms pahi
buhi hod gsal) which is the Clear Light of the path. In the deep
sleep category is the ‘mother Clear Light’ which is the ‘ground’
Clear Light of death (géthi hchi bahi hod gsal ni mahi hod gsal).
As I understand this yoga praxis, the intention is to make the
‘son’ Clear Light break through to subjective waking state,
‘and to make the ‘mother’ Clear Light break through to sub-.
jective deep sleep (susupti) as a samadhi. Then the yogin should
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be capable of mixing the ‘mother’ and ‘son’ Clear Lights (fod
gsal ma bu giiis bsre thub pa). All the preceding appears to be
intended in Aryadeva’s passage.

Further details of the process are sketched in C. C. Chang’s
Teachings of Tibetan Yoga, pp. 94-104. A fuller treatment is
found in Tson-kha-pa’s Mthal geod on chapter seven (PTT,
Vol. 156, p. 45)and in his Don gsal ba on the Guhyasamaja (PTT
Vol. 160, pp. 146 and 147). This exposition by Tson-kha-pa,
of the dharand-anga is based on the Samdhivyakarana and Pradi-
poddyotana on Chapter VII, the Vajramala and its commentary
by Alamkakalasa, and Aryadeva’s Caryameldpaka-pradipa. Pre-
viously, under nidina verse 4, a passage was quoted from
Nagarjuna’s Pindikrta-sadhana (43-44A), which in fact stems
from the Vajramala. The theory is to draw the 5 x5 =25 entities
into the Clear Light as the paramartha-mandala. There are five
each of skandhas, dhatus, indriyas, visayas, and jfidnas. The first
group to dissolve is of course the one with earth element (dhatu)
since this gives rise to the first sign, a mirage. With dissolution
of the earth element, the entire body is desiccated (i.e. thirsts for
water). Individual explanations are given for dissolution of
the form-skandha (rdpa-skandha), mirror-like knowledge, eye-
organ (indriya), form-object (visaya)

The second group includes the element of water, the dissolu-
tion of which, yielding the sign of smoke, involves the drying up
in one’s body of spittle, perspiration, urine, menstrual bload,
semen, and so on. Besides, the skandha of feeling, equality
knowledge, ear organ, and sense object of sound, are dissolved.

The third group includes the element of fire, the dissolution
of which, yielding the sign of fire-flies, involves loss of ability
to eat, drink, and digest. Besides, the skandha of ideas, discrimi-
native knowledge, sense of smell, and odors, are dissolved.

The fourth group includes the element of wind, the dissolu-
tion of which, yielding the sign of a changeable lamp, involves
the transfer from their individual places of the ten winds, the
prana, etc, Besides, the skandha of motivations, the procedure-
of-duty knowledge, organ of taste, and tastes, are dissolved.

Also, as Tson-kha-pa points out, at the time of dissolution of
each group, the deities of the corresponding Tathagata family
are drawn into the Clear Light together with the other members
of the group. Thus, the ‘Fury Kings’ (niddna verse 17) and
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other members of the family (nidana verse 18) are sequentially
so drawn into the Clear Light of Death. In the case of the first
group, Vairocana’s family; second group, Ratnasambhava’s
family; third group, Amitabha’s family; fourth group, Amogha-
siddhi’s family.

Finally, there is the dissolution indicated by that passage of
the Pindikrta-sadhana, i.e. of the upper and lower Fury Kings,
of the twice-eighty prakrtis, and of Aksobhya’s family; where-
upon ‘perception’ (vijiidna) passes ‘‘to the Clear Light, also
called ‘universal void with nirvana’ and ‘Dharmakaya’.”

[|TA|| tatascaryam prakurvita prakrtyabhasabhedavit |
karmakayam ° parityajya vajradéhatvam. apnuyat |[26]]
Then, knowing the differences of the prakrtis and the
Lights, one should engage in the caryd, (nameiy), abandon-
ing the body of works (karmakdya), he would obtain the
diamond body (vajradeha).
Mchan: Knowing the differences of the eighty prakrtis and the
three Lights (=three gnoses), the time has come for one to
engage in the caryd (‘praxis’) part of the Stages of Completion.
He takes recourse to contemplation of the profound means of
piercing the centers in the body. Then he takes recourse to
experiencing the generation of the voids by the dissolution
secuence of the winds. Thus he has certainty in the methods
of arousing the three Lights and the (eighty) vikalpa-s. How-
ever, the verse takes for granted that one has achieved the
Lights of ‘arcane mind’ (cittaviveka), then alludes to the subse-
quent (1) caryd for the aim of accomplishing the Illusory Body
(mdya-deha), as well as to the (2) caryd for the aim of Saiksa-
Jyuganaddha after attaining the characteristics of the Illusory Body;
but the verse does not allude to the (3) third carya for the pur-
pose of afatksa-yuganaddha after attaining the faiksa-yuganaddha.
(1) Thus the sddhaka engaged in the caryd, abandoning the
‘maturation’ (vipdka) body propelled by former deeds (karma),
obtains the illusorv body called ‘diamond body’. . (2) Having
obtained that, he attains the S$aiksa-yuganaddha, wherein the
‘diamond body’ is uninterruptedly affiliated (rigs hdra rgyun mi
hehad par rdo rje sku). This illusory body is a topic of the third
krama of the Paficakrama called Svadhisthana-krama.

The Pradipoddyotana on Chapter VI (Mchan hgrel, p. 53)

quotes the Vajrahrdapalamkara-tantra :
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evam samadhiyuktena nirvikalpena mantrinah |
kalavadhim parityajya prapyate *nuttaram padam ||
When one thus abandons the limitation of time by non-
discursiveness joined to the samadhi of a mantrin, he
attains the incomparable rank.
Here the expression ‘limitation of time’ (kdlavadhi) seems to
refer to the ‘maturation body’.
About that ‘non-discursiveness’, there is the important
verse 3 in Chapter II of the Guhyasamajatantra:
abhave bhavanabhavo bhavana naiva bhavana |
iti bhavo na bhavah syad bhavana nopalabhyate ||
When there is an absence, there is no contemplation
(because there is nothing to contemplate). (But also,)
a contemplation is not a contemplation (of reality).
That being so, whether it be a presence (for contempla-
tion) or an absence (for no contemplation), the contem-
plation is not perceptively reached.
From the various interpretations in the Pradipoddyotana (Mchan
hgrel, pp. 31 and 32), we present here the ‘pregnant sense’:
When there is an absence (because of dissolution in the
central channel), there is no contemplation. The con-
templation (of the impure illusory body = samuvrti-satya)
is not a contemplation (of the Clear Light). That being
so, whether it be a presence (the illusory body) or an
absence (disappearance in the central channel), the
contemplation (of the two truths, samurti and paramartha)
is not perceptively reached (in either case).
Tson-kha-pa quotes the above nidana verse 26 in his Pafica-
krame commentary. Vol. 159, p. 51-5, to emphasize that this
‘caryd is indispensable for becoming a Buddha in this present life.
If there is this aim, one must apply himself to the carya of the
two dhyanas- called ‘contraction’ (pindagraha) and ‘expansion
(anubheda), set forth in Paficakrama, Abhisambodhi-k., IV,25-27:
praptopadesakah  Sispo dvidha yoga athabhyaset |
pindagrahakramenaiva tatha caivanubhedatah [[25]]
Sirasah padato vap: yavad dhrdayam dgatah |
bhiitakotim vised yogi pindagraha iti smrtah [| 26 |
sthavaram jasigamam caiva parvam krtva prabhasvaram |
pascat kuryat tathatmanam anubhedakramo hy ayam [| 27 ||
The disciple who has secured the precepts then applies
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himself unremittingly to yoga of two sorts : by the sequence

of ‘contraction’ as well as by ‘expansion’.

Drawing (the winds) from head down, and from feet up,

into the heart, the yogi enters bhitakoli (the true limit):

this is called ‘contraction’.

Having first rendered the stationary and the moving life

into the Clear Light, he then renders that into himself :

this is the stage of ‘expansion’.
Again, Tson-kha-pa’s Paficakrama commentary, Vol. 159, p.
52-1 and p. 53-5, explains that those are comparable to the
(Mother Tantra terminology) ‘yogas of transfer (hpho ba=S.
samkranti) and entrance to the city (gron hjug, S. puravatara)’.
Hence the praxis proceeds along two lines : the first involves
the manipulation of winds to separate the five basic winds from
the five secondary winds; the second involves a separation of
‘mind-based perception’ (manovijiiana) from the five outer-
sense based perceptions. Thus, the separation of the ‘intrinsic
body’ from the ‘body of maturation’ has the aspects of wind and
mind, aimed at separating the subtle from the coarse, to yield
the body formed of ‘wind and mind only’.
Pajicakrama, Svadhisthana-krama, 111, 19 :

tad eva vdyusamyuktam vijianatritavam punah |

Jjayate yogind martir mayadehas tad ucyate |[|

Precisely that vijiana-triad joined to the winds then arises

as a body by a yogin. That is called ‘illusory body’.
Paificakrama, 3rd krama, 23 :

darpanapratibimbena mayadeham ca laksayet |

varmary indrdyudhenaiva vyapitvam udakenduna ||

One characterizes the Illusory Body by the image in a

mirror, the colors by a rainbow, the spread by the moon

in the waters (Cf. Sri Laksmi’s commentary, p. 35- 3:

the rainbow body means having the five colors).
The Vajrajiianasamuccaya contains twelve similes of illusion con-
cerning that body:— (1) phantom (sgyuz ma), (2) moon in the
waters (chu zla), (3) shade (mig yor), (4) mirage (smig rgyu),
(5) dream (rmi lam), (6) echo (brag cha), (7) cloud (dri zahi
gron khyer), (8) hallucination (mig hphrul), (9) rainbow (hjah
tshon), (10) lightning (glog), (11) water bubble (chuhi chu bur),
(12) image in a mirror (me lon gi gzugs briian). Tson-kha-pa’s
commentary on that Tantra, Vol. 160, p. 160-4, 5, is in this
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case apparently based on the Caryamelapaka-pradipa : i. It is like
a phantom (illusory man) because, although it has a full comple-
ment of main and secondary limbs when generated as the body
of Vajradhara from wind and mind-only, it is nothing but wind
and mind-only. 2. It is like the moon in the waters wherever
it is spread. 3. It is like a shade, i.e. the shadow body of a
man, because it lacks flesh, bone, and so on. 4. Itis like a
mirage, because it shifts by the instant. 5. It is like a dream
body because, as a body accomplished from wind and mind-
only, it is (similar to) a body in a dream which is imputed
distinctions that differ from what it properly is. 6. It is like
an echo, because, although it belongs to the same stream of
consciousness as the ‘maturation body’ (vipdka-kdya), it appears
elsewhere. 7. It is like a cloud, because that body possesses
the mandala of residence (ddhdra) and of resident: (adheya).
8. Tt is like a hallucination, because being single it appears
multiple. 9. It is like a rainbow, or ‘Indra’s bow’, since that
body appears with five colors that arz unimpedec and unmixed.
10. It is like the lightning bursting from the cloud, from its
location ithin the personality aggregates of the raaturation
body. 11. Itis like a water bubble in very clear water when
it suddenly emerges from the realm of the void. 12. 1itis like
the image of Vajradhara in a mirror, because of simultaneous
completion of all the major and minor limbs.

One of the problems of the commentarial tradition i: to relate
the theory of the two dhydnas known from the Paiicaki:ma back
to the basic Guhyasamdjatantra. Tson-kha-pa, Padcakrama
commentary, Vol. 159, p. 37-1, ff., points out that regarding
the contemplation (or cultivation) of the iwo dhydnas by way
of the illusory body (sgyu lus pas bsam gtan gitis sgom pa la), the
Mar-pa. school does not explain it in termes of piling up the three
sattvas of the three vajras. "Tson-kha-pa goes on to highly approve
the precept handed down from Hgos (hgos lugs), that the caryd
of both dhydnas is indicated in Guhyasamdjatantra, chapter eleven,
verses 40-44  (with emendations):

buddhamandalamadhyasthain  kdye vawoccnam nyase
Omkaram hrdaye dhydtvd mantravijiidnam hdvaye:
nirodhavajragatam citte yadd ‘asys brojayats

sa bhavec cintémanih $rimar sarvabuddhigrasachakaf |
budinamandclamadhyasiham cajrdkscbhycn. prashdves !
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Hamkaram hrdaye dhydtva cittam bindugatam nyaset |
buddhamandalamadhyastham amitabham prabhavayet ||
Ahkaram hydaye dhyatva vajram bindugatam nyaset ||
idam tat samayagragryam trivajrabhedyabhavanam |
wirodhasamayajiianam  buddhasiddhim  samavahet ||
He should place in (his own) body the Vairocana ab‘ding
in the middle of the Buddha-mandala. Having medi-
tated on the Om in his heart, he should contemplate
the vijiidna in the mantra.
At the time he engenders the state of cessation-vajra in his
citta, he becomes the ‘wishing gem’, ‘glorious one’, best
sddhaka of all the Buddhas.
He should contemplate a diamond Aksobhya in the middle
of the Buddha-mandala. Having meditated on the Ham
in his heart, he should place the citta in the form of a bindu.
He should contemplate Amitabha stationed in the middle
of the Buddha-mandala. Having meditated on the Ah
in his heart, he should place the vajra in the form of a
bindu.
This, the chief of best pledges, the contemplation of the
inseparable three vajras (of one’s own body, speech, and
mind ), the knowledge of the cessation-pledge, brings the
success of the Buddhas.
Tson-kha-pa also mentions that some persons claimed that.the
above verses portray the dhydna of ‘contraction’ while the subse-
quent Guhyasamdja verses (XI, 45-47) portray the ‘expansion’.
Tson-kha-pa denies this theory and states that both dhyanas are
portrayed in the above verses, and that the following verses
45-47 simply expand on the same topic.

In preparation for this caryd, according to the indication of
Mkhas grub rje's Fundamentals of the Buddhist Tantras, the candidate
is conferred the ‘Prajiia-jiidna Initiation’. This is the initiation
concerned with the cakras or bhagas. These bhagas become the
centers of associating four voids (the four lights) with four ecsta-
sies. Abhayakaraguptapada’s UpadeSamafijari-ndma (PTT, Vol.
87, p. 82) associates the lights with ecstasies as follows : Light
(dloka) with ecstasy (dnanda); Spread-of-Light (alokdbhdsa)
with high ecstasy (paramdnanda); Culmination-of-Light (aloko-
palabdhi’ with extraordinary ecstasy (viramdnanda); Clear Light
(4rabhdsvara; with consubstantial ecstasy (sahajananda). The
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same identification is made in the AMahamudratilaka-tantra,
Chapter Five, according to quotation in Snags rim, f. 408a-5.
Tson-kha-pa’s Paficakrama commentary ‘“‘Gsal bahi sgron me”
(PTT, Vol. 159, p. 2, 3, discusses this association of voids (=
lights) with ecstasies (dnanda), and ibid, p. 2-4, cites the Vajra-
mala for the direct order (rjes lugs hbyun) and reverse order
(lugs ldog rim pa) of the four ecstasies. In the direct order
dnanda starts at the Mahasukha-cakra of the head, down to the
Sambhoga-cakra of the throat, where starts paramananda; that
down to the Dharma-cakra of the heart, where starts virama-
nanda; that down to the Nirmana-cakra of the navel, where starts
sahajananda (continuing down to the ‘tip of the thunderbolt
gem’, already identified as the root of the penis, according to
the Prajiia-jiana initiation as portrayed in Mkhas grub rje’s-
work). In the reverse order, there is dnanda up to the Nirmana
cakra; paramananda up to the Dharma-cakra; viramananda up to
the Sambhoga-cakra; and sahajdnanda up to the Mahasukha-
cakra. Again, according to Mkhas grub rje’s initiation section,
this reverse order is prepared for by the Fourth Initiation.

F. Hrdayavajrayosid ~ (The Diamond Ladies
of the Heart)

In terms of six-membered yoga this is 5. anusmrti (‘recollec-
tion’) and in the Paficakrama system, it is Abhisambodhi-krama,
the fourth. Besides, according to the Pradipoddyotana it is in-
cluded in yuganaddha, and therefore is the initial ‘saiksa-yuga-
naddha’ (‘the pair-united where there is learning’). It is
the ability to come forth from the Clear Light (equivalent to
going through the portals of death) as a yogin in command of
the situation,

When the Illusory Body has been purified in the Clear Light
and emerges to pass in reverse order through the three lights,
it is treated by the simile of a fish, in Paficakrama, 4th krama
(Abhisambodhi), verse 31:

yathd nadijaldt svacchan mina utpatito drutam |

sarva$anyat tatha svacchan maydjalam udiryate ||

Like a fish quickly springing up from a clear stream,

so the net of illusion emerges from the clear universal void.
For this phase there is the Fourth Initiation (there iswno further
one), which the Guhyasamdjatantra, Chapter XVIII, describes
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as just like the Prajia-jfiana initiation. This is because here
the yogin experiences the reverse order of the very same combi-
nation of voids with ecstasies.

The activities and symbolism are centered about the heart.
Three nidana verses are devoted to this : HR, the place of aim
and creativity; DA, the yield or accomplishment; YA, the after-
realization. Both the diamond (vajra) and the lady (yosit)
symbolism are associated with the heart in Indrabhiti’s Fiana-
siddhi: hrdayam jfianam tad eva vajrayosit (‘the Diamond Lady
is just that heart gnosis’). The diamond (or thundebolt) has
two aspects according to Guhyasamdja, Chap. XVIII, 39 (with
considerable emendation suggested by Nagarjuna’s commentary,
PTT, Vol. 60, p. 7-5, which mentions the two syllables ‘Va’
and ‘Jra’), that is, a destructive aspect of VA and a holding or
positive aspect of JRA,

paficahetis ca vetiti vajram ity abhidhiyate |
jrakaro dhrgiti khyato vijiianam vajradhrimanal ||
‘Vajra’ is defined as ‘Va’, namely the five prongs, and as
‘Jra’, explained as holding. ‘Vijfiana’ is the mind which
holds the uvajra.
The lady also has two aspects, YO, the automatic union taking
place through ‘recollection’; and SID, the otherworldliness of
the act.

The first or destructive meaning of vajra is that found in
Alamkakalaéa’s commentary on the Sri-Vajramala (PTT, Vol.
61, p. 182-4), while expounding the ‘unshared sense’ of the
Tantra: “So as to explain the word ‘vajra’ it is said ‘The vajra
and also the vikalpas,” because it destroys the set of natures,
(prakrti) amounting to one-hundred-sixty (= twice 80 vikalpas)’’
(rdo rjehi sgra bsad pahiphyir [ [ rdo rje de yan rnam rtog
rnams %es gsuns te [ ran bZin gyi tshogs brgya drug cu po rnams
bcom pa fiid kyi phyir ro). Tson-kha-pa’s Rdor bzlas (Lhasa
Collected Works, Cha, f. 24b-4, 5, 6 )starts with the first meaning
and then passes to the second or positive meaning of vajra :
“When the ‘wind-mind’ dissolves there untying the knot of the
heart nddi, it is the sublime place with cessation of the 160
(=twice 80) vikalpas. Because it is not perturbed by discursive
thought (vikalpa), it is explained as field of the (Buddha)
Aksobhya (the imperturbable)’; therefore, one may also under-
stand it as the narrow space laid in the heart of Aksobhya. That
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essential place is also called Sukhavati, since it is the supreme
place for generating great ecstasy’ (mahdsukha). The bodhi-
citta (there), through cessation of death, is (the Buddha) Amita-
yus; and because the infinite light of prajia arises therefrom,
it is also called ‘ficld of Amitabha’.”’ ( / siiin gahi rtsa mdud
grol bahi gnas der rlun sems thim pa ni rnam rtog brgya rtsa
dan brgya cu [sic. for drug cu] hgog pahi gnas dam pa yin pas |
rnam rtog gis mi bskyod pas mi bskyod pahi Zin du bsad de mi
bskyod pa thug kar hgod pahi dog pahan des $es par byaho [
gnad de bde. ba can gyi Zin duhan brjod de bde ba chen po
skye bahi gnas kyi mchog dan | byan chub kyi sems ni hchi ba
hgog pas tshe dpag med yin la | de las byun bahi $es rab kyi
hod mthah yas pahi phyir ro / / hod dpag med kyi ¢in duhan
gsuns so [ ). The positive meaning of wajra is involved in the
frequent discussions of the Jiianapada school about the ‘invio-
lable drop’ (*aksata-bindu; T. mi $igs pahi thig le) of the heart,
for example, in Vitapada’s commentary on the Muktitilaka
(PTT, Vol. 65, p. 135-2), where the form of the ‘inviolable
drop’ in the heart is said to be, for example, like a grain of
mustard seed; and to be the non-prapasica of any dharma (chos
thams cad kyi ma spros pa). Vitapada also mentions in the same
place a theory about the three kinds of bindu that they are identi-
fied with the three kinds of masters (gcarya), the ‘causal master’
(*hetu-acarya), the ‘conditional master’ (*pratyaya-dcarya), and
‘co-natal master’ (*sahaja-atarya); and that the ‘inviolable drop’
is the ‘co-natal master’. (Vitapada’s passage is given in full and
explained in A. Wayman, The Buddhist Tantras, pp. 49-50).
The ‘recollection’ (anusmrti) takes place through the goddess

(yosit) or ‘perfection of insight’ (prajiia-paramita). The Guhya-
samajatantra, Chapter VII, treats this ‘recollection’ with various
examples. Perhaps the most important illustration involves
verse 34 (translated in Pradipoddyotana and Mchan hgrel context):

tatra katham prajRaparamitasamayanusmytibhavana |

prakrtiprabhasvarah sarve anutpannd nira§ravah |

na bodhir nabhisamayo na dhatuh na ca sambhavah ||

And what is the contemplation with recollection of the

Perfection-of-Insight pledge ?

All those with (entrance into, pravefa) the Clear Light

and its (accompanying) prakrtis (numbering 160 by day

and night), are unborn (because the body taken is illusory)
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and without flux (because not mere appearance, nirabha-
satvat) when there is na (i.e. no attention to) enlighten-
ment, no understanding, no realm (i.e. receptacle, adhara),
and no emergence (of phenomenal abodes).
The Pradipoddyotana at this point cites the Vajrosnisatantra (trans-
lated here with help of Mchan hgrel, p. 60-2):
| mrtyuna *tv avikalpena prajfiaparamitd naya |
| prajiiaparamita jatih prajiaparamita smrtik ||
| prajiaparamitd bodhih prajiiaparamita laya |
| prajiiaparamita muktih sarvasaparipiaraka ||
The Perfection of Insight has the method (=the means,
upaya) by reason of non-discursive death (=the Clear
Light of Death). The Perfection of Insight has the birth
(=the Illusory Body emerging from the Clear Light)
and the recollection (smrti=anusmyrti-anga; for becoming
a Buddha in the Intermediate State). The Perfection
of Insight has the enlightenment (=yuganaddha) and
the merger (with the Clear Light). The Perfection of
Insight has the liberation (from the two hindrances, of
defilement and the knowable). (For those reasons)
it fulfills all hopes.
{/HR|| hrdi krtvarthacaryam vai laukikim sa tathagatah |
nirmdya samurtam kayam kamams cared yathayatham [[27]/
The worldling praxis of aim having been formed in the
heart, he the Tathagata, creating a conventional body,
practises desires exactly as he cares.
Mchan: The praxis of aim on behalf of worldly beings having
been posited in the heart of the sadhaka—the Tathagata, namely
Vairocana, etc., transforming himself in appearance, i.e. creat-
ing a conventional body, practises in desire fields (=the five
sense objects) exactly in Tathagata correspondence (i.e. Vairo-
cana in forms, etc.). The verse shows the engagement in the
time of praxis.
Prakasika on Hr: ‘Creating a conventional body’ means emanat-
ing the mandala-cakra with the nature of Tathagatas, goddesses,
Bodhisattvas, and krodhas.
Bu-ston (Bfad sbyar, Vol. Ta, f. 57a-b) on Hr cites Aryadeva:
“The one dwelling in the circle of yosits, with a single mudra,
or with four mudras, should recollect the Svadhisthana. Even
after the yogin has dwelt on the level of highest bliss, he should
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always enjoy pleasant forms, sounds, odors, tastes, and tangibles”
(/ phyag rgya gcig dan ldan paham [/ yan na phyag rgya bZi
dan ldan | /[btsun mohi hkhor na bzugs pas kyan [ [ bdag byin
brlab pa rjes dran bya | [ gzugs dan sgra dan de bzin dri [ [ro
dan reg bya sdug pa rnams | /bde mchog go hphan gnas nas
kyan [ [ rnal hbyor pa yis rtag tu myan / zes so /).
Concerning those four mudras, i.e. the four goddesses, Locana,

etc:, they are referred to as ‘his enjoyments’ in Guhyasamaja-
tantra, Chap. XVIII, p. 157 : |

tasya bhogas$ catur jiieyah svadhisthanadibhis tatha |

virdnam ekavaktranam ekaikam mirdhni secanam ||

His four enjoyments are to be known by means of the

Svadhisthana, etc. Accordingly there is the anointment

one-by-one on the head(s) of the one-faced heroes.
In- partial explanation of the passage just cited, Nagarjuna’s
Astada$a-patala-vistara-vyakhya (PTT, Vol. 60, p. 10-2) states:
“ “His four enjoyments’ are the four goddesses, Locana etc.”
(lons spyod bzi ni spyan la sogs pa bzi ste). Furthermore, we
read in Guhyasamajatantra, Chap, XVIII, p. 166 (translation
aided by Nagarjuna’s vyakhya, p. 16-4-6):

vidyarajiiitt vikhyata caturbhoga mahardhika |

sarvakameti vijfieyd vajradkipatayas tatha ||

When the four enjoyments (= four goddesses, Locana, etc. )

have the great magical powers ( = five Tathagatas), they are

called ‘Queentof Vidya’ (=Ripavajra, etc.). In the same

circumstances, the Diamond Lords (=the Bodhisattvas)

are known as ‘All desire’ (= Yamantaka, etc.).

The mandala which the Prakafika refers to has an alternate
form according to Tson-kha-pa’s Paficakrama commentary (PTT,
Vol. 159, p. 74-5 to 75-1) called a ‘gana-cakra’ (tshogs kyi dkyil
hkhor). In its middle is the yogin skilled in the praxis. The
first series is the four yosits which he places in the sequence of
E, S, W, N, namely Bde mchog sgyu ma, E-ma-ho bde ba,
Sgron ma, and Sasi. Those are consorts (sahacari, ‘wives’)
(lhan cig spyod pahi bud med), presumably to be identified
with the four goddesses, Locana, etc. Other sets of four goddesses,
totalling sixteen, are disposed in outer circles and called ‘female
attendants’ (anucari; T. rjes su spyod pahi bud med). The
names of those deities belong to Mother Tantra rather than
Guhyasamdja tradition.
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Furthermore, the phrase ‘creating a conventional body’
can be illustrated in the case of Sikyamuni with tantric reinter-
pretation (see the theory of the ‘Way’ ornament in the introduc-
tory treatment of ‘The seven ornaments and subdivisions’).
The Pradipoddyotana (Mchan hgrel, p. 12-5 to 13-1) has this
passage:

| uktam evaitad bhagavata | asadharanaguhyamahayoga-
tantre [ athaparam sarvajfiaparivirasampatti(m) prava-
ksyami |/ tadyatha suddhodanamaharajo mafjusri bhavati/
mahamayadevi lokesvaro bhavati | ya$odhara $ridevi
rahulo vajrasattvah saradvatiputrah sarvanivaranavis-
kambhi bhavati | aryanandah sthaviras samantabhadro
bhavati | devadattas sthaviro devendras $risakyamunis
samyaksambuddho mahavairocano bhavati |/ anena
nyé.yefla sangitikara iti | parsad iti | adikarmikasattva-
vataranaya buddhanatako ’yam pradarsitah |
This was said by the Lord in the ‘unshared’ Guhyamaha-
yogatantra [possibly the Yoga-tantra catalogued as the
VajraSekhara-mahdguhyayogatantra]: “Now Ishall also reveal
the perfection of the retinue of omniscience, as follows:
Maiijusri became the great king Suddhodana. Loke$vara
became the queen Mahamaya. Sridevi became Yas$o-
dhara; Vajrasattva, Réahula; Sarvanivaranavigkambhin,
Sariputra; Samantabhadra became the ‘elder’ Aryananda.
Devendra (i.e. Indra) became the ‘elder’ Devadatta,
and Mahavairocana, the Perfected Buddha Sri-Sakya-
muni’’., According to that interpretation, what is called
the ‘compiler’ and what is called the ‘retinue’ is revealed
as this drama of the Buddha for introducing the beginner
sentient beings (into the Doctrine).
[IDA|| dadati prarthitam sarvam cintdmanir ivaparam |
hatha ($) cahrtya kurute buddhanam api sampadam [[28]/
Like the best wish-granting jewel, hatha grants everything
desired, and seizing (by force) enacts even the success of
the Buddhas.
Mechan : ‘Grants everything desired’ means :—grants all mundane
siddhis. ‘And even the success of the Buddhas’ means :—
even grants the supramundane siddhi, which is Buddhahood.
Mchan hgrel, Vol. 158, p. 144.5 : ‘the wish-granting jewel’
(cintamani) grants youth, health, and happiness.
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The term hatha (fierce yoga) occurs in the Guhyasamdja-

tantra, Chap. XVIII, verse 162:

darfanam tu krte 'py evam sadhakasya na jayate |

yada na sidhyate, bodhir hathayogena sadhayet ||

When one has performed that way and still the sadhaka’s

vision does not occur, nor is bodhi achieved, then by hatha-

yoga it is achieved.
According to Nagarjuna’s Astada$a-patala-vistara-vyakhya (PTT,.
Vol. 60, p. 15-4, 5 and p. 16-1, 2), this involves a fiercer practice
with success in fewer days. Explaining the ‘six months’ (sanmdsa)
of verse 161, he says (p. 16-1-5) “If it is not achieved in six
months, two months, one, or a half month, then one should try
to achieve it in seven days” (gan gi tshe zla ba drug dan zla
ba gilis dan gcig dan zla ba phyed kyis hgrub par mi hgyur ni /
dehi tshe zag bdun gyis bsgrub pa brtsam par bya ste /). The
comments show that if success is not reached through the usual
procedure of the three sattvas(samaya-sattva, jfidna-sattva, and
samadhi-sattva) in ‘six months’, then one applies the procedure
through the jildna-sattva with evocation of the krodha deity Sum-
bharaja for success in ‘seven days’. The explanation of hatha-
yoga in Naropa’s Sekoddeatika, p. 45 involves drawing the prdna
into the ‘middle vein’ (hathena  pranam  madhyamaydm
vdhayitva).

The general procedure of obtaining siddhis is through the
“burnt offering’, as inthe Guhyasamdjatantra, XV, p. 117 (Mchan
hgrel, p. 139-2):

homam kurvita mantrajiiah sarvasiddhiphalarthinah |

vinm iitramdmsatailddyair ahutim  pratipadayet ||

The knower of mantras desiring as fruit all (mundane and

supramundane) siddhis, should perform a burnt offering

(homa). He should accomplish the evocation by (an inner

burnt offering, to wit:—) excrement, urine, flesh, oil,

and so forth.
Pradipoddyotana and Mchan hgrel (Vol. 158, p. 141-5): (The
offerings of) ‘excremient and urine’ mean the five ambrosias
(amrta); (of) ‘flesh’ mean the five kinds. (lbid., p. 142-1):
‘Great flesh’ means the five kinds of lamps. (/bid., p. 142-1):
‘All siddhis’ means of mundane ones, the minor ones of fantika,
etc., and the eight great ones of ri-lu, etc., called mahasamaya
(Guhyasamaja, XVI, p. 117, line 17). The reference to ‘five
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ambrosias’ is based on a passage in the Mahamudratilaka, cited
in my essay, “Totemic beliefs in the Buddhist Tantras,” p. 91:
“Ratnasambhava is blood, Amitabha is semen; Amoghasiddhi
is human flesh, Aksobhya is urine; Vairocana is excrement.
These are the five best ambrosias.”” For the five kinds of flesh,
Dharmakirti’s commentary on the Hevajra-tantra called Spyan
hbyed (PTT, Vol. 54, p. 135-3) contains the Sanskrit words in
Tibetan transcription : Na means human flesh (nara); Ga means
ox flesh (gaura); Ha means elephant flesh (hasti); final Sva
means horse flesh (afva); initial Sva means dog flesh (Svan).

The list ‘appeasing’ (fdnttka), etc. is the four previously
described (nidana verse 15) as the jurisdictional activity of the
four goddesses, Locana, etc.; and they yield inferior mundane
siddhis. The great mundane siddhis are eight in number, refer-
ted to as ‘ri-lu’ etc.; where ri-lu ¢ (‘little ball’) is a contraction of
ril-bu. The list of eight siddhis is somewhat explained in the
annotation to Mkhas grub rje’s Fundamentals of the Buddhist Tantras.
Here we need only list them : 1. “To walk in the sky” (khecara),
2. “To be swift of foot”’ (janghakari), 3. “To be invisible”
(antardhana), 4. ‘“To shape into a little ball” (pindarapa, T.
ril-bu), 5. “To remove blindness” (T. mig sman), 6. “To
have the elixir of youth’ (rasana), 7. “To be invincible in
battle” (kkadga), 8. ‘“To have dominion over the entities of the
underworld” (patala).

The following passage of the Guhyasamdjatantra, XVI, p. 124
(Pradipoddyotana and Mchan hgrel, p. 146-4, ff.) -differentiates
between superior and inferior mundane siddhi:

kayavakcittasamsiddha buddhar apadharaprabha |

Jjamb finadaprabhakara hinasiddhisamasritah ||
antardhanadisamsiddhau  bhavet vajradharak  prabhub |
yaksarajadisamsiddhau  bhavet vidyadharah  prabhub ||
She (=Vajradakini) who shines with a form like the
(respective) Buddha is the (superior) occult success of
body (grasping various forms), speech (grasping various
sounds), and mind (gaining as desired). They (=mun-
dane fairies, dakini) who glisten on the Jambu river are
the resorts of inferior siddhi. The lord Vajradhara would
be in the (superior)occult success of ‘invisibility’ (=united
with the Vajradakini, a ‘together-born female’). The
lord Vidyadhara would be in the (inferior) occult success
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of Yaksaraja, etc. (=united with the mundane fairies,
the ‘field-born females’).

Besides the distinction of inferior and superior kinds among
the mundane siddhis, these siddhis themselves contrast with the
supramundane siddhi, as differentiated in the Guhyasamdja-
tantra, XVI1, p. 117 (Mchan hgrel, Vol. 15, p. 142-1):

antardhanam balam viryam vajrakarsanam uttamam |
siddhyate mandale sarvam kdyavajravaco yatha ||
Everything is brought to success in the mandala, as from
the word of the ‘diamond of body’ (= Vairocana), namely:
‘disappearance’, ‘strength’, ‘striving’, and the ‘ultimate
diamond attraction’.
Mchan hgrel: ‘Strength (bala)’ means mastery of vidyadhara;
‘striving (virya)’ means the power of the five abhijiid-s; ‘in the
mandala’ means initiation, guarding of vows, and contempla-
tion of the path in the mandala; ‘diamond attraction’ means
attraction of things difficult to attract. The last named can
be compared with the supramundane siddhi of Guhyasamdja,
XII, verse 37 (‘Documents’): ‘the supreme Buddha attraction’
(buddhakarsanam uttamam). The five abhijia-s of this tradition
were previously detailed under nidana verse 20.

See also Chaps. VI and XII (‘Documents’).

Finally, supramundane siddhi, here: called ‘supreme’ can
be given interpretive levels through Candrakirti’s classifying
terminology. Thus, Guhyasamajatantra, XIII, p. 62 (Praai-
poddyotana in Derge Tanjur, Rgyud, Vol. Ha, f. 104a-4, ff.;
Mchan hgrel, PTT, Vol. 158, p. 94-4, ff.):.

mohasamayasambhita  vidydrdjano wvajrinah |
napumsakapade siddhan dadanti siddhim uttamam ||
A. Translation with ‘invariant sense’ (aksarartha):
The vidyarajas and diamond-possessors, arisen from
the Delusion-Symbol (moha-samaya) confer the supreme
siddhi upon the adepts (siddha) at the place of androgynes.
B. Translation with ‘hinted meaning’ (reyartha):
The (krodhas) Usnisacakravartin, etc. (cf. nidana verse
17) and (Bodhisattvas) Ksitigarbha, etc. (cf. nidana
verse 16) arisen from (the Buddha) Vairocana (as pro-
genitor of the Moha family), confer Englightenment
upon the adepts at (their reciting) the three syllables Om,
Ah, Ham (in the Clear Light and in yuganaddha).
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C. Translation with ‘evident meaning’ (nitartha):

The ‘men’ and ‘women’ who have taken an ‘aggregate of

indulgence’ (upadana-skandha) (=a body), arisen from

nescience (avidya), confer the extraordinary siddhi of

mahamudra upon the adepts realizing at the Clear Light

and at the Culmination-of-Light (having attained the

Clear Light and yuganaddha).

||YA|| yad yad icchati yogendras tat tat kuryad andvrtah |

asamahitayogena nityam eva samahitah |29/

Whatever the powerful one of yoga wishes, just that he

would do without hindrance; and by means of the yoga

of ‘after’-stability, is continually stabilized.
Mchan : The powerful one of yoga—the practitioner of the
Sampannakrama—whatever he may wish to practise of his own
‘strand of desire’ (kdmaguna)—just that he would enjoy unhinder-
ed; and by the yoga of such sporting in a ‘strand of desire’ in
the time of after-attainment—the ‘after’-stability, he is conti-
nually stabilized in the sense of inseparable ecstasy-void.
Guhyasamajatantra, XVIII, p. 156:

asamdhitayogena nityam eva samdhitah |

sarvacillesu ya caryd mantracaryeti kathyate ||

By the yoga of ‘after-stability’ one is ever stabilized. That

practice in all thoughts is called ‘practice of mantras’.
Paficakrama, 3rd krama, verse 36 (with emendations):

yad yad indripamargatvam dyas tat tat svabhdavatah |

asamahitayogena sarvam buddhasamam vahet ||

Whatever the sense basis and whatever its path (=sense

object), precisely that approach in its own-being leads

to all Buddha-equality by the yoga of ‘after’-stability.
Sri Laksmi’s Paficakrama comm., Vol. 63, p. 50-5: ‘“‘Among
them, the samdhita is the contemplation of as many as 38 samadhis
starting from ‘initial training’ and going up to the division into
the hundred lineages. Accordingly, the asamdhita is the place
in the intervals by means of ‘divine pride’ (devatd-garva). The
two of them do not exist separately in the yuganaddha-krama
because there is a single own-being of ‘profound concentration’
(samadhi) and ‘straying of mind’ (viksepa)” ( [ de la milam par
bzag pa ni dan po sbyor ba la sogs pa nas [ rig brgyahi dbye
bahi bar du ji srid tin nehdzin sum cu rtsa brgyad sgom paho/
de bzin du miam par ma bzag pa ni lhahi na rgyal gyis bar
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mtshams rnams la gnas pa ste [ giiis po hdi dag zun hjug gi rim
pa la yod pa ma yin te | tin ne hdzin dan / rnam par gYen
ba dag ran bzin gcig yin pahi phyir ro [ ).
The Sri-Paramddya-tantra’s last chapter has some relevant

verses (PTT, Vol. 5, p. 172-4):

| dban po gan dan gan lam gyur |

[ de dan de yi o bor bya |

| maam par giag nas rnal hbyor gyis |

| ran gi lhag pahi lha sbyor bya ||

| de fiid rnal hbyor hdi yis ni |

| thams cad sid ni bsgrub par bya |

| sans rgyas kun dros thams cad ni |

| rtag tu mthor Zin grub par hgyur [/

Whatever the sense basis and whatever its path, he should

act in the own-being of the former and the latter. By

yoga after stability, he will unite with his own presiding

lord (adhideva). By this very yoga he will accomplish

everything. He will always see and perfect all the Buddha

-natures.

[[VA|| vajrapadmasamdyogaj jiidnatrayavibhagavit |

liptaliptamatis tatra sukhena viharet sada [| 30|/

Knowing the portions of the three knowledges, through

union of thunderbolt and lotuy,—the defiled and the

undefiled intelligence would dwell therein with bliss

for ever.
Mchan: Knowing well the portions of three knowledges—the
three (Lights called) Light, Spread-of-Light, and Culmination-
of-Light arising through the (sequential) dissolution of the winds,
by the sadhaka’s taking recourse to union of vajra and padma—
both the defiled and the undefiled intelligence would for ever
be stabilized therein with ecstasy combined with void. This
refers to what is done by the possessor of discriminative intelli-
gence distinguishing between (a) the stream of consciousness
defiled by the trouble of defilement (klesa) when uniting with a
partner (mudra) and acting that way, and (b) the stream of
consciousness undefiled by the trouble of operating in the
defiled path (in like circumstances).

The Vajramala has a brief chapter, no. 14 (PTT, Vol. 3, pp.

209 and 210), entitled, ‘“‘Chapter Relating the Marriage of the
Diamond and the Lotus” (rdo rje padma yan dag par sbyor ba
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bsad pahi lehu). This contains two verses cited here and
trauslated with the help of Alamkakalada’s comments (PTT,
Vol. 61, p. 210-4, 5 and 211-1). The first verse at Vol. 3,
p. 209-5, brings in the non-tantric terminology of calming
(famatha) and discerning (vipasyana), the two which should
be combined in Buddhist non-tantric yuganaddha:

[ pad-ma de yi gnas de la |

| de yi sbyor bahan mchog tu gsal |

| & gnas pad-ma ‘%es gsuns la |

| de la lhag mthot rdo rjeho |/

And his union in that place of the padina is most clear when

(the master) explains that the padma is calming and that

the vajra there is discerning.
The next verse at Vol. 3, .p. 210-1, introduces the tantric termi-
nology of male organ (lifiga) and female organ (bhaga):

| blo ldan rnam rtog bral ba yi |

| rdo rje lin-ga ‘%tes ni bad |

| rnam rtog bral bahi blo ldan gyis |

| bha-ga pad-ma tes ni brjod ||

The linga possessing intelligence (mati) and lacking dis-

cursive thought (vitarka) is called vajra. The bhaga lack-

ing intelligence and possessing discursive thought is called

padma.
On the latter, Alamkakala$a comments (PTT, Vol. 61, p. 211-1):
“ ‘Possessing intelligence’ means: has the perfection of distin-
guished insight (prajiia); ‘lacking discursive thought’ means
free from all (aighty) wikalpas.” (blo ldan Zes bya ba la sogs
pas gsuns te [ khyad par can gyi ées rab phun sum tshogs pa  dan
Idan pa laho [ [rnam rtog bral bahi Zes.bya ba ni [ rnam- par
rtog pa thams.cad dan bral baho). When we add to this his
comments on the former verse (PTT, Vol. 61, p. 210-4, 5), it
becomes possible to explain the two verses this way: Samatha,
or one-pointedness of mind, temporarily clears the mind of
defilements but does not destroy them, since they remain in the
periphery of consciousness. So it is like the lotus (padma) which
is not adhered to by the muddy water but is still surrounded by
the huddy water (here the 80 vikalpas). Vipasyana, or dis-
criminative analysis, is free from the defilements but is with-
out location. So it is like the vajra which is the intelligence
free from the 80 vikalpas, but not localized in a particular mind.
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The lotus and the diamond intuit that they complement each
other: the lotus will prepare the pure spot such as the mandala
of residence, and the diamond will introduce the divine intelli-
gence such as the mandala of the residents. Their nuptials
are celebrated; otherwise stated, the yogin  (whether male or
female )brings about their inseparable union with bliss for ever.
||JRA|| jrmbhate sarvabhavatma mdyopamasamadhing |
karoti buddhakrtyani sampradayapadasthitah [[31]/
The universal self of ertities sports by means of the illu-
sory samddhi. It performs the deeds of a Buddha while
stationed at the traditional post.
Mchan : The universal self of inner-and-outer entities sports by
means of itself staying in the Illusory Samadhi: — Former tea-
chers opined this to be the application to generating the gnosis
(jfiana) of ‘arcane mind’ (cittaviveka) in meditative attainment
(samdpatti) through reliance on a partner (mudrd); but that is
notallitis ! One should understand it also to be the generating
of ‘arcane mind’ in meditative attainment through continuous
line by ‘arcane body’ (lus dben gyis rgyud nas) and concretely by
‘arcane speech’ (nag dben gyis drios su); and we have already
explained the method of contemplation at the timne of emerging
from the meditative attainment. By this is to be understood
the pregnant exposition of the doctrine of lust, not only in the
phase of the two carpa-s (i.e. the first two, the prapaiica-caryd
and the nispraparica-caryd, explained under nidana verse 26),
but also the reliance on a partner (mudrd). In their phase the
multiple occurrence of the three jiidnas is numerous in these phases
of the Clear Light of the Supreme Entity-and is the way of in-
corporating the universal void of the Symbolic Clear Light into
the third void, the Culmination (-of-Light); hence, if one counts
separately the Symbolic Clear Light, there are four voids. [/
One sees like that, itself appearing in the Illusory Body, as
stated in the Paficakrama (3rd, 20b): “Stationed in the Illusory
Samadhi one sees everything that way.” // It performs the deeds
of a Buddha, i.e. performing the aim of sentient beings by various
means, and so doing by means of this Illusory Body; while
stationed in the Clear Light which is the ‘traditional post’, i.e.
the Supreme Entity. Prakasika on Jra (PTT, Vol. 60, p.
296-1) : ‘Deeds of a Buddha’ means that he performs teaching,
maturation, and liberation (of the sentient beings); ‘the tradi-
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tional post’ is the siddhanta (consummate end), the post because

it does not shift; ‘stationed’ means resting there. (sans rgyas

kyi bya ba ni bstan pa dan [ [ yons su smin pa dan /rnam par
grol ba la sogs pa byed pa ni mdzad paho | | gtan la dbab pahi

g%i ni grub pahi mthah ste | de fiild mi hpho bahi phyir gnas

paho | |/ de las gnas pa ni nal so baho).

Parficakrama, 1st krama, 2B :
mayopamasamadhistho bhitakotyam samaviset |
Stationed in the Illusory Samadhi he enters the true limit.

Ibid., 1st krama, 58 :
anena vajrajapena sevam krtvd yathavidhi |
sadhayet sarvakaryani mayopamasamadhing ||
Having done the service by that diamond muttering
according to the rite, he would accomplish all deeds by
the Illusory Samadhi.

Ibid., 3rd krama, 20 :
tasmad eva jagat sarvam mayopamam ihocyate |
mayopamasamadhisthah sarvam  pafyati tadrsam ||
Accordingly, all the world is here said to be illusory.
Stationed in the lllusory Samadhi one sees everything
that way.

Jbid., 3rd krama (Svadhisthana), 29-30 :
mantramudraprayogam ca mandaladivikalpanam |
balihomakriyam sarvam kuiryan mayopamam sada ||
Santikam paustikam capi tatha va$ydbhicarakam |
dkarsanddi yat sarvam kurvad indrayudhopamam ||
He should engage in the training of mantra and mudra,
in the imagining of mandala, etc., in the rites of bali and
homa; and in each case, ever ‘illusory-like’. He should
engage in appeasing (deities), increasing (prosperity),
dominating (the elementary spiritis), overcoming (ini-
mical elements), and in whatever attracting (of dakini-s),
and in each case, ‘rainbow-like’.

Tson-kha-pa, Comm. on Pajicakrama, p. 71-1, 2, in illustration of

‘non-prapafica praxis’ (nisprapafica-carya) cites Anangavajra’s

Prajiiopayavinitcayasiddhi (V, last line of verse 45, and verses

46-47)
cittam caropya bodhau visayasukharatah sidhyatihaiva janmani ||
anaspadah kalpanaya vimuktdh svabhdvatah S$uddhatamah

samastah |
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andtmasamjiavisayah prakrtya svapnendrajalapratibhasatulyah[46/[
Yyadavabuddha niravagrahena cittena sadbhir vipulasayais tu |
tadabhibhitah sahajavagatyd na badhandjalamalibhavanti [[47]]
Having elevated the mind to enlightenment, he, enjoying
ecstasy in sense objects, is successful in the present life.
The sense objects, called ‘non-self’, by nature like dreams,
rainbows, and reflected images, are all intrinsically imma-
culate, free from discursive thought and without abode.
When illustrious persons of wide aspiration fully under-
stand them with a non-apprehending mind, then those
(sense objects) are overcome by together-born compre-
hension and no longer trap (those persons) in their net.
[l YO/| yoga$ caivdtiyoga$ ca mahavogah svayam bhavet |
vajri ca dakini catva tayor yogas ca yah svayam || 32|
Yoga, atiyoga, and mahayoga occur by themselves; also
vajrin, dakini, as well as' any union (yoga) of both, by
themselves.
Mchan : ‘Yoga’ implies both yoga and anuyoga, and they plus
atiyoga and mahdyoga—the prathama-prayoga of four yogas—occur
by themselves for. mdyddehin. Also vajrin, who is chief of the
vyaya-mandala, plus the dakini, plus any yoga (of both) occur
themselves for mayddehin. The two lines refer to the two samadhis
of mayadehin (possessor of Illusory Body).
Prakasika on Yo (Vol. 60, p. 295-2): Those are the four yogas
of the ‘Stage of Generation’, whereby one accomplishes the
samddhis of ‘Initial Praxis’, etc. In the present case, yoga is
‘means’ (updya), anuyoga is ‘insight’ (prajiia), atiyoga is entrance
into their union ; mahdyoga is the attainment of great bliss (mahd-
sukha) from their unian. (bskyed pahi 1im pahi rnal hbyor
bsi ste /| gan gis dan pohi sbyor ba Zes bya ba la sogs pahi tin
ne hdzin hgrub par hgyur ro / | hdir rnal hbyor ni thabs so //
rjes su rnal hbyor ni es rab bo / / $in tu rnal hbyor ni de dag gi
sfioms par $ugs paho | [rnal hbyor chen po ni sfioms par Sugs
pa las bde ba chen po thob paho).

Besides, we may interpret that the terms ‘yoga’, ‘atiyoga’,
and ‘mahayoga’ of nidana verse 32} refer to the yoga mastery
of the three lights, as is suggested by the synonyms of the lights
in verse 25, $inya, ati$iinya, and mahasinya. Thus the yogin
with such mastery can evoke automatically the dakini of §unya
(=prajia), the wvajrin of atiSinya (=upaya), or their
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androgynous union. Notice also the series of terms in the full
title of the Guhyasamdjatantra : rahasya, atirahasya, mahaguhya,
in which mahaguhya is understood to include both rahasya
and atirahasya.

The Guhyasamdjatantra, Chap. XVIII, verse 32, defines yoga
as follows :

prajiiopayasamdpatiir yoga ity abhidhiyate |
yo ni(h) svabhava(s) tah prajiia upavo bhavalaksanam ||
‘Yoga’ is defined as the equipoise of insight and means.
Whatever is devoid of intrinsic nature, is ‘insight’.
‘Means’ is the characteristic of modes.
Nagarjuna’s. commentary, p. 5-2, 3, 4, 5, illustrates insight,
means, and their equipoise, first for each of his five stages (the
paiicakrama) ; then for the terms cause, action, and fruit; next,
for each of the six members of the sadaiiga-yoga. In the ‘case of
the six members, the explanations go as follows :
1. Insight is the sense organs and means is the sense
objects. The yoga of their equipoise and enjoyment, is
pratydhara.
2. Insight is the sense organs and means is the Tatha-
gatas. The yoga as their equipoise, is dhydna.
3. Insight is paramartha-bodhicitta and means is samurti-
bodhicitta. The yoga as their equipoise, involving the
emanation and reunification of them in upper and lower
sequence, is prdna-dyama.
4. When insight and means aie as previous, the yoga of
their equipoise, holding the bindu the size of a mustard
grain in (or at) the three ‘tips of nose’, is dhdrand.
5. When insight and means are the Tathagatas embraced
by the goddesses, the yoga of emanating into the sky, as
their equipoise, is anusmrti.
6. When insight and means are the Dharmakaya and the
Sambhogakaya, the yoga of joining them with the Nir-
manakaya as their equipoise, is samadhi.

Now, although the nidana verse speaks of those yoga states as
occurring by themselves for the possessor of the Illusory Body,
the Guhyasamajatantra, Chap. XVII, pp. 145-6, employs mytho-
logical language representing the four goddesses as imploring
the lord in the Clear Light to come forth and make love to them.
The order of the goddesses is that in which they superintend
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the four rites (of appeasing, etc.). The translation is some-
what expanded by the Pradipoddyotana and Mchan hgrel (p. 162):
atha te sarve bodhisattvd b tiisnim vyavasthitd abhivan |
atha bhagavantah sarvatathdgatah sarvatathagatakaya-
vakcittavajrayosidbhagesu vijahara |
Then all those Bodhisattvas (their doubts dispelled) be-
came completely silent. Thereupon the Bhagavat who is all
(five) Tathagata (families) took abode in the bhaga-s (the
Buddhadharmodaya=the Clear Light) of the (four)
diamond ladies belonging to (Vajradhara, who is) the
vajra of the Body, Speech, and Mind of all the Tathagatas.
Then Mamaki, the wife of the ‘mind of all the Tathagatas’
(= Aksobhya), implored Mahavajradhara in these passionate
terms :
‘Tvam vajracitta bhuvanesvara sattvadhdto trayahi mam
ratimanojiia maharthakamaih | kamahi mam janaka
sattvamahagrabandho yadicchase jivitam maiijunathah ||’
‘May you of adamantine mind, lord of the world, realm
of sentient beings, save me with love of great purpose,
O thou the gratifier of passion! O father, may the
great supreme kin of sentient beings love me, if you, the
mild lord, wish that I live.”
Then Buddhalocana, the wife of the ‘body of all the Tathagatas’
(=Vairocana), implored Mahavajradhara endearingly :
‘Tvam vajrakaya bahusattvapriyarikacakra
buddharthabodhiparamarthahitanudarsi |
rdgena rdgasamayam mama kamayasva
yadicchase jivitam mafijundatha ||’
‘May you, the diamond body, the revolving wheel (asika-
cakra) that delights many beings, the revealer of the
benefit of the Buddha aim and the supreme-enlightenment
aim, love me with passion at the time for passion, if you,
the mild lord, wish that I live.’
Then the ‘diamond eye of body, speech, and mind’ (=Pandara),
the wife of Loke§vara (=Amitibha), suffused with passion
toward Mahavajradbara, pleaded with him :
‘Tvam vajravaca sakalasya hitanukampi
lokarthakaryakarane sada sampravritah |
kamahi mam suratacarya samantabhadra
yadicchase jivitam madjundtha ||
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‘You, O diamond speech, have compassion for everyone’s

benefit, are always engaged in doing the needful for the

world’s aim. Love me, O entirely good one (Samanta-

bhadra) with the praxis of ecstasy, if you, the mild lord,

wish that I live.’
Then the wife (=Arya-Tara) of the Samayavajra
(=Amoghasiddhi) of the Body, Speech, and Mind of all the
Tathagatas, exhorted Mahavajradhara 'to make love to
her:

‘Tvam vajrakama samaydagra mahahitartha

sambuddhavamsatilakah sumatanukampi |

kamahi mdam gunanidhim bahuratnabhiitam

yadicchase jivitam mafijunatha ||’

‘O Diamond love, the pinnacle of the Samaya (family),

whose aim is the great benefit; you have the mark of

the Complete Buddha’s family and are compassionate

with equality. Love me who is the treasure of virtues

made of many jewels, if you, the mild lord, wish that I

live.’
Thereupon, the Bhagavat, Vajrapani Tathagata, immersing
himself in the samddhi called ‘diamond glory partaking of all
desires’, remained silent, while making love to the wives of
all the Tathagatas by means of the samgyacakra (atha bhagavan
yajrapanis tathagatah sarvakamo-pabhogavajrasriyam nama
samadhim samapannas tam sarvatathagatadayitam samayacak-
rena kamayan tasnimabhit [ ).
The Pradipoddyotana (PTT, Vol. 158, p. 163-4, 5) explains that
the four goddesses, respectively representing the four Brahma-
viharas, which are friendliness (maitri), compassion (karuna),
sympathetic joy (anumodana), impartiality (upeksa), succeeded
in their love petitions because the Bhagavat, by virtue of the
continuity of his previous vow (snon gyi smon lam gyi rgyun
gi Sugs kyis)emerged from the voidness-yoga (= the Clear Light)
and entering the above-named samaddhi, engaged in love with
those goddesses by means of the samaya-cakra, which is the
8 X 8=64 kdma-kald, or love techniques.

The rich symbolism of the Guhyasamdja account emphasizes
the exhorting by the female element, the winds, elements,
Nature herself, for the Lord to emerge from the absolute plane
as the compassionate teacher to show the path to others. For
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this he must embrace Nature, the wife of others. And yet this
takes place by itself:

|| SID || nisiddham api krtva vai krtyakrtya-vivarjitah |

na lipyate svabhdvajiiah padmapatram ivambhasa || 33 ||

Having done even the prohibited, he renounces both

the proper and the improper act. The one knowing the

intrinsic nature is not adhered to (by sin), any more

than is a lotus leaf by water.
Mchan : If one practises in the ‘strands of desire’ (kamaguna=
the five sensory objects) of the vidya (rig ma), is this in conflict
with the saying, “Desires are like poisonous leaves” ? (The
verse) disputes this. ‘Prohibited’ :—this is the label which
the other vehicle applies to desire for the ‘strands of desire’.
‘Having done even the prohibited’ with the skilful means
(updayakausalya) of this (our) vehicle, ‘he renounces’ the dis-
cursive thinking (vikalpa) of ‘both the proper and the improper
act.” He ‘is not adhered to’ in his stream of consciousness by
the trouble of committed desires, etc., which lead to an evil
destiny (durgati), because he is ‘one knowing the intrinsic
nature’ of the dharmas. According to the texts of ‘Hphags pa
yab sras’ (i.e. the tantrics Nagirjuna and Aryadeva) there is
also such a viewpoint in the lower vehicle (Hinayana), hence
in both (vehicles) it reduces to the greatest absurdity that there
is (unethical) permissiveness to take recourse to the ‘strands
of desire’ (form, sound, etc.) of the vidya. But, while the com-
prehension of reality is the main thing, it is necessary to fulfill
the frequently-mentioned characteristic of both firmness in
‘yoga of the deity’ (devatd-yoga) and non-regression (avaivartika)
of the Bodhisattva (on the 8th to 10th stages, or Stage of Com-
pletion). Because, while the lack of fault refutes the ‘per-
missiveness’, there is a difference in the respective candidates
of the two (vehicles).

The scriptural citation “Desires are like poisonous leaves’
is presumably taken by Tson-kha-pa from Bu-ston’s BSad sbyar
on Sid (Ta, f. 57b-4) : “Mdo las [/ hdod pa rnams ni dug gi
lo ma Ita buho Zes hdod yon la éogs ‘spyod bkag paho [ 3e na /.
So far I only find a reference to the poisonous flowers, as in the
passage ‘‘like the flower on the poison tree” (visavrkse yatha
puspam), in Dharma-Samuccaya, 2° Partie (Chap. IX), p. 280.
Also, in the Udayanavatsardjapariprecha of the Ratnakita collec-
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tion (Derge, Kanjur, Dkon brtsegs, Ca, f. 215a-4) there is the
half-verse. [ ha la ha lahi dug hdra bahi [ hdod chags kyis ni de
yan hkhrugs | “He is agitated by passion which is like the
halahala poison.” But this poison is produced from the roots of
the plant of that name, and is also the poison churned from the
ocean according to the Purana legend.

Prakasika on Sid (Vol. 60. p. 295-2): ‘Prohibited’ means action
in violation of the world. For example, to harm those who do
injury to the Three Jewels (Buddha, Doctrine, and Congrega-
tion); to steal the goods of the miser; to deprive the lustful
person of a family; to cut the pride of the proud; to speak harshly
to the envious. When one does such acts as those in violation
of the world, and under control of ‘skill in the means’, he is not
defiled, for by doing it under control of great compassion
(mahakaruna), there is no obscuration (dvarena). (dgag pa ni
hjig rten dan bahi las so /| | dper na dkon mchog gsum la gnod
Pa can rnams la rnam par htshe ba dan [ ser sna can la rdzas
hphrogs pa dan | hdod chags can bu smad hphrog pa dan | na
rgyal can la na rgyal gcod pa dan | phrag dog can la rtsub mo
smra ba dan | de la sogs pahi hjig rten dan hgal bahi las rnams
thabs la mkhas pahi dban gis byas te gos par mi hgyur te | siiin
rje chen pohi dban gis byas par gyur na sgrib par mi hgyurro/).

In accord with the second half of the nidana verse, Aryadeva
writes in his Cittavisuddhiprakarana, verse 115 :

pankajatam yatha padmam parkadosair na lipyate |
vikalpavasandadosais tatha yogi na lipyate ||

Just as a lotus sprung from mud is not adhered to by
the faults of mud, so is the yogi not adhered to by the
faults of ‘discursive thought and habit energy.

The phrase ‘knowing the intrinsic nature’, or. a similar
‘expression, especially occurs in the commentarial interpreta-
tions of Guhyasamdja passages. Let us begin. with the lady
(yosit) as portrayed in the last three verses (emended) of Guhya-
samdjatantra, Chap. IV:

sodasabdikam samprapya yositam kantisuprabham |
gandhapuspam alamkrtva tasya madhye tu kamayet ||
adhisthapya ca tam prajiiah mamakim gunamekhalam |
srjed buddhapadam saumpam akasadhatvalamkrtam ||
vinmatrasukraraktadin devatanam nivedayet |
evamtusyanti sambuddhah bodhisattva mahdayasik |/
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Having obtained a lady, 16-yeared, lovely in appearance,
having prepared a fragrant flower, one should love (her)
in its center. The wise man, empowering that Mamaki
girdled with merits, goes out to the calm Buddha plane
adorned with the realm of space. He should offer to
the gods excrement, urine, semen, and blood. In that
way, the Complete Buddhas and the renowned Bodhi-
sattvas are pleased.

The Pradipoddyotana quotes the Samdhivyakarana expansion of

those verses (Mchan hgrel, p. 41-2, 3, 4) :
ksanadikalabhedena samjfia syat sodasabdika |
anutpadositd Santi(r) yosita iti niscitd ||
$antadharmanapetakhya kantisuprabhodita |
pratityavasanagandham puspam jfianavikasanam ||
niksvabhdavakule jhievam sarvajiigjnanamadhyamam |
kamayed idr$im prajiio yositam dharmadhatukam ||
na cadhydtmam na bahyantam nobhaye ’nyatra samsthita |
asthanasthitiyogah syad ato mamaki mata ||
tat svabhavaikayogam tv adhisthanam tad ucyate |
akdsaikatvasamvdsah saumyam budahapadam bhavet ||
atah samharanan vit syad visayah parikalpitah |
mitram jiianendrivam samstham Sukram visuddhidharmata ||
raktam sarvajiiatdjianam ye dharmah parikalpitah |
la eva devatah khyata nihsvabhdavo nivedanam ||
cvam tusyanti te buddha jinaurasa viSesatah |
laukiki kalpana yesam tesam eva yathoditam ||
The peace abiding in the unborn, whose name would be
16-yeared by differentiation of time starting with a mo-
ment, is determined as the ‘lady’ (yosit). Possessing a
calm nature, she is said to be lovely in appearance.
The flower has the perfume of habit-energy in dependence
and is full-blown with gnosis.
The knowable in the family devoid of intrinsic nature
is centered in omniscient knowledge. (There) the
wise man should love such a lady belonging to the
Dharmadhatu.
She who dwells neither within nor without, nor in both
or elsewhere, would be the yoga whose station is without
location. Accordingly is Mamaki understood.
The singleness of intrinsic nature is what is referred to
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as the empowerment. The cohabitation of oneness with
space is the calm Buddha plane.

Thus, the excrement is the amassings as the imagined
sense objects. The urine is the formation with sense
organs (jiidnendriya). The semen is-the true nature of
purity. (Menstrual) blood is the knowledge of all
knowables. Those imagined natures (personality aggre-
gates, and so on) are the deities. The offering is the
lack of intrinsic nature.

In that way, those Buddhas and their spiritual sons are
especially pleased. Whoever have mundane imagina-
tion, for them it has been told as (above).

The expression ‘who knows the intrinsic nature’ occurs in
the interesting comment by Pradipoddyotana on Guhyasamaja-
tantra, Chap. V, verses 7-8:

matrbhaginiputrim§ ca kamayed yas tu sadhakah |

Sa siddhim vipulam gacchet mahayanagradharmatam ||
mataram buddhasya vibhoh kamayan na ca lipyate |

sidhyate tasya buddhatvam nirvikalpasya dhimatah ||

The performer who loves the ‘mother’, Ssister’, and
‘daughter—achieves the extensive siddhi at the true nature
of the Mahayana summit. Loving the Mother of the
Buddha, who is the pervading lord, one is not adhered
to (by sin). Buddhahood is accomplished for that wise
man, devoid of discursive thought.

The Pradipoddyotana (Mchan hgrel, pp. 43-44) comments :
buddhasya matam  prajilaparamitam svahrdisthitam
nicarya taya sahasamapattim kuryat | hrdayastha
mahadevi yogino yogavahini |/ janani sarvabuddhanam
vajradhatvi$varl smrteti vacanat /[ kamayann iti matr-
bhaginiduhitrvaddhitaisinibhih | samayajiiabhih/ jfiana-
mudraya ca paramanandasukham anubhavah/ na ca
lipyata iti ragadiklesair naiva spréyate |/ na kevalam
ragadidosair na lipyate [ api tu sarvasampattim apadyata
ity aha [ sidhyata ityadi | tasya sadhakasya dhih susiksita
mudra | yasya tasya dhimatah | nirvikalpasya svabha-
vajiiasya | buddhatvam mahavajradharatvam sidhyate
svayam eva nispadyate [ neyarthah [/ punar arya-vya-
khyanam ucyate | prajiidparamitam prajiam dharmaka-
yaikamatrkam | kamaye(n) ni (h)svabhavakhyam
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tathatadvayayogatah [/ sambhogatulyatam jatam tam
eva bhaginim matam |/ kimayen mantramirtya
tu svadhidaivatayogavan [/ sadhako bhivayet tam tu
putrim nirmanaripinim |/ kimayann idréah yogi bhagi-
nimatrputrikam [ sa siddhim vipulam gacchen maha-
yanagradharma (ta)m//nitarthah//
Having drawn forth the (lady) Prajiiaparamita (from
the Clear Light) dwelling in his own heart who is the
mother of the Buddha, he should engage in union with
her, because it is said (in the Sarvarahasyatantra, verse
46):
The great goddess dwelling in the heart, causing the
yoga of the yogin, the mother of all the Buddhas, is called
“Queen of the Diamond Realm’.
“Loving’ mecans by those aware of the pledge, well-wishing,
for such as mother, sister, daughter. Experiencing the ecstasy
of supreme bliss with the ‘knowledge seal’, one is ‘not adhered
to (by sin)’, i.e. is not contacted by the defilements of lust and
so on. Not only is one not adhered to by the faults (bad
destiny) of lust and so on, but also one attains all perfection,
for which reason (the verse) says ‘(Buddhahood) is accompli-
shed’ and so on. The wisdom ‘(dhi=prajia) of that performer
is the well-trained mudrd. For that wis¢ man, who is ‘devoid
of discursive thought’, i.e. knows the intrinsic nature, Buddha-
hood, i.e, the state of Mahavajradhara, is accomplished just
by itself, i.e. completed. Hinted meaning. Also, it is said in
the ‘Arya-vpakhydna’ (the Samdhivyakarana):
He should love by the non-dual yoga of thusness the
Prajfia-woman, who is the Perfection of Insight called
‘devoid of intrinsic nature’, the ‘Mother’ (the Clear
Light) identical to the Dharmakaya. He, equipped
with the yoga of his own presiding divinity (of the Stage
of Completion) should love just that one referred to as
‘sister’, engendred equal to the Sambhogakaya (which
has emerged as the yuganaddha-deha from the wind and
mind-only of the Clear Light). But, by (his) incantation
body (which has repeatedly contemplated the Clear
Light), the performer should contemplate that ‘daughter’
with the form of the Nirmana(kaya) (of the various
Tathagatas).
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The yogin of this kind, loving the ‘mother,” ‘sister,” ‘dau-

ghter,” attains the extensive siddhi, i.e. the supreme

dharma-nature of Mahayana.

Evident meaning.
It should be mentioned that the Mchan hgrel identified both the
Sarvarahasyatantra (the verses of which I have numbered) and
the Samdhivyikarana citations. Besides, the translation has
been influenced by the expression ‘idrsa’ applied to the yogin.
In order that he be ‘of this kind’ there should be a relevant
statement in each of the three cases, i.e. for the ‘mother’ “by
the non-dual yoga of thusness”; for the ‘sister’ ‘‘equipped with
the yoga of his own presiding divinity”’; and for the ‘daughter’
“by (his) incantation body”. This consideration justifies
taking the Sanskrit expression mantramirtya (‘by his incantation
body’) with the suggestion of tu . . . tu, to apply to the ‘daughter’
of the next verse. Otherwise, the yogin would be of two ‘such
kinds’ for the ‘sister’ and of no ‘such kind’ for the ‘daughter’.
This also suggests the solution that the consort of the yogin in
the Mahasadhana phase of the Stage of Generation’is the
‘daughter’; while his consorts during the Stage of Completion
are the ‘sister’ and the ‘mother’. (Much information about
this daughter, etc. symbolismis in my article ‘““Female Energy...”
reprinted with corrections in The Buddhist Tantras).

But also, the Guhyasamajatantra, Chap. V, after those verses
7-8, portrayed the astonishment of the Bodhisattvas. So the
Lord pronounced verse 9 :

tyam sa dharmatd $uddha buddhandam sarajianinam |

saradharmarthasambhaita esa bodhicaripadam ||

This is the pure true nature of the Buddhas who know

the essential (the Nirvana of no fixed abode). That,

having arisen from the nature of the essential (supreme

truth) and the entity (conventional truth), is the plane

of enlightenment-coursing (Mahavajradhara).
Thereupon, according to Chapter V, the Bodhisattvas- fainted.
The Pradipoddyotana (Mchan hgrel, p. 44-4, 5 to p. 45-1) quotes
again the Samdhivyakarana on this chapter:

punar aryavyakhyanam ucyate |

aspan (d)akam idam guhyam Santaikam sukham uitamam |

sandhydya kathitam cedam samyaksambodhiprapakah |[|...

akasanantatayogad rilpadinam anantatd |
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te vai tathagatah proktd bodhisattvas tathaiva ca [|...

tat tu samgraham ivedam mandalam yat svakayatal |
kalpayantiha. satkayalh bodhisattva hi marchitah ||

na jananti tadityante sukhenonmadacoditah |

bodhisattvan mahasattvan uktan te marchitan ||

Further, the ‘Arya-Vyakhyana’ is cited (for the ‘evident
meaning”’): Motionless is this secret (place), peaceful,
unique, the supreme ecstasy. And this attainer of
perfect enlightenment is stated in the manner of twilight.
By. the yoga (the two dhyanas) of space (=S$inya) and
infinity (=mahasinya), there is infinity of form, etc,
(the skandhas, the elements, the sense bases). Those
are indeed the Tathagatas as well as the Bodhisattvas.
Now, that is this comprisal, which is the mandala as the
(yogin’s) body. The Bodhisattvas imagine it in this
world as their transitory bodies, so they swoon. Since
they do not know that (truth, the intrinsic nature), when
exhorted by ecstasy’s frenzy, the Bodhisattva Great Beings
are said to ‘swoon’.

Some other explanations of the seemingly immoral
injunctions are made without resort to such interpretations, as
above, of knowing the intrinsic nature. For example, the
Guhyasamdjatantra.  Chap. XVI, p. 120, has a verse which
stipulates conduct precisely the reverse of the Buddhist layman’s
vVows:

pranina$ ca tvaya ghatya vaktavyam ca mpsa vacah |

adattam ca tvayd grahyam sevanam yositam api ||

You should kill living beings, speak lying words, take

things not given, and resort to the ladies.
The Pradipoddyotana (Mchan hgrel edition) does not comment
on this verse, presumably because the subject already was treat-
ed in Chapter IX’s cqn;ihentary. So, Guhyasamadja, 1X, p. 35:
“He should kill all séntient beings with this secret thunderbolt :
(anena guhyavajrena sarvasattvam vighatayet); Pradipoddyo-
tana, PTT, Vol. 158, p. 66-5: “He should destroy all sentient
beings by rendering them into the Void (fanyd)” (sems can
thams cad bsad cin ston par byas pas rnam par gzig par
byaho). Tantra p. 36: “He should contemplate the stealing
of all materials with the triple thunderbolt’ (haranam sarva-
dravyanam trivajrena vibhavayet); PTT, Vol. 158, p. 67-2:
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stealing’ means he summons the substance of all the Tatha-
gatas” (phrogs pa ni de bzin gsegs pa thams cad kyi rdzas dgug
Paho) Tantra, p. 36 : ‘““There he should contemplate the
conjunction of all of them to the aspect of a lady” (yosidakara-
samyogam sarvesam tatra bhavayet); PTT, Vol. 158, p. 67-4, 5:
““‘there’, in that manpdala, he should contemplate the conjunc-
tion with i.e. the transformation (of all other male deities)
into, the appearance of goddesses” (dkyil hkhor der... bud
med kyi rnam pa lta bur yons su gyur paho). Tantra, p. 36 :
“He should contemplate all forms as the diamond expressions
which are lying words” (mrsavadam vajrapadam sarvabimban
vibhavayet); PTT, Vol. 158, p. 68-2: ‘“‘He should contemplate
all forms of sentient beings as lying words, since all dharmas are
like illusions” (thams cad gzugs te sems can thams cad...rdo
rjohi tshig gi rdzun smra bas Zes bya ba ni [ chos thams cad
sgyu ma lIta bu yin pas). Of course, it is not such a terrible
doctrine after all, if killing of living beings means only seeing
them as void ; telling lies, the working with dharmas that are seen
as illusions; stealing, the drawing into oneself of the divine sub-
stance of the Tathagatas; and uniting freely with the ladies, the
imaginative transformation of mandala deities into goddesses.
The Guhyasamaja in one place suggests that - this ‘renouncing

the proper and the improper act’ of the nidana verse is from the
absolute standpoint while in conventional terms we must still
ntake these value judgments. Thus, Chapter IX, p. 38:

mahadbhutesu dharmesu akasasadrSesu. ca |

nirvikalpesu Suddhesu samuortis tu pragiyate ||

While the dharmas are marvellous and like the sky, are {ree

from imagination and pure—a convention is expressed.

Another solution is to take ‘sin as merit’, according to

Pasicakrama, V, 34-35 :
yatha saukhyam tatha duhkham yatha dustas tatha sutah |
yathavicis tatha svargas tatha punyam tu papakam ||
evam Jiiatvd -cared yogi nirvisankas tu sarvakrt |
pracchannavratam  asadya sidhyante sarvasampadah ||
Having known suffering to be.as happiness, the son as the
despised person, heaven as the Avici hell, sin asmerit, the
yogin should do all deeds without fear. By his recourse
to the private asceticism, all perfections are fulfilled.
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G. Bhage-su vijahara (Was dwelling in the bhagas)

In the six-membered yoga, this is the last member, Samadhi;
and in the Paficakrama system, it is the last krama, Yuganaddha,
in fact continuing the faiksa-yuganaddha and ending with afaiksa-
yuganaddha. BHA portrays the yogin as a Buddha in one or
another of the five Buddha families; while GE portrays his
‘home’, where he is, being the female element of the world.
The syllable SU is understood as the locative indication govern-
ed by the verb Vijahara. Therefore, the author of these verses
starts his final aaitksa topic with SU. The Vajrasattva yogin
continues by dwelling anywhere (SU VI-JA-HA-RA) to instruct
the advanced Bodhisattvas.

What is the meaning of the word ‘bhaga’ ? The Vajramala
Explanatory Tantra, Chap. 41 (PTT, Vol. 3, p. 219-3) states :

| chos dbyins bha-ga tes ni brjod |
| bha-ga rin chen za ma tog |
| gan phyir dban phyug sogs yon tan |
| ldan pa de phyir bha-ga brjod ||
| bha-ga chos rnams su yan bsad |
| dbyins ni byarn chub sems su gsuns |
| khams gsum pa yi hgro ba yi |
| rgyu ni bha-ga tes byar bsad ||
The Dharmadhatu is called ‘bhaga’.
The bhaga is a jewelled basket '(karanda).
Because it possesses the merits of ‘lordliness’ and so on,
it is called ‘bhaga’. The bhaga is also explained as the
dharmas. The dhitu is said to be the bodhicitta. The
cause of movement of the three realms is explained as
‘bhaga’.
The explanation by the Sandhivyakarana Explanatory Tantra
is cited by the Pradipoddyotana (Mchan hgrel, p. 21-2) :
yathoktap bhagavatd sandhydvydkarana-tantre |
sarvabuddhosita ya va bhamih syat sa trayodasi |
sa ca yosit samakhyata saddharmo bhaga ucyate ||
As it wasisaid by the Lord in the Sandhivyakaranatantra :
The Stage resorted to by all the Buddhas is the Thirteenth,
and it is called the ‘lady’. The Dharma of illustrious
persons is said to be the bhaga.
(Mchan hgrel explains that the Tenth Stage has the three lights.
The Illusory Body is the Eleventh Stage. The Clear Light is
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the Twelfth Stage. The Thirteenth Stage is the *Adhimukti-
carya-bhiimi (mos spyod kyi sa) [hence Anusmrti in the six-
membered yoga or Abhisambodhi of the Paficakrama]. Accord-
ingly, a Fourteenth Stage is allotted to Yuganaddha.)
Candrakirti’s Pradipoddyotana on Chapter Seven, verse 21,
devoted to ‘remembrance of the Buddha’ (buddhanusmrti),
comments on the words ‘dvayendriyasamapattya buddhabim-
bam vibhavayet’ (“With union of the two organs one should
contemplate an image of the Buddha’), as follows : | bhagah
paramarthasatyam | tasmin liyata iti lingam / kim tat samvrti-
satyam | pratisthipya prabhasvare pravesya buddhabimbam
mahavajradharam vibhavayet | paramarthasatyad vyuttha-
payed ity arthah | ‘“The bhaga is supreme truth. About the
linga, it is said, ‘It lies therein’. And whatisit ¢ Conventional
truth. ‘Placing it’, i.e. introducing it into the Clear Light,
one should contemplate an image of the Buddha, i.e. Maha-
vajradhara. One should make it emerge from Supreme truth.
That is the meaning.” Mchan hgrel (p. 58-1, 2) comments on
the liriga in the sense of Conventional truth that it is the Illusory
Body (sgyu mahi sku), which (ibid, p. 21-1-7) is golden . Earlier,
in Pradipoddyotana’s comments on Chapter One (Mchan hgrel, p.
21-3, 4), the same topic was set forth as follows: | atha prabha-
svarapraves§id anantaram bhagavan mahavajradharah sarva-
tathagatakayavakcittadhipatih | sarvakulitmakam atmanam
paramarthasatyad vyutthaya bhavanirvanaikarasasvabhavena
sarvatathagatamahasamayamandalamadhye pratisthapayam asa/
“Immediately after the entrance (of the Illusory Body)
in to the Clear Light, the Lord Mahavajradhara, master of the
Body, Speech, and Mind of all the Tathagatas, arousing himself,
who is all the families, from Absolute Truth (paramdrthasatya),
by the intrinsic nature of ‘single essence’ (inseparability) of the
phenomenal world (the Illusory Body as samurti-satya) and
Nirvana (the Clear Light gnosis as paramartha-satya) established
himself in the center of the ‘Great Pledge mandala of all the
Tathagatas.” This is the four-cornered dustless mapdala.
Those passages clarify the usage of the word ‘bhaga’ as
Supreme Truth, the Clear Light, in the sense of what is entered.
Hence, mystically, the word for ‘female organ’ is employed for
this arcanum, which therefore can represent any cakra of the
body with the stipulation that the yogin enters (with a subtle
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body) that cakra and realizes the Clear Light. The comment
on ‘bhaga’ as ‘destruction of defilement’ (cf. the introductory
section on the nidina) refers to the purifying function of the
Clear Light, which is credited with converting the.impure
Illusory Body into the pure gnostic body as the Sambhogakaya.
The explanation of Yuganaddha consistent with the above
remarks is treated as follows in the Paficakrama, 5th
(Yuganaddha), verse 18 (Sri Laksmi, Vol. 63, p. 51-1, 2) :
ragardgavinirmuktall paramdnandamirtiman |
dsampsaram  sthitim  kuryad yuganaddhavibhavakal ||
Possessing the (1llusory) Body in supreme ecstasy (= the
Clear” Light), which is free from ‘desire’ and ‘aversion’
(= the prakstis associated with Spread-of-Light and Light),
he should remain as long as does samsdra, contemplating
yuganaddha.
Sri Laksmi further explains that this verse portrays. the state
called ‘Nirvana without fixed abode’ (apratisthita-nirvana). This
is referred to in Paiicakrama, 5th krama, verses 2, 25 :
samsaro nirvrti§ ceti kalpanadvayavarjonat |
ekibhavo bhaved yatra yuganaddham tad ucyate ||
etad evadvayajiianam apratisthitanirortih |
buddhatvam vajrasattvatvam sarvaiSvaryam tathaiva ca ||
Having eliminated the two imaginations ‘samsara’ and
‘nirvana’—then wherein unification occurs, 1is called
‘yuganaddha’ (the pair united). Just that is the non-dual
knowledge, the Nirvana without fixed abode, Buddha-
hood, the state of Vajrasattva, as well as universal
sovereignty.

But the human mind prefers that a dwelling be localized
somewhere. The Guhyasamdjatantra, Chap. XVII, p. 139,
has the passage :

| atha te sarve mahabodhisattvah tan sarvatathagatan
evam ahuh | sarvatathagatakayavakcittasiddhini bhaga-
vantah kutra sthitani kva va sambhitani [ sarvatathaga-
tah prahull | trikdyaguhyam Ssarvatathagatakayavak-
cittamp vajracaryasya kayavakcittavajre sthitam / maha-
bodhisattva ahuh |/ kz’a(yairékcittaguhyavajram kutra sthi-
tam | sarvatathagatab prahuh | akase sthitam | maha-
bodhisattvah prahuh | akasam kutra sthitam. | sarvata-
thagatah prahuh / na kvacit | atha te mahabodhisattva
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ascaryaprapta adbhutapraptah tasnim sthitad abhivan |
Then all those great Bodhisattvas spoke as follows to all
the Tathagatas : “Lords, where dwell the occult powers
(siddhi) of the Body, Speech, and Mind of all the Tatha-
gatas 7 Where have they arisen?”” All the Tathagatas
replied : “The secret of three bodies—the Body, Speech,
and Mind of all the Tathagatas dwellsin the diamond of
Body, Speech, and Mind of the diamond hierophant.”
The great Bodhisattvas asked : ‘““Where dwells the secret
‘diamond of his Body, Speech, and Mind ?”’ All the
Tathagatas replied: ‘It dwells in the sky.” The great
Bodhisattvas asked: ‘““Where dwells the sky ?”> All the

Tathagatas replied:  ‘“Nowhere.”” Then those great
Bodhisattvas in wonderment and amazement became
silent.

Another interpretation-of the word ‘bhaga’ is found in Celu-
Ppa’s Ratnavrksa-nama-rahasya-samaja-vrtti (PTT., Vol. 63, p.174<1)
“Itis said : ‘Because it makes known everything, the mind(citta)
is called “‘bhaga of the Jady”. From thatisborn the Teacher.’
(/i skad du / thams cad ses par byed pahi phyir | thugs ni
bud med bha-gaho es so / [ de las byun ba ni ston paho [ ).
However, the citta to which Celu-pa refers is actually the bodhi-
citta. There is a celebrated verse about this, which was pro-
nounced by Vairocana in the Guhyasamaja, Chap. Two :

sarvabhavavigatam skandhadhatvayatanagrahyagrahakavarjitam |
dharmanairdtmyasamataya svacittam ddyanutpannam $inyatd-
bhavam ||
“My citta is free from all modes-of-being; avoids the per-
sonality "aggregates, realms, and sense bases, as well as
subject and object; is primordially unborn, the intrinsic
nature of voidness—through the sameness of dharmanai-
ratmya.”’
There are also some other explanations of yuganaddha. Thus,
Paficakrama, 5th krama, verse 12, associates yuganaddha with the
‘central vein’ of the body :

pindagrahanubhedabhyam pravesas tathatilaye |
utthdnam ca tato yatra samatdd yuganaddhakam ||

By means of contraction (pindagraha) and expansion
(anubheda)—the entrance, so in the abiding, and then
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wherein the rising—through equality (of the two), there
is ‘yuganaddha’.
The Subhasita-samgraha (Part 11, p. 42) quotes the Samvara-
tantra about yuganaddha:
esa svabhavikak kayah $anyatakarunadvayah |
napumsaka iti khyato yuganaddha iti kvacit ||
This Svabhavika Body, the non-duality of voidness and
compassion, called the Androgyne, is sometimes said to
be yuganaddha.
Finally, Paficakrama, 5th krama, verse 26 (Sri Laksmi, p. 52-2,3)
defines yuganaddha in terms of samadhi:
vajropamasamadhis tu nispannakrama eva ca |
mayopamasamddhi§ cdpy advayam tac ca kathyate ||
For the Diamond-like Samadhi is precisely the nispanna-
krama; and the Illusory Samadhi is the non-dual (know-
ledge).
At this point, Sri Laksmi quotes a verse without naming the
source : ‘“With insight (prajiid) one does not stay in samsdra;
with compassion (karund) one does not stay in (the quiescent)
nirvana:—For a long time with not the means (updya) -and for
the same long time with the means’ ( / $es rab kyis ni srid mi
gnas [ / silin rjes mya fnan hdas mi gnas / [ thabs med pa vyis
yun rin dan / [ thabs kyis kyarn ni yun rinfiid /). Here ‘insight”
is not the ‘means’ and ‘compassion’ is. '
||BHA|| bhavaty astagunais caryair upetah sarvavit svayam |
vicarej jiidnadehena lokadhdtor aSesatah [[34/]
Equipped with the eight gupas to be practised, an omni-~
scient being arises, and by himself wanders all over the
worldly realm by means of the knowledge body.
Mchan : ‘Eight gunas’ are subtle form, etc. (s@tksmaripadi);
‘himself’—the yogin.
Pradipoddyotana on Guhyasamdja, Chap. XV, verse 51; Mchn
hgrel edition, p. 124-4 : “‘Because he has the eight guna-aifvarya
he has glory (§rimat)” ( / yon tan gyi dban phyug brgyad dan
Idan pas na [ de ni d{)ﬁl Idan paho / ). On this remark, Mchan
hgrel comments in part that it is the Saiksa-yuganaddha. Pra-
kasika on Bha (Vol. 60, p. 295-2): ‘Equipped with the gunas”
means he has the lordliness of eight gunas of the subtle, etc. or
has the lordliness of body, etc.; ‘an omniscient being arises®
means that he knows the mental make-up of all sentient beings.
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of past, present, and future, and knows their death, transmigra-
tion, and rebirth; also, for the sake of sentient beings he ‘by
himself wanders by means of the jiidna-deha’, that is to say, he
wanders ‘all over the lokadhdty’ by the illusory aspect as well as
through all the Buddha fields (yon tan Zes bya ba la sogs pa
smos te [ phra ba la sogs pa yon tan brgyad kyi dban phyug
gam skuhi dban phyug la sogs pa de dan ldan paho [ [ sems can
thams cad rig hgyur [ Zes pa ni hdas pa la sogs pahi dus gsum
gyi nan na gnas pahi sems can thams cad kyi sems kyi spyod
pa dan hchi hpho ba darn skye ba la sogs pa $es par hgyur re |
[ de bzin du yan sems can gyi don bya ba phyir bdag nid ye $es
lus kyi spyod / ces pa ni sgyu ma Ita buhi rnam pas hjig rten gyi
khams ma lus pa ste [ sans rgyas kyi Zifi rnams yons su spyod
do /).

Pradipoddyotana on Guhyasamaja, Chap. XVII, p. 135 and verse
39; Mchan hgrel edition, p. 154-3:—

(a) Pradipoddyotana comment on the words trivajrah parame-
Svarah : ‘“The three vajras are the diamond Body, Speech, and
Mind; and he is ‘supreme’ ( ﬁarama) among them.” ‘Further-
more, the eight are : (1) lordliness (aisvarpa) of body,
(2) lordliness of speech, (3) lordliness of mind, (4) of magical
prowess (rddhi), (5) omnipresent lordliness (sarvagataiSvarya)
(6) of wish (iccha), (7) of creating (kartr), (8) lordlines of the
gunas (guna).”

(b) Mchan hgrel : (The eight are :)

(1) ability to simultaneously display innumerable cor-
poreal manifestations.

(2) ability to simultaneously teach the dharma to the
different classes of sentient beings in their own
language.

(3) unsullied omniscience.

(4) display of innumerable magical feats.

(5) omnipresence in all realms (visaya), times (kala),
and states (avasthd).

(6) ability to fulfil wishes as soon as wished.

(7) creation of various forms, stationary or moving,
exactly. as desired.

(8) having the gunas of the ten powers, etc.

By ‘ten powers, etc.’ the reference is made to the ten powers
(da$a-bala) and other attributes of the Tathagata; such as the
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four confidences. According to the Mahavyutpatti, Nos. 120-129,
the ten powers are : 1. power to know the possible and the
impossible (sthandsthana), 2. power to know the mmaturation of
karmay, 3. power to know the various convictions (adhimukti),
4. power to know the various elements (dhatu), 5. power to dis-
tinguish between a superior and inferior sensory power (indriya),
6. power to know the paths going everywhere (sarvatra-gamini-
pratipad), 7. power to know all accompaniment of. meditation
(dhyana), liberation (vimoksa), profound concentration (samadhi),
meditative attainment (samdpatti), defilement (samklesa) and
purification (ypavadina), 8. power to recollect former lives
(parvanivasa), 9. power to know transmigration and rebirth
(cyuty-utpatti), 10. power to know the destruction of the fluxes
(asrava-ksaya).

Also, the yogin who ‘wanders by himself’ in verse ‘BHA’—
despite the mysterious maidens (kanya) mentioned under ‘GE’
and in Guhyasamdja, Chap. XV—is in that chapter classified by
different families, according to Pradipoddyotana (Mchan hgrel,
p- 120-4, 5 and 122-2). So, in the Sanskrit text, p. 94, the
phrase, ‘He would shine like a Buddha’ (bhaved buddhasama-
prabhah) refers to the yogin belonging to Vairocana. ‘The
king who holds all dharmas’ (sarvadharmadharo raja) is the yogin
of Amitibha. ‘By the praxis of Vajrasattva’ (vajrasattvapra-
yogatah) means Aksobhya’s yogin. ‘Shining like Vajrasattva’
(vajrasattvasamaprabhal) refersto Ratnasambhava’s yogin. And
‘the one accomplishing the desire and the liberation’ (kdmamoksa-
prasadhakah) is the yogin of Amoghasiddhi’s family. ‘Besides,
text, p. 95, the ‘one of diamond nature’ (vajradharmatman) is
the superior yogin belonging to Amitabha.

Guhyasamdjatantra, XV, 11, places this attainment on the Tenth
Stage : ‘“He would be Vajradharmatman, dwelling on the
Tenth Stage, the king who holds the Vaksamaya, the
Parame$vara who is supreme.” (sa bhaved vajradharmatma
dasabhtmipratisthitah | vaksamayadharo raja sarvagrah
paramesvarah).

||GE]|| geham tasyambaras caiva yatra sa carati prabhub |

tatraiva ramate nityam mahdsukhasamadhing [[35//

His home is the sky wherever he the Lord does roam. By

the samadhi of great ecstasy he forever rejoices in that

very place.
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Mchan : ‘samadhi of great ecstasy’ means the consubstantial bliss
(sahajananda). “That very place’ is the sky and is explained as
paramadrtha-satya.

Saraha’s Dohd-kosa (verses 93, 96 in Shahidullah’s num-
bering) as I translate from the Prakrit (given here) and the
Tibetan texts reproduced in M. Shahidullah, Les Chants Mysti-
ques de Kanha et de Saraha, was suggested for inclusion here by the
citation in Tson-kha-pa’s (Gsal bahi sgron me commentary on
the Paficakrama (PTT, Vol. 159, p. 70-5 to p. 71-1):

93. riane saala bi jo naii gahaj,
kunduru-khanai mahasuha ‘sahai ?
jima tisia tisittane dhabai
mara sose nabhajjalu kahi pabai.
96. kamala-kulisa bebi majjha thiu jo so suraa-bilasa,
ko tahi ramai na tihuane kassa na piria asa?
At the moment of ‘resin’ (kunduru is twilight language
for indefinable ‘union’), does he gain the great ecstasy
(mahdsukha) who does not know completely the true
nature (riiana, *riipana, taken equivalent to svaripa) ?
As one with avid thirst races for the water of a mirage
and dies of thirst—how can he obtain the water of the
sky ? That sport by pleasure located between the lotus
and the diamond, if anyone could not take pleasure
there, in the three worlds, whose hope could he fulfil ?
Prakasika on Ge (Vol. 60, p. 295-3,4) : ‘The sky’ means the
realm of space (dkasa-dhatu or kha-dhatu); ‘the Lord who roams
wherever’ is Sri Vajrasattva, the Lord of the five who are
Aksobhya, etc.;... ‘By the mahdsukhasamadhi he forever rejoices
in that very place’ has as external meaning that by producing
in immediacy the reality of the Clear Light he rejoices by re-
joicing in emanating and reunification; ... as to ‘wherever
the Lord does roam’, he roams in whatever lotus of mudra
by the form of upper and lower bodhicitta of Sri Vajradhara,
because the Tantra says, ‘Whatever the sky within the bhaga,
it is ornamented with five skies’;... this abiding in his own
form of introspection is the inner meaning.

Those remarks of the Prakdsika introduce a number of diffi-
culties, but also suggest the research to be brought up now.
The nidana verse has the phrase ‘his home is the sky’. Guhya-
samadja, XI1, verse 2 (‘Documents’) speaks of a spot of a great
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forest and in a secluded mountain. The Pradipoddyotana on
this verse first explains the verse according to its literal form in
terms of a beautiful place for meditation, labelling this explana-
tion the ‘hinted meaning’ (neyartha). Then, to show the ‘evident
meaning’ (nitdrtha), it cites some verses from the ‘Arya-Vyakh-
yana’, in fact from the Samdhivyakarana (PTT, Vol. 3, p. 242),
translated with some remarks from Mchan hgrel, p. 83-2, 3 :
dkasakalpanayogaih skandha mahatavi matah ||
asthanasthitiyogena pradeSe mahadalaye |
sambhogakalpavrkse ’smin vividhe siddhipuspite ||
nirmanaphalasams$obhe samyaksambodhiparvate |
abhavavijane ramye sadhyam tad vajrasamjfiakam ||
By procedures of considering their sky (=the Clear
Light), the personality aggregates are claimed to be the
‘great forest’.
By the yoga of the place of no location (apratisthitanirvana),
there are those ‘flowers’ of the various (supramundane)
siddhis on the wishing tree of Sambhoga (the illusory
body) in a ‘spot’ which is a great place.
When there is the decoration of Nirmana ‘fruit’ on the
joyous ‘mountain’ (Dharmakaya) of right completed
enlightenment that is ‘secluded’ by lack of states, what is
to be accomplished has the name ‘vajra’ (i.e. Vajradhara).
Ratnikarasanti’s Pigzdlkﬂa-sddhanopdyikh-vjtti-)'atnévali-na’ma
PTT, Vol. 62, pp. 69-5 to 70-1) concerns itself with the same
verse of Chap. XII, and adds further levels of interpretation
following Candrakirti’s classifying terms. Here, his ‘Yatharuta’
interpretation is most helpful :
The ‘great forest’ is the sky of ‘she who is love’s umbrella’.
The ‘spot’ is the sky of *Devadatta. ‘Adorned with
flowers, fruit, and so on’ is the sky of the Moon Lady.
The ‘mountain’ is the sky of the Tortoise Lady. ‘Seclu-
ded’ is the sky of *Dhanavijaya (Nor rgyal ma). Because
it is said : “Whatever the sky within the bhaga, it is
ornamented with five skies, beautified with eight petals
and a nave with filaments. The ambrosia with the form
of §ukra, there located, ever drips.”
The description of eight petals indicates either the heart-cakra,
or the cakra which in the male is at the root of the penis; the
latter seems meant here. Previously we took note that the
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latter cakra constitutes the yogin’s ‘woman’. On the other hand,
the remark in the Prakasika on Ge, “‘by the form of upper and
lower bodhicitta> suggests both cakras.

The Prakasika on Ge also says, ‘‘whatever lotus of mudrd,”
which refers to the families of goddesses respectively going with
the five yogins mentioned under ‘BHA’, who, according to the
Prakasika, abide in their own form of introspection. According
to Klon-rdol-bla-ma, as cited in my “Female Energy ...”,
P. 94, the butcher maiden belongs to Aksobhya’s family; the
washerman maiden to Vairocana’s; the necklace-stringer maiden
to Ratnasambhava’s; the dancer maiden to Amitabha’s; the
artisan maiden to Amoghasiddhi’s.

Also, there are ‘ages’ ascribed to varidus ones of those
maidens. According to the Guhyasamdjatantra, Chapter Four,
verse 19 (Mchan hgrel, p. 40), and Chapter Sixteen verse 91
(Mckan hgrel, p. 147), the maiden belonging to Aksobhya’s
family is aged 12; the one of Vairocana’s 16. The article
“Female Energy... * shows that this is consistent with the
sizes .ascribed to mangalas of Body, Speech and Mind in the
Guliyasamajatantra. Its Chapter Four mentions (Aksobhya’s)
mandala of Mind to have twelve hastas; its Chapter Sixteen
mentions Vairocana’s mandala of Body to have sixteen hastas,
and Amitabha’s mandala of Speech to have twenty khastas.
On this principle, the maiden of Amitabha’s fam,ﬁly is aged
20. In that article, p. 105, I cited a passage from Saraha
setting forth five ages, the eight-yeared Kumari, the twelve-
year-old Salika, the sixteen-yeared one called Siddha, the
twenty-year-old *Balika, and the twenty-five-yeared *Bhadra-
kapalini. By implication, Ratnasambhava’s and Amogha-
siddhi’s maidens, in whatever order, have the ages of 8 and 25.
The Guhyasamdjatantra (Chap. 8, verse 7) mentions the age 25,
but no age 8. Since this Tantra regularly has a four-fold
correspondence in terms of the four goddesses, and hence to
four Tathagatas, the basic three plus Amoghasiddhi (the
‘karmandtha’), it follows that Amoghasiddhi’s maiden is aged
25, but so far I find no passage to confirm this. In that article,
p- 108, I included a quotation from the Mahamudratilaka :
“If one does not obtain a twelve-yeared, or sixteen-yeared
female, adorned with good features, long eyes, attractive figure
and youth, then a twenty-yeared one is proper. Other ‘seals’
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(mudra) above twenty put the occult power far off. One
should offer his sister, daughter, or wife to the ‘master’ (guru).”
This passage is one evidence that the ‘ages’ refer to the length
of time it takes the yogin to reach the siddhi. Other interpre-
tations of the ‘ages’ presented in that article were, for the sixteen-
yeared maiden, the sixteen voidnesses as well as sixteen vowels,
the. sixteen transits of winds and the sixteen digits of the moon.
The twelve-yeared maiden can be interpreted as the twelve
vowels by leaving out the ‘two neuters’ (r, 7, 1, and {) from the
16-vowel group, or as twelve transits by leaving out the last
four transits.
Besides, according to Guhyasamajatantra, Chap. XV, verse 51, the
maidens can belong to eithert he realm of desire (kdmadhatu)
or the realm ofform (riipadhatu). According to the Pradipoddyo-
tana on this, the ones in the realm of desire can be the daugh-
ters of the six passion families(the Tusita gods, etc., astanda-
rd category of non-tantric Buddhism), the onescalled ‘surabhoga’
are the daughters of the Cakravartins; and the ‘kulavrata’ means
they can belong to the families of gods, asuras, and soon. The
onesin the realm of form have superior capacity (for siddhi).
|| SU || esv evabhasabhedesu sandhya-ratri-dinesu ca |
vyavaharah krto loke jhidnatrayanidarsanat || 36 ||
A conventional illustration is made in the world regarding
just these distinctions of lights as-the twilight, the night,
and the day—so as to see the three gnoses (jiidna).

Both Mchan and the Prakasika have little to add here.

These illustrations are made to the disciple by a .revered
guru by way of Initiation (abhiseka). The Mapi-mala commen-
tary on the Paficakrama states (PTT, Vol. 62, p. 208-4) : “The
cxalted dcarya, by removal of the eye-veil (timira), reveals to
the disciple the ouier abhisambodhis’ (slob dpon mchog ni rab
rib spans pas slob ma la ni phyi rol byan chub bstan). There-
fore, in his Abhisambodhi-krama of the Paficakrama, Nagarjuna
precedes the actual delineation of the abhisambodhis with verses
showing the disciple’s exhortation to the guru to reveal those
abhisambodhis.

tatsamaradhanam krtva varsap mdsam athapi va |
tasmai tustaya gurave pijam kuryat tu Saktitah || 3 ||
tatas tusfo mahayogi paricakamopabhogatah |
alokasyodayam kuryat samapattividhanataly [[ 5 ||
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kalasidau susamsthapya bodhicittam prayatnatah |
ardhardtre cabhisificet suSisyam krpaya guruh [/ 6 [/
abhisekam tu samprdpya pratyasasamaye punah |
sampijyaradhayet stotrair gurum Sisyah krtanjalih [ 7 [/
drastukamo ’bhisambodhim sarva$inyasvabhavikam |

stutvd krtafijalili Sisyo gurum samcodayet punah [| Y2 ]
prayaccha me mahdndtha abhisambodhidarSanam |
karmajanmavinirmuktam abhasatrayavarjitam [[ 13 [/

evam dradhito yogi sadbhitagunakirtanaih |

Sisye karunyam utpadya kramam evam atharabhet || 16 [/
Having propitiated (the hierophant) for a month or even
for a year, he should make offering as he is able to that
pleased guru .... Then the mahayogi, delighted through
enjoyment of the five pleasures, should arouse light by a
rite of equipoise (samdpatti). By engaging the ‘mind of
enlightenment’ he well disposes the flask and so on; and
at midnight the guru kindly initiates the good disciple.
Having received initiation, the disciple at the time of dawn
respectfully bows to the guru and pleases him with ‘wor-
shipful verses of praise .... When that disciple, desirous
of seeing the abhisambodhi which. is the intrinsic nature
of universal void, had praised, then respectfully bowing
to the guru, he should exhort him further : ‘Oh, great
lord, pray offer me the glimpse of abhisambodhi, liberated
from karma and rebirth, and free of the three lights !
..., The yogi, thus gratified by the recital of holy quali-
ties, feeling compassion toward the disciple, then begins
the steps this way :

Paficakrama, 2nd krama, verse 30 :
samvittimatrakam jiidnam akaSavad alaksanam |
kim tu tasya prabhedo ’sti samdhyaratridivatmanah ||
The gnosis (jiiana) which is purely introspective is chara-
cterless like the sky. But it has a division going with the
twilight, the night, the day.

Paificakrama, 4th krama, 17 :
aloko ratribhagah sphutaravikiranah sydd aivalokabhasah
samdhyalokopalabdhaly prakrtibhir asakrd yujyate svabhir etat |
‘Light’ is the (moon-rise) part of night. The day with
its spreading rays of the bright sun is ‘Spread-of- Light’.
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Twilight is ‘Culmination-of-Light’: They work again
and again by their own prakrtis.
Therefore, the Clear Light, or universal void, is free of

day, night, and twilight. These conventional illustrations also
involve the distinction of inner and outer Abhisambodhis, as
are explained by Aryadeva in his Caryd-meldpaka-pradipa (PTT,
Vol. 61, p. 308-2), where we should observe that he employs
the word ‘nescience’ (avidyd) as in nidana verse 3 :

| de la mnon par byan chub pahi rim pa ni rnam pa
giiis te | hdi lta ste phyi dan nan giho / [ de la dan por
phyihi bstan par bya ste [ tho rans kyi thun mtshams su
ma rig pahi snan ba hdas na ji srid fii ma gsal bar ma
gyur pa ste [ hdi la ni hod gsal ba dri ma med pahi rnam
pa gsal Zin lus dan nag dan yid dan bral ba thams cad
stonn pahi mtshan fiid can no [/ fii ma $ar ba ni snan
ba mched paho / / fii ma nub pahi thun mtshams su ma
rig paho [ / zla ba $ar bahi tshe ni snan baho [ [ de ltar
ston pa fiid rnam pa bZi phyi rol nes par bstan pa bsad nas |
da ni nan gi mnon par byan chub pa so so ran gis rig pahi
mtshan fiid can rim pa hdis bstan par bya ste | dan por
smig rgyu Ita bu la hod zer Mahi tshogs dan ldan par
mthon. o | [ giiis pa snan ba ste | zla bahi hod zer lta
buho / / gsum pa ni snan ba mched pa ste /| fii mahi hod
zer lta buho / | b#i pa ni snan ba thob pa ste [ mun pa
1ta buho |/ | de nas mun pa dan bral bahi skad cig la hod
gsal ba ste $in tu gsal brtag tu snan bahi mtshan fiid can
don dam pahi bden pahi ran gi mtshan fiid ye $es kyi.
mig gis mthon no |/

Here, there are two kinds of Abhisambodhi sequences,
namely, outer and inner. Of those, I shall first explain
the outer kind. In the morning twilight, when the nes-
cience light has passed away but still the sun is not bright—
this characterizes the Clear Light, clear, of immaculate
aspect, the universal void free from body, speech, and
mind. The rising of the sun is Spread-of-Light. The
twilight of sunset is nescience. The time of moonrise is
Light. Having in that way related the external illustra-
tions of the four kinds of voidness, I shall teach the inner
Abhisambodhis by this sequence characterized by intro-
spection : One sees first a mirage appearance with a
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mass of five light rays. . Second is Light, like moon-rays.

Third is Spread-of-Light, like sun-rays. Fourth is

Culmination-of-Light like darkness. Then, in an instant

free from darkness, there is Clear Light, characterized

by a very bright lasting light, the individual characteristic

of Paramartha-satya, which one sees with the Eye of

Knowledge.
In that passage, Aryadeva presents four outer abhisambodhis
(revelations), namely, natural phenomena revealing the voids
or lights; and five inner abhisambodhis (also, revelations), namely,
psychological states that are actually the voids or lights.

The ‘revealed’ source for the Abhisambodhi illustrations is

Guhyasamajatantra, Chap. XV p. 95 :

astamite tu vajrarke sadhanam tu samdrabhet |

arunodgamavelayam sidhyate bhavanotiamaih ||

When the diamond sun is setting, he should begin the

sadhana. At the initial appearance of dawn he will

succeed with the supreme contemplation.
The Pradipoddyotana, Mchan hgrel edition, on this (PTT, Vol.
158, p. 121-2), explains that the ‘diamond sun’ (vajrarka) is
characterized by the attainment of the ‘means’ gnosis (upaya
kind of jfigna), hence Spread-of-Light. When this sets, there
is the form of ‘insight’ (prajiia), hence Light. Then before
the Clear Light can emerge, that Light must pass into Cul-
mination-of-Light, which is the initial appearance of dawn, or
nescience (avidya). Then, on the basis of the three gnoses,
namely, voidness, further voidness, and great voidness (Light,
Spread-of-Light, and Culmination-of-Light), riding on the
winds, the yogin soars to the Clear Light and perfects the maha-
mudrd (‘great seal’).

The success in the practice is indicated in the Guhyasamaja-

tantra, Chap. XVIII, p. 162 :

vajrapadmasamayogaj jvalya santapya yogind |

udyate sphatikakdram jhdanasiryam ivaparam ||

Through union of vajra and padma by the yogin, blazing,

burning,

The incomparable sun of knowledge rises with crystalline

appearance.
That description clearly points to the mystical experiences of
Gautama Buddha under the Tree of Enlightenment during the
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night inaugurated by defeat of the Mara host at dusk, and
finally Full Enlightenment at the flush of dawn—in the
joy-faced night (nandimukhayam rajanyam), or night becoming
rosy-colored, quoted from the Mahdvastu in my “Notes on the
Sanskrit Term Ffidna,”” p. 265. The follow-up to that early
study is that the color of the sky represented the three lights
by three natural features, the blackness of night (Culmination-
of-Light), the red glow of the sun wishing to rise (Spread-of-
Light), the setting full moon (Light), a sort of ‘‘three-in-one”,
the revelation of the Clear Light—in Aryadeva’s language :
“free from body, speech, and mind”’.

|| VI || vicitravpavaharas$ ca:laukikaih parikalpitah |
pathatrayavibhagena jfianatrayasamudbhavah || 37 ||
Worldlings imagine the multiform conventions, which
divided into three paths, originate the three knowledges.

Mchan :

‘The multiform conventions’
neuter; right, left, middle; harsh, mild, medium; etc.

are : male, female,

‘Three

paths’ means those leading to the Clear Light.

The ‘three paths’ are probably the Body,
Mind referred to in the Prakasika on Vi.
I collected a number of these

Speech, and

‘multiform conventions’ in

the article “Female Energy...,” from which its Table 2
headed ‘“The Great Time” is here reproduced :
IX. THE GREAT TIME
Om ! Ak Ham
Prajiia, the form Upaya, the form “Androgyne
of woman of man
8-petalled lotus 5-pronged thunder-
bolt
Moonlight Sunlight Fire
Night Day Juncture of day and
night
Left Right Middle
Waking Dream Dreamless sleep
Void Further Void Great Void
Light Spread-of-Light Culmination-of-light
Body Speech Mind
Vairocana Amitabha Aksobhya
Birth Intermediate State Death
Nirmanpakaya Sambhogakaya Dharmakaya
Tamas . Rajas Sattva
Head Neck Heart
Inspiration Retention Expiration
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Indrabhiiti presents another list of synonyms and corres-
pondences in his commentary on the Sri-sampufa-tilaka called
Tika-smrti-samdarsanaloka (PTT, Vol. 55, p. 77-2):

| siin stobs dan snan ba dan lus dan sems darn. ston pa dan
zla ba dan %es rab dan mtshan mo dan gzan dban dan om
dan ah ho // de bzin du rdul dan snan ba mched pa
dan nag dan sems las byun ba dan [ §in tu ston pa dan |
fii ma dan [ thabs dan / filn mo dan / kun brtags dan./ a
dan hri ho [ de bZin du mun pa dan snan ba thob pa
dan / /| yid dan ma rig pa dan ston pa chen po dan
sgra gcan dan yan dag par sbyor ba dan' mtshams dan
yons su grub pa dan | him dan phat no |

Sattva (-guna), Light, Body, citta, Void, Moon, Insight
(prajiia), Night, paratantra, Om and Ah. Likewise, rajas
(-guna), Spread-of-Light, Speech, caitta, Further Void,
Sun, Means (updya), Day, parikalpita, A and Hri. Like-
wise, tamas (-guna), Culmination-of-Light, Mind, avidya,
Great Void, Rahu, samyoga (marriage), twilight, pari-
nispanna, Ham and Phat.

A little further in the same work, Indrabhati says (p. 77-5):
Here, ‘inferior’ (hina) means that by Om=entrance (of
the wind), he generates the fairies located in patdla.
Likewise, ‘medium’ (madhya) means that by Ah=staying
(of ditto), he generates those located over bhami. And,
‘best’ (pranita) means that by Hum—rising (of ditto),
he generates those ranging'in the sky (khecari). Likewise,
in respective order, thére are innumerable sets, including
three mandalas, three paths, three eyes, three bodies
(kdya), three liberations (vimoksa), three worlds (loka),
three gestations (bhava), three realities (tattva), three
'tiriles, three sapdhya (dawn, noon, and dusk), three firma-
ments (? gagana), three creature worlds (jagat), the triple
fortificaton (tripura), three germ syllables (bija), triangle
(trikona), three places (possibly=three seats, pitha),
three gunas, three letters (aksara). three lights (aloka).
three characters (svabhava), three realms (dhdtu), three
faces (mukha), three hearths, three kinds of form (rapa).
[I7A|| janma ca sthitibhasngena antardbhavasamsthitit |
yavantyah kalpana loke cittavayu-vijrmbhitah [/38//
(Namely) birth, and by loss of abode—formation of the
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intermediate state. To the extent there is discursive

thought in the world, so is there phenomenal projection

of mind and (its vehicular) winds.
Mchan: The verse refers to birth, death, and the state between
those two (the antardbhava). Just as in the case of the two pre-
ceding verses, this one presents synonyms of the three gnoses.
So also earlier (nidana verse 25) citta, caitta, avidyd; and so on.
The synonyms are collected in the 2nd krama (sems dmigs kyi
rim pa) of the Paficakrama. In the case of the intermediate state,
this generates the Illusory Body (mdyd-deha). The ultimate root
is the extremely subtle ‘wind and the mind mounted wupon it.
Discursive thinking (kalpand) phenomenalizes that wind and its
mounted consciousness. Prakasika on Ja (PTT, Vol. 60, p.
295-4,5).: “To the extent there is discursive thought in the world’
means the discursive thought going with the twelve-membered
Dependent Origination (ji sfied hjig rten gyis brtags pa [ ‘Zes
Pa ni rten cin hbrel bar hbyun ba yan lag bcu giiis la sogs pahi
rnam par rtog paho).

In my article “Buddhist Genesis and the Tantric Tradition”,
there are various passages from the works of Tson-kha-pa’to
show that he laid great stress upon the concordance with the
three things, birth, death and the intermediate state. Accord-
ing to Tson-kha-pa, contemplatlon of the Dharmakaya purifies
death; of the Sambhogakaya, the intermediate state; of the
Nirmanakaya, birth. Such contemplation takes place both
in the Stage of Generation and in the Stage of Completion.

[|HA|| hdsyalasyakriyas caiva navanatyarasanvitah |

mudramantravikalpa$ ca vajrasattvavicestitam |[[39//

Both the acts of laughter and accompanied dance with

the nine sentiments of dramatic art, as well as mudra,

mantra, and mental formation, are enacted by Va_;rasattva

(the tantric' hierophant).
Mchan : ‘Laughter’ and the mutual gaze at the time of the
caryd (i.e. steps in divine courtship). ‘Accompanied dance’:
a dance (ldsya) accompanied with singing and instrumental
music. ‘The nine sentiments of dramatic art’ : this refers to
accomplishing the Illusory Body from the wind-and-mind-only
belonging to the sadhaka’s innate body (nija-deha). ‘Mudra’
of body; ‘man.tr'a" of speech; ‘mental formation’ of binding
(hchini ba). ‘Enacted by Vajrasattva’ : this furnishes the reason
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fol the earlier statement that the one who knows the intrinsic
nature is not adhered to by sin.

Prakasika on Ha (Vol. 60, p. 295-5) : ‘Mental formation’
means the various mentals, such as one-pointedness; ‘enacted
by Vajrasattva’ means that all those (acts) are enacted through
the Illusory Samadhi (mdyopama-samadhi) (rnam par rtog pa
ni sems las byun ba rtse gcxg pa la sogs paho [ /| rdo rje sems
dpahi rnam hphrul Zes pa ni de dag thams cad sgyu ma Ita buhi
tin ne hdzin las rnam par hphrul pa ste).

Mudra, mantra, and mental formation (in samadhi) are
coordinated respectively with the three mysteries of the Buddha
his Body, Speech, and Mind. The first two are especially, credit-
ed with attracting the deities (the mental formation is also
requlrcd for ‘binding’ them), as in the Guhyasamajatantra,
Chap. XIV, p. 87 (Mchan hgrel, p. 115-5):

mudrabhedena sarvesam mantrabhedena sarvatha |
akarsanapadam proktam na cen ndfam avdapnuyat ||
vajrasattvo mahardjo codaniyo muhur muhuh ||

sa eva sarvamantrdndm rdja paramafasvatah [

By division of (maha-) mudra (into mantra-deha and jidna-
deha ) of all (the gods), and by division of (diamond-)
incantation (into two kinds) in every case— the way of
attracting is explained. If it were not so, that (way of
attracting) would be unsuccessful. Vajrasattva (the
latter, the sixth, as the basis of the former five) is the Great
King to be exhorted (kept in mind) again and again.
(For,) justhe is the ever-supreme king of all incantations.

Vajrasattva’s activities are summarized in Paifickrama, 3rd

krama, verse 31; Sri Laksmi, Vol 63, p. 39-2, 3:
$rngaradyupabhogam ca gitavadyadisevanam |
kalasu ca pravrttim ca kuryad udakacandravat ||
He should practise the experience of the ‘erotic’, etc. (the
nine sentiments), the recourse to (the three adamantine)
songs and instrumental music (the four beginning with
vina), and so on, as well as engagement in the (sixty-
four) kala (or kdmakald) (in each case) in the manner
of the ‘moon in the water’ (i.e. while in the Illusory-like
Samadhi (mdyopama-samadhi).

In Indian dramatic theory, ldsya is the sweet, graceful, and
ferninine dance. The nine sentiments are : erotic ($rngdra),
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heroic (vira), furiovs (raudra), humorous (hasya), wondeiful
(adbhuta), compassionate (karunya), disgusting (bibhatsa), fright-
ful (bhaydnaka); plus the ninth, tranquil (§gnta) with indifference
to worldly objects and pleasures, Two passages should clarify
their tantric interpretation. The first is from Sri Rahugupta-
pada’s Prakasa-nama-$rihevajrasadhana (PTT, Vol, 56, p. 132-1):
Among those (nine sentiments), the ‘single taste’ (ekarasa)
together with  (the goddess) Nairatmya is- the
‘erotic’; ‘the staying at the buming ground is the ‘heroic’;
the furried brow and bared fangs is the ‘disgusting’; the
blazing hght is the ‘furious’; the enhancement (exagge-
ration) of face is the ‘humorous’; the garland of dripping
heads is the ‘frightful’; the consciousness of assisting
sentient beings is the ‘compassionate’; the illusory form is
the ‘wonderful’; the defilement of lust, etc. is the “tranquil’.
The second is from Sri Laksmi, Vol. 63, p. 39-2 :
(They are) union with the partner (mudra) (‘erotic’),
staying in the burring ground, etc. (‘heroic’)., enjoying
the ambrosia (‘furious’), rite of revived corpse (veldla-
vidhi)- (‘disgusting’ ), holding of various emblems (‘humo-
rous’), drastic rites (abhicara) (‘frightful’), empathy with
the great suffering of all sentient beings (‘compassionate’),
accomplishing enlightenment by the five great pledges,
(samaya) in conflict with the world (i.e. the five that op-
pose the five layman vows) (‘tranquil’), and the character-
istic of having the Clear Light in immediacy (‘wonderful’).
The goddess Nairatmya of the former passage belongs
to the Mother Tantra tradition; outside of this fact, the passag.
is appropriate and helps explain Sri Laksmi’s text, since she
leaves out the titles ‘erotic’, etc.

The three adamantine songs are very likely the group of three
songs discussed in the Srnags rim chen mo (f. 242b2, ff.): “The
three songs are the ‘song of reality’ (fattvagita), ‘song of true
nature’ (dharmatagita), and ‘song of mudra’ (mudragita)’” (glu
gsum ni de kho na iiid kyi glu dan chos iiid kyi glu dan phyag
rgyahi gluho). By ‘songs’ are meant verses that are sung,
namely, ‘song of reality’ means a verse for ‘reality of intrinsic
nature’ (*svabhiva-tattva, T. ran bzin gyi de kho na iid),
one for ‘reality of mystic attainment’ (*vibhiti-tattva, hkhor
bahi de kho na iiid), and one for ‘reality of purity’ (visuddhi-
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tattva, rnam par dag pahi de kho na fiid). Then, a verse each
for ‘song of true nature’—referring to the pure dhaymadhatu,
and ‘song of mudrd’—referring to the pride (garva) of body, make
five verses in all, as presented and explained in Snags rim chen mo.

The four kinds of musical instruments are personified as
goddesses in the mandalas of the Mother Tantras Sampujatantra
and Hevajratantra (Raghu Vira and Lokesh Chandra, 4 New
Tibeto-Mongol Pantheon, Part 12), to wit: Vaméa, Vipa, Mu.
kunda, Muraja. Jalandharipada's Heva_;ra:ddhanasya-tzppanl-
Suddhi-vajrapradipa (PTT, Vol. 56, p. 121-5) assigns colors to
these goddesses as follows: the yellow goddess Vina, the red
goddess Vaméa (bamboo flute), the smoky-colored goddess
Muraja (barrel drum), the white goddess Mukunda (round
drum) (/pi wan ma ser mo // glih bu ma dmar mo / [ rdza rma
ma du bahi mdog can ma [ / riia zlum ma dkar mo /).

For the sixty-four kala, it should be observed that the list of
Kamasatra begins with gita-vadya, so gitavddyddi ir the above
Padcakrama verse 111, 31, can refer to the kalds in the ordinary
meaning of the sixty-four worldly arts. However, Sri Lakgm!'s
commentary also permits the interpretation of kald as kdmakala.
On p. 39-3, she states this particular list as beginning with
‘embracing’ (dlinganam, hkhyud pa) and ‘kissing’ (cumbana, ho
byed), expressions which occur among the forty ‘male natures
(of. under nidina verse 2), but here obviously relate to kdma-
$dstra terminology of catubsasyi. Klon rdol Bla ma, Vol. 1,
Section Ma, presents two versions of arriving at the number
sixty-four (catulisospi): the kiss (ko byed pa), the embrace
(bkhyud pa), the bite (so fdebs pa), the fore-play (yan dag par
bskyed pa), erotic cries (sid kyi sgra sgrogs pa), the male posture
in coitus (skyes pahi bya ba); (the woman's) getting on top
(sten na hdug pa), (the eighth one not printed somehow, perhaps
‘the ‘oral intercourse’ of Kdmasatra); each one divided into eight
‘'varieties, yielding sixty-four, The alternate list amounts to
eight varieties of the embrace, eight of the kiss, eight of the male
posture in coitus, eight of the bite, eight of the scratch, eight of
the foreplay, eight of erotic cries, (and again, the eight of an
omitted eighth one, perhaps the ‘oral intercourse’), making sixty-
four in all. Neither solution actually names the respective
eightfold sybdivisions, so this kdma-kald terminology remains
lexical as far as these tantric texts are concerned, but creates
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mythologically salacious reading out of the four respective
movements of the goddesses as elements (upwards, at acute
angles, forward, and downward).
||RA]| ratnam anyam na cdstiha svddhisthandd rte mahat |
prabhasvaravisuddham ced vahnisuddho manir yatha [[40//
There is no jewel in this world so great as the Svadhisthana,
if purified by the Clear Light like a gem cleansed by fire.
Mchan : Svadhisthana=1Illusory Body. No jewel in this
world so great’ because it can confer in this very life the goal of
Buddhahood. ‘No jewel’ : no secret state, ‘Purified by the
Clear Light’ : by entering the Clear Light, Prdkasika on Ra
(Vol. 60, p. 296-1): ‘By fire’, etc. means : if the Svadhisthana-
body is purified by the Clear Light attained by the fourth stage,
then, like gold cleansed by fire, it becomes immaculate and
devoid of phenomenalization. Therefore, it is only known
through contemplation of the fourth stage (mes zes bya ba la
sogs pa smos te [ rim pa b#i pas thob pahi hod gsal bas gal te |
bdag byin gyis rlob pahi sku dag par hgyur na | dehi tshe mes.
sbyans pali gser bzin du rnam par dag pa dri ma med cin spros.
pa med par hgyur ro | [ dehi phyir rim pa b#i pa yan sgom par
byed par rig pa kho naho).
Following are.some passages about the Svadhisthana’.
Pailcakran.a, 3rd krama, 12 :
svadhisthanakramam labdhvd sarvabuddhamayalh prabhul |
Janmanihaiva buddhatvam nihsamdsham prapadyate ||
He the lord, composed of all the Buddhas, having arrived
at the stage of Svadhisthana, without doubt attains.
Buddhahood in this very life,
Paiicakrama, 3rd krama, 25 :
sarvakdrdvaropeto asecanakavigrahalb |
darfayet tam suSisydya svddhisthanam tad ucyate ||
Endowed with the best of all aspects is the body which
one never tires of seeing. (He) reveals that to the good
disciple. That is called ‘Svadhisthana’.
Finally, Sri Laksmi, Vol. 63, p. 10-5 to 11-1, has this to say :
[ yan dag pahi mthal don dam pahi bden pa de yis rnam.
par sbyan ba ni sgyu ma Ita buhi tin ne hdzin mi snan
bar byaho [ [ de la dper na phyihi mnon par byan chub
pahi rim pa ham / nan gi mnon par byan chub pahi rim
pa ham / ril por hdzin pahi tin ne hdzin nam | rjes su
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gsig pahi tin ne hdzin gyis sgyu mahi sku hod gsal bahi
bskal pahi me yis mi snan bar byas na rnam par dag par
hgyur ro [ | ji skad du /| bdag la byin rlabs ma gtogs
pahi | | rin chen gZan ni yod pa min | /gal te hod gsal dag
hgyur na / /me yis dag pahi nor bu bgin [ /¢es bya ba
hbyun bahi phyir ro /.

The purification by that Paramartha-satya which is the
true end (bAdtakoti), would make disappear the Illusory
Samadhi. Now, for example, the Illusory Body becomes
purified when made to disappear by the ‘fire of the acon’
of the Clear Light through the sequence of outer abhisam-
bodhis, the sequence of inner abhisambodhis, the samadhi
of ‘contraction’ (pindagrdha), or the samddhiof ‘expansion’
(anubheda) . —because the text states : “There is no jewel
in this world so great as the Svadhisthana, if purified by
the Clear Light like a gem cleansed by fire.”



APPENDIX I

THE LANKAVATARA-SOTRA AND THE
GUHYASAMAJATANTRA

Here we shall treat some remarkable transitional yoga
experiences that even promise to clarify the Buddhist ‘‘non-self”
theory,
The learned author Ratnakarasanti makes a fascinating tie-
up between the Lankdvatdra and the Guhyasamdja in his Prajide
pdramitopadesa (PTT), Vol. 114, p. 249-3, 4, 5 to p. 250-1). In
illustration of his preceding exposition of yoga in four stages,
he cites the Lankdvatdra (Sagathakam, verses 256-258), but the
verses in Tibetan refleét some minor variants (indicated heve
by underlining) of the Sanskrit text as presently edited by
Bunyiu Nanjio :
cittamatram samdruhya bahkyam artham na kalpayet |
tathatdlambane sthitvd cittamatram atikramet ||
cittamdtram atikramya nirabhdsam atikramet |
nirdbhdsasthito yogl mahlydnam sa pafyati ||
andbhogagatil Santd prapidhdnair vidodhitd |
Jhidnam andtmakam Srestham mahdydnena pasyati ||

The following translation ircorpcrates some of Ratnakaraéanti’s

comments :
256, When he relies on ‘mind-only’ he does not imagine
the external entity [2nd stage of yoga]. Being stationed
in the meditative support of thusness, he goes “evon~
‘mind-only’ [3rd stage of yoga].
257, Going beyond ‘mind-only,’ he goes beyond ::=
non-appearance [of the sign-sources (nimitta) of the
external entity] Stationed in the non-appearance [ci ¢he
sign-sourcss of both dharmas and dharmata] [4th stage
of yoga] the yogin sees by the Mahdyana.
258. His effortless going (andbhogagati) [the eiioiiles;
revelation of the supramundane stages] is peacsfui [ba-
cause these stages are undefiled and non-discursivc]
and purified by his vows [that are not not aimed =zt ths
lower enlightenimen:;, i.e.of érivaka and pratyekabuddnaT.
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By means of the Mahayana, he sees the knowledge that
is selfless [ because utterly nonmanifest] and best [because
free from defilements and habit-energy].

The author claims that the same is stated by the Guhyasamdja
in one verse (in Chap. XV, p. 109 in Bhattacharyya’s edition):
svacittam cittanidhyaptau sarvadharmah pratisthitah |
khavajrastha hy ami dharma na dharma na ca dharmata ||

When one examires the mind [with insight], [one con-
cludes] that all dharmas are located in one’s own mind.
[2nd stage of yoga]. These dharmas are located in the
diamond of sky [3rd stage of yoga]. There is no dharma

and no dharmatd [4th stage of yoga].

Ratnakarasanti’s discussion of the four stages can be sum-
marized as follows:

1st stage of yoga: The meditative object on. the pheno-
menal limit of the entity. This is a kind- of waking state.

2nd stage of yoga: All dharmas are ‘mind-only’; still the
phenomenal limit. This is a kind of dream state, because if all
dharmas are ‘mind-only’ they are all in the mind and not out-
side, a feature of the dream state.

3rd stage of yoga: Goes beyond ‘mind-only’; the thusness
end of the entity, or the non-appearance of phenomenal
dharmas. This is a kind of dreamless sleep.

4th stage of yoga: Having gone beyond the sign-sources of
natures (dharma), sow goesbeyond those of underlying nature
{dharmata) . This ushers in the Mahayana, i.e. the first bhami
called . Pramudita.

In further explanation, the four stages are referred to else-
where as the four parts of nirvedha-bhagiya constituting in the
Prajiiaparamita scriptures and Abhisamayalamkara digest, the
Stage of Action in Faith (adhimukti-carya-bhami) of the Bodhi-
sattva. Obermiller, who so far has the best description, * points
out that the four are given in the Mahdyana-Sitralamkara,
vithin XIV, 23-26 and the Sanskrit commentary thereon. In
summary. :

*E. Obermiller, “The Doctrine of Prajiia-paramita as exposed in the
bhisanayé-lapkara or Maitreya,” Acia Orientalia, Vol. X1 1932, At p. 37,
e ciws Horivhadra’s Aloka commentary, including the term tattvartha-
snadedaficvisha.
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1. The state of warmth — light (aloka)

2. The state of summits — spread of light (dloka-
vivrddhi)

3. The state of forbearance —  [directed only to the mean-
ing of reality (tattvartha-
ekadesapravista) ]

4. The state of supreme ~— samadhi without interval

mundane natures (lauki- (anantarya-samadhi)

kagradharma-avastha)
The expression ‘samadhi without interval’ means that this state,
while still mundane, leads directly to the supramundane state,
namely the first Bodhisattva Stage of the Mahayana.

Now, it is striking that non-tantric Mahayana Buddhism
allots to these states the terminology ‘light’ etc. that reminds us
of the tantric vocabulary so important to the Guhyasamiaja
tradition about the three lights that lead up to the Clear Light.
In our earlier section on the two stages (Stage of Generation
and Stage of Completion) the Paficakrama was cited with trans-
lation, “By yoga of a beginner, he attains the Eighth Stage, and
seeing the three lights he is settled in the Tenth Stage.”” This
shows that the tantric theory of the mysterious lights leading up
to Buddhahood should not be confused with this Prajiiapara-
mita theory of lights leading up to the Bodhisattva career.
However, there may have been an intention to establish a para-
llel of mystical experiences; and such parallels are consistent
with my tentative dating of the Gukyasamajatantra and Explana-
tory Tantras in the 4th and 5th centuries, A,D. Besides, my
discussion earlier in this book shows that the ‘lights’ also occur
in mundane conditions.

Now, returning to that verse of the Guhyasamdja, Chap. XV,
the basic tantra already shows the context as ‘dream examina-
tion.” Besides, we may consult the Pradipoddyotana commentary
and its annotation (the Mchan-hgrel) for further information
about the verse in question. In the Praaipoddyotana (PTT, Vol.
158, p. 132-2, 3, 4), the parts of the verse can be understood
as answering questions.

Question 1: Where are the dharmas ? The verse, alluding
to the dream state, replies : ‘all dharmas’ are located within
one’s mind.

Question 2: Where is that mind? The verse, alluding to
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dreamless sleep, replies: It is in the diamond of sky, to wit,
the Clear Light. [Recall in this connection Table III of this
book, “The Clear Lights,” indicating the Clear Light of dream-
less sleep.]
“Questions 3 and 4: Suppose it be asked if there is a presence
separate from the mind. The verse replies : There is no dharma,
towit : there is no self-nature of the entities. Suppose it
be asked if there is sometimes (kadd cit) an underlying; nature
(dharmatd). The verse replies : There is no underlying nature.
‘Heré the Pradipoddyotana cites two verses without identifying
the source (which the Mchan-hgrel traces to a citation in Spyod
bsdus, i.e. the Caryamelapakapradipa, and states to be consistent
with the Vajramala) :
tathaiva dhatvdyatanendriyddau jiianadvaye tatra susamhate
tasmin |
$finpe mahad-visali yah prasuptah svapnam prapasyet khalu
vatam samsrayat ||
supte prabuddhe cana ca nanyatedam. samkalpayet svapna-
phalabhilasi |
svapnopamds te sarvadharma mrsamrsas capi tayor abhavah ||
In like‘manner, one is in deep sleep when he enters great
in that void (Culmination of Light) wherein the pair of
gnoses (Light and Spread-of-Light) are'gathered, in the
elements (four, i.e. earth, etc.), the sense bases (four
objects), the sense organs (four, eye, etc.), and so on
‘(the personality aggregates, i.e. the first four). Should one
take recourse to the winds, surely he will see a dream.
The one wishing the fruit of dream (i.e. good fruit from a
good dream), should examine this non-difference, not
even in sleeping and waking. All dharmas are like a
dream. Moreover, falsehood and truth are not present
in the two (sleeping and waking).
Apparently, the first verse is intended to amplify the answers
to the first two questions, referring to the states of dream and
dreamless sleep. The second verse should therefore be construed
to amplify the answers to the third and fourth questions,
explaining the denial of a dharma or dharmata. The logical
distinction of truth and falsehood is not present. And yet there
is no 'denial of the fruit of dream.
If one compares this Pradipoddyotana explanation of the
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Guhyasamdja verse with what Ratnakarasanti said about it,
there does not appear any essential disagreement, even though
the discussion proceeds somewhat differently. Indeed, there
is no disagreement as yet with those verses cited from the Larika-
vatdra-siitra, where in the fourth stage the yogin.sees the Maha-
yana; because in the second of the two verses edited and trans-
lated above, one realizes that ‘‘all dharmas are like a dream,’”
which is a frequent teaching of the Mahayana.

Now, it is a striking feature of those stages of yoga, as Ratna-
karasanti understands the Larnkavatara verses, with the further
corresponding statements drawn out above, that certain state-
ments seem to conflict with others. That is to say, in the 2nd
stage, it is said that all dharmas are mind-only. If that is what
they are, then why in the 3rd stage does one go beyond mind-
only to reach reality? And if one has reached reality,
why should he go to a further state said to deny both the
dharma and the dharmata? It seems to be the case that the
individual statements constitute the mottos for a given level
of yoga experience and for the yogins with that experience.
But if this be granted, it denies that the same precept is given
to all yogins.

Now, it appears that this is the identical procedure of state-
ment found in the old Buddhist classic, the Dhammapada (XX,
5, 6, 7), “All constructions are impermanent’’ (sabbe sarnkhara
anicca), ‘‘All constructions are suffering” (sabbe sankhara,
dukkha), ‘“‘All dhammas are non-self”’ (sabbe dhamma anatta).
In illustration, the first statement, ‘“‘All constructions are imper-
manent,” is convincing on the intellectual level, and so is
addressed to laymen, monks, and anyone else who will listen.
But, having said this, the Buddha said something else about the
constructed things, ‘“All constructions are suffering,”” and this
statement is not convincing on the intellectual level; it turns
out to be the precept to the aryas, or §rdvakas, the disciples of the
Buddha who are told to look upon suffering as suffering and
upon happiness as suffering because it entails suffering or will
lead to suffering. Furthermore, the Buddha said, ““All dhammas
(S. dharmak) are non-self,” bringing into. the discussion the
celebrated teaching of Buddhism, the non-self (an-atman) theory
that has always been characteristic of Buddhism. This state-
ment is not convincing on the intellectual level, because dharmas
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such as love and hate are understood by the intellect to require
a self that loves and hates. Therefore, the statement cannot
be made intelligently to everyone, but also it is nat just the way
the disciples should look upon constructed things, because
in Buddhism the dharmas are not only in the constructed cate-
gory but also there is the unconstructed kind, for example,
Nirvana. Nirvana is the goal of the path, for which it is neces-
sary to follow the procedures of Meditation as a yogin. There-
fore, it may be concluded along the same lines that the. state-
ment, ‘““All dhammas are non-self,” is the precept for the yogins.

Then the question naturally arises, if the statement, “All
dhammas are non-self,”’ is a yoga precept, can it be placed among
the stages of yoga that have been set forth above on the basis
of the Lankavatara verses-and Guhyasamaja verse ? This precept
is immediately identifiable with the 2nd yoga stage,
which is the stage that takes the ‘self’ out of ‘‘all dharmas.”
In explanation, the statement, “All dharmas are mind-only”
refers to the dream state. In this state, the object (the world
of dharmas) is paramount and the self is in abeyance; hence,
““All dharmas are non-self” (cf. the quotation of Anargavajra
under the Nidana verse JRA). Accordingly, one may also
conclude that the Dhammapada precept, ‘“‘All constructions are
suffering,” applies to the lst stage of yoga, the meditative
object on the phenomenal limit of the entity, involving the
phenomenal self that suffers. In agreement the Buddha said
(Dhammapada, XXI, 7-12), “The disciples of Gautama are
always well awake (pabujjhanti).” Certainly yoga begins in
the waking state.

The above helps us regarding the 3rd stage of yoga. This
is said to go beyond mind-only (the dream state) and to refer
to dreamless sleep, with the non-appearance of phenomenal
dkarmas. It follows that this is the stage when the subject is
paramount and the objeet is in abeyance, and so one sees no
dream. This conclusion forces the word dharmatd (underlying
nature) to apply to the subject.

Having concluded that much, it is also possible to appreciate
the meaning of the 4th stage, when there is no dharma but also
no dharmatd. In short, ‘“‘there is no dharma’ denies a dream;
and ‘“‘there¢ is no dharmata” denies a dreamless sleep—thus deny-
ing both subject and object. This turns out, according to the
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foregoing treatments, to be a climactic transitional state—in
one case, leading immediately to the onset of the Mahayana;
and in another case, to complete Buddhahood.

Since this comparison of the Larkdvatara verses with the single
Guhyasamdja verse has been sufficiently exposed on its own
terminological side, it should be of taterest to see to what extent
this dovetails with Guhyasamaja yoga stages previously presented
in this work. My subsection “The six members of yoga and
the five kramas in the Stage of Completion” presented the
commentarial exegesis. of certain verses in the Guhyasamadja,
Chap. VI, including verse 4 :

He should accomplish the selflessness of citta being visua-
lized (cittanidhyaptinairatmyam), (then) the contemplation
of speech (vdcd) and body, (then) the triple conjunction,
(finally) the abode equal to space.
If one wishes to match these up with the stages already discussed
in this appendix, it follows immediately that the “selflessness of
citta being visualized’’ is the 2nd stage of yoga : ““all dharmas are
located within one’s mind’’ and this is the non-self of dharmas.
Tnerefore, the preceding contemplation (‘body as the mantra
visualized’) corresponds to the Ist stage of yoga. It follows,
that this treatment does not allow the more generalized inter-
pretation of yoga stages, as previously, to lead up to either the
beginning of the bodhisattva path (Mahayana) or to Complete
Buddhahood. Indeed, the context shows that the interpre-
tation is fully within the Mahayana scope, just as the four
nirvedha-bhagiya were within the pre-Mahayana scope: In the
present case, the “body as the mantra visualized” is the accom-
plishment of the Stage of Generation (= the first seven Bodhi-
sattva stages), and ‘‘selflessness of citta being visualized” is the
beginning of the Stage of Complction (=the last three Bodhi-
sattva stages). Then, the comparison continues along the same
lines, that the ‘“‘contemplation of speech and body”’ is the Maha-
yana version of the 3rd stage of yoga, the Svadhisthana, or
initial Mahamudra, as the thusness end, or-the non-appearance
of phenomenal dharmas. Finally the ‘“‘triple conjunction,”
or “divin¢ body made of mind,’’ is equivalent to the transitional
4th stage of yoga, which goes beyond the sign-sources of dharmas
and dharmata presumably to be ‘“‘purified by the Clear Light
like a gem cleansed by fire”” (Nidana verse RA).
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Finally, the “abode equal to space” which generates the body
of Mahavajradhara has no cquivalent in the four stages of
yoga. Nevertheless, it is analogous to the further statement
in the Lankavatara verses : “His effortless going is peaceful and
purified by his vows,’’ except that now it applies to the Buddha
stage rather than to the Bodhisattva stages.

The foregoing rather neatly demonstrates a tie-up between
the Lankavatarasitra and the Guhyasamdjatanira; and in the
latter case, the consistency between the stages of yoga in its
Chapter VT and the stages in that verse of Chapter XV. Be-
sides, the material in this appendix will serve as an introduc-
tion to both the second and third appendixes.
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THE ARCANE-BODY CONTROVERSY

My use of the word ‘‘arcane” and solution of the forty verses
into two groups going with the Stage of Generation and Stage
of Completion can be finally justified by consideration of what
I term the ““Arcane-Body Controversy.”

It is true that I have already presented some material about
this matter in my Introduction to the Yoga of the Guhyasamaja-
tantra. But this is an exciting topic about a Tibetan contro-
versy that reaches back to important Indian theories of the fruits
of yoga; as such it deserves a special treatment. Various forms
of Indian philosophy take account of a subtle body (siksma-
arira). However, it is only in such Tantric currents as the one
presented in the foregoing work that a whole upward career is
worked out for this subtle body. This kind of body is of course
denied immediately by the materialistic person. Here I am
not arguing for the existence of such a mysterious body, but
simply reporting the facts of the Guhyasamdja system, which
speaks of an “‘arcane body” which on the Stage of Completion
is called the ‘‘illusory body” ot ‘“‘impure illusory body,” that
can emerge from the ordinary body.

In fact, the theory is by no means original with the Guhya-
samdjatantra because ancient Buddhism' already referred to it
with the terminology of ‘“‘mental body’’ or ““body made of mind”
(manomaya-kdya), to which I have previously alluded. Herc I
should add that the Lankavatdrasitra mentions three kinds of
mental body, which combine well with the theory in the Arya
school of the tantric Nagarjuna and Aryadeva that the Stage
of Completion begins with the Eighth Bodhisattva Stage. The
first mental body, with stabilization in the pleasure of samadhi
(samadhisukhasamapatti-manomaya), which according to that
scripture is developed in the ‘course of the first seven Bodhi-
sattva stages, therefore, belongs to the Stage of Generation.
The second kind, which completely comprehends the intrinsic
nature of the dharmas (dharmasvabhavavabodha-manomaya) and which
is said to proceed to all the Buddha realms necessarily would
be placed in the Stage of Completion as the ‘““arcane body” of
that Stage. According to the Guhyasamdja tradition, that



APPENDIX I 341

‘““arcane body” is succeeded by, or next subjected to, the ‘‘arcane
speech” and then the ‘‘arcane mind.”” It is only at the phase
of “arcane mind’’ that this mental or spiritual body ‘‘comple-
tely comprehends the intrinsic nature of the dharmas,”” which
means in Paficakrama terminology that it completely under-
stands the eighty grakrtis associated with the three Light stages,
as experienced on the Tenth Bodhisattva Stage. The third
kind of mental body, which performs the instigations natural
to its class (nikdyasahajasamskarakriya-manomaya), i.e. natural
to the class of Buddhas, is the yuganaddha-deha of this Tantric
tradition.

At first glance, a certain verse of the Guhyasamajatantra
does not seem related to the above, but I shall demonstrate the
relevance of Chapter XV, verse 22, of that Tantra, as follows,
which is almost the same as the last verses of Chapter XII
(“Documents™) :

buddho dharmadharo vapi vajrasattvo ’pi va yadi |

atikramed yadi mohditmad tad antam tasya jivitam ||

If someone would go beyond whether as a,Buddha, a

holder of Dharma, or as a Vajrasattva; and if he is delud-

ed, he would lose his life.
Candrakirti’s Pradipoddyotana (Mchan ed., p. 122-2,3) repeats
substantially its comment on the Chapter XII verse, to wit,
that the expression “Buddha” means “yogin of Vairocana,”
and so on. In this case, Celu-pa’s Ratnavrksa commentary on
Chapter XV (PTT, Vol. 63, p. 211-5) is more helpful. It
explains that “Buddha” is the Diamond of Body ; “holder of
Dharma”’ is the Diamond of Speech; and ‘‘Vajrasattva’ is the
Diamond of Mind (sans rgyas ni sku rdo rjeho [ chos hdzin pa
ni gsuni rdo rjeho / rdo rje sems dpah ni thugs rdo rjeho /).
This comment immediately associates this verse with the ex-
piessions Body, Speech, and Mind that have such an important
role throughout the Guhyasamajatantra as well as in certain
nidina verses. In consideration that this Chapter XV has
previously in its verse 11 referred to the Tenth Stage (of the
Bodhisattva), one may recall in this connection the rather
remarkable statements about the last three Bodhisattva Stages
(Eighth through Tenth) in the manual of the Tathagatagarbha
theory, the Ratnagotravibhaga (ed. of Johnston, pp. 3.21-4.6):

| tatra yato ’stamyam bodhisattvabhiimau vartamanah
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sarvadharma-vasitaprapto bhavati tasmat sa bodhimanda-
varagatah sarvadharmasamatabhisambuddha ity ucyate [
yato navamyam bodhisattvabhiimau vartamano ’nuttara-
dharmabhanakatvasampannah sarvasattvasayasuvidhijfia
indriyaparamaparamitapraptah sarvasattvaklesavasananu-
samdhisamudghatanakusalo bhavati tasmat so ’bhisam-
buddhabodhih supravartitadharmacakra ity ucyate |/
yato dasamyam bhimav anuttaratathagatadharmayauva-
rajyabhisekapraptyanantaram anabhogabuddhakaryapra-
tiprasrabdho bhavati tasmat sa supravartitadharmacakro
‘nanta$isyaganasuvinita ity ucyate [
Among those, for the reason thathis attainment of power
over all dharmas takes place on the Eighth Bodhisattva
Stage, it is said (in the Dharanisvarardjasiitra), ‘He,
having proceeded to the best terrace of Enlightenment
(=the Tree of Enlightenment), was enlightened on the
equality of all dharmas’. For the reason that his endow-
ment of preaching the incomparable Dharma, his know-
ing of the good rules for the hopes of all sentient beings,
his attainment of the highest perfection of faculties, and
his virtue of annihilating the continuance of defilement
habit-energy in all sentient ‘beings, take place on the
Ninth Bodhisattva Stage, it is said, ‘He, with enlighten-
ment fully awakened, has well set into 'motion the Wheel
of the Dharma.” For the reason that immediatcly after
receiving, on the Tenth Stage, the Crown-Prince consec-
ration for the incomparable Tathagata-Dharma -he is
roused (apratiprasrabdha) to the effortless Buddha duties—
it is said, ‘He who well set into motion the Wheel of the
Dharma haswell trained the innumerable host of disciples.”’
That is to say, in this particular tradition, it is the Body of the
Buddha sitting under the Bodhi Tree that occurs on the Eighth
Stage, his Speech as the Wheel of Doctrine that is on the Ninth,
his Mind roused to Buddha duties that is on the Tenth. In
Tantrism, this Body, Speech, and Mind are called the *“‘three
mysteries of the Buddha.”

This plausible explanation of the sequence ‘Buddha’,
‘Dharma holder’, and ‘Vajrasattva’ of the Guhyasamdja verse,
still leaves unexplained the mysterious remark that the one who
would go beyond in such status would lose his life if he be de-
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luded. However, this is a reasonable remark in the light of the
Larnkavatara’s second kind of “mental body,” prevalent on the
Eighth through Tenth Bodhisattva Stages, because the Larka-
vatdara’s claim that- this body visits all the Buddha realms is a
way of saying that it has emerged by yoga praxis from the
ordinary body. If the yogin does not have skill in guiding his
movements in these Buddha realms—whatever we may think
them to be—he could lose his life, because the separation of the
“mental body’’ would be tantamount to death’s separation.
This points to the importance of the first kind of ‘“‘mental body,”
that immersed in samddhi, because presumably this is a necessary
preparation for the dangerous trips of the subsequent second
kind. If this sort of teaching has been derived from the life
of the Buddha, one can promptly think of Gautama’s celebrated
austerities by the Nairafijana River when his body eventually
became so wasted that viewers could not decide whether he
was dead or alive. This extreme mortification immediately
preceded Gautama’s passage to the Bodhi Tree where, accord-
ing to the tradition of the above Tathagatagarbha literature, he
represented a Bodhisattva of the Eighth Stage.

Indeed, the premise of such a ‘“‘mental body” or illusory
body as the ““arcane body” of the Stage of Completion makes
it clear why the great commentators on this Tantra, e.g." the
Indian tantrics Nagarjuna and Aryadeva, and Tson-kha-pa
in Tibet, again and again cmphasized that the Stage of Gene-
ration must precede the Stage of Completion. Any tantric
who would try to practise the Stage of Completion without first
having the Stage of Generation, would be relying on instruc-
tion and precepts which demand that the body be an “arcane
body” in the sense of that advanced Stage, while in fact the
person enterprising that Stage would only be starting with his
ordinary human body that is not even a sanctified body in the
worldly sense of withdrawal from certain foods, the opposite
sex, and society generally—let alone ‘‘arcane” in any way.

All the above is necessary to appreciate Tson-kha-pa’s
insistence on an ‘“‘arcane body’’ in both the Stage of Generation
and Stage of Completion.  His solution, as I have come to
understand it, is easy to state: the ““arcane body”’ of the Stage
of Generation is the ‘‘hundred lineages” in the Atiyoga phasc;
and the “arcanc body" of the Stage of Completion is the first
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two members of the six-membered yoga, namely pratyahdara and
dhyana. But while he expressly identified the second kind of
‘‘arcane body” in that manner, I never found him stating the
first kind in such a simple manner: he always wrapped the
matter in complicated discussions, because of the controversy.

In accordance with Tson-kha-pa’s annotation of the Forty
Verses and my grouping of those verses, I placed the minute
correspondences called the “hundred lineages” (T. rigs brgya)
in the first group of verses concerning the Stage of Generation,
in fact beginning with the set which I associated with the
division of vajra called. Atiyoga. Then, more recently to my
surprise, I.could find no mention of these ‘“hundred lineages”
in a work by Tson-kha-pa’s faithful disciple Mkhas-grub-rje
devoted to the topic of the Stage of Generation, namely the
latter’s work Rgyud thams cad kyi rgyal po dpal gsan ba hdus pahi
bskyed rim diios grub rgya misho $esb ya ba . (“The ‘Ocean of
Siddhis’ about the Stage of Generation in the King of all Tantras,
the Sri-Guhyasamdja), wherein I find important points of
Tson-kha-pa’s position amplified and defended by Mkhas-
grub-rje. His silence on the matter was confirmed when I
perused a work by Blo-bzan-chos-kyi-rgyal-mtshan, the First
Panchen Lama, namely his Gsan hdus gdams nag rim lna gsal
sgron gyi siiin pohi gnad kun bsdus pa (‘‘Concise statement of the
essential points, clarifying the Paficakrama: precepts of the
Guhyasamaja”). This work expressly states that the ‘‘hundred.
lineages’ belong to the Stage of Completion, with the remark,
“The contemplation in which there is the arising as the body
of a deity involved with the illustrious ‘hundred lineages’ and
so forth, is the arcane body of the Stage of Completion”’ (dam
pa rigs brgya la sogs pahi lha skur $ar bar bsgom pa ni rdzogs
pa rim pahi lus dben yin te). Accordingly, the author treats
these “hundred lineages’ in his work devoted to the Stage of
Completion.

Of course, T again referred to Tson-kha-pa’s elaborate
discussions of the ‘‘arcane body” problem to see if, after all I
might have misunderstood his position. I could find no reason
to change my conclusion. Besides, Tson-kha-pa, in his
sadhana of the Guhyasamdja entitled Rnal hbyor dag pahi rim pa
(““the pure stages of yoga’) (PTT, Vol. 160, p. 89-4) states :
‘“After. generating in that way the thirty-two gods, he should
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respectively contemplate them in sequence as the nature of the
five personality aggregates, the four elements, the eight consist-
ing of eye, etc., the five sense objects starting with form, and
the set of ten beginning with right arm; this is Atiyoga’ (def
Itar lha sum cu so giiis po bskyed pahi hog tu re re nas rim pa
bzin phun po Ina dan | khams bZi dan mig la sogs pa brgyad
-dan | gzugs la sogs pa Ina dan [lag pa gYas pa la sogs pa
bcuhi no bor bsam par bya ste / sin tu rnal hbyor ro /) Our
earlier discussions show that Atiyoga is the third of the four
yogas in the Stage of Generation, called Yoga, Anuyoga, Ati-
yoga, and Mahayoga. Tsor-kha-pa’s remark further confirms
my division of the verses in which I assign Atiyoga to the third
group of verses (Bhagavan Sarva), because it is precisely in
these verses that Tson-kha-pa begins his ‘‘arcane body”
comments, starting with the verse about the five personality
aggregates. Besides, Tson-kha-pa, when explaining the four-
teen fundamental falls of the Vajrayana in his Dios grub kyi
siie. ma and grouping those falls (PTT, Vol. 160, p. 70-1,2)
classifies as a fall in the Stage of Generation the fall No. 8,
‘“‘to abuse the five skandhas, for their nature belongs to the five
Buddhas.”” Pursuant to the given reason (‘“‘their nature belongs
to the five Buddhas), one could extend this remark about
the personality aggregates (shandha) to the sense bases and so
on, with which deity is identified in the Atiyoga stage. Doubt-
less, Tson-kha-pa follows a tradition which places the ‘“‘hundred
lineages” in the Stage of Generation; and I need not speculate
on the particular reasons for later luminaries of his school to have
understood the matter differently. Still, it is possible to set
forth the chief controversial aspect in the following manner.

Tson-kha-pa has his most complicated discussion of the
“arcane body” ' controversy in his Pajficakrama commentary,
starting Vol. 158, p. 201 and continuing for a number of pages
in the photographic edition (each page with five folio sides).
It so happens that Tson-kha-pa repeats much of the same
discussion about the ‘‘arcane body’ in a later work, his Mthal
geod (“Deciding the alternatives™) on the individual chapters
of the Guhyasamajatantra, namely, in his mthal gced of Chapter
VI (PTT, Vol. 156, pp. 39 and 40). I have presented this
Chapter in “Documents’ and also treated the relevant verses
(nos. 3-6) in my section ‘“The six members of yoga and the
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(ive kramas in the Stage of Completion.” Since Tson-kha-pa’s
discussion here shows that the argument devolves about the
expression in verse 3, “‘the one who has body as the mantra
visualized’’ (mantranidhyaptikayena), it is well to present Candra-
kirti’s comment on that verse 3, as I edit from the Pradipoddyotana
manuscript and accordingly translate in Mchan hgrel context :
| mantranidhyapti ityadi /| mantra alikalijah |/ sarpadi-
svabhavas tesam stripumnapumsakatvena tryaksaradhar
[abhiit]a mantrah tryaksarani | tesam pravesasthiti-
vyutthanasvabhavena parijfianam mantranidhyaptih [
tatra pirvakam kiyena. vajrajapasya sadhanabhitena
nirmanasarirepa vaca vajrajapenopalaksitah [ manasi
hrdi hrdisthito vajrasattvah coditah/yathabhitaparijiianena
visayikrtah |/ bhavayed iti | yogisantanasya vakyama-
nakam catasro ’vastha nispadayet / kas ta ity aha | pravara
ityadi [ pravaramutkystam cittavivekalaksanam vajrajapad
adhikatvat siddhim iti | svadhisthanalaksanam mahamudra
manah samtosayatiti manahsamtosanam mahamudra-
visuddhikaratvat | priyam istam bhavasama-ekalaksa-
nam mahavajradharamirtim nispadayet |
As to the verse “The one who has body as the mantra
visualized...”’, ‘mantras’ ‘arisc from the (sixteen)
vowels and the (thirty-three or thirty-four) consonants
and are constituted by such expressions as SARPA,
Among them, when mantras have as basis three syllables
by way of female (Ah), male (Om), and androgyne
(Him), they are the three syllables. The thorough
knowledge of those (three) by way of inhalation (Om),
holding of breath (Ah), and exhalation (Him) is the
‘mantra visualized’. Here, the one who previously has
the (arcane) body, that is, the body of hypostasis (by
the five Tathagatas and so on) which arose through
a sadhana of diamond muttering, should accomplish,
i.e. intensely contemplate, exhorted by speech, i.e. by
Diamond Muttering, in the mind, i.e. in (one’s own)
heart, that is, (exhorted) meaning ‘distinguished’ while
the Vajrasattva dwelling in the heart (within the central
‘vein’ of the dharmacakra) is made the object (of cons-
ciousness) by that thorough knowledge (of thc three
phases of the wind) as they really are, that is (should
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accomplish) four states to be explained of the yogin’s
stream of consciousness. What are those ? (The text)
says: the ‘surpassing one’, and so on, namely (1) the
‘surpassing one’, i.e. outstanding one, with the character
of ‘Arcane Mind’, because it outlasts Diamond Muttering;
(2) ‘successful one’, with the character of Personal
Blessing, namely the Mahamudra; (3) ‘one satisfying
the mind’, that is, It brings satisfaction to the mind,”
because it purifies the Mahamudra; (4) ‘beloved one’,
i.e. wished for, that is, he accomplishes the body of
Mahavajradhara with the single character of the pheno-
menal world and the realm of quiescence.

With that passage before us, it is easier to see how those who
took Candrakirti’s commentary as the most authoritative one
on the Guhyasamajatantra, would be troubled to determine by this
passage which of the two Stages to assign the “arcane body”.
Candrakirti’s subsequent commentary on Chapter VI shows
that the contemplation of the winds by means of the three
syllables can be understood either in the form appropriate to
the Stage of Generation or to that appropriate to‘the Stage of
Completion. Some persons could maintain that this verse of
the Guhyasamajatantra refers to the five stages which Nagarjuna
systematized in his Paficakrama, beginning with Diamond
Muttering; for, as well known, the Paiicakrama deals only with
the Stage of Completion. On the other hand, some persons
could point to the word ‘piarvakam’ in Candrakirti’s commentary
to suggest that the “body as the mantra visualized” is a prior
accomplishment, already at hand when the yogin is exhorted
by Diamond Muttering of the Stage of Completion variety.
Besides, Candrakirti did not help matters when, in his commen-
tary on Chapter XII, 60-64 (see “Documents’), he explained
the Stage of Completion, not with this terminology from Chapter
VI, verse 3, but rather with the terminology of six-membered
yoga from Chapter XVIII. In the case of the six members,
Diamond Muttering would have to be assigned to pranidyama,
the third member, leaving the first two members, pratydhdra
and dhyana, to be argued about. No wonder there were dis-
agreements over this *“‘arcane body” !

As I understand Tson-kha-pa’s solution, it allows for both
interpretations of the expression “body as the mantra
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visualized’’. This amounts to an admission that the two stages
called Stage of Generation and Stage of Completion are dis-
tinctions imposed upon the basic Tantra. If we decide upon
the Stage of Generation, we can consult Candrakirti’s com-
mentary on Chapter XII, 60-64, to see at once that in the case
of the four steps, he mentions that the three syllables of Om,
etc. are deposited in the body in the second step, Upasadhana
=Anuyoga. This agrees with our placing in the second group
of verses the material on muttering by means of the three
syllables, allotting four seconds to each (nidana verse 12, YE).
This is held to generate the primeval lord (adinatha). How-
ever, in Tson-kha-pa’s position, this body of the second step is
still not the ‘“‘arcane body”. For the latter attainment the
yogin must pass to the third step, the Atiyoga, in which there
is the hypostasis of divinity into the body by such means as
the correspondences established in the ‘“‘hundred lineages”.
This body becomes called in the fourth step the “mantra-
purusa’, seen with three heads, etc. Then, if the same line
of Chapter VI, verse 3, is understood to refer to the Stage of
Completion, the ‘“body as the mantra visualized’ is the ““arcane
body” of the Stage of Completion, namely pratyahara and
dhyana, to which the two nidana verses (KA-YA) are devoted.
In such a case, the remaining four membeys, prandyama, etc.,
of the six-membered yoga, have to be equated with the five
steps of the Paificakrama.

Because the above is itself so involved and technical, I have
decided to forego any more of Tson-kha-pa’s portrayal of vary-
ing positions about this “arcane body”’. In summary, the
“arcane body” of the Stage of Generation becomes that way
because imagined to be invested with deities. But according
to the theory of steps, the yogin should first pass through a
kind of symbolic death through attainment of the void; then
imagine himself in an intermediate state by three-syllabled
breathing; now he can pass to a symbolic birth wherein his
body is inhabited by deities; and finally return to the waorld
with transfigurcd consciousness. The yogin is now ready to
embark upon the dangerous Stage of Completion, with the
drawing forth of an advanced ‘‘arcane body,” the Illusory
Body. This Illusory Body—the ‘““arcanc hody” of the Stage of
Completion—is the reenactment of the primeval androgyne.
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THE PRAXIS ACCORDING TO ARYADEVA

There are many ways of setting forth the indications of
practice that were touched upon in the foregoing introductions
and annotation of the nidana verses. Perhaps the clearest
statement of the practice in the Stage of Completion is that
found in Aryadeva’s Caryamelapakapradipa, a work which has
already contributed considerably (for example, the ‘hundred
lineages’ stem from here). Aryadeva’s passage happens to be
extant in Sanskrit in Bendall’s edition of the Subhdsita-samgraha,
Part II, pp. 33-35; but Bendall did not trace the Aryadeva
work.

The Sanskrit passage is found in the Tibetan translation in
bits and snatches, and one section could not be traced at all.
Unless the Subhdsita compiler had a completely different recen-
sion of the Aryadeva text, he must have skipped around to
piece together a running account; and my study of the context
shows that he is faithful to Aryadeva’s intention. The exact
Tibetan equivalent begins in PTT, Vol. 61, p. 312-3, line 7,
but the first words of the Aryadeva citation may be a para-
phrase of p. 311-2. In the following reproduction of Bendall’s
edited Sanskrit, I shall insert the places of the Tibetan transla-
tion; and follow the text with my English translation and
comments,

pustake Aryadeva-padair bhavanopadesah  spastiksare-
noktah | (Possibly paraphrase of p. 311-2 :) udyane
vijane $ravakadi-uktam s$a-rahite (p. 312-3, line 7:)
paramarthasatyalambanapirvakam  svadhisthana kramena
vajrasattvaripam atinanam nispadya (p. 312-5, line 4:)
prathamaripadi-trividhavisayam  asvadya tad anu
$odhanadividhina  sarvaharam  abhisamskjti-siddham
adhyatma-kundam anusmityatmakytim samadhisatt-
vasya mukhe tris$ikhagnim  juhomity ahamkaram
utpadyabhyavaharati | tatah sukhena parinamati rasa-
yanam ca bhavati | evain kayavajram samtarpya (portion
not traced in Tibctan :) yam kamcit svabhaprajfiariipena
sarvalamkrtagatra trivali-tarangabhangabhirama atyan-
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takrsamadhyaromarajjv (sic. for rajy)-antaritavipula-
gambhiranabhidesa jaghana-ghana-nitamba-stabdha$rmga-
ra-lalita-kamalagati-sasmita-vadana saumyadrstya
mahasukhanuraganataya  (p. 315-5, line 8:) ‘’nke
vyavasthitd [ tato “mahiasiddhim nispadayami’ ti drdha-
hamkaram  utpadyalinganacumbanacisana-(p. 314-4,
line 3 :) kucagrahana-pulakatidana-dasananakhadana-
mardana- (p. 313-1, line 1 :) $itkara-kokila-bhrnganada-
nadisamcodanadikam krtva (p. 314-4, line 4:) §ci-
kirparadikarana-pramodanataya pracalitamuktahara-
valaya-kataka-keyiranipura- (p. 313-1, line 2:) vajra-
padmasamgharsanat prajfiopaya-samapattya skandhadi-
svabhavat sarvatathagatinam  mirdhanam arabhya
dvasaptati-nadisahasrani nirjharadharakaren-alikalidra /
vibhiya raga-viraga-madhyaraga-kramena tatah prajfia-
paramitadi-svarapan pratyatmavedyan karoti /
evam $ri-Mahasukhasamadhim abhyasya praptotkarso
yogi tatraiva ganamandale nigrahanugrahena sattv3n
paripacayet | (p. 314-1, line 8 :) evam punah punar
bhitakotim pravisya punah punar hy utthaya pafica tatha-
gatariipan paiica kamagunan asvadayati yatha na mlayate
manah / (p.314-2, line 5:) tato nirvikalpo mahayogi svat-
manah sarvabhavasvabhava-pratipadaniaya loke garhitam
viSodhya pracchanne pradeée sthitva ’bhyavaharati |
tatha ca mudrabandho na mandalam na caityam na
ca pustakaviacanam na kayaklesam na patakasthapasana-
pratimim pranamati na Sriavaka-Pratyekabuddham na
tithinaksatramuhiirtakalapeksanam karoti [ sarvam etad
adhyatmenaiva sampadayaii |/ (p. 314-5, line 8 :)
vane bhiksan. bhramen nityam sadhako drdhaniScayah |

dada (n)ti bhayasamtrasta bhojanam daivyamanditam | |
atikramet trivajratma ndSam vajraksaram bhavet |

surim ndrim (sic. for ndgim) mahayaksim asurim manusim api | |
prapva vidyavratam karyam trivajrajfidnasevitam iti | |

(p. 313-4, line 1:) evam laukikadhyinam apaniya
manorajyam apahaya sadapraruditamana yoginibhih saha
ramamano yatha raja Indrabhitis tadvat kalevaram pari-
vartya vajrakayo bhiitva ’ntahpurena sahiantardhayasta-
gunai$varyagunanvito buddhaksetrad buddhaksetram
gacchati | yathoktam Maiilasitre |
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sarvadevopabhogais tu sevpamano (sic for-manair) yathasukham |
svadhidaivatayogena svam datmdanam (sic. for paratmanau)

prapdjayet ||
(Tibetan ends at p. 313-4, line 4).

Translation

In a book of Aryadeva the precepts of the contemplation
are stated in lucid words:

In a solitary glade, free as well from the words of Sravakas,
(the yogin contemplates this way:—) Having first taken Supreme
Truth as the meditative object, by the Stage of Personal Blessing
(Svadhisthana-krama) he abides with himself as the body of
Vajrasattva. First he experiences the three kinds of form and
of the other sensory objects. After that, for the rites of puri-
fication and so on, upon all food-—he recalls the inner hearth,
whose shape is real, and arouses the pride, “‘I make a burnt
offering in the three-tongued flame which is the configuration
of the self on the face of the Samadhi Being,” and partakes ot
food. Then it blissfully changes and becomes elixir (rasdyana).
Thus (the performer having satiated the diamond of body
(with elixir), (takes) some (consort, mudrd), by way of form,
a prajiia like himself (or: his own light, sv@bka). She has a
body with all ornaments, gratifying through the restless break-
ing of the three folds (at her navel), the place of her wide and
deep navel hidden by the streak of hair across her narrow waist
her massive hips with firm buttocks; her gait amorous, playful,
and sweet; her face with smiles; pleasant to see, and stationed
in (the yogin’s) proximity through the attraction of great ecstasy
(mahdsukha).

Then he confirms his pride, thinking, “I shall accomplish
the siddhi of Maha (mudra).”” Having done the embracing,
kissing, sucking, holding of breast, beating with bristling hair;
the bite, the scratch, the bruise; erotic cries, cooing, humming
of bees, calling through a tubular stalk (rddi), and so on—
because she is thrilled by his (yogi) postures of §ici, kirpara,
and so on, she shakes her string of pearls, armlet, bracelet of
lower and of upper arm, and anklet. Then, through the
friction of the diamond and the lotus, by union of prajiia and
updya, starting at the head since the intrinsic nature of skandhas
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belongs to all Tathagatas, the 72,000 nddis become a fluid
(dravibhaya) of vowels and cansonants in the manner of a tor-
rent, in the sequence of ‘desire,” ‘aversion,’ and ‘indifference’.
Thus he introspects the true forms of Prajfiaparamita and so
on. In this way the yogin, practising the glorious Mahasukha-
samadhi, reaches eminence, and matures the sentient beings
by hindering and assisting in the (32-deity) group-mapdala.

In that way, again and again he enters the true limit
(bhatakoti) ; and having emerged again and again he experiences
the five ‘strands of desire’ as the five Tathagata forms, so the
(sublime) mind daes not fade.

Then, the great pogin, discursive thought lacking in himself,
so as to teach the intrinsic nature of all entities, cleansing what is
forbidden in the world, stays in a private place and enjoys, to
wit :— he makes no mudras, manpdalas, or caityas, nor recites
texts, nor mortifies the body, nor bows to images of cloth, wood,
or stone, nor (takes refuge) in Sravakas or Pratyekabuddhas,
nor depends on time in terms of lunar days, asterisms, or muhiirtas.

All that fulfils solely the inner nature. (Guhyasamaja,
XVI, p. 126:) The sadhaka with firm resolve, always
seeks alms in the glade. Trembling with fear they give
food divinely prepared.’ Should the triple-diamond
one go beyond, there would be loss and (then) the
diamond syllable. Obtaining either a goddess, a ndga-
lady, great yaksi, demi-goddess, or human woman, he
should engage in vidydvrata, relying on the knowledge of
the three diamands. )

In that way dispelling the worldly meditations, and aban-
doning the realm of fancy, with ever-ecstatic mind he rejoices
in the midst of the yoginis, like King Indrabhati, who transmuted
his physical body (falevara) and became a diamond body,
whereupon he disappeared from the midst of his queens; and
endowed with the merits of the eight guna-aifvarva, wandered
from Buddha field to Buddha field. As said in the Afalasitra
(i.e. Guhyasamaja, VII, 2, with variant réadings) :

By recourses that enjoy alldesires (=deities) according to
pleasure; and by the praxis of one’s presiding lord one
(respectively) worships athers and oneself.

So ends the Subhdsita-samgraha citation of Aryadeva’s ‘lucid

words’. Fortunately, Aryadeva includes two passages from
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the Guhyasamdja, one near the beginning of Chapter Seven
and the other near the end of Chapter Sixteen, which enable
me to bring in some of the commentarial tradition. Besides,
Sakyamitra’s Caryamelapakapradipa-tika in Columbia University’s
Narthang edition was consulted in the relevant section near
the end, but proved of little value.

In order to explain Aryadeva’s account in the terminology
already drawn from the  Guhyasamdjatantra and associated
commentarial literature, it is necessary to observe that he says,
““Having first taken Supreme Truth as the meditative object...”
and says in the next sentence in further explanation, “First he
experiences the three kinds of form....”" One can refer to the
three kinds of each sense object (as in Guhyasamaja, Chap. VII)
by desire, aversion, and indifference, as does Aryadeva.

Yoga Stages 1 and 2
Body as the Mantra Visualized
Selflessness of the Mind Visualized

The account begins with the yogin located in a solitary
glade. In this connection Aryadeva cites Guhyasamaja, XVI,
p- 126, “The sadhaka with firm resolve, always seeks alms in
the glade. Trembling with fear they give food divinely pre-
pared....”* The Pradipoadyotana. {(Mchan hgrel, p. 148-1)
mentions the unshared food but does not clarify who does the
giving or why they are frightened. It converts the yogin’s
glade to the ‘great forest’ (vane mahatavyam). Celu-pa’s com-
mentary, Ratnavrksa-nama-rahasya-samaja-vrtti (PTT, Vol, 63,
p. 227-2), is'more helpful, because it explains, “food not shared
with men and having the hundred flavors” (mi dan thur mon
ma yin pahi Zal zas ro brgya dan ldan pa); and ‘those tree
divinities frightened by the fiery nimbus (¢jas) of his evocation
power, give (it)’’ ($in la gnas pahi lha de dag sgrub dban dehi
gzi brjid kyis skrag nas ster bar hgyur ro). This explanation
immediately associates those Guhyasamdja verses with the episode

*The verse is correctly given in Bhattacharyya’s edition to begin with
vane, the second line to begin with dadanti; while Bagchi’s edition incorrectly
assigns the vane line to verse 98B, and starts verse 99 with dadanti. The
Pradipoddyotana manuscript supports Bhattacharyya here with the words
vane-ityadi.
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of the Buddha’s enlightenment under the Tree, which is called
‘terrace of enlightenment’ (bodhimanda) and has four ‘divinities
of enlightenment’ (bodhidevata) (cf. my Buddhist Tantras,
p. 186). It is obviously a development from the early Buddhist
legend of the girl Sujata, who brought food in a golden bowl
to the meditating Gautama who, after six years of fruitless
austerity, decided on a middle course (cf. Edward J. Thomas,
The Life of Buddha, pp. 70-71). As to who are those tree divi-
nities, Tson-kha-pa (commentary on Paficakrama, PTT, Vol.
159, p. 77-3) states the ‘companion for accomplishing the food’
(kha zas sgrub pahi grogs) to.be the Yaksi, the Kimkara (ser-
vant), etc. (gnod sbyin mo mnag gZug ma sogs) as the best.
This explanation is consistent with the standard explanation of
the female- figure on the Sanchi gate as a Yaksi or Yaksini.
Also, earlier in Guhyasamdja, Chap. XVI and its commentary,
there are several mentions of the Yaksi lady; for example,
Mchan hgrel, p. 146-2, identifies these yaksi-s as Vajradakini-s.

Aryadeva’s account starts with the yogin tantamount to
the Body of the Buddha sitting under the Bodhi tree. Hence
the solitary glade is the yogin’s own body as the mandala. It
is the “arcane body’’ of the Stage of Completion, discussed
under the Nidana verses KA-YA, and is equivalent to the
Eighth Stage of the Bodhisattva. Now, our earlier discussions
have gone into the matter of how this “‘arcane body” is actually
the accomplishment of the previous Stage of Generation and is
brought forward into the Stage of Completion. This is now
combined with a new stage of yoga; and as the first appendix
showed, the new stage has been referred to as “the selflessness
of citta being visualized,” a yoga state of dream.

The two stages are suggested by the two celebrated gestures.
-of the seated Buddha—right hand in the earth-touching gesture
(‘body as the mantra.visualized’), and left hand level at the
heart in the equipoise (samapatti) gesture (‘selflessness of the
mind visualized’).

Yoga Stage 3
The Svadhisthana, or initial Mahamudra

Aryadeva has taken the first two yoga stages for granted
and goes immediately to the 3rd stage, saying, “Having first
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taken Supreme Truth as the meditative object, by the Stage
of Personal Blessing (svadhisthana-krama) he abides with himself
as the body of Vajrasattva.””  Under Nidana verse CIT,
Aryadeva’s same work was already cited in a remarkable
passage on how to visualize the Supreme Truth, in a process
that leads to the yoga condition of deep sleep and the revelation
of the Clear Light. In the present passage, observe that Arya-
deva’s expression dtmakrti (configuration of the self) is consistent
with the conclusion in Appendix No. 1 that in the 3rd stage
of voga, referring to dreamless sleep, the subject is paramount
and the object is in abeyance—the subject now being indicated
as “configuration of the self”’. Despite this condition of pure
subjectivity devoid of dream object, the description emphasizes
the extreme bliss, since the yogin dwells in the circle of the
goddesses. One may refer to Nidana verse HR (no. 27) for
more information; cf. there, Bu-ston’s citation of Aryadeva.
The present passage continues with the union of the male and
femidle energies, and Aryadeva summarizes, “Thus he intro-
spects the true-forms of Prajiiaparamita and so on.” Tson-
kha-pa’s commentary on Paificakrama (PTT, Vol. 159, p. 75-5)
treats this part of the account as illustrative of nispraparica-
caryd. Concerning the ‘inner -hearth,” Tson-kha-pa (ibud.,
p. 75-3) states that the yogin ‘‘eats while contemplating a
hurnt offering offered to the face of the Samadhi-sattva” (tin
ne ‘hdzin sems dpahi zal du sreg rdzas dbul pahi bsam pas
bsah ste). Presumably, what the yogin now eats is the food
“divinely prepared’ which the tree divinities offered earlier.

Furthermore, it is in this same connection that Aryadeva
cites the Mailasatra.* On the verse as identified, the

*There is no doubt that Aryadeva means the Guhyasamdjatantra (first
seventeen chapters) by his citation from the ‘Malasatra’. The verse has
some variant readings of Chapter Seven, verse 2, as well as some corruptions;
but also the edited Sanskrit of the Tantra has a corrupt reading in this verse.
The Bendall verse has the reading ‘svam atmanam’ where the published
Tantra has ‘parangai§ ca’. The Pradipoddyotana manuscript (5B-3-4) ex-
pands: ‘svatmanam params ca’. The Pradipoddyotana suggests that the original
reading is ‘svam params$ ca’. However, by my correcting principle of adopt-
ing a reading as close as possible to the edited Sanskrit when it is corrupt,
I decided to correct the reading ‘parangais ca’ to ‘paratmanau’. The stan-
dard form of the verse should therefore read:

sarvakamopabhogais tu sevyamanair yathecchatah |
svddhidaivatayogena pardtmanau prapdjayet |[[
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Pradipoddyotana explains how one worships oneself by the praxis
of one’s presiding lord, namely by the arduous ascetic practices
called the twelve qualities of a purified man (dhutaguna).
However, as the next Guhyasamdja verse (VII, 3) clarifies, it
is by the worship and satisfaction of others, i.e. by offerings of
the five deified sense objects (kdmagupa), that one speedily
attains Buddhahood. Aryadeva thus points to this worship
of others as the way in which King Indrabhiti transmuted
his physical body. This is also the message of Chapter VI,
2 (‘Documents’).

About the vowels and the consonants in the nradis totalling
72,000, the Srags rim chen mo shows the way of conceiving them
in the body. The placement of these vowels and consonants
of course is done in the phase called the Stage of Generation,
with the achievement of ‘mantra body’ (mantramarti). The
fruition of this letter placement occurs in the Stage of Comple-
tion; and this constitutes another reason for requiring the two
Stages in the given order. At f. 380b-6, Tson-kha-pa repeats
the citation of some Tanjur authority, and mentions that the
Samuvarodayatanira and other Tantras are consistent regarding
the placement of the sixteen vowels :

The Lord said : The wise person should contemplate
this way : A at the root of the thumb, A at the calfofthe
leg, I at the thigh joint, I at the private part (i.e. genitals),
U at the root of the navel, U at the stomach, R at the
middle of the breast, R at the hand, L at the neck, L
at the lip, E at the cheek, Al at the-eye, O at the root
of the ear, AU at the head, AM and AH in the body at
the crown of the head. Such is the disposition on the
‘white side’ (left), so also on the ‘black’ (right) in reverse.
This Vajrasattva is in women and also in men at all times.
Notice that the name Vajrasattva is employed for a sexless
(or else, androgyne) body that is the same for men and women,
and is explained as a mantra-body. Hence, when Aryadeva

The Bendall version substitutes deva for kama, which in this case amounts to
the same meaning, because ‘all deSires’ means ‘all sense objects’ and these
are identified with deities (deva). Again the substitution of yathdsukham
for yathecchatah hardly departs from the intention. However, the Bendall
reading seyyamdno ought to be corrected to seyyamdnair. The verse with these
modifications accounts for the translation adopted previously.
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said, “he abides with himself as the body of Vajrasattva,” the
remark can apply to cither a yogin or yogini. So also it is
possible to bring in the explanation presented in Appendix
II that on the Bodhisattva’s Ninth Stage he 'sets into motion
the wheel of the dharma; that is to say, in the fruitional Stage
of Completion the yogin sets into motion the wheel of mantras.
To continue with Tson-kha-pa’s exposition of letter placement:—
The explanation of ‘white side’ as left and ‘black side’ as right
(side of body), in the case A at the left thumb or right thumb,
stems from the commentary on the Samvarodava-tantra according
to Snags rim, f. 38la-4. The Snags rim, f. 381b-6, mentions
that the consonants are grouped under the elements, with
certain corsonants repeated according to the following break-
down :

dkasa : ka, na, fia, na, na, ma, ha, ksa — 8
wind : gha, jha, dha, dha (2), bha, ya(2), $a — 9
fire . ga, ja, da(2), da, ba, ra(2), sa — 9
‘water ©  kha, cha, tha, tha, pha, va(2) — 7
earth : ca, ta, ta, pa, la(2), sa — 7

40

Those syllables are held in this tantric tradition to give rise to
the thirty-two characteristics and eighty minor marks of the
Buddha’s body (cf. Nidana verse 23, YA). The Srags rim,
f. 380a-6, cites in this connection Dipankarabhadra’s
Sriguhyasamajamandalavidhi (known in Tibetan tradition as
the Four Hundred and Fifty Verses, Bti brgya lria beu pa) for a
half-floka translated by indications in the commentary by
Ratnakaraganti, the Sriguhyasamdjamandalavidhi-pika :

| dbyans yig mtshan dat yan dag ldan |

[ ka sogs dpe byad hod zer can |

The (16) vowels are the source of the (32) characteristics

(laksana). The (34) consonants radiate the (80) minor

marks (anuyyaiijana),
Shags rim, f. 380b-2, identifies the vowels as white in color, the
consonants as red. The white vowels are mystically called
‘moon’; the red consonants, ‘second moon’ or ‘sun’. [lbid, f.
380b-1, by dividing the vowels into two, ore makes a ‘right’
group (for the male updya) of sixteen, and a ‘left’ group (for
the female prajiid), to yield the total of 32 for the characteristics,
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Likewise, the consonants, classified as above with series adding
up to 40, are divided into two for upaya and prajiia to yield the
total of 80 for the minor marks.

The above data on the vowels requires some further clari-
fication. The statement that the vowels on the ‘black’ (right)
side are in reverse means, according to that above-cited com-
mentary on the Samuvarodaya-tantra, that for that side one con-
templates the vowel placement in the reverse order, i.e. starting
from the AM and AH at the crown of the head. The vowel
depositing constitutes the sixteen parts of the bodhicitta (byan
chub lyi sems kyi cha bcu drug). At this point the Siags rim cites
the Hevajra-tantra, Part I, Chap. viii (Snellgrove ed.) : $uk-
rakaro bhaved bhagavan tatsukham kamini smrtam (50A) :
“The Lord is the aspect of sukra; Kamini is the ecstasy of that
(bodhicitta).”” Thus, the Lord, or Vajrasattva, who is in both
men and women, is the §ukra (‘semen’) white aspect, while the
Goddess Kamini, presumably also in both men-and women,
is the ecstasy (sukha) red aspect of the sixteen parts of bodhicitla,
vielding a total of 32 for the characteristics.

Yoga Stage 4
The divine body made of mind

The next problem is to determine who,is ‘the triple-diamond
one’. The verse just preceding those cited by Aryadeva must
be considered (Guhyasamaja, XVI, 97 :):

svamudram va ’thava cinted dhyanatryaksaravajrinam |

paiicabuddhas ca sarvajiiah prinante natra samsayah [ |

Or he should contemplate his own mudra belonging to the

three-syllable vajrins of meditation. The omniscient

Buddhas will be pleased; there is no doubt of it.
The  Pragipoddyotana  comments : [ svamudram ityadina
jfianamudraya sahacaryam darsayati/ svamudram hrdaya-
stham vajradhatviévarim tryaksaravajrinam vairocanadiyogi-
nam bahyangananirapeksinam dadyat /| “By the words ‘his
own mudrd’ and so on, (the verse) shows the praxis together
with the Jianamudra. He should give (in marriage) his
‘own mudrd’, the ‘Queen of the Diamond Realm’ dwelling in
the heart, belonging to the ‘three-syllable vajrins’, i.e. the
yogins of Vairocana and so on, who have no eye to external
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women.” Earlier in his commentary on Chapter XII, 76,
(“Documents”), Candrakirti explained the terms ‘Buddha’,
‘Vajradharma’, and ‘Vajrasattva’ as respectively the yogin of
Vairocana, yogin of Amitabha, and yogin of Aksobhya.

Regarding those females or mudrd-s of the verse cited by
A.ryadeva, namely, the goddess, naga lady, and so on, Mchan
hgrel, p. 148-2, mentions that she is the respective goddess of
the three families, thus Locana for Vairocana’s yogin; Pandara
for Amitabha’s yogin; and Mamaki for Aksobhya’s yogin.
‘Knowledge of the three diamonds’ means knowledge of the
diamond of Body, of Speech, and of Mind. But then, why
are five females mentioned in the verse ? The Pradipoddystana
does not help here. Possibly they stand for the mudra-s of five
different ages, usually 16-yeared; that is, I presume that they
are pseudonyms of the five, the ‘butcher maiden’ etc., listed
under Nidana verse GE (no. 35).

What is meant by his going beyond ? The Pradipoddyotana
inanuscript explains: | atikramed ity adina caryaphalam aha |
trivajratma yogi atikramet | manusyabhavam abhibhavati |
nasyati [ nasam prakrtam $ariram tatparavrttya vajravad
abhedyam aksaram avina$varam bhavet /| “By the words
‘Should he go beyond’ (the verse) states the fruit of the praxis.
Should the ‘triple-diamond’ yogin go beyond, he would over-
power the human condition. The vulgar body with ‘loss’
is lost. By its transmutation, the ‘syllable’ inseparable like a
‘diamond’ would not be susceptible of destruction.” The
going beyond of the ‘triple-diamond yogin’ contrasts with the
going beyond of the ‘deluded self’, which is the topic of the last
verse in Chapter XII and with Chapter XV, verse 22 (sce
Appendix II).

Regarding the vidygurata, left in the original Sanskrit above
as well as previously in my citation of verses from Chapter XVI
in the opening material for the set of niddna verses on Kayavak-
citta (Body, Speech, and Mind), the term is well explained
by Buddhaguhya in his Dhyanottara-patala-tika (PTT, Vol.
78, p. 80-4,5 and p. 81-1). ‘Viayavrata’ (rite of the vidyq)
means devatd-yoga (union with divinity), especially at the
samdhis. Therefore, the Pradipoddyotana comments (Mchan
hgrel, p. 147-4) : vidyavrati tabhih sardham guhyapiijam
samapattim catuhsamdhyam kuryat (“The widydvratin should
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engage in the secret-offering kind of equipoise together with
those [goddesses] at the four junctures.””) These are of course
the morning, noon, sunset, and midnight observances.*

It is well to point out one feature of Aryadeva’s account
that was not brought forward in our previous discussions .of
the Guhyasamdja yoga. He says, ‘“In that way, again and
again he enters the true limit (bhatakoti); and having ¢merged
again and again he experiences the five ‘strands of desire’ as
the five Tathagata forms, so the (sublime) mind does not fade.”
Sakyamitra says (Narthang ed., f. 345b-7) : “The true limit
is the Clear Light”’ (yan dag pahi mthah ni hod gsal baste). This
shows that the ultimate fruit promised for this yoga is not
achieved simply by doing it once; but rather by repetition of
entering into the yoga state of artificial dreamless sleep with
revelation of the Clear Light, until the “diamond body’ or
purified “illusory body’* achieves the independence to wander
“from Buddha field to Buddha field.”” Then, as Mkhas grub
rje’s -Fundamentals of the Buddhist Tantras suggests, the yogin is
the Bodhisattva of the Tenth Stage, in the retinue of the Sam-
bhoga-kaya. Still, perhaps the most significant finding of this
appendix is the clear indicatior from Aryadeva’s account that
it is in the yoga artificial dreamless sleep that occurs the reinteg-
ration of male and female energies frequently referred to as
_yuganaddha. Hence, this is the intimation of what has been
earlier referred to in this work as the Dharmakaya union with
the goddess along with the Clear Light (of death). This
suggests, as well, that in this theory the ordinary state of dream-
less sleep (occurring every night or in each period of normal
sleep) is such a reunion of male and female—mystically, death—
from which comes the new life, the birth, i.e. the reawakening
(see Table III, The Clear Lights). The yogin, by artificially
-evoking this state, seeks to capture, strengthen, and restore
the androgyne.

*Ratnakarasanti’s  Pindikrta-sadhopayika-vrtti-ratndvall  (PTT, VYol. 62,
p. 68-3) mentions threc kinds of vrata, (1) vajravrata, namely of the diamond,
the “mind of enlightenment”; (2) carydvrata, namely of three kinds ol engage-
ment; and (3) vidydvrata.
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GRADING OF THE FOUR-STAGE YOGA

Previously (p. 163) it was noted from the Snags rim that for
accomplishing the four steps of yoga there is a lesser, a middling
and a great, Let us therefore, without introducing new material
attempt a grading by way of this suggestion,

A. The lesser four steps

The lesser would certainly be the four-stage yoga pointed
out by Ratnakarasanti (see Appendix I) to be shared between
the Lankdvatarasiitra and the Guhyasamdjatantra. He referred
to a verse of Guhyasamdja, chap. XV, and I found it to be con-
sistent with one way of understanding the stages of Guhyasamdja,
Chap. VI. In this interpretation, the four-stage yoga is equiva-
lent to the four nirvedhabhagiyas that lead to the First Bodhisattva
Stage.

B. The middling four steps

The middling would be the four stages that go with the Stage
of Generation. These steps are clearly stated in Guhyasamdja,
Chap. XII, and are well explained in Candrakirti’s commentary
(see ‘Documents’). The steps of Guhyasamdja, Chap. VI,
can be understood this way; and the four steps, considered as
subjective yoga can be correlated with steps of external ritual,
as was shown. Besides, the explanation of the four steps with
the terminology of three samdadhis is used to correlate the class
of Yoga Tantra with the Stage of Generation of the Anuttara-
yogatantra.

C. The great four steps

The great would be the interpretation of four stages as equi-
valent to the sadangayoga of the Stage of Completion, also ex-
pressible in terms of five stages (Nagarjuna’s Pafcakrama).
This is also one way of understanding the stages of Guhyasamdja,
Chap. VI in association with the Explanatory Tantra Vajramdla.
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The basic Tantra itself showed the higher interpretation of the
four stages by identifying them, in chap. XV, with the four
goddesses, Locana, etc., who confer enlightenment. On the
terminological level, one may further interpret the four steps
of yoga of Guhyasamdja, chap. XII, as applicable to the Stage of
Completion.

Using Candrakirti’s classifying terminology, the lesser is
shared with non-tantric Buddhism, the middling is shared by
the Anuttarayogatantra with the three lower Tantras, and the:
great is unshared.
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[GS: Guhyasamajatantra, nk: nidana-karika].

A

Abhayakaragupta 62, 95, 126, 130,
168, 206, 266, 283

Abhidharmakosa 111

abhijAia (supernormal faculty) 33
(GS, Chap. 12, 54-58); 65, 165
(in non-tantric Buddhism); 161
(from meditative eating of flesh),
255-256 (in terms of sense organs),
292 (called ‘virya’).

Abhisambodhi 9, 42, 159, 228-229,
248-249, 261 (the five); 171-172,
179, 284 (—krama); 320-323, 331
(outer and inner); 91 (topic in
Guhyasiddhi).

adhisthdna (blessing or empowerment )
140, 157-158, 160 (of body, speech,
and rpind; topic of GS, Chap. 6);
159 (32 jhana—).

ddindtha (primeval lord) 62, 158-159,
163, 179, 200-201, 261, 348. Sce
also ‘Lord’,

Advayasamatdvijaya 86-87.

Advayasiddhi 96 )

ages 136 (25 year old girl); 304

(lady with name ‘lG-yeared’);
319-320, 359 (ages of the god-
desses)

Akanistha 166

Aksobhya 25, 35, 106, 118, 218, 261
(as Diamond of Mind); 112,192,
211, 229-231, 261 (as vijfidna-
skandha); 122-132, 226, 243, 246,
250, 262 (Aksobhya-mapdala); 244-
246 (his family, superintendence,
and partite realities); 32,43 (lord
of the mantra HOM); 30, 112
(lord of the three knowledges)
30, 31, 283 (contemplating him);
46 (Aksobhya, etc.); 62 (as frui-
tional Yajradhara); 272 (as a
white-rayed wind); 285 (explana-
tion of the name).

Alamkakalaséa 102, 107-108, 145,
147, 208, 211, 214-215, 224, 251,
278, 285, 295 .

alternatives, the six (satkoti) 92, 116,
119 (all six); 59, 318 (neydrtha
and nitdrtha); 43, 318 (yathdrutam);
50, 317 (samdhyd bhdsa).

ambrosia (amna&s. 32-33, 146, 290-
291 (five kinds) ; 149 (streaming) ;

200 (men of first acon tasted it);
328 (enjoying it—the ‘furious’
sentiment); 33 (—garland); 135
(=diamond winding); 318, (with
the form of Sukra).

Amitabha 32, 35, 106, 261, (as
Diamond of Speech ) ;211,229-231,
(as  samjfid-skandha);  244-245
(his family, superintendence, and
partite realities); 218 (lord of
the mantra AH); 125 (seated
behind, West); 126 (in West with
Pandara); 260-261 (his 20 Line-
ages condensed into fire=Pandara) ;
30, 283 (contemplating him);
272 (as a red-rayed wind); 286
(why Sukhavati is called ‘field
of Amitabha’).

Amitayus 25 (=Amitabha); 286 (why
the bodhicitta in Sukhavati is
called ‘Amitayus’),

Amnaya-maijari 206, 219, 266.

Amoghasiddhi 25-26 (lord of wor-
ship); 31 (contemplating him);
126 (seated in North with Sama-
yatara); 127 (description of him
and, Tara as green, etc.); 211,
229-231, (as samskdra-skandha);
244-246 (his family, superinten-
dence, and partite realities); 261
(his 20 Lineages condensed into
wind element=Tara); 261 (he
is drawn into Amitabha’s Dia-
mond-of Specch family); 272 (as
a green-rayed wind).

analogy 62, 64-65; 214 (correspon-
dences of wind, skandha, and
knowledge); and so forth,

Anandagarbha 75, 100

Anangavajra 96, 297

androgyne 69, 184, 187, 265, 274,
292, 299, 314, 348, 356, 360.

Anusmrti (Recollection) 45, 48-49,
167-168, 265, 284, 286-287

Anuyoga 141, 157-159, 163,
201, 228, 249, 348

Arya school 91, 93-96, 99, 121, 145,
148

Aryadeva (tantric author) 36, 84,
86-87, 90, 93-94, 96, 144-145
147, 154, 174, 180, 206, 226,
275-276, 278, 287, 303, 322, 340,
349, 351-360

199,
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Aryavyakhyana 88, 306, 308, 318

Asanga 64, 97

Astadasapajala-Vistaravyakhya 58, 61,
91, 139, 164, 172, 180, 288, 290

Atiyoga 43, 131, 136, 141, 157-158,
163, 174, 223, 228, 249, 3&4;}3@,
348 -

authors and persons classical. See
under name in index, e.g. Abha-
yakaragupta.

authors and persons, modern. H. H.
the Dalailama, 175; Bagchi, S.,
23, 36, 55; Bhattacharyya, B.,
23, 51-52, 56, 62, 89, 97, 124,
251; Chakravarti, C., 55; Chou
Yi-Liang, 53; Dasgupta, S.B.,
51-52, 55, 90; Dimock, Jr. 82;
Eliade, M., 68; Geiger, Prof. and
Mrs., 79; Hadano, H., 89, 96;
Joshi, R. V., 58; Lessing, F.D.,
51; Matsunaga, T., 24, 58, 86,
114; Narang, K.S., 82., Patel,
P. B., 93; Raghuvira and Lokesh
Chandra, 329; Roerich, G., 87,
90, 94; Sankrtyayana, R., 89, 96;
Shendge, M. J., 96; Snellgrove,
D.L., 96; Tucci, G., 51, 55-56,
89-90; 96, 124-125, 226; Wayman,
A., 84, Woodroffe, J., 81

B

bhaga 108-109, 111-113, 125, 183,
300 (of the Diamond Ladies);
135-136 (—mandala); 183, 283
(a8 cakras); 223 (of the title
‘Bhagavat’); "310, 313 (other
explanations).

Bhagavat 108-113,223-224, 248-249,
300. Sce also ‘Lord’, ‘Tathagata’,
‘Buddha’.

Bhagavadgita 81-82

Bhavyakirti 92-93, 102, 117, 175,
187, 194-195, 203, 248

bindu 76, 112, 182-183, 203, 224 (as
union of male and female ele-
ments); 47, 77,159 (bodhicitta—);
73-74,261, 286 (3 kinds, differently
located); 272 (heart—); 45, 283
(grdgza, ciltay "vajra, in form of);
237 (description); 275 (rays from).

Blo-bzar-chos-kyi-rgyal-mtshan. 344

Blo-bzan-hphrin-las 117

blood 119, 203, 205, 234, 304-305.
See also ‘menses’.

bodhicitta 137, 140, (topic of GS,
Chap. 2); 125, 223 248-249, 271
(—vajra=Bhagavat); 49, 66, 111,
125, 162, 358 (white and red,
mantra seeds, 16 vowels, from

YOGA OF THE GUHYASAMAJATANTRA

which deitics emanate andreturn) ;
193, 198, 204, 217, 224-225, 310
(its pervasive character) ; 149-151,
264, 317, (upward and downward
progress); 42 (in the void); 266
(as inseparable reality). See
also ‘Amitayus’, ‘bindu’.

Bodhisattvas 122, 128-129, 238-241,

247-248 (the 8 Bodhisattvas); 225
(the 6); 179, 300, 307, 313 (they
faint or become silent); 28
(wise); 288 ‘(‘Diamond Lords’;;
240, (‘best mandala’ of them);
334 (career); 228 (in last life);
302, (non-regression). See also
‘Ksitigarbha’and‘Samantabhadra’;
‘krama’. -

body 25-28, 105-107, 109, 112, 118-

119, 134-135, 138, 140, 148, 158,
164, 170, 180, 218, 230, 237, 248,
259-260, 235, 270, 273, 283, 291
(body, speech, and mind); 15,
57, 65, 72, 238, 262, 279-282,
293, 356 (human, coarse, matura-
tion, physical body); 10, 13, 16,
33-35, 134, 163, 170, 179, 238,
249-250, 261-263, 265, 267-270,
282, 326, 342, 360 (Buddha
Bodies); 158, 169-172, 179, 199,
201, 249, 306-307, 346, 348, 354,
356 (Mantra body); 46, 88, 104,
135, 148, 167, 169, 173-174,225,
228, 237, 243, 246, 252, 257,
260-262, 296, 343-348, 354 (arcane
body); 14, 63-65, 69, 107, 156,
170, 179, 200, 238, 270, 281,
326, 338, 340-341, 343 (body
made of mind, mind-only, or of
knowledge, innate, subtle); 15,
30, 34, 88, 94, 116, 141, 149,
168-169, 172, 175, 199, 201, 222,
261-262, 267-268, 270, 279, 280-
282, 284, 286-287, 311, 326, 328,
341, 343, 352, 360 (illusory, and
diamond bodies); 49, 152-153,
306, 314, 351, (yuganaddha body,
Svabhavika, of Vajrasattva); 148,
158-159, 223, 228, (body as a
magpdala); 159, (of deities); 160
(of the vidya).

Brahmarandhra (called ‘Vairocana-

portal’) 30, 192, 200, 206, 264

Brahma-Samhita 82
Brahma-vihara 62, 134, 301
breath 47, 198, 217, 222-223, (en-

trance, holdingand outbreathing);
325, 346, 348, (three syllabled
breathing) -

Bfad sbyar 167, 287, 302
Bu-ston 87, 103-104, 167-169, 195, 287
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Buddhas 32-33, 35, 45, 47, 105, 164,
267, (all the Buddhas, and of
10 directions); 9, 43, 46, 53, 63,
69, 71-73, 100, 122, 129-130,
226, 228-229, 310, 316,, (the five);
76, (the six); 10, 49, 179, 190
(Complete Buddha, enlighten-
~ment); 173, 296, (deeds of a
Buddha); 280, (becoming one in
present life) ; 35, (Buddha as yogin
of Vairocana). See Tathiagata’.

Budggaghoqa’s ViSuddhimagga 207,
2

Buddbaguhya 90, 94

Buddhakapala-tantra 96

Buddhaérijiiana  (=Buddhajiiana-
pida) 56, 94-96, 201

G

Cakra-s 65-67, 73, 129, 150-151, 206,
220, 233, 279, 283-284, 288, 311,
318-319, 364

Cakcavartin 109, 111, 320

Candraguhyatilaka 86, 88, 149

Candrakirti (non-tantric) 64

Candrakirti (tantric) 35-36, 84-88,
90, 92-93, 95-96, 100, 103, 111,
113, 120-121, 141, 146, 150, 154,
164-168, 173, 175, 180, 292, 341,
359

Caryad 15-16,27, 32,42, 57, 63, 91, 93,
122, 154-155, 161, 169, 174, 194,

. 200-201, 236, 237, 276, 280, 287,
326 (gencralities); 138, 140, 141
Xtopics of GS, Chaps. 5,7); 90,
175, 252, 279, 296 (the 3 carya-s)

Carydmelapakapradipa 84, 93, 145,
147-148, 154, 174, 180, 198, 206,
226, 267, 276, 278, 282, 322, 335,
349-353

Caturdeviparipreccha 84, 88, 91, 95,
2050 T'son-kha-pa’scomm. thereon:
151, 193, 263. Smrti’s comm.
thereon: 215, 217

caves, three 150-151

Celu-pa 100, 208, 258, 313, 341,353

characteristics 14, 268-270, 357-358

citla, caitasika 15, 21, 29, 172, 186,
190, 192, 197, 227, 263, 277, 283,
313; 25, 29-30 (cittavajra); 169-171
(citta visualized ).

Cittavisuddhi 171, 176

Cittavisuddhi-prakarapa 93, 144, 303

colors 45, 47, 66, 72-73, 78, 86, 112,
125-130, 135, 150, 162, 210, 217,
220, 223, 230, 233-234, 237, 249,
256, 260, 272, 275, 281-282, 311,
329, 357-358
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Command-circle (djid-cakra) 248

Conventions 16, 20-21, 186, 267,
287, 320

Corpse 32, 72, 318

D

dakini 18, 33, 291, 298

Dasabhiamika-sitra 145

daughter(s) 33, 256, 320 (of the
gods, explained at 320); 305, 307
(loving her—consort of the yogin);
320 (offered to the guru)

day and night 20, 47, 185, 190, 192,
320, 324

Dbarn gi don 104

Dbyans-can-dgah-bahi-blo-gros 148

death 199, 202-205 (in the series,
‘birth’,  ‘death’; ‘intermediate
state’); 48, 221-222, 227-228, 278
(death process); 151,193-194, 223,
277 (clear Light of Death); 163
(Symbolic—); 179 (its affiliation
with Dharmakaya); 286 (cessation
of); 287 (non-discursive—).

demons 161, 224, 232, 243-244, 248

desires’ (kdma or rdga) 16, 26, 45-46,
101, 119, 115, 185, 187, 200, 222,
227, 244, 251, 263, 287-288, 293,
301-302, 312

Devachandra 90

Devendrapariprecha 85, 88, 111, 136,
181-182

Dhammapada 336-337

Dharapa (Retention) 45, 48, 166-
168, 261, 278

dharma 81, 201, 276, 309, 332-338
(d. of samsdra, Selfless, seen as.
illusions, and their underlying
nature); 56, 79, 134, 192-193,
205 (secret d., equivalence with
Brahman, quiescent, the d. reality,
goddess Maradarika); 114-116,
182-183 (d. as doctrine, d.-skandha,
virdga-d. and raga-d.); 27, 273,
284, 341-342, 357 (‘holdcr of D.,
‘Tathagata-d.’, D.—word, wheel
of D. on Ninth Stage).

dharmadhatu 47, 188, 193, 201, 213,
215, 271, 304, 310, 329

Dharmakaya 30, 33, 48, 163, 179,
192, 250, 261, 279, 306; 277
(Jfidna-Dharmakiya and uncon-
structed Dharmakaya).

Dharmakirti (tantric) 291

Dharmapala, King 96

Dharmasamuccaya 302

dharmodaya 183, 273 ; 300 (Buddha—)

dhydna ~45-46, 104, 165-167, 172,
260, 268, 344, 347-348 (as 2d
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member of 6-stage yoga); 154 (four, in direct and reverse order);
280, 282-283, 331 (the two called 298 (in sense objects); 306 (cf
‘contraction’ and ‘expansion’) supreme bliss); 308 (its frenzy)

diamond (vajra) 138 (in titles of GS See also ‘mahasukha’, and ‘void’.
Chaps 3, 11, 15-18); 44, 147, elements (earth, ctc.) 6, 22, 45,
167-168, 170-171, 176, 217-218, 47-48, 66-68, 72, 77-78, 80, 134,
259, 261 (d. muttering); 31, 58 193, 202, 204-207, 211, 219-220,
(d. vehicle; ‘unsplittable, unbreak- 222, 225, 227, 232-234, 260-261
able’, mahasamaya); 134 (non- 266, 275-276, 330, 335
dual knowledge of d.); 249 (D. of enlightenment 28, 232, 236-237
Body, Speech, and Mmd OM, EVAM (thus) 105, 107-111, 142,
AH,HOM, D. of symbolic genera- 178, 181-185, 190
tion=deific generation); 292 (d. excrement and urine 27, 29, 32, 198,
attraction—attraction of things 238, 278, 290-291, 304-305,
difficult to attract); 259, 288, eye 27, 33, 46, 157, 185, 240, 269,
358-359 (‘best of d-s’=Sravakas, 320
etc., ‘Diamond Lords’=Bodhisat-
tvas, explanation of ‘triple-dia- r
mond yogin’); 17, 27, 43, 160,
182, 263, 265, 294, 317 (diamond families, tantric 30-31, 60, 107, 125-
and lotus). Further references 126, 160, 218, 244, 246-248, 300,
under ‘vajra’. 316, 319-320

Dipankarabhadra 94 feet 158, 192, 210, 230

directions 11, 125-126, 128, 135, fire-flies 45, 48, 275
232-233, 237, 243, 249 (directions, fish 270, 284
cardinal and intermediate for flask (kalasa) 69, 146-147, 161-162,
Buddhas and family members, for 270, 321
performing rites, etc.); 80-81, 83 flesh, various kinds 28, 32, 161, 245,

(right, left, and middle). 290-291
disappearance, invisibility 29, 32- 33 flowers 28, 128-129,218, 233, 257-258,
291-292, 352 304, 318

disciple, candldate 60-61, 114, 140, food 27-28, 77, 198, 260, 351, 353-354
156, 161-162,249,280, 336-337, 342 forest 28, 34, 234-235, 317-318, 353
discursive thought, imagination,men- forms 49, 71, 99-101, 159, 213,
tal formation (vikalpa, kalpand) 245-246, 249, 258
21-22, 201, 271, 295, 325-327 fruit 33, 61-62, 165, 257, 269, 318
(phenomenalizes mind, used to
bind deities, obscuration of G
the ‘Prolound’, 80 vikalpas=80
prakrtis, q.v. ‘muddy water’); Gambhirdrtha-dipika 208
28, 47, 135,275, 285,287 (‘Peace’ gandharva 200, 203-204, 267-268
when devoid of it, when yogin Gden rdzogs kyi dmar khrid 237
first turns it back); 305 (‘whoever gods, deities 29, 33, 70, 119, 182,

have mundane imagination’). 215-216, 224, 289 (Hindu gods,
Dkah gnad 205, 250 Indra, etc.); 124-126, 135, 158-
Diios grub kyi site ma 345 159, 162, 201, 225, 244, 246-247
Doha-kosa 144, 317 (Guhyasamadja deities—restricted
Don gsal ba 104, 135, 163, 228, 239, circle of 13 and full set 32); 141

244, 278 (‘gods’ a topic of GS, Chap. 3);
doors, gates 43 (‘three doors’ as 320, (six passion families of gods);

body, specch, and mind); 100, 11, 43 49, 60, 68, 76,89, 107, 111,
102, 131, 180 (three doors to libe- 161-162, |76, 237-238, 240, 246,
ration); 62 (four doors to libera- 263, 266, 278-279 (generation of

tion). the gods their diverse appearances,

dream 60, 151-153, 256, 277, 281- yoga of presiding deity, unification
282, 298, 333-337 and dismissal).

goddesses 10, 34, 63, 69, 129, 205,

E 219, 225, 232-234, 236, 239, 248,

. 288, 300-301, 330 (the 4 chief GS
ccstasies 225 (variegated): 283-284 goddesses, Locana etc., as mudrds,
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sandhis, elements, Brahmaviharas,
Sddhand steps, enjoyments, with
jurisdictional order); 34, 129, 225,
247 (the 5 GS sense object goddes-
ses, Rapavajra, etc.); 34, 123,
218, (9 yosit-s, Locana, etc. and
Ripavajra, etc.); other lists: 129
310 krodha consorts); 205-206 (god-

esses of the heart); 288 (goddess

attendants in a gapa-cakra); 31
. (4 lineages, ata crossroads, etc. ) 5
"31 (of the 3 realms, called ‘samaya’,
yaksinis, etc.); special ones: 90
(yogini from the Niga realm);
329 (Nairatmya); 358 (Kamini
and Vajradhatvisvari); 55 (words
used for the goddess); 186 (they
symbolize consciousness, citta);
257 (goddess in three forms). See
also ‘Locana, etc.,’ ‘vidyd’, ‘daugh-
ters’, ‘dakini’.
Gsal bahi sgron me 84, 120, 180, 226,
260, 266, 274, 284, 317
Guhyamahayagalanlra 289
Guhyasamdjatantra 84, 105, 171, 299
“(its title); 144 (called Mahdyoga-
tantra); 352 (called Maulasitra,
presumably Chaps. 1-17); 44, 84,
101, 114, 168, 170 (Uttaratanira,
Chap 18) 138 142, 256 (Chaps.
2-17);88-89, 142 (ﬁrst 12 Chaps.);
170  (first 17 Chaps.); 141
(nature of Chap. 1); 160 (Chaps.
5 9, 17, 13); 180 (Chaps.
6, 12, 18); (Chaps. 1, 6,
12); 84-89 (prlanatory Tantras);
90- 96 . 276 (commentorial
tradmon), 96-102, 334 (dating
and nature of the revealed Tantra);
226 (consisting of the GS). See
also ‘niddna of Guhyasamdja’.
Guhyasamdjatantra, | citation of indivi-
dual Chaps. subsequent to ‘Docu-
ments’: I, 112, 141, 248; 1II,
280, 313; III, 217, 271;1V, 67,
86, 133, 193, 303-304, 319; V,
305, 307; VI, 72, 91, 137, 158,
161, 169-171, 173, 218, 237, 272-
273, 338-339; VII, 99-101, 188,
251-252, 265, 286-287,311; VIII,
59, 136, 258, 319; 1X, 263, 308-
309; X, 249; XI, 239, 250, 255-
257, 282-283; XII, 91, 137, 154,
157, 160-161, 164, 250, 262, 292,
317; XIII, 248, 292; X1V, 87,
327; XV, 67, 236, 256, 316, 320,
323, 333- 334 339, 341; XVI 209,
259-260, 290-292, 309, 3]9 XVII
68, 87, 116, 229 234, 240 259,
265, 270, 299-301, 312-313, 315;
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XVIII, 58-59, 61, 84, 91, 101,
135, 138, 142, 156, 164-165, 173,

207, 212, 218, 275, 284-285, 2£8,
290, 293, 299, 323
Guhyasamdjabhisamaydlamkara-vytti 146,
150, 154
Guhyasamdjamaydalavidhi 94
Guhyasamdja-niddna-karika
ddna of Guhyasamdja’).
Guhyasiddhi 90-91, 96
guna-s, eight 19, 27, 314-315
guru, hierophant, master 22, 54, 57,
69, 95, 140, 146-147, 162, 182,
286, 320-321

(See ‘ni-

H

Haribhadra 94

hatha 16, 140, 289-290

head 32, 43, 125, 149, 157, 160,
192, 206, 217, 250 (crown of the
head); 125, 249-250, 348 (3 heads,
explanations); 235, 268 (head
hair); 284 (mahdsukhacakra of the
head); 66 (the red and white
elements in the head)

heart 16, 32, 47, 66, 71, 73, 150,
205-206, 210, 216-217, 220, 233-
234, 236-237, 250, 252, 267, 283,
285, 306

Heruka 183

Hevajra-tantra 266, 329, 358

homa 52, 67, 290

hook 29-32, 270

I

images 31, 45, 39, 72, 156, 229,.311,
352

Indrabhiiti (possibly more than one)
86, 89-91, 96, 109, 266, 285, 325

initiation (abhiseka) 68-69, 117, 140,
146-151, 161-162, 224, 264, 284-
285, 320-321

Intermediate State (antarabharva) 21,
151-153, 163, 179, 212-213, 227-
228, 268, 287, 325

J

Jalandharipada 329

Jatakamala 63

jewels 16, 33, 130, 283, 289
(cintamagi) ; 45, 47, 217
(five coloured) ; others 22, 48, 76,
117, 127-131, 134-135 149 330 331
See also ‘dxamond'

Jiianapada school 91, 94-96, 100, 286

Jidnasiddhi 91, 96, 266, 285
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K

Kadlacakra-tantra 53, 63, 164
Kamasatra 329

Karmadntavibhaga 36, 40
Klon-rdol-bla-ma 148, 319, 329
Kluhi-blo 200

Knowledge (jiidna) 7, 45, 47, 63,
213-215, 218,

134-135, 176,
278-279 (the 5 k., mirror-like,
etc., origin, Madhyamika corres-
pondence to five skandhas, dissolu-
tion); 10, 17, 20-21, 74, 112, 116,
176, 188 194 251, 255, 261, 264
294, 320-321, 323, 344 (3 gnoses=
3 knowledges, namely of three
lights); 31, 59, 134, 172, 251,
312, 314 (thos€ with jiAdna-buddhs
seek the non-dual knowledge and
attain it with yuganaddha)

krama 13-14, 23, 36, 41,
69, 72, 86, 91, 94, 105,
121, 142-146, 148, 150,

177-178,

gencration,
completion,
92, 147, 165,

ulpatti-krama,

173-174,

Stages, usually bhdmi).

Krodha (dcities) 62, 123, 128-129,

225, 243-244, 247-248 (IO krodhas,
their iconography,_positions, fami-
278-279 (called

lies, etc.); 11, 31,

—rdja); 288 (callcd ‘all desire’).
Ix,mmyaman -tantra 157, 159-160
Ksitigarbha . (n. of a Bodhisattva)

10, 101, 128, 238-240, 292
Kumara 103, 108, 168, 175-177
Kun-dgah-don-hgrub 103
Kusumdadjali 100, 124, 139, 142

L

Laksminkara 93, Y6

Lalitavistara 189-190

Lam rim chen 1o 212

lamp 45, 275-276, 278, 290

Lankaualnm-sulm 79, )l 97, 173,
332, 337-340, 343

light (gcncral) 12, 47, 166, 255
(light-only); 5, 195-196 (entity-

light); 45, 48, 239, 276 (rcalm of

lasung light, of intrinsic nature);
196, 200 (unsteady light, primeval

light, (the

43, 49, 66,
114, 118,
153, 158,

161, 163, 165, 167, 169-172, 174,

199, 222-224, 228-229,

236-237, 244, 250, 259, 261-263,

267, 307, 314, 326, 340, 344-345,

347-348, 356 (the two stages of

and of

nispanna-krama); 91-

176-178
(five kramas of Paficakrama); 145-

146, 310, 316, 334, 340-343, 354,

357, 360 (Bodhisattva and Buddha

light,

one gone); 237, 323 (5 light rays);
47 (drop of light); 328 (blazing-
light-the  ‘furious’  sentiment).

three Light, Spread
of Light, Culmination of Light).

Light; 112 (‘mandala of clarity’);
3, 182 (‘noble woman prajfia’);
4 (arises from ‘sprcad of Light
[as does moonlight from sunlight]
Spread of Light: 3, 186 (‘upaya’—
appears like an emerging bamboo
[cf ‘Imga 1); 4, 187 (arises from
‘nescience’ ). Culmination  of
Light: 4 (‘nescience’, with root the
Clear Light); 191 (perfectcd by
union of praqjiid and wupdya); 293
(where siddhi of mahamudra is
conferred) taken together: 20,
185, 321-323 (illustrations, such as
moonlight, sunlight, and twilight);
15, 48, 119, 249, 273-274 (their
synonyms, colors, correspondences) ;
155, 190, 194-195, 202, 279, 283-
284, 296 (their caryd, direct and
reverse order, ccstasies, ‘multiple
occurrence); 334 (non-tantric and
GS tcrminology) also: 48, 59,
73-74, 77-78, 91,94-95, 107, 112-
113, 145, 151, 156, 165, 170-172,
183-185, 187, 191-192, 204, 222,
227, 237 255 261, 264-265

the Clear Lxght 275, 322
(illustrated by morning twilight,
cloudless: sky); 4, 296 (called
‘mahdvidyd’ and ‘traditionalpost’);
48, 65, 149, 321, 360 (of ‘Absolute
Entity’ is universal void free of
the three lights, Goal, ultimatc
state, true limit); 272, 277, 306,
328, 355, 360 (seen by incantation
body, its rcvelation—‘wonderful’

sentiment); 48, 148-149, 155, 267,

277-278, 281, 287, 311, 330-331,
338 (its caryd, entrance with
ccstatic purilication, and ¢emerging,
respective initiations, mixing of
‘Mothcer’ and ‘Son’ Clear Lightsj;
292 (reciting the 3 syllables in it);
varieties: 151-154, 277, 335 (Clcar
light of Conviction is ClL ol
Decp Slecep and CL of Dcath=—

Mother CL); 152-154, 277 (Clcar
Light ol Path or Waking Stat: is
Symbolic CL of consciousncss,
subjective, Saikse with 2 dhyanas,
the Jiana-Dharmakava) and is
CL of Absolute Entity, objcctive,

aSaiksa, unconstructed Dharmakaya

)

—Son CL

lightning 78, 151, 281-282
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Lilavajra 56-57, 94, 107

limbs 11, 174, 234, 243, 282

lineages 62, 86, 223, 226-227, 229,
234, 236, 239, 244-245, 252, 260,
293, 344-345 (‘hundredlincages’);
174 (one hundred, threc, one);
114, 134 (of 2 kinds).

linga 31 (eka-lirga); 183,238, 295,
311 (VAM ‘is vajra ‘male organ’);
3, 45, 48, 186 (Spread-of-Light’
vijidna, ‘emerging bamboo’ and
‘that  firm  thing’ = Illusory
Body).

Locana 43, 125, 135, 232-233, 260
(Locana, ctc.); 300 (Buddha-
locana)

location 32-34, 46, 112, 189, 304
(various levels, ranks); 131, 158,
209-210, 356 (deities in body
spots, placing 16 vowels, locations
of the skandhas); 32, 107 (rites
of the ‘place’ and perfection of
the place); 110, 304, 318 (‘place
of no location’); 111,173, 285-286
(Lord dwells in the placc of great
ecstasy,) place where Complete
Buddha is initiated, the sublime,
supreme place); 338-339 (abode
cqual to space); 311 (established
himself in the center of the map-
dala); 316 (wherever he the Lord
does roam).

Lord 157, 160 (on crown of hcad);
43, 157, 160 (Lords of the mantras) ;
28 (of the Realm of Desire); 72
(as the winds); 270 (seen as
rainbow); 294 (presiding lord,

adhideva); 179 (with eight gupas)

Lotus (padma) 27, 29, 47, 273, 318
(8-petalled lotus); 111, 136, 146.
238, 265, 273 (mother lotus and of
prajita lady); 19, 272, 302 (lotus
lcaf); 114, 117 (persons like
lotuses); 182-183, 159 (E is the
lotus, and gods on the lotus); 150,
151, 237 (as place of initiation,
lowest cakra, heart); 258 (5 lotuses
=gsensc goddesses); 127-130 (lotus
as hand symbol of GS deities);
45 (‘lotus nose’ when—gemis medi-
tated at its tip); 295-296 (padma
is calming, famatha); 135 (lotus is
discriminative knowledge, sympa-
thetic joy, impartiality, and acts
in _ accordance); 270 (as a
minor mark). See also ‘Dia-
mond’.’

lust 59, 73, 101, 114-116, 175-176,
191, 212, 217, 226, 244, 251-252,
296, 306, 328
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Mahaguhyatanira 28, 35
mahdamahdydnaratnaraja-sitra (9
Mahamudra 140 (topic of GS, Chap.
12); 91 (taughtin the Guhyasiddhi;
23, 35, 42, 260, 293, 351 (siddhi
of mahamudra); 42-43, 49,63),
159, 179, 239, 248, 327 (forms of
mahamudri, namely as bodics ol
deitics); 33 (called ‘kayavajia’,
diamond of body); 170, 338, 347
(is Svadhisthana); 201 (=‘thc
Bright’).
Mahamudra tilaka 206, 284, 291, 319,
Mahasadhana 34-35, 42-43, 125, 130,
140, 160, 179, 250, 263, 307
mahasukha 66, 73, 109, 111, 143-144,
150, 244, 264, 266, 284-285, 298,
316-317 ,
mahavajradharapathakramopudesimyta-
guhya 167
Mahavastu 324
Mahdyana Sitralamkara 333
Mahayoga 157-158, 244, 250
male-female 82-83, 98, 184-185,187
(male, female, androgyne ideas);
65, 200, 264, 266-267, 293, 328
(separation into male and female;
66, 265, 308, 360 (union of the)
two); 89 (mother, sister, daughter
vocabulary); 356 (Vajrasattva
same in male and female).
Maiamaki 192, 300, 304, ctc.
mandala 122 (definition); 122, 133,
282 (2 kinds, residenccand rcsi-
dents); 292 (meaning of ‘in the
mandala’); 62 (2 kinds, sell-
existent and reflected image); 53
(2 kinds, garbha and vqjra); 119,
319 (thceir sizes);42-43, 111, 125,
160-161, 244, 248 (Victorious
maudala); 112, 311 (dustless m.);
31, 134 (windy m. and supremc
m. of consciousness); 119, 138,
140-141 (m. of Body, Spcech, and
Mind, where citta-m. topic of GS
Chap.- 4 and kdya, vig-m topic ol
GS Chap. 16); Guhyasamdja varic-
ties : 126, 135-136, 148, 158, 160,
223, 259, 264, 266, 278, 308 (dcha-
m.; bhaga-m. which is utsarga-m.
and Victorious m.; bodhicitta-m.
which is paramdrtha-m.); mapdala
of residents : 123 (GS m. deities);
240 (m. of Bodhisativas); 283
(Buddha m.); 287 (emanation of
m.-cakra).
Manjughosa 119,
Mafijusri); etc.

124; 209 (red
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mantras, syllables 56 (explanation of
‘mantra’); 58 (explanation of name
‘Mantrayana’); 74, 218 (reality
of the mantra); 140-141 (topic of
GS Chaps. 10 11, 14); 44-327
(diamond incantation of two kinds,
neylrtha and nitdrtha); 49, 126,
156, 158, 210 (mnantra seeds, germ
syllables); 43, 157 (Lords of the
mantras) ; their carya i 57 (precepts);
260 (mantra vow); 58, 293 (prac-
tice); 26, 169-170, 201, 306-307,
356 (mantra or incantation body);
283 (contemplates his vijidna 1n
the mantra); 47, 73-74 (contem-
plates the ‘mantra drop’ on the ‘tip of
nose’ of the heart). Specific mantras:
205, 251 (A); 42, 159 (d, o, ha);
130, 133 (JAH, HUM, VAM,
HOH); 75, 76 (Om mapi padme
hdm); 239 (syllables HOM, etc.
are dharmamudrd); 255 (OM. by
which abhijild is gencrated ) ; 31-32,
42, 73, 118, 217, 222, 249, 283,
292, 324, 346 (‘king of mantras’,
OM, AH, HOM); 43, 71, 73, 130,

209-210 (OM, AH, HOM, SVA,
HA, and reduction from five to
three, from three to one); 42, 62,
158, 184 (Om fanyata...). See
also ‘EVAM’

Mantrakalasa 120

mantrin 43 (possessing yoga of
presiding deity); 210 (deposits
germ syllables); 252 (how he
should contemplate); 280 (his
samddhi)

Mara 223-224

mdyd (illusion) 169, 262 (samurti—);
182 (2-syllabled EVAM); 267-268
(2 kinds); 298 (mdyd-dehin, his
two samdadhis)

Mchan hgrel (Tson-kha-pa’s annota-
tion of the Pradipoddyotana) 67,
etc., etc; 185 (‘Mchan’ when on
the niddna-kdrikd in regular order).

menses 200, 202, 234-235, 245, 265,
278. See also ‘blood’.

mind 62-63 (its affiliation); 125, 222,
261 (secret state of mind); 213-
214 (functions of mind organ
corresponding to five knowledges);
74, 78, 262, 264, 268, 270, 282,
306, 326, 332 (mind-only, usually

along with ‘wind’).  See also
‘citla, caitasika’ and ‘perception’
(vijfidna)

mirage 45, 48-49, 278, 281-282, 317,
322

YOGA OF THE GUHYASAMAJATANTRA

mirror 127, 162, 213-214, 281-282

Mkhas-grub-rje 64, 104, 344

Mkhas grub rje’s Fundamenlals of the
Buddhist Tantras 60, 62, 68-69, 112,
117, 146, 148, 150-151, 161, 190,
229, 250, 283-284, 291

moon 26, 32, 42, 78, 119, 129, 184,
200, 228-229, 250, 262-263,
281-282, 318, 320-321, 327

mountain 28, 34, 257, 318 (mountains
and symbolism); named ones :
69, 90, 96 (Oddiyana); 29, 234
(Meru, Sumeru).

mouth 29 (=clear Light); 30
(=Brahmarandhra); 146 (the
guru’s); 149. (its roof).

mthah gcod 104, 117, 154, 167, 182,
268, 278, 345

mudrd (seal) 10, 176, 225, 238-239-
245-246, 262, 287-288 (4 mudra-s
including 4 dhdtu—); 75, 91, 111,
136, 147, 176, 261, 263-264, 267,
294, 296, 306, 328, 358 (as consort,
karma—or  jiddna—, generically
mudyd-samaya, the ?rqjﬁa,union there-
with—the ‘erotic’ sentiment); 192,
262-264 (sequence of mantra and
mudrd); other references; 128 (as
uspisa), 138 (as a mapdala), 326
(of body); 329 (its song). See
also ‘prajfid’, and ‘vidyd’.

Muhkigama 95

Mukhagama-vrtti 105, 275

Muktitilaka 9495, 201

Muktitilaka-nama-vyakhydna 201

Milatantra 87, 149

N

nddi (vein, channel) 150-151, 218,
280, 290, 313, 346 (central one);
65, 80-81, 118-119, 196-197, 205-
206 (right, left, and middle);
205-206, 285 (those of the heart);
65, 352, 356 (72,000)

Niagabodhi 36, 90, 92, 161

Nagabuddhi 200

Nagarjuna (tantric) 36, 58, 61, 84,
89-91, 96, 99, 126, 131, 139, 144,
147, 157, 159-160, 163-165, 167-
168, 171-172, 179-180, 183, 192,
194, 203, 209, 218, 246, 249, 261,
288, 320, 340

nail (phur bu) 162, 224

name-and-form 78-80

Naropa 36, 96, 150, 164, 223, 290

nescience (avidya) 4, 15, 69, 78, 80,
110-111, 187-188, 194-195, 197,
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203-204; 277 (and deep slecp),
293 (thc body. arisen from 1t);
322-323 (illustrated by sunset and
morning twilights

nidana 114-116 (as underlymg cause)

Niddnagur ipadesa 94

niddna of Guhyasamdja and nidina-
karika. Generalities : 1-2, 63-64,
72-73, 77, 80-85, 91, 95, 98, 101-104,
107-113, 119-122, 141, 173-180

nidana-kdrikd (= Guhyasamdja-niddna-
kdrikd). Consecutive = Commen-
tar (E (1), 185;_ VAM (2), 186;

gag 187; YA (4), 190; SRU

(5) 92; TAM 6), 195 E 7),
201; KA (8), 204 SMIN (9;
207; SA (10), 213 MA (11
215; YE (12), 217; BHA
227; GA (14), 228; VAN
232; SA (16), 238; RVA
243;. TA (18), 246; THA
251; GA (20), 255 TA
257; KA. (22), 261 YA
267; VAK (24), 270; CIT
273 TA (26), 279; HR
237; DA (28), 289; YA
293; VA (30), 294; JRA
296; YO (32), 298; SID
302; BHA (34), 314; GE
316 SU (36), 320; VI
324; JA (38), 325; HA
326; RA (40), 330

niddna-kdrikd (nk). Individual cita-
tion: 183 (nk 1-2), 184 (nk 1-4),
203, 322, (nk 3), 278 (nk 4), 234
(nk 8), 214 (nk 9), 201, 232, 348
(nk 12) 225, 227 (nk 14), 225, 227,
264, 291 (nk 15), 225, 227, 255,
292 (nk 16), 192, 278, 292 (nk
17), 262 (nk 18), 236 (nk 19),
225, 227, 253, 292 (nk 20), 155,
214 (nk 21), 149, 259 (nk 22),
104, 169, 348 (nk 22-23), 298,
326, 355 (nk 25), 355 (nk 27),
261 (nk 30), 179 (nk 34)
183 (nk 30-36), 163 (nk 38), 184
(nk 37-38); 120 (Sri Laksmi
cites nk 7, 12, 18, 40); 222 (Tson-
kha-pa cites nk 12)

Nirmapakaya 33, 163, 179, 250,
262, 268, 284, 306, 318

Nirvana 48, 192, 307, 311, 314, 318;
also 44, 316, 325 (liberation)

Nispannayogdvali 62

nose, and tip of 26-27, 45, 47, 72-74,
149 217-218, 272- 273 299’

(o]
Odivisa (Orissa) 96
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offerings 13 27, 32, 157, 162, 257-
258, 305

orifices 215, 217 (nine, named); 232,
236-238, 264 (lower and excrement
orifice).

Ornaments 86, 93, 113-119, 155, 289
(the seven, saptdlamkédra); 237,
257 (full range of ornaments),

P

Padmasambhava 96

Padmavajra 90, 96, 250

alace 158-159, 184, 200, 228, 230
aficakrama (by the tantric Nagar-
juna). General: 81, 84, 90-92,
98, 120, 144, 147, 166, 171-172,
180, 347-348. Citations of indivi-
dual kramas : 71, 172, 198, 218-219,
297 (I Vajrajapa); 145, 188, 192,
196, 227, 262-264, 273-274, 326
(II Cittavisuddhi); 267, 281, 293,
296-297, 327, 330 (III Svadhi-
sthana); 280-281, 284, 320-321
(IV  Abhisambodhi); 309, 311,
313-314 (V Yuganaddha)

Paficakrama Comm. by Sri Laksmi :
120, 180, 190-192, 214, 219-220,
%%Z, 262-265, 281, 293, 312, 327-

Paficakrama Comm. called ‘Mapimaila’:
66, 80-81, 92, 196-197, 320

Paficakrama Comm. by Tson-kha-pa :
64, 145, 154, 167, 174, 189, ;13,
221, 226, 229, 237, 256, 260, 266,
274, 280, 282, 284, 288, 297, 345,
355

Pa#jika-ndma 100

pafala (chapter) 137

path 21, 324-325 (3 paths leading to
Clear Light, in I;‘able IX and
Indrabhiti’s list); 45, 48 (vajra),
63 (Quick), 267 (umfymg) 270,
(speech), 294 (senses), 316 (gomg
everywhere),

pajtika 124, 128

penis 264, 273, 284, 318 (root of);
269 (‘secret of privities’, in list of
characteristics).

perception (vijfidna), 3-7, 48, 78-79,

98, 186-187, 190, 192-195,

198-205 (herc vijfidna stands for the
three lights, q v., in the form
associated with the 80 prakrti-s,
q v.); 207-214 (here uvijfidna is
mainly one of the five skandhas, q
v.); 256 (5 ancillary winds as
vehicles for the 5-sense based
vijfidna); 281 (praxis to separate
‘mind-based  perception’ from
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5-sense based perception); 285
(vijflana the mind holding the
vajra).

perfections (pdramitd) 107-109 (the
five); 58 (Paramitayana).

permission (anujfté) 68, 162

person 31, 249 (incantation p., and
jewel-like, the Buddhas); 60, 118
(4 kinds); 117 (5 kinds); 257
(‘worldly persons like cemeterices’);
303 (‘lustful person’)

Pindikyta-sadhana  or Pindikrama 91,
126, 130-131, 157, 159-160, 180,
192, 218, 249-250, 278-279

Pindikrtasadhanopdyika-vrtti-ratndvali
118, 130, 159, 249, 318

poison 244, 302-303

Pradipoddyotana (by the tantric Can-
drakirti). General : 93, 96, 103,
113, 138, 142, 167, 180. Citations
of its commentary on specific GS
chapters: 2, 85, 102, 105, 109-111,
114-121, 124, 137, 175, 181-182,
(on I); 280 (on II); 218, 272
(on IIT); 67, 133 (on IV); 307
(on V); 218, 279, 346-347 (on
VI); 100, 135, 278, 287, 311 (on
VII); 136, 149, 258 (on VIII);
308 (on IX); none (on X); 257
(on XI); 1, 35-50, 136, 155, 158,
160-161, 262, 318, 347, 359 (on
XI1); 224, 248, 292-293 (on XIIL);
233 (on XIV); 236-237, 314, 316,
323, 334, 341 (on XV); 291, 308,
353, 358-359 (on XVI); 68-69,
149, 265-266, 300 (on XVII).

Prajna (insight) 1,3, 15, 45, 49, 56,
59, 76, 101, 106, 109, 117, 120
(various passages establishing Pra-
jiia as Light, as meant to unite with
updya, the means, which is Spread
of Light, and taking Prajia in
symbolism of goddess consort);
55 (onc of a list of names for the
goddess consort); 130 (P. not
adhered to by the mud of lust,
P. the Purity of gestation, P,
severing  the corrupt practice);
176, 182-183 (F is insight, the
noble woman Prqjfd); 238, 263-
264, 266, 299 aunion of prajia
with upaya, various interpretations
of the union); 200 (separation
from updya); 228 (P. as imagination
of the lunar disk); 134 the in-
sight thread); 146 (insight flask);
286 (P's infinite light); 306, 323
(P. the form of woman); 129
(red prajfa).

Prajiiaparamita 94, 102 (class of

scripture, non-tantric); 286-287
(the goddess for anusmrii, fulfills
all hopes); 306 (Mother of the
Buddha, dwelling in performer’s
heart and called ‘Queen of the
Diamond Realm’).

Prajiiasitra 149

Prajfiopayaviniécayasiddhi 297

Prakarana 91-92 (alternate reference
to Pafcakrama)..

Prakasika 92-93, 103, 119, 187, 194,
239, 287-288, 296-298, 303, 314,
317, 330

prakrti (s), also called vikalpa-s 5, 9,
15, 33, 59, 80-82, 91, 95, 98, 107,
187-188, 191-192, 196-197, 201-
203, 207, 227-228, 251, 264, 286
(the prakrtis, in three groups of
female, male, and androgyne ideas,
that respcctively obscure the three
lights); 279, 285 (dissolution,
destruction of the twice 80 prakrtis,
i.e. the 80 multiplied for day and
night).

prakstiprabhdsvara 95, 286 (a term
occurring in GS, Chap. 7)

pramana-s 57 (the sct of two, inference
and perception); 64 (the four)

prana 45, 71, 73, 198, 202, 209, 221;
prapaydma: 8, 23, 45, 47-48, 71, 74,
88, 95, 144, 166-168, 172, 201,
271, 222, 261, 275, 348

prapafica (usually non-prapafica) 90,
154-155, 237, 251-252, 260, 286,
296298

Pradantajiiana 100

pratityasamutpdda 198, 203-204, 207,
266, 326

Pratyahara (withdrawal) 45-46, 104,
166-168, 172, 260, 262-263, 268,
344, 347-348

pregnant (usually ‘pregnant sense’
56-57, 95, 102, 106, 113, 116-117,
119, 121, 146, 154, 175-177, 209,
217, 296

pride 75, 110-111, 209, 226, 239,
263, 293, 329

R

Rahuguptapida 328
Rahulabhadra 94
raizngg)w 14, 270-272, 281-282, 297-

rasa 22, 326-328 ssemimenu, nine);
183-184, 328 (samarasa, single
taste, and ckarasa, single taste
together with the goddess—‘erotic’
sentiment), ’

Ratnagotravibhdga 342
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Ratnakaraéanti 94-96, 100, 106, 118,
124, 130-131, 139, 141-142, 159,
192, 249, 318, 332-333, 336
Ratnasambhava 25 (with alternate
name Ratnaketu-vajra, called the
anurdgana-vajra  ‘diamond of im-
passioning’); 210-214 (Lord of the
yellow SVA, identified with the
feeling aggregate in the sensc of the
sameness knowledge as unified:
experience of the three feelings and
as purification of feeling’s ‘stirring
pride’ and ‘egotism); 125-127 (he
i1s contemplated as seated in the
South together with Mamaki who
should be like him yellow) 244-
245 (his family, superintendence,
and partite realities) 272 (as a
vellow-rayed wind) 261 (he is
drawn into Vairocana’s Diamond-
of-Body family).

Ratnavrksa 100, 208, 313, 341, 353

Rdor bzlas 285

Rgyal-tshab-rje’s Dpyid thig zin bris
215

Rin-chgn-bzan-po 103

rite (karma) 140 (topic of GS, Chap.
13); 114, 161-162 (21 rites called,
in round numbers, ‘20 rites');
42-43, 91, 162, 244 (‘Victory of the
Rite’ covers offerings, permission
to disciple, reunification of deitics,
and concluding acts); 119, 232-
234, 300 (the 3 or 4 rites, Santika,
etc.); 259 (rite of caitya); 265 (rite
of overflowing drop); 297 (rites of
bali and homa). '

river 234-235 (rivers as extcrnal
water agrec with menses and
blood as personal water); 252
(sound of rivers); 257 (flowing
streams are dissolute women);
Named rivers : 30, 291 (Jambu);
189, 343 (Nairadjina)

331 (illusory s.); 87, 137, 160-162,
165, 244 (3 s., ‘preliminary proxis’,
‘triumphant mandala’ and ‘Victory
of the Rite,” esp. 160-161); 20,316
(mahdsukha-s); 45, 49, 167-168,
310 (s. as sixth of sadangayoga);
172, 293 (s. in yuganaddha); 298
(two s. of mdyddehin that occur by
themselves); 271 (s.—mass); 277
(deep sleep as a 3.); 293 (mention
of 38 s.),
samahita, asamdhita 17, 293-294
Samdja (briefest reference to Guhya-
samdjatantra) 105-106, 119, 164
Samdjottara ‘(called ‘uttara-tanira’) 38
Samantabhadra 127-128, 130, 193,
239, 289, 301,
Samantabhadra-nama-sadhana 94
Samdpatti (equipoise) 43, 49, 299
Samdja-sddhana-vyavasthali 200
Samaga (pledge, symbol) 138 (in
GS, chapter titles 8, 9, 11, 12, 13,
15, 17); 140 (topic of GS, chap.
17); as goddess: 31 (khadhdtu-s., in
the sky;s. of the 3 realms—yaksinis
ctc.); 33 (superior—s, dakinis
and dikas); 147 (mudrd-s., initiatory
goddess); 301 (samayacakra); mahi-
samaya: 31 (=Diamond Vehicle);
112 (=4-cornercd dustless mayu-
dala); 290 (=the 8 great siddhis)
vajrasamaya: 33 (=triple vajra, the
3 lights); 34 (=Clear Light in
sense objects) five: 29 (five s.,
sense objects as excrement, sense
organs as urine); 328 (five great
samaya opposing the layman
vows—"‘tranquil’ sentiment) samaya-
mudrd : 238-239  (s.—mudrd of
Mind, hand symbols vajra, ctc.)
pledges : 84 (of service), 117
(pledges and vows), 286-287
(prajiidparamita pledge. Also,
samayasativa, under ‘sattva’.

Rje-hgos 256 Sambhogakiya 33, 163, 166, 179,
Rnal hbyor dag pahi’ rim pa 159, 224, 222, 250, 261, 267, 271, 283, 306,
232, 240, 257 318
Sampufa (or, ~tilaka) 67, 96, 325, 329
S Samvara-tantra (pouiblym.ﬁ"fmkmmr‘n-
vara—) 314
Sadarigayoga-nama 36, 164 Samvarodaya-tantra 356

sidhana (4 steps) 34-35, 41-43, 136,  Sandhivyakarapa-tantra, 84, 87-89, 91,
156-157, 178-179, 184, 236, 244; 98, 101-102, 109, 111, 113, 122,

323 (sadhana hegins at sunset). 133, 180, 218-219, 264, 278, 306-
Sadhana-mala 133 308, 310, 318
Sahajiya cult (Vaisnava) 82-83 Saraha 90-91, 96, 144, 317
$Sikyamitra 152, 134,268, 270 Sarvarahasya-tantra 66, 87, 306-307

samdadhi 314+ (diamond-like s. and sattva 31-32, 41, 43, 157, 160, 249-
illusory s. both explained); 18, 251, 290 (The three saltvas, samaya-,
172, 177, 200-201, 296-297, 327,  jAdna-, samadhi-); 200, 267-268
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(beings called ‘sattva’ including
gandharvas); 264 (ideational and
non-ideational sattvas).

secret (guhya) 138 (in GS. chap, 4,
18, titles); 38, 45-46, 107, 125, 164
167 (of body, speech and mmd),
56 (3 kinds, self-existent, preg-
nant, profound); 313 ‘(of three
bodies); 25, 28, 218 (highest
secret, enlightenment, Tathagata);
105 (secret and greater secret);
265 (secret worship); 233 (greater
secret called ‘inner interval’), 62,
110 (three mysteries), 29 (Guhya-
dhara, ‘holder of secrets’).

seeds, barley grains, etc. 26, 217-218,
286, 299 (size of mustard seed) ;237,
272-273 (tiny barley grain); 27,
30, 274 (size of pea-kernel, chick-
pca) 45, 47, 49 (tiny ball).

Seka-catuh- prakarana 183

Sekoddesatika 36, 164, 290

self 28 (the pure self); 35, 359 (delu-
ded self contrasts with triple-
diamond yogin); 351, 355 (con-
figuration of self’).

semen (fukra), 119, 198, 203, 205,
234, 265, 304-30') 318

sense bases (organs and objects), 8,
12-13, 27, 29, 34, 42, 45-46, 48,
58, 65, 159, 196-198, 202, 214-216,
225, 230, 240, 243-246, 251-252,
255-258, 278-279, 287-288, 293-294,
298, 302, 305, 356

Ses-rab-sen-ge 104

seva (service) 141 (seva chapters of
GS); 44 (2 kinds, shared and supe-
rior); 142, 155, 161-162, 178-179
(four diamond rites of 5eva ).

Sgra-dbyans-bcu-gcig-pa, 167

shared (sdidhdrana, samastanga) 23,
44, 113, 116-118, 155

Shingon 53, 55, 57

siddhas (tantric masters),96-97, 292

siddhantas, the four, 60-61

siddhi 23, 27, 33, 43-44, 65, 75, 118,

144, 171, 266, 289-293, 318 (mun-
dane siddhis, both inferior and
superior, and  supramundane
siddhi); 50 (with  and without
signs); 28, 313 (of Body, Speech,
and Mind, with imaginative eating
of flesh); 34-35, 319-320 (length
of time to .fia'dhi); 30, 233 (created
from the cittavajra and from man-
tras); 23, 305, 307 (revelation of
siddhi, that at Mahayana summit).
signs, 45, 48, 275-276 (the five signs,
mirage, etc. ); 49 (signs of divine

form); 250 (six hand signs, vajra, etc.).
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Skal-lden-grags-pa 217

skandhas (aggregates) 7, 9, 42, 63,
134, 160, 202, 207-216, 222, 224-
225, 228-230, 245-246, 260, 276,
278-279, 318, 345

sky 20, 26-28, 30-31, 45, 48, 59, 183,
209, 275, 309, 313, 316-318, 321,
325 333 335

Smrtl, pandlt_SamrtUnanakutl 60-61,
95, 100, 108-109, 215, 217

Sr‘zags rim 57 60, 150 161- 162, 180,
;gg, 204-206, 219, 266, 284, 328-

speech 62-63 (affiliation); 14, 35,
270-271 (its path); 170-171 (speech
in the mind=diamond muttering);
118-119 (Diamond of speech);
125, 261 (its secret, and arcane
speech); 277 (revelation free from
Body and Speech).

Sraddhikaravarman 103, 114,

Snmkra:amvam tantra 63, 68 89

Sri-Guhyasamaja- mandalopnyzka -vimSati-

_ vidhi-nama_ 161

Sri Laksmi 92, 96, 120, 149, 152, 180,
190, 194, 203, 214, 219, 260, 264,
314 328 330-331

fnmaya_;ala 41 49, 87-88

Sri-Paramddya- tantra 75, 87

Stationary and moving 26, 49, 218,
270, 281, 315

Subhasitasamgraha 85, 181, 314, 349,

352

117

Sumbha (raja) 42, 129, 158, 160, 192,
243,

sun 27, 30, 42, 78, 129, 184, 200, 237,
321,

Sutramela/mka 250

svabhava (intrinsic nature, self-exis-
tence) 19, 71, 143-144, 302-303,
306, 308, 327 (knowmg the intrin-
sic nature, revealed to the yogin);
152, 328 (Clear Light of, reahty
of); 266 (as sahaja); 91 (one’s own
intrinsic nature).

Svadhisthana. 22, 170-172, 179,
261, 279, 287- 288 330- 331 338,

sword (leadga) 29- 31 135, 291

symbols, hand (cihna) 42, 126-127,
159, 229, 249-250

T

Tantra 61, 165 (definition of the term);
54, 59- 61 (classification ) ; 57 (word
of Tantra not sole basis for praxus) H
117-118 (explanation of ‘causal
tantra’, ‘tantra of means’ and
“fruitional tantra’); 63, 87, 90,
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156, 160, 164, 190 (Yoga-tantra
and Anuttarayoga-tantra).

Tantragika 91, 99, 246

Taranatha, Lama 96-97

Tathagatas 244 (explanation of namc
as Tatha plus gata); 54 (alternate
terms, i.e. ‘Buddha,” ‘Jina’); 25-
26 (five T-s named in GS, Chap, 6,
and their synthetic union Vajra-
dhara); 106 (to the three T-s
Aksobhya, Amitabha, Vairocana
are added Ratnasambhava and
Amoghasiddhi to make 5 T-s);
247 (5 T. families of GS); 245-246
(partite realities, 20 each, for the
5T-s); 32, 35, 282-283 (set of
3 T-s Aksobhya, Amitabha, Vairo-
cana only, mentioned here in GS
Chaps. 12 and 11); 249 (sct of 4
T-s omitting Aksobhya intended
here in GS, Chap. 10); 106, 308-
309 (diamond essences are the
T-s, yogin summons the substance
of the T-s); 265-266, 278-279
(T-array engendered and killed,
drawing of T-families into the
Clear Light); 212 (T-s and respec-
tive defilements; 13, 26, 257-258
(offering to and worship of the T-s
according tonk 21 and GS Chap., 6,
verse 2), See also ‘Buddhas’.

tattva (reality) 34, 74, 218 (reality of
mantra); 110, 328 (the Reality
was heard, and 3 songs of reality);
91, 328 (reality of intrinsic naturc),
44, 106, 271 (the god reality of
ultimate yuganaddha, is asit really is,
not reached by discursive analyses)
266 (sex pleasure not reality).

Tattvasamgraha, n. ofa Tantra. 53,
87, 149.

Thugs-rje-zabs, 158

Tika-smrti-samdarsanaloka 325

Tilopa 96

time, general : 199, 223, 262, 268
(basic time and time of path);
208 (immemorial time); 280 (its
limitation); 287 (of praxis); 290
(for success); 205, 221-222 (of
death), periods of time: 49, 109,
185-186, 219, 323 (moments,
instant heard, free from darkness,
consummation of knowledge, 4
seconds each for OM, AH,
HUM), 219, 233(45 minutes for
reciting a goddess), 219-220, 233-
234 (watches, systems of eight and
six, half-watch intervals), 34, 359-
360 (sandhis, union with the godde-
sses at four temporal junctures),
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34-35, 185, 192 (7 days or longer,
contemplating twice —80 ideas in
day and night), 27, 209, 215-216,
234, 290, 321 (six months or less,
lunar months, propitiating the
hierophant for a month or more).
304, 320 (16-yrd-lady differen-
tiates time, years to siddhi).

Tippani-hrdayidarsa 175

tongue 32 (diamond t.), 149. (‘little
tongue’, tonguc on roof of mouth),
150 (curled back t., 3 kinds of t.),
245 (own-being of t., root of t.)

tortoise 118 (‘vein of tortoise’),
216 (Tortoise Avatar), 256 (an-
cillary wind called ‘karma’), 318
(Tortoise Lady).

tree 31, 257 (solitary t.), 318 (‘wish-
ing tree’ of sambhoga), 323 (Tree
of Enlightenment), 354 (t. divini-
ties ).

truths, the two, 14, 49, 62, 105-106,
116, 134, 175, 188, 193, 267-268,
276-277, 280, 307, 311, 317, 331

Tson-kha-pa, 23, 180 (reliance in this
book on works of Tson-kha-pa);
104, 343-346. (his position on
‘arcane body’) 103-104 (Bu-ston
and Tson-kha-pa). Many morc
rcferences, too numerous to cite,
especially in connection with his
various works used here.

twilight 20, 116, 119, 322, 324-325
U

Udayanavatsaraja-pariprecha 302

umbrella 119, 318

Upadesamafljari-ndma 283

Upadesapaustika 215, 217

Upanisads 70, 77-78, 80, 143, 164
(Chandogya, etc.)

Upasadhana (near-evocation), 34-
35, 41-42, 140 158, 179, (group
name for four GS. chapters).

upiya (means) 191, etc, (various
passages, sec ‘prajia’, of updya and
prajfia as light stages .in union, or
with other interpretations of their
union or separation); 187, 264,
324 (upaya the form of male);
262 (five-pronged); 59, 61 (tan-
tric path, means of the Buddhas is
called ‘Vajrayana’) 76 (‘means’
syllable VAM symbolized as the
thirty-three consonants); 62 (3
kinds of Vajradhara of the means).

arpd-kosSa, 151, 268

usnisa 67, 73, 128, 206, 248,268

Usnisac’kravartin, 128, 192,

243
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248, 292

Uttaratantra, See ‘Guhyasamdjatantra’.

v

Vairocana 25, 35, 106, 118, 218, 261,
292 (as Diamond of Body); 210-
211, 229, 260 (as rapa-skandha);
100-101, 251, 255 (as superior
kind of form, and thus called ‘Vai-
rocana=vajra’); 42, 158, 226,
229-231, 240-241, etc. (‘Vairocana,
etc.’ as first of 32 deities,
and first of 5 Buddhas, explained
at p. 226); 244-245 (his family,
superintendence, and partite reali-
ties); 30-31, 292 (his family re-
ferred to as ‘Wheel’ or as ‘Moha’);
32 (Lord of the mantra OM);
30-31, 125-126 (contemplating
him, and seated in front, East,
with Buddha-Locana); 272 (V.
as a blue-rayed wind); 33 (his
associated siddhi called ‘cakrasamaya’ )
289  (Mahavairocana became
Sakyamuni).

Vairocanabhisambodhi-tantra 41, 53, 55

vajra (diamond, Thunderbolt), 285-
286 (explanation of the term as
VA, the five prongs, and JRA,
holding); 308 (destructive meaning
of wajra indicated as guhyavajra);
48 (‘by vajra path’ means expan-
sion of buddhi to the whole sentient
world); 58 (‘all the vajras’ means
the five Tathagatas’); 34, 44
(four wvajras as the four steps of
‘shared service’); 128-129, 239
(vagjra as a hand symbol and
as a seat) and vajra seats may be
5-pronged, visvavajra, or simple
vajra); 160 (letter placement of
vajra); 248 (vajra of bodhicitta);
283 (cessation vajra) 29, 35 (‘Vajra-
dharma’ is theyogin of Amitabha);
28, 29, 124, 209 (‘Maiijuvajra’
in GS Chap. 16 means Mafijusri,
but not necessarily so in GS, Chap.
12) see also ‘diamond’ and lirga.

Vajradhara, Mahavajradhara, Maha-
v, as ‘distinguished’ from V : 62
(the causal Vajradhara is Maha-
vajradhara, the adinatha); 43
(Maha-v on the crown of the
mahamudra  form of the 5 Tatha-
gatas; 44 (Maha-v. completed by
stages of six members); 49 (Maha-
v. with the nature of yuganaddha),
106 (Maha-v. is the non-dual
knowledge); 109 (Maha-v. is the
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heart, Ahrdaya); 124-125 (Maha-v.
emanated the restricted circle of
deities); 170 (yogin generates the
body of Maha-v.); 237 (yogin
contemplates Maha-v’s Body in
the center); 300-301 (the four
goddesses plead with Maha-v. to
emerge from the Clear Light and
give them love); 311 (Maha-v.,
master of the Body, Speech, and
Mind of all Tathagatas). Vajra-
dhara : 26 (master of the Body,
Speech and Mind diamonds of all
the Tathagatas); 27 (revealer of all
the meaning of reality); 28, 183
(the teacher); 29 (comparable to
sumeru atoms); 34 (has 3 wvajra
bodies); 36 (heads the Sadasiga-
yoga lineage of GS); 43 (can be
mandala ruler instead of Akso-
bhya); 61-62 (3 kinds : causal,
fruitional and of the means, and
the one of the means also of 3
kinds); 105 (union by all the
Buddbas); 165 (the achievement
Vajradhara); 246 (Mahaguhya
V.); 261 (when there arc only
three families, V. is drawn into
Aksobhya’s family, and when the
3 families are indivisible they
amount to the ‘sixth adhideva V.
—in fact, the ‘Mahaguhya V.’ of
p. 246); 267 (V. has the body
ornamented with the major charac-
teristics and minor marks); 272
(V. as the Bhagavat, ‘Diamond
of Body, Speech, and Mind, as
well as the gnoses of the Clear
Light of Absolute Entity); 282
(generated as the body of V.);
291 (V. united with Vajradakini
is invisible); 317 (upper and lower
bodhicitta of V.).

Vajrahasa 107

Vajrahrdayalamkara

Vajrajapa 71, 167

Vajrajfianasamuccaya 84-86, 88, 90, 93,
113, 188, 192-194, 202-203, 238,
261, 281; 281-282 (Tson-kha-pa’s
comm. cited).

Vajramala 2, 71, 73, 84-85, 87-88, 91,
97-99, 101-102, 119-121, 145
(name explained), 147, 169, 171,
180, 202-204, 208, 210, 212, 215,
217, 221-222, 238, 243, 278, 284,
294-295, 335

Vajrasattva 22, 32-33, 35, 359, (yogin
of Aksobhya), 43, 114 (the ‘sixth
Buddha’), 130 (embraces Vajra-
dhatvisvari), 131, 157-158, 223,

87-88, 279-280
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248 (his fierce aspect), 267 (prom-
pts his own worship), 272 (the
heart bindu), 289, 310 (the yogin
dwelling anywhere), 312 (his
state, the non-dual knowledge),
316 (‘praxis of V’ differentiated
from ‘shining like V’), 317, 326-327
(he does it all), 341 (‘Diamond of
Mind’), 346 (dwelling in the heart),
351, 356-357 (in both men and
women), 358 (the Sukra).

Vajravalt 130

Vajravidarana-dharani 75

Vajrayana (‘diamond vehicle’) see
‘diamond’.

vajrin 18, 31-33, 43, 135, 292,
298

Vajrosnisatantra 88, 287

vidya 69, 110-111, 146-149, 160-161
(vidya initiations), 225, 259-261
(vidyavrata, explained 359-360),
265 (vidya as tantric partner), 288
(Queen of Vidya=deified sense
objects), 291 (‘together-born
female’, ec.g. Vajradakini), 292
(field-born  females, e.g. the
dakini), 292 (vidya-rajas confer
siddhi), 302 (‘strands of desire’,
the five sensory objects, of the
vidya)

Vidyadhara 29-33 (onc for cach of the
five Buddha families), 90, 291-
292

Vimalaprabha 58

Visamapada-paiijika 93

Visukalpa, King, 90

Vitapada 94-95, 105, 150, 201, 275,
286

void and ecstasy, voidness and com-
passion, 147, 259, 274, 277, 285,
293-294 (passages about the in-
separable ecstasy and void, or
bliss-void, prevalent on stage of
Completion), 183, 266, 314
(passages aboult inseparable void-
ness and compassion ).

voids, 15, 34, 47, 152, 166,182, 188-
191, 194, 204, 279, 283, 296, 308,
321-322 (passages about the four
voids, of which the first three are
equivalent to the three lights, and
the fourth, universal void, is Clear
Light of the Absolute Entity);
158, 183 (void mandala-palace);
309 (seeing beings as void); 320
(Sixteen voids).

vow 34, 54, 69, 107, 117, 140,
301

Vratasambara 140 (group name for
four G.S. chapters).

w

Washing, of four kinds 60

wheel, 27, 29-30, 128, 134,273, 300

Wind, winds, 5-6, 21-65, 70-73, 78,
80, 107, 112-113, 143, 197-202,
214, 218, 221, 252-253, 256, 258
(passages about. winds as the
mount for vijfidna, that these winds
are 5 principal and 5 ancillary and
have important correspondences
with the 5 knowledges, etc., that
the 5 ancillary winds are to be
respectively offered to the Tatha-
gatas), 281 (yogin attempts to
separate the 5 principal from the
5 secondary winds), 272 (winds
of various colors.). 150-151 (mak-
ing the winds enter the central
nadi) 320 (sixteen transits of winds).
219 (wind recitations, 21, 600),
335 (winds stir up dreams), 236
(wind as an element, i.c. one of
the four)

womb, 43, 59, 77, 97-98, 203-205,
209, 215-216, 227-228, 238, 256,
265, 271, 273

Worlds, realms, 3, 5, 8, 19, 21, 29,
33-34, 48-49, 67-68, 185, 200-201,
211, 213, 217, 223, 230, 310
(passages about the 3 worlds or
realms, sentient being and recep-
tacle worlds, impure and pure
worlds),. See also ‘stationary and
moving’.

Y

Yamél)itaka 125, 243 (Yamaintaka,

ctc.

yoga 18, 43, 142, 155, 157, 163, 183,
228, 249, 298, 345 (passages about
the four yoga steps), 162-163,
361-362 (lesser, middling, and
great versions of the four steps);
44, 155, 163,f.,, 173, 299 (passages
about six membered yoga); 49-
50, 261, 267, 302 (yoga of stage of
Generation of 2 kinds, and devatd-
yoga of 2 kinds on stage of Comple-
tion); 26, 144, 165, 200, 218
(sitksma-yoga); 60 (inner yoga and
outer action), 280-281 (2 yogas
that are alternate terms for the
2 dhyanas, and alternate Mother
tantra terminology wused); 140
(yoga-samadhi, topic of GS, Chap. 9),
62 (guarding of yoga, 2 kinds).

Yogacara terminology 194-195, 202-
203, 274-275
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Y ogi(?gpla-ndma-mturabht'.rcka-praka,'ana

yogin 248, 250, 260, 310, 316 (yogin
in one of the five Buddha families);
158, 199, 201, 281, 308 (develop-
ment of the yogin’s body); 143,
147, 170-172, 178, 251, 262, 264,
280, 284-285, 288, 314, 323
(passages about the yogin’s pro-
gress, as a beginner, on the two
stages, accomplishment in this
life, how with skill he soars to the

YOGA OF THE GUHYASAMAJATANTRA

Clear Light, blazing, burning, and
after reaching sida~dwells on sense
ochcls) 306 . (goddess causes the
yogin’s yoga) 29 (probably the
yogin is this ‘solitary hero’)

yuganaddha 172, 179, 228, 279, 284,
310, 314 (y. of 2 kinds, .(m'k,ra—
and asaiksa—);  Yuganaddha
(krama): 171-172, 179. Other
references i 44, 49 59, 152-153,
167-168, 268, 287 292-293, 295
306, 311 313- 314,



