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PREFACE

T he work here presented to the public is an organization of 
materials from the Guhyasamäjatantra cycle, stressing the aspect 
o i yoga, with sufficient introductory treatments to enable the 
reader to place this remarkable literature within the general 
frame of Ind ian  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 ‘A rya’ Guhyasamdja tradition, which claims that 
these verses explain the entire ( Guhyasamäja) T antra . I made 
up a title, the 'Guhyasamdja-niddna-kdrika*, for those verses
(kdrikd) which go with each syllable of the initial sentence 
(niddna) of the Guhyasamäjatantra. The verses stem from the 
Explanatory T an tra  Vajramdld, and were extant in the origi­
nal Sanskrit by reason of being cited in the Pradlpoddyotana 
manuscript.

As the synthetic commentary 011 the verses became increas­
ingly technical, considerable introductory m aterial was indi­
cated; and this grew to three introductions before I was satisfied 
w ith the standard  of clarification. Thus the reader lias a bridge 
to the verses, which in tu rn  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 T antra , I have tried at every 
point to bring forward the authentic and reliable passages, 
whether in Sanskrit or T ibetan. 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 T ibetan  for Tsoh-kha-pa’s Mchan hgrcl on 
the forty verses, because the interlinear form of this annotation 
renders it difficult to cite separately; and there are some other 
omissions of T ibetan. The reader will soon notice my over­
whelming use of Tson-kha-pa’s works. His writing is like the
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personal message of a guru, for it is always to explain, not to 
conceal. T he  T ibetan  chronicle called The Blue Annals has a 
most eloquent tribute to Tsoh-kha-pa for his authoritative works 
on the Guhyasamdja system.

T he  concluded research is the outcome of a long-time aspi­
ration. M y original delving into the major theories is found in 
my first major published article, “ Notes on the Sanskrit term 
Jh a n a ” (1955). Already I knew about the forty verses and 
that they are quoted in the Pradipoddyotana because they are 
mentioned in an im portan t context in Mkkas grub rje's Funda­
mentals o f the Buddhist Tantras; the late Professor F.D. Lessing 
and myself collaborated on a  translation of tnis T ibetan  book 
during the 1950’s even though it  was not published until 1968. 
I realized th a t  to do anyth ing  scholarly with the forty verses 
I would have to obtain the original Sanskrit, which was pre ­
sumably in the Pradipoddyotana m anuscript of the Bihar Research 
Society. D uring my faculty research in Ind ia  from February 
1963 to Jan u a ry  1964, sponsored by the American Institute of 
Ind ian  Studies, it became p a r t  of a wonderful memory of 1963 
Divali days in Patna th a t  the Bihar Research Society in con­
junction with the K.P. Jayaswal Institute graciously arranged 
for me to secure an enlargement of the Pradipoddyotana manuscript, 
for which I am most grateful. t ) n  December 24, 1963, the 
author was granted an  interview with the Dalai Lama a t 
D haram sala (Punjab, In d ia )  during which His Holiness ex­
pressed delight to learn th a t  the forty ‘revelation’ ' verses 
explaining the initial sentence of the Guhyasamdja were extant 
in that unique manuscript. H e mentioned a T ibetan  tradition 
that there had been an Ind ian  commentary on these forty verses 
no t translated into the T ibe tan  language, and  asked to be in ­
formed i f  such a Sanskrit commentary were to turn up. I t  is a 
special pleasure of this research tha t the present modest incursion 
into the vast Guhyasamdja lore leads to the publication in Ind ia  
of tbis commentary on the n idana verses, which thus becomes 
an ‘Ind ian  commentary’ in a sense. I f  an old Sanskrit commen­
tary ever turns up, the contents should overlap, b u t the fact 
that the data  has been sifted through a Western consciousness 
will have brought m any changes of outer form.

U pon  returning to my position of those days in Madison, 
Wisconsin, with the help of the T ibetan  version I edited the
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forty verses in Sanskrit, which along with the T ibe tan  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 
Japanese photographic edition o f  the Peking K anjur-T anjur 
and of Tson-kha-pa’s collected works, all of which has 
contributed so m uch to this endeavor. The early integrat­
ing labor was pursued in part-tim e research in the Fall of 
1965 supported by Ford A rea  funds of T he  University 
of W isconsin; and  I tried ou t some of the subject m atte r  in my 
seminars on tantric  Buddhism a t  Madison in Spring 1966 and 
a t Columbia (as a visitor) in Fall 1966. In  Summer 1966, 
I p u t together a manuscript tha t had considerable information 
on the subject, T he D epartm en t of Ind ian  Studies in Madison 
kindly afforded me secretarial assistance for typing up  these 
technical materials. D uring the next academic year I decided 
to include even more new d a ta  while publishing such a book. 
D uring  the Sum m er 1967 in a special teaching  and research 
arrangem ent by my departm ent in Madison, I selected from 
the photographic edition of the T ibetan  canon a great am ount 
of works or portions of works dealing with these and kindred 
topics. M y assistant, M r. K io K anda, duplicated all those 
pages on the excellent machine of the University-Industry 
Research Program in M adison by the cooperation o f  the ladies 
in tha t office. This provided me maxim um  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 only of 
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 tha t 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 im portan t observation of comparing the basic text of 
the Guhyasamajatanlra with its commentaries, and in particular, 
with the kind of ideas found in the forty verses and their annota ­
tion, is tha t the commentarial literature brings forth an array
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of da ta  tha t is not a t  all apparen t in the basic T an tra .  This 
observation leads to the surprising conclusion that one cannot 
evaluate the Guhyasamajatantra in its edited Sanskrit form simply 
by reading it, which is the premise of the modern-day condem­
nation of the T an tra .  A dding to the difficulty is the loss in 
original Sanskrit of most of the commentarial works; which, 
fortunately, are almost all available in fine T ib e tan  translations. 
But few specialists are p repared  to exploit these T ibetan  works. 
For example, the only published paper tha t I know of as employ­
ing Tson-kha-pa’s Mchan hgrel to any extent is Giuseppe 
T ucc i’s “ Some glosses upon  the G u h y a s a m a ja Tucci also 
explored the Guhyasamaja manéala in his Indo-Tibelica and in his 
work translated into English under the title The Theory and 
Practice o f the Mandala. W ithou t any reflection on those pre ­
vious efforts, it still follows tha t the subject of the Guhyasamaja 
has an  importance deserving its own book. I believe it fair 
to say tha t 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.

I t  is a pleasure to 'recall the helpful conversations with 
Dr. Rasik V ihari Joshi about some of the Sanskrit verses 
included in this book.

An explanation is due the readers who expected this work 
to appear some years ago, since it was subm itted to a publisher 
in South Ind ia  late in 1960. T hrough no fault of tha t publisher 
b u t  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. J a in  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 m eantim e Samuel Weiser, Inc. of New York, published 
another work of mine on the Buddhist Tantras, with materials 
mostly different from the content of the present work , just as 
this one is so different from Mkhas grub rje's Fundamentals o f the 
Buddhist Tantras. This should point attention to the almost 
inexhaustible character of the Buddhist T antras. '

New York City 
July 1977

Alex W avman
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Part O ne

D O C U M E N T S

T h e  p u r p o s e  o f  placing the documents first is to expose the 
Guhyasamájatantra on its literal level. This was always the initial 
step in the traditional understanding of Buddhism, pursuant 
to the ‘three instructions’ (éik$á-traya) , ‘insight consisting of 
hearing’, ‘i nsight consisting of contem plation,’ ‘insight consisting 
of cultivation (or putting  into p rac tice)’. T h a t  is to say, 
Buddhism always acknowledged a kind of ‘insight’ (prajnd) 
for the elem entary  step of exposure to the text when it was 
accom panied by devotion even if necessitating personal dis­
comfort. T h e  subsequent introductions, annotation  of the 
forty verses, and appendices, all represent the ‘pondering’ 
level for this study.

W hile  the documents provide the most elementary level of 
‘insight’, the form in which they are exhibited here has some 
advan tage  over their service to the reader of edited Sanskrit 
texts. In  particular, a num ber of corrections have been m ade 
to the Sanskrit text of Chapters Six and Twelve, Guhyasamája­
tantrai, p rior  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 die 
two chapters and the extract of comment on Chapter Twelve 
have been slightly expanded by the use of commentarial and 
subcom m entarial materials, m ainly  available in T ibetan . O f  
course, the theory of ‘insight consisting of hearing’ takes for 
granted tha t the text itself is correct. T hus considerable care 
has been taken with the Docum ents to meet this condition 
laid down for ‘insight’.

I. T h e  G uhyasam ája-n idána-káriká  (Sanskrit - T ibetan- 
English). T his  section of the ‘documents’ exhibits samples 
of the languages employed: Sanskrit and T ibetan  for research 
purposes , and English for translation and communication 
purposes.



T h e  nidana is the formula a t  the outset of the Guhyasa- 
majatantra : Evam  m aya  s ru ta m  ekasmin samaye bhagavan
sarvata thagatakayavakcittahrdaya-vajrayosidbhagesu  vijahara. 
T h e  w ord  nidana is being employed in the sense of ‘prim ary 
cause’, th a t  is to say, the cause of the entire Guhyasamajatantra. 
T h e  forty syllables of tha t form ula serve m nemonic purpose 
as initials of forty verses (karikd) : (1) E, (2) vam, (3) ma,
(4) ya, (5) s ru ,  (6) tarn, (7) e, (8) ka, (9) smin, (10) sa,
(11) m a , (12) ye, (13) bha , (14) ga, (15) van, (16) sa, (17)
rva, (18) ta, (19) tha, (20) ga, (21) ta, (22) ka, (23) ya,
(24) vak, (25) cit, (26) ta , (27) hr, (28) da, (29) ya, (30)

va, (31) j r a ,  (32) yo, (33) sid, (34) bha, (35) ge, (36) su, 
(37 ) vi, (38) ja ,  (39) ha, (40) ra.

T h e  original Sanskrit of the forty verses is here edited from 
the Pradipoddyotana m anuscrip t,  the T ibe tan  translation from 
the D erge  T a n ju r  edition of the Pradipoddyotana and  from the 
version o f  the T a n t r a  Vajramdla in the Peking T ibe tan  Tripifaka 
edition . T h e re  are relatively few textual problems. T he  
Sanskrit m a n u sc r ip t  gives the syllables ci and  tta for n idana 
verses 25 and  26, b u t  I followed the T ibe tan  phonetic transcrip­
tion, since cit and  ta correspond more closely to the initial words 
of the Sanskrit verses. N idana  verse 20 has a defective pada 
in the m anuscrip t,  gacchaty indriyas tat tat. But the scribe had 
erased a syllable, leading to m y solution : gacchann asty indriyas 
tat tat. T h e  correction gacchann asty is justified by the Tibetan 
equivalence hgro bar hgyur ba.

T h e  T ib e ta n  text here presented follows the Vajramald except 
for some obvious corruptions remedied with the Pradipoddyotana 
version. T h e  translatipn snail ba gsal ba is the old one 
for n id an a  verse 4 ’s alokdbhdsa; the standard  translation is 

snail ba mched pa.
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q  I H e f t 5T5TT f% TTH Tf?5TC!TTf?H ^>T I

fwfftf?Gi  II [1]

tff| £r^*r*,q'*^rq*^| |

^ • q * ^ q - < y u f c * r . ^ r q |  j

“ E ” is the Noble w om an (sati) Prajna, the moments 
of aversion, and so on. This root is designated as the 
experience in the three worlds.

H I W5T?c^ TO*THlf?T I

w rafaw m faH H g'rro  f f a  sfsTcPj ii [2] 

q j  5 ^ - j j * q | c ' q * ^ * » l 5 i l * ^ C * |  |

s j C ; - q - ^ a r q - j ^ r q v ^ * J |  1

l j C ' ^ - £ | q ^ - ^ ^ - 3 ' q * ^ |  I

T h a t  Spread-of-Light vijnana called ‘m eans’ (updya) , 
a ttended  with begetting of desire, and so on, appears like 
an  emerging bamboo.



q  \ q ^ q f q f J T q r  I
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*l|

V ^ - f ^ q - a ^ C - q a T !

1

I

In  the reverse order, the great Science (=W isdom) is 
itself the root of nescience. And the ( ‘Spread-of-Light’) 
arises from nescience (avidya) while from that (‘Spread-of- 
L igh t’ ) arises Light.

%

mfcTHT q m f a  s r a r e r c q  n [4] 

S ' f l C ' f C ' q ' q j s j a r q * ^ !  |

Y  C • ^  • q  ̂  -  ^  à; '  j 1

At first, tha t vijnâna (i.e. L igh t)  passes to w hat is called 
cS pread-of-L ight\ T ha t passes to the great Void, and the 
latter passes to the C lear Light.
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W frftw tfa?  « «  * r e r a i^ f t ? I T O  II [5]

^ C - Q ^ w 3 s r c T | 5 W - £ j V q |  |

>»
s w s r 3 ^ , p s i? 'i :a j ,« * 'g s r q a > |  |

T he  vijiiana heard  here has the characteristics of the three 

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

sentient-being realm.

w i w ig «  w q ^ r  w rcitq  i

WîggWct W fwWTïï ÇRW^Wïïf« wwà Il [6]

5 1  tv v ^ (W \ ' t , c *c<! l

T ^ y q ^ v a r n ^ j r q s / a ^ i  I
^  >o O

T h e  wind seizing, takes hold of that entity-light in each 

case, and  vijiiana joined with wind continually operates in the 

world of living beings.



^ T :  STfiW  5T5^rR iT^f?cI W  «WT II [7]

^ T £ . c ‘P 5,J5,‘* * r ^ l  IN.-

§ ^ - I - ^ ^ S f q * v a ^ 1  |

This w ind, the great element, is the m o u n t o f  the three 

vijnanas. By means of it, the prakrtis always proceed accord­

ingly.
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sp I *>: <3StaT§TT<i5^ *T g «  ^  I 

^TRTIT 3  fcSTH 5Tm% II [8]

'HI I

s * q ^ * s r ^ c - * c * « ^ i  l

$ « •« 1 *  * . ^ r q * r § | C ? r ^ s r « j |  |

W h a t be the solid realm and of w ater : likewise tha t o f

fire and wind— using these, vijnana takes b ir th  in the womb o f  

triple gestation.



^faïïTU T HÇ^RT f^T H  ^  \\ [9]

m  o ^ * g c - 2 f y j p r * i !  I

a q c * q * c « 5 r g * r * H S « * 5 Y ^ !  Io

p]^«‘*va,y^«-o,yg^^c-| |
y^-g-qS^ | |

A nd when this is present, the five skandhas arise with 
the characteristic of construction:— possessing ‘form ’ is ‘nam e’— 
the (three) samskâras, as is also perception (vijndna), the 
fifth.

DOCUMENTS 7

*T I flRrTT f c m g W R i f a  ^  I

wresif h [io]

«i| * i^ q * - ^ * i r ? 5 ^ * ^ = > | , q * ^ c * |  |

g - q - q p * q - 5 ^ |  I
V3

s r o i C ' ^ C ^ ' s i r J ^ S c i i t  I

J u s t  (the knowledges) Equality, Discriminative, Proce-
dure-of-du ty : as well as (the knowledges) Mirror-like and 
D h a rm ad h a tu .  In  this (knowledge-pentad) is the vijndna- 

p en tad .



w i wwsnwww ww «iwqr wwt i

¡fiTW5%?WTWcTW««W: II [11]
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* ! I

¿ i« |^ C * ^ q ^ * q ^ C * | |

( ^ ^ f l i s ^ s r ^ g c - q a j  I

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

ft I M  W § %  « tWT: SfHirTWmwWTfaWT: I

WfWTTW 5TW?cW5TT vqpn^WTqWwfWcTT: II [12]

WJJ qjq*tMC‘p W ^ W * i s ! 5 r 3 ^ s i s i |  I 

f R | ^ C - | ^ * q - ( q - q ^ - q |  |

£\^*q^-q]^*3P|'q'fjC*q |

The beings in the three worlds taking recourse to prandydma 
(b rea th ing  in and out) who recite the ‘king of m an tras ’ with 
ignorance, miss the ‘m ental reading’.
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H I TT<TTTnTTfotfT: <£T: I

«¡TRT: g v f ig v f  9FR cloît i T W e g ^ :  U [13]

Ĵ | ^yW ^C*q^y<£P]*TCr^::-| j

S'oJii-g-q^qc-q*^! |

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

*T I nfa: g?T: l

qa^OTttftRretaftfa sRtf^r: u [14]

*1 ^ q ^ q c ' q ^ ’^ c-cr^ M i ]

S I C ^ - q v g c * § q ' $ s r g * O T  |

& C ' t f j * r ^ q y q S j a r q ' t ^ |  \
S3 ^

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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^  I 3Tg*T r»3ft 5TR L^flT]?fNRTf?^g«5SqH < 

sn^rqR $nP5T>* n [15]

«¡Jl ,

|<yarifa]*rq*q^*cni| |

^«rq^TK ^W ’Sl ,

W in d , fire, water, ea rth , are the quatern ion  Locana and  
so on, w hich is to be known by one with the na tu re  of the three 
gnoses as conferring the enlightenment of the Buddhas.

h  i t r a 'W W r w m s - ' i g g  s s t  g f c r  i

^ S H K U T c H H I  f a f a * T * ? f e f 3 R f c m :  II [ 1 6 ]

i i |  I

g ^ - q ^ s r ^ i r q ^ q - t r i  |

Every T a th ag a ta  body is sealed by four seals. By means 
of  the eye, etc. identifications, in that (body) are the Bodhi- 
sattvas K sitigarbha, etc.'
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i  i « râ fa r  % §  3<sst «r s f N t r u ^ t ^ î :  i

ii [ i7 ]

Çj ^ r q « r ^ q | a / q * q ] C * c % q G U  |

j j f q ^ ’J j i q ^ ^ s r ^ ’^ W I I  |

^ • ÿ n ? r s t é s i * r c ^ f $ |  I

As for the mighty Fury  Kings who run  delighted, one 
should depict them in their natural abodes of the quarters 
and  interm ediate directions and in the limbs such as the 
arms.

a  i cr e e f g w g y r e n  t s u :  « r s f a s n :  i

*  £  s f c r  *  ¡ht: s r f o  s r f 'M f ta n :  u [ i s ]

^ v ^ s f s r s V ^ I  "  I

^V^*§V^-qfiTl »
O f the different gods and  goddesses generated  by him and  

his family, neither the gods nor goddesses exist, bu t are 
displayed for the sake of sentient beings.
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V \ qtfrnsqqftnn I

«I [19]

«* “N *\

s i g c - § v ^ ^ c * q v $ r ^ c - |  |

Afterwards the yogin who sees the non-duality  should be 
dwelling upon sense objects ‘inferior’, ‘in term edia te’, and  
‘superior’ by seeing the triple gnosis.

TTI TT’S S rT fa q fo q f tT rR }  * q q  ? q f q q q  Sff?T I

sEnvmr^R^ u [20]

«T| ^ q c ‘cr^C--?;^«-C-yqai-a)| j

^qc-eroic^c*aic*|^*yni| |

W hile  each and every sense organ is going by itself toward its 
own sense object, w hatever be the sense organ and  its range, 

each of them is ‘light only5 (abhasamalra).
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cT I f tw <  Sn<^ I

s f h j n m  n  [ 2 1 ]

51 ^ q - - £ f v ^ V * W ^ $ T 31 1

| q * q - q ? T ^ a r £ j q ^ |  I

^ • q ^ - ^ s i s i * s r f l i s r q * |  1

Ifcrqvq-qv^rqvqi |

W hile  the sadhaka is reaching the sense object by way of 
this and  that sense organ, he should make offering completely 
satisfying the T athagatas.

îpT I q ro ra q  H g f ^ î  £ « p n n % ^  mfa?TT \

y r o ffà  fH cq^aw ffacr. 11 [22]

V  9’̂ «  y W ’W^I !

T h e  pro tec tor (i.e. the  Buddha) well taught the three 
Bodies as being different. M oreover, their unity occurs through 
the yoga of nifpanna-krama.
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q  \ q?H?q S f f a :  s t a f f  q ^ R T  q r rq ? l« R 'q  \

X  t r c f t  f t c q R q t q :  * q i q  S R T * q r f q g t :  n  [ 2 3 ]

u i |  !

^ • f q - q ^ V ^ ’^ C S T q *^ ] f
^  ^  cs
V ^ ‘| ^ ' ^ ‘g V q * ^ |  I

W hatever body characteristic of the Buddhas has been 
s ta ted  to be ‘conventional t ru th ’ (samvrti-satya), the ni$panna- 
yoga w ould be it th ro u g h  purification in the Clear light.

\ q w q q * q q  fqqq: qqqt 5TRqq: 5T$: \ 

wqqfqf^cnq^nq s?q?t s iiR n q q q n  [24]

q-Tji I

^ q ^ ' - ^ - S p c - q ^ !  I

a>5<Y5 V q ^ * y -y c * q * %  !

T h e  speech-path’s topic, namely the Lord— the body m ade 
of knowledge— is seen like a rainbow, as well as apar t  from 
the benefit of all sentient beings.
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facî l f̂ rT I

^ a î f a S R R f n S T ï q f a f a  ^ T f a  a n t a à  \ [ 2 5 ]

v ‘| 1

! f c * ^ * r ( T ] c ^ q y q ^ |  ]

T hou g h t (citta), thought derivative (caitasika), and nescience 
{avidyâ) are also called respectively Insight (prajnâ), M eans 
(updya), Culmination (upalabdhika) : as well as V oid  (éünya), 
F u rth e r  V oid  (atisünya), and  G rea t Void (mahdsünya).

K\  fRS'Sprf STCRfa I

q f r ? q « q  11 [ 2 6 ]

51 - q - q ^ V F - q t V  *i1 l 

V ^ ' f j v ^ ^ y s i  i

n i f r j - o j s r ^ - t i j i i v g c « - ^ ]  |

T h en , knowing the differences of the prakrtis and  the 
Lights, one should engage in the caryd, (namely) abandoning  
the body of works (karmakdya), he would obtain the d iam ond 
body (vajradeha).



f  \ H r^ W c T : \

iffcT 5PW' ^ m T 5 ^  W [27]

5 |  I

I

T h e  worldling praxis of aim having been formed in the 
heart, he the T a thaga ta ,  creating a conventional body, practises 
desires exactly as he cares.
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*  l S tfac f  fareref%fa5TT<TTii 1

f  ̂  f  s r e r e f a  ires*? n  [28]

a ^ * C T £ ] H ? r « ^ ' i » * * q v a ^ |  I 

^ C ^ T ^ - ^ 5 4 - 0 ' ^ * i S q | ^ * ^ C - J  |

Like the best wish-granting jewel, hatha grants everything 
desire^, and seizing (by force) enacts even the success of the 
Buddhas.
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II [29]

^1  J j ^ f & ' ^ c ' ^ c - s j c - Q ^ i  |

^ • g ^ - q ^ - C I V C M  |

W hatever the powerful one of yoga wishes, just that he 
would do without h indrance; and by m eans of the yoga of 
‘after’-stability, is continually stabilized.

I  1 I55W I«H R l»I|5T  I

fsPHTfH'aHfHH HH HIT II [30]

y ^ * r a [ f p r 0 ' £ - ^ * c i |  I

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.



c

^TtfrT II [31]
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£ ,  f 

a | q ^ - ^ - q q * q ^ * ^ * a ] * q ] ^ i . l |  *

T h e  universal self of entities sports by means of the illusory 
samadhi. I t  performs the deeds of a Buddha while stationed 
a t  the traditional post.

q> 1 q>T5sNTfcm>*T5^ q*?Tqt*T: ? q q  I

r i  S T fo q t  q q  rrq 'tq 'fq^q q :  * q q ^  n [32]

>w5

Yoga, atiyoga, and m ahayoga occur by themselves; also 
vajrin, dakini, as well as any union (yoga) of both, by them ­
selves.



q  facq? t ?^WW5l: q * m f a n * W  M [33]
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5̂ c*S‘"^«*Sc^ l |
q ^ s r o r ^ o ^ s r g - q ^ l  I

H aving  done even the prohibited, he renounces both the 
proper  an d  the  im proper act. T he  one knowing the intrinsic 
nature  is not adhered to (by sin), any more than  is a lotus leaf 
by water.

>? i v re re g g iq s^ q ^ q c T :  i r e f o j  r e q ^  i

5TTq%|q t i t a q ra f tS W ? ! :  \\ [34]

3 f  I

v5

E quipped  with the eight gunas to be practised, an omni­
scient being arises, and  by himself wanders all over the worldly 
realm by m eans of the knowledge body.



H I H HlfcT ST$: I

HHI TH^ fa c l II [35]

2 0  YOGA OF T H E  GUHYASAMÂJATANTRA

q ^ q - < E ^ q y - s c y I y § * q  \

V 9 V T ^ 5aTJ * ro,l 1

H is hom e is the sky w herever he the L ord  does roam. 
By the  samadhi of great ecstasy he forever rejoices in that very 
place.

5  i HTOnnfaf?%f h  i

HRSWfHISHT^ II [36]

FW ^ * a l , | ,c : - q ^ § * q - a | f  ,

^ s y ^ y ^ - 3 * r q * c 3 * j |  |

A conventional illustration is m ade in the w orld  regarding 
ju s t  these distinctions of lights as the twilight, the n ight, and  the 
day— so as to see three gnoses ( jfiânà) .
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f a  I f a f a q s q q ç j m ^ ï  q ffa fô q q T :  I

qqqqfa>*faq sm q im g ^q T : II [37]

q l ^ s ^ ' q ' w ' s r ^ ' S 3!! i

ùj ^çi*si]«5l*qçi,q c * q \ |  |

W orldlings imagine the multiform conventions, which 
divided into three paths, originate the three knowledges.

q  I q r e  h  f ë q f a q ^ q  ï r e r e i q q q f î q f a :  I

qiqqq: «P?qqT3Ît% faq q T ffa ^ fiq q i: II [38]

Si  g ^ c - a R s r v a . ï a i - s i ^ C - l  |

¿ j ^ - q v q v s j v q f t - s r s r ^ l  |

^  No

(Namely) birth , and by loss of abode— form ation of the 
interm ediate  state. T o  the extent there is discursive thought 

in the world, so is there phenom enal projection of mind and 
(its vehicular) winds.



gS W qfq^qT Srr 11 [39]

<y I i

Both the acts of laughter and accom panied dance with 
the nine sentiments of dram atic  art, as well as m udra , m an tra ,  
and  m enta l formation, are enacted by V ajrasa ttva  (the tantric 
h ie rophan t) .
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T  I W 'l i  q  ^  I

qfijifaT  II [40]

I

s r W g C ^ - q i y ^ V ^ - q ^ l  (

T h ere  is no jewel in this world so great as the Svadhisfhana, if  
purified by the Clear L ight like a gem cleansed by fire.
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I I .  Chapters V I and  X I I  of the Guhyasamdjatanlra, translated 

into English.
These two chapters are  selected for translation because 

they are  the most im portan t in terms of com m entaria l literature 
for sta ting  explicitly the steps of yoga underly ing  the entire 
Guhyasamaja t antra.

T h e  portions of the two chapters which especially apply 
to steps of yoga are repea ted  with explanations in Part Tw o 
( I I I .  In troduction  to the Yoga of the G uhyasam aja  system). 
H ere  we m ay say by way of in troduction th a t  the two stages, 
Stage of Generation and Stage of Completion, are represented 
by verse blocks in both  chapters, while o ther blocks may go 
with bo th  stages. In  C h ap te r  Six, verses 3-5 belong to the 
Stage of Completion, verses 6-14 represent the pranayama of the 
Stage of G eneration, and  15-18 show the advancem ent to the 
pranayama o f the Stage of Completion. In  the case of Chapter 
Twelve thePradipoddyotana, inaugurating its commentary on verse 
BO in th a t  chapter  says : “ Having taught the m undane slddhi 
by way of the deeds of the yogin belonging to the ‘Stage of 
G en era t io n 5, now in order to teach the means of accomplishing 
the siddhi of mahanmdra of those situated in the ‘Stage of C om ­
ple tion5, there are the words 'vajrasamaya* and  so on (of verse 
50). Presumably these ‘Stage of  C om pletion5 verses continue 
through 59. T hen  verses 60-63 show the steps of achieving 
those siddhis of the ‘Stage of G eneration5; while the verse 64 
(on which Candrakirti has the long com m entary  which is edited 
in the next section) is understood to allude to the steps of 
achieving the siddhis of the ‘Stage of C om pletion5. The subse­
quent verses can be understood to indicate both  stages, by use 
of the four expressions of sadhana (elucidated in Part Tw o) 
which can be construed as the ‘shared5 (sadharana) terminology 
of the two stages.

T he  translations are m ade from the Bhattacharyva edition 
of the T a n t r a  with the verse num bering in Dr. S. Bagchi’s 
edition, and with some minimum expansion based on Candra- 
klrti5s Pradipoddyotana com m entary in the T ib e tan  edition with 
Tsori-kha-pa5s tippani (Mchan hgn-l) thereon. Since the Sans­
krit  is readily available in Bagchrs edition and  in the reprint 
of B hattacharyya5s edition, there is no reason to reproduce the 
entire Sanskrit text for the tv/o chapters.
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However, it has been necessary to correct the Sanskrit in 
certa in  places w ith  the help of the T ib e ta n  translation  in the 
K a n ju r  and the Pradipoddyotana. A nd in C hap te r  X I I ,  the 
lines of verses 39-41 have been grouped differently from the 
ed ited  text. After this m anuscrip t was being prin ted , 
I received from Professor Yukei M atsunaga  his work, “ T h e  
Guhyasamdjatantra : A New Critical E d ition .” U pon com paring 
his readings for C hap te rs  V I  an d  X I I ,  I find confirmation for 
most o f  my corrections, in some cases from the readings he 
accepts, and in the rem ainder from the variants given in  the 
footnotes. Following are  the corrections w hich are observed 
in the translation :

C H A P T E R  S IX

Verse Incorrect reading Correct reading
1 suddham guhyam
3 m anah santosanapriyam manahsamtosanáiri priyám
4 vaca kaya- vácákáya-

n ispadayan ti  samyogam nispádayet trisamyogam
5 bodhicitte ca bhavana bodhir  vina ca bhávanám
6 vidhisamyogam bodhisamyogam
9 jn an ad am jñ á n a p a d a m

17 m an tra sarva
25 para  ka rm akrt p ad ak arm ak rt
26 darsanenaiva da r  sane naiva

laksitam Jañghitam

C H A P T E R  T W E L V E

Verse Incorrect reading Correct reading
2 pradesesu pradese  ca
4 siddhatm a su d d h á tm á
5 m anjusrl m añju

12 cin tyadharm a va jradharm a
15 vajra trivajra
16 trisahasram m ahasuro trisahasram ekaíüro

brahm a na ro ttam ah guhyadharo ttam ah
25 cakragrasadhanam jñán ág rasád h an am

cakrakay agray  oga tah buddhakáy  agray oga tah
40 p arakarm akrt p adakarm akrt
41 sarvasiddhinam sarvabuddhánám
45 sattvam sarvam
48 vajrasa ttvatvam  apnuyat tr iva jra tvam  avápnuyát
50 siddhyartham siddhyagre
51 siddhyante siddhyagre
53 sarvasiddhinam sarvabuddhánám
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58 kâryaih 
drdhàgra

59 vajrapànî
64 sarvam antràrtha
66 m antrena
68 abdam
72 dharm o vai vâkpa thah

kàyaih
rddhyagra

vajrapado
m an tra ta t tv â r th a
samena
ardham
dharm atâvàkpathah

C H A P T E R  SIX

T hen  the T a th ag a ta  Aksobhya-vajra entered  the sam adhi 
called ‘Secret D iam ond of the Body, Speech, and  M ind of all 
the T a th a g a ta s ’ and  pronounced this m an tra  which empowers 
the m ind  :

Om sarvatathagatacittavajrasvabhdvdlmako ’ham/
“ Om. I am the self-existence of the cittavajra of all the 

T a th ag a tas .”
T hen  the Lord, the T a th ag a ta  Vairocana-vajra, entered the 

samadhi called ‘Dustless D iam ond A bode’ and  pronounced this 
m a n tra  which empowers the body :

Om sarvatathagatakdyavajrasvabhdvatmako ’ham/
“ O m . I am the self existence of the kayavajra of all the 

T a th a g a ta s .”
T h en  the Lord, the T a th ag a ta  A m itayur-vajra , entered the 

Samadhi called ‘N ondual D iam ond w hich is the Sameness of all 
T a th a g a ta s ’ and pronounced this m an tra  which empowers 
sp eech :

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

T a th a g a ta s .”
(1) O ne  m ay perfect by these preeminences the triple 

d iam ond  which has the Tathagata-secrets  and  the (absolute) 
abode which contemplates the (conventional) abode and  is 
symbolized by the characteristic of m antras.

T hen  the Lord, the T a th ag a ta  R atnake tu -va jra , entered  the 
samadhi called ‘D iam ond which is the L am p of K now ledge’
and  pronounced this m an tra  which impassions:

Om sarvatathagaldnurdganavajrasvabhdvatmako ’ham/
“ Om. I am the self-existence of the anuraganavajra  of

all the T a th ag a ta s .”
Then the Lord, the T a thaga ta  Amoghasiddhi-vajra,
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entered the samadhi called ‘Unwasted D iam o n d ’ and p ronoun­
ced this m an tra  of worship:

Oai sarmtathagaiapujdvajrasvabhdvdtmako ’ham I
“ Om. I am the self-existence of the pujavajra of all the 

T a thaga tas .”
(2) O ne  should continually  and m ethodically worship 

the Buddhas w ith the five strands of desire ( =  sense objects). 
By the five kinds of worship he would speedily achieve 
Buddhahood.

So spoke the Lord V a jradhara ,  master of the Body, Speech, 
and  M in d  diamonds of all the Tathagatas .

T h e n  the Lord V ajradhara , master of the Body, Speech, 
and  M ind  diamonds of all the T athagatas , pronounced this 
secret m an tra  o f  all the T a thaga tas :

Om sarvatathdgatakdyavdkcittavajrasvabhdvdtmako ’ham/
“ O m . I am the self-existence of the Body, Speech, and  

M in d  diamonds of all the T a th ag a ta s .”
(3) T he  one who has body as the m an tra  visualized 

should accomplish, exhorted by speech in the mind, the ‘surpas­
sing o n e ’, ‘successful one’, ‘one satisfying the m ind ,’ ‘beloved 
one’.

(4) H e  should accomplish the selflessness of citta being 
visualized, (then) the contemfplation of  speech (vaca) and  body, 
( th en )  the triple conjunction, (finally) the abode equal to 
space.

(5) T he  self-existence of body-, speech-, and mind-visuali­
zation is not reached by the praxis of m an tra-body , nor is 
revelation in the absence of contemplation.

(6) H av ing  pondered  in b rief this characteristic of body,
speech, and  mind, he should contem plate  the samadhi ‘C on ­
junc tio n  to revelation’ as constructed by m antra .

(7) T h en  the glorious V ajradhara , accompanied by all 
the T a th ag a tas ,  and m ost omniscient one am ong all the Buddhas, 
proclaim ed the supreme contem plation.

(8) O ne  should im agine a moon disk in the m idst o f  the 
sky. H av ing  contem plated an image of the Buddha, he should 
begin the ‘subtle yoga’ (suk$ma-yoga) .

(9) O ne  should im agine a (minute) m ustard  seed a t  the 
tip o f  the nose and the moving and non-moving (worlds) in 
the m ustard  seed. H e should contemplate the joyful realm of
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knowledge as the (highest) secret that is imagined by knowledge.
(10) H e  should contem plate  a solar disk in the midst 

of the sky, and having contem plated an im age of the Buddha, 
superimpose it on that abode.

Hum I
(11) O n e  should contemplate a b r ig h t  disk in the middle 

of the sky. (Then,) he should contemplate a lotus and a dia­
m ond in contact in the m anner of an eye.

(12) H e  should contemplate a ra tna  disk in the.m iddle
of the sky and should perseveringly contemplate upon it the 
‘original yoga’ (the syllables Om, Ah, H u m ) .

(13) [— omitted in Tibetan  translation of the mulatanira

and in the explanatory tan tra  Sandhivyakarana—]
(14) H e  should contem plate  a light disk in the middle 

of the sky. H e  should project (thereon) a Buddha mark which 
is m ild and in differentiation the retinue.

(15) H e  should im agine with perseverance at the tip 
of his nose a five-pronged (thunderbolt) appearing like a blue 
lotus pe ta l  and in the advanced degree the size of a tiny barley 
grain.

(16) W ith  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 
supram undane) gunas.

(18) H e would project there in condensed m anner w hat
has been placed in the B uddha’s enlightenment. He would
draw forth the D harm a  W ord  m arked w ith body, speech, and 
m ind . '

(19) T hen  the glorious V ajradhara , the revealer of all 
the m eaning of reality, expressed the sublime secret that issues 
from all the best praxis (carya).

(20) T he  wise m an, provided with forms, sounds, and 
tastes, should contem plate for six months; and should also 
contem plate  by offering the great offering to the secret reality.

(21) T h e  one desiring siddhis as fruit should perform by 
us in g  excrement and  urine as (im aginary) food. H ew ould
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accomplish the suprem e reality  and  imm aculate m ind  of enlight­
enment.

(22) H e  should im agine the great flesh as flesh for food. 
H e  w ould  accomplish the mysterious body, speech, and  mind 
th a t  a re  in all siddhis.

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

(24) T h e  wise Bodhisattva becomes dear to the Buddhas. 
Indeed , by this praxis one would quickly a t ta in  Buddhahood.

(25) H e  would become in the world Lord of the Realm  
of Desire (kâma-dhàtu) , the doer of  deeds of the rank ; the radiant, 
powerful leader, his handsome features gratifying the sight.

(26) H e  w ould  assent to the world on sight, without being 
exhorted. T h is  is w hat for all the Buddhas is the secret, the 
suprem e en ligh tenm ent. T h is  secret m a n tra  is the reality 
transcending  (the o rd inary ) body , speech, and  m ind .

E nded  is c h a p te r  six, en tit led  ‘E m pow erm ent of Body, 
Speech, an d  M in d ’ in the M a h â g u h y a ta n tra  ‘Guhyasamaja* 
o f  the secret an d  the grea ter  secret belonging to the Body, 
Speech, a n d  M in d  of the T a th àg a ta s .

C H A P T E R  T W E L V E

T hen  the teacher V a jra d h a ra ,  who has accomplished the 
supreme J n â n a ,  proclaimed the d iam ond of speech which is the 
reality of the three d iam ond pledges.

(1) O n e  should imagine this dance. (nàtaka) am ong the
natures pure  by intrinsic na ture , which are equal to the sky and
have the intrinsic na tu re  devoid of discursive thought.

(2) O ne  m ay accomplish the sum of all siddhis bo th  in a 
spot of a g rea t forest and  in a secluded m ountain  adorned with 

flowers an d  fruits.
Mam

(3) T h e  contem plation of the m anjuvajra  in the diamonds 
o f  (one’s own) body, speech, and  mind^ is com parable  to the 
m anjuvajra  w hich radiates in the body, speech, and  m ind 

(of the three realms).
(4) T h e  pu re  self, adorned  with all adornm ents, shines

with a light of blazing d iam ond  for a spread of a hundred

yojanas.
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(5) T h e  gods Brahm a, R u d ra ,  and so on, never see it. 
(Thus) the samadhi called ‘Causing the disappearance of the 
highest samaya of the mafiju va jra .’

(6) H aving caused w ha t proceeds from the triple hook 
(i.e. the three lights) by m eans of the five samayas of excrement 
( =  sense object) and  urine ( — sense organ) which arise from the 
inseparable triple vajra (i.e. the m in d ) ,  he should contem plate 
it as cast into his m outh  ( =  the Clear L igh t) .

(7) H e should contem plate therein the citta as inseparable 
from all the Buddhas. I t  would have from tha t m om ent a light 
like tha t o f  the m anju  vajra.

(8-9) H av ing  contem plated  by way o f -one’s own m an tra  
(O m ), and  having imagined the wheel w ith  the light of a fire­
b ran d  as the abode of all the Buddhas, dne would be like a 
Buddha. As m any as be the atoms of the 36 Sumerus corres­
ponding  to that (wheel), they are  all like V a jradhara . (T hus) 
the sam adhi called ‘Pledge of the W heel’.

(10-11) H aving contem plated by way of one’s own m an tra  
(H um ), and  (having contem plated) the M ahavajra  in the 

m iddle of  the m andala  as the abode o f  all the vajras, one 
would be equal to the C ittavajra . As m any  as be the atoms o f 
the 36 Sumerus, that m any will be the ladies (yosit) who are 
its abode of merits (guna). H aving  m ade the obeisance of  
R u d ra ,  he would be the M ahava jra  of the three realms. (Thus) 
the sam adhi called ‘D iam ond equality ’.

(12-13) H aving  contem plated  by way of one’s own m an tra  
(Ah) the great eight-petalled lotus, one would be the store 
of all dharm as equal to V a jrad h arm a . As m any as be the 
atoms of the 36 Sumerus, the pure self causes them to take 
shape in the supreme m an d a la  of Buddha offerings. (T h u s ) 
the sam adhi called ‘Lotus equality’.

(14-17) H e stays serving the triple-aeon pledge of  the 
five knowledge-bearers. H e  m editatively worships the three 
secrets of all the Buddhas of the ten directions. H e should 
contem plate his own m an tra  (H a) as the sword with a light 
equal to the five rays. H olding it in his hand, wide-eyed, he 
would be a v idyadhara  of the triple vajra. Worshipping with 
the great (mystic pow ers)of the three realms, having bowed to 
Brahm a, In d ra  and  the Daityas, he, the solitary hero in the 
chiliocosm, would be the highest G uhyadhara. W hat one
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wishes with his m in d  of the vajrins of Body, Speech, and  M in d — 
it confers such a siddhi created from the cittavajra. (Thus) the 
samádhi called ‘Best of all swords’.

(18-19) H av ing  m edita ted  on the pellet of O m , the size 
o f  a pea kernel, one should contem pla te  in its center the image 
of one’s deity, im agining it in t h e ‘m o u th ’ (the b ra h m a ra n d h ra ) .  
Immediately he would have the same light as the bodhisattva, 
the same light as the J a m b u  river, appearing  like the risen sun.

(20-21) H av ing  m edita ted  on the pellet of Ah, the size 
of a pea kernel, one should contem plate  in its center the image 
of one’s deity, im ag in ing  it in the ‘m o u th ’. Im m ediately  he 
would have the same light as the revelation-knowledge, the same 
light as the J a m b u  river, appearing  like the risen sun.

(22-23) H av ing  m editated  on the pellet of H üm , the size 
of  a pea kernel, one should contem plate  in its center the 
image of one’s deity, imagining it in the ‘m o u th ’. Im m ediately  
he would have the same light as the diam ond body, the same 
light as the J a m b u  river, appearing  like the risen sun.

(24-25) O n e  should con tem pla te  V airocana stationed in 
the center of a clear sky. H aving  imagined a wheel in his hand, 
one would be a cakra-V idyádhara. H aving  imagined the ‘G reat 
W heel’ family as the best praxis of Buddha body, one would 
enact with the knowledge diam ond the bést evocation (sádhana) 

o f  knowledge.
(26-27) O n e  should contem plate a knowledge Aksobhya 

stationed in the center of a d iam ond in the sky. H aving  imagined 
a thunderbo lt  in his hand , one would  be a vajra-Vidyádhara. 
H aving  im agined  the ‘G reat D iam ond’ family as the best 
praxis of D iam o n d  body, one would enact w ith  the knowledge 

d iam ond the best evocation of d iam ond.
(28-29) O n e  should contem plate a R atnavajra  stationed 

in the center o f  a jewel in the sky expanse. H aving  imagined 
a ra tn a  in his h an d , one would be a ra tna-V idyadhara. H av ­
ing imagined the ‘G rea t  Jew el5 family as tjie best praxis of 
Jew e l body, one w ould  enact w ith  the knowledge diam ond the 

best evocation o f  jewel.
(30-31) O ne  should contém pla te  an A m itabha stationed 

in the cen ter  of the dharm a in the sky. H av ing  imagined a 
lotus in his h a n d ,  one w ould be a  padm a-V idyádhara. Having 
im agined the ‘G re a t  L o tus’ family as the best praxis of D harm a-
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kaya, one would enact with the knowledge diamond the best 
evocation of lotus.

(32-33) One should contemplate an Amoghagra stationed 
in the center of the samaya in the sky. Having imagined a 
sword in his hand, one would be a khadga-Vidvadhara. Having 
im agined the ‘Great Sam aya’ family as the best praxis of kayasa- 
m aya, one would enact with the knowledge diam ond the best 
evocation of samaya.

(34) T he  trident ( of M ahabala  ), the knowledge-hook 
(of T akk ira ja ) ,  and  the o ther (symbols of the K rodha-raja-s), 
to be evoked by diversification of the vajra, are evoked with 
m edita tion  of tha t (Aksobhya) by means of the evocations of 
body speech, and m ind.

Thus spoke the Lord who is the vajra of siddhi-(revelation) 
belonging to the G reat 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) a t  a crossroads, a solitary tree, an ekalinga, 
or in a calm place.

(36-37) H aving  contemplated the ‘incantation person’ of 
triple yoga ( = b o rn  from the 3 syllables, O m , Ah, H unt) 
as the vajrin  of triple yoga ( =  having the stack o f three sattvas), 
the hook for the (ordinary) body, speech, and  mind, on the 
p a r t  of the ‘Buddhas’ (the jewel-like persons) who have jiiana- 
buddhis (i.e. seek the non-dual knowledge); and having a ttrac t­
ed, with the vajra arisen from the symbols ( = goddesses) 
o f  the ten directions, the supreme Buddha a ttraction that abides 
in the best windy m andala, he would partake of that. (Thus) 
the attraction  by the diamond o f ‘symbols in the skv’ (khadhatu- 
sa m a y a = th e  goddesses).

(38) Having meditated on Vairocana, the ‘Great W heel’ 
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 yaksinls, etc.) of the 
three realms (‘below the ea r th ’, ‘upon the ea r th ’, ‘above the 
e a r th ’).

(*39) H e 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 ‘p lace5 (the rank  of V ajra- 
sattva).

(*40) H e should contemplate the ‘diam ond of body5 
(one5s own transfigured body) as endowed with the best of all 
aspects. H av ing  m edita ted  w ith the praxis (rec ita tion  of 
m antras)  of d iam ond tongue, he would be equal to the Vag- 
vajra (i.e. A m itabha) .  W hen he offers the offering (i.e. one's 
own body) which is the best offering o f  the ‘pledge5 of the three 
secrets, he would be consummated.

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

(42) H e  should perfect the supreme triple vajra  by the 
best pledge of ‘great flesh5 (the h um an  corpse). H e  would 
become the V id y ad h ara  Lord by the best pledge o f excrement 
and urine.

(43-44) H e  would obtain  the five supernormal powers 
by the pledge-ffesh of elephant. H e  would become the m aster 
of d isappearance by the pledge-ffesh of ho rse ; the achiever of all 
siddhis by the pledge-ffesh of dog, the supreme a ttraction of 
vajra  by the best pledge of cow flesh.

(45) W hen  he is unable to obtdjn any (such) (dead) 
flesh, having m edita ted  upon any one (of them ), he should 
mentally construct (the flesh). By this d iam ond praxis he 
would become empowered by all the Buddhas.

(46-47) H e  should contem plate the V ajr in  of  Body, 
Speech, and  M in d  ( =  the sam ayasa ttva) endowed w ith  the 
best of all a spec ts ; then in its h ea r t  ( on a moon-disk) the Jn a n a  
pledge ( =  the jn a n a s a t tv a ) ; and  on (the la tte r 's )  crown, the 
holder of the best vajra ( =  the sam adhisa ttva) . T his  g ra ti ­
fication of all the Buddhas is the suprem e m ethod of pledge. 
Enacting  it by the best pledge (yields) the finest crea tion  of 
every siddhi. (Thus) the sam adhi called ‘Partaking of all the 
vajras of sam aya and  jn a n a 5.

(48-49) H av ing  m edita ted  on the V ajrin  (i.e. Aksobhya) 
of H um  when there is the best pledge-diam ond of the tongue, 
and having enjoyed by the praxis o f  the five ambrosias, one 
m ay obtain the triple vajra. This (same) pledgq of Ah (for 
A m itabha) and  O m  (for V airocana)  is the supreme diam ond
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m ethod. Indeed, by this praxis one would become equal to 
V ajrasattva. (Thus)- the samadhi called ‘Ambrosia-garland 
of V ajrasam aya .,

(50) W hen  he has the superior siddhi whose symbol 
(samaya) is the triple vajra (of Body, Speech, and M ind-the 
three lights), he would become the vajrin (possessor of the 
vajra) of three bodies (the D harm akaya, Sambhogakaya, and 
N irm anakaya). H e would become the sea of wish-granting 
jewels belonging to all the Buddhas of the ten directions.

(51) T he  Diamond-soul shines on the worldly realm on 
all levels. W hen there is the superior siddhi o f  cakrasamaya 
(associated with V airocana) .  it (the D iam ond soul) becomes 
equal to the body of a Buddha.

(52) He would sport successful on all levels, numbering the 
Ganges sands. W hen there are all the superior samayas 
(dakinls and dakas), he would become the V idyadhara Lord.

(53) H e 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 
o f  the best gods (such as In d ra )—when he has the superior 
siddhi o f  all the samayas by reason of the potency of the kaya- 
vajra ( =  the M ah am u d ra ) .

(54) H e  sees with the diamond eye (the pure, refined 
divine eye), like a single m yrobalan fruit in his hand, the Bud­
dhas in the num ber of the Ganges sands, who are stationed 
in the triple vajra  abode.

(55) H e  hears through the influence of supernormal faculty 
as though all around gathered to his ear as m any sounds as are 
revealed in fields num bering  the Ganges sands.

(56) H e  knows, in the form of a dram a, the thought- 
announced character (the 160 prakrtis) of body, speech, and 
m ind of all the sentient beings in fields num bering the Ganges 
sands.

(57) H e 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 num bering the Ganges sands and adorned 
with clouds of Buddhas, for aeons numbering the Ganges sands. 
T hus  spoke the Lord who has the supernorm al faculty of
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samaya, nam ely  : the d iam ond eye, the d iam ond hearing, the 
d iam ond consciousness, the d iam ond  abode, and  the d iam ond 
magical power.

(59) W hen one has the success of goal th a t  is the B u d d h a’s 
supernormal faculty, then he becomes equal to the 
B uddha’s body. H e, the diam ond of body and  speech (and 
m in d ) ,  would roam  the worldly realm  on all levels, su rround ­
ed by retinues as numerous as the Ganges sands.

(60-61 A) T here  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. H e  should contem plate  the sam adhi-praxis 
of  service as the supreme revelation. 2. T h e  deliberation 
on the bases of the vajras when there is foremost success is the 
near-evocation. 3. T he  contem plation of the lords of the 
m antras  is said to be the exhortation  when there is evocation. 
4. At the time of g rea t evocation, when he imagines the form 
of his own m an tra -v a jr in  as the lord on the crown of his head, 
he is successful because of the jnana-va jr in .

(64) O ne  should create, everywhere and  always, just  
w ith  the knowledge nec ta r  of service. For this brings to success 
the aim of m a n tra  and  of tattva, of all m antras.

(65) Success is always a tta ined  in spots of a great forest, 
places entirely clear of (other) persons, and  abodes of m o u n ­
tain caves.

Thus spoke the Lord  with the d iam ond of M ahasadhana .
(66) • Thus, the one of firm devotions (vrata) should per­

form the service by means of four vajras (the four in Chap. 
X V I I I  beginning with the ‘revelation of voidness’ ). C ontem ­
p la ting  through equality  (of oneself) w ith  the three vajra bodies 
(of V a jrad h a ra ) ,  he reaches success.

(67) T he  wise man, having contemplated with the know­
ledge diamond of reciting Om, that is, by union with the four 
temporal junctu res  ( =  the four goddesses) in five places ( = t h e  
distinguished kind of the five sense objects), engages in the 
vow .( =  bliss).

(68) T he  siddhi is easily a tta ined  when one relies on the 
vajrasam aya (the C lear L ight in sense objects) for seven days
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(by one of superior o rgans), ha lf  a m onth  (medium, organ), a 
m on th  or a ha lf  more (inferior o rgan).

(69) I have explained extensively by stressing the difference 
o f  days (for accomplishing siddhi in the Stage of G eneration) ; 
{now) the siddhi th a t  takes a half-m onth (the M ahâm udrâ )  
is stated by sources (the T a thàgatas)  of the high secret (the 
Clear L igh t) .
H ere in  is the dom ain of the U pasàdhana-vow  :

(70-71) M ay  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 D iam ond-holder of Body 
(V airocana). M ay  the Buddhas of the ten directions contem­
plated  as the inseparable three vajras, create for me today the 
place of blessing characterized as body.
H erein  is the dom ain of the Sàdhana-vow :

(72-73) M ay  the glorious speech-path of true-nature,
con tem pla ted  as the inseparable triple vajra, create for me
today the place of blessing by way of the Diamond-holder of 
Speech (A m itàbha). M ay  the Buddhas of the ten directions, 
contem plated  as the inseparable three vajras, create for me
today the place of blessing arising from the pa th  of speech.
H erein  is the dom ain of the M ahàsàdhana-vow  :

(74-75) M ay  the glorious holder of the C ittavajra , con­
tem plated  as the inseparable triple vajra, create for me today 
the place of blessing by way of the D iam ond-holder of M ind 
(Aksobhya). M ay 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) T here  is no doubt that if there is a Buddha (= y o g in  
o f  V a iro can a) ,  a V a jradharm a  (--^yogin of A m itàb h a) ,  or 
a V ajrasa ttva  ( = yogin of Aksobhya), then if the deluded self 
(mohdlman) would go beyond, it would become rent asunder. 
Ended is chapter twelve, entitled ‘Instruction on the best 

evocation of the pledge’ in the M ah âg u h y a-tan tra  ‘Guhya- 
sam aja’ of the secret and the greater secret belonging to the 
Body, Speech, and M ind  of all the Tathàgatas .

I I I .  Edited  Prad ipoddyo tana  com m entary on Chapter 
X I I ,  60-64, and English translation.

This portion  of C andrak lr l i’s comm entary is devoted to 
defining the four steps of sàdhana constituting the ‘Stage of
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G enera tion5 and  then to explain ing in detail the six m embers 
of yoga ($adanga-yoga) constituting the ‘S tage5 of Com pletion5. 
T h e  p a r t  of the com m entary  on the six m embers of yoga is 
almost the same as is found in a work a ttr ibu ted  to N agarjuna , 
the fadangayoga-nama (PT T , Vol. 85). Therefore, this comment 
by C andrak ir ti  m ay  well have been a traditional com m entary  
on the six m em bers. At the end of the work ascribed to N agar ­
ju n a  (m eaning of course the tan tr ic  a u th o r) ,  there is presented 
the lineage of the fadahgayoga of the Guhyasamaja: “ Buddha 
V a jra d h a ra ;  A rya-N agarjuna; N agabodh i;  C andrak ir ti ;  Arya- 
deva; Sakyaraksita ; R a tn a m itra ;  D h a rm ab h ad ra ;  G unam ati;  
M anjuSrijnana; A m oghairl;  V i r a m a t i ; V ijayaklrti; V araprajfia- 
d h a rm a b h a d ra ;  S r ibhad ra ; D h a rm a p a la ;  Sakyadhvaja; V a gi£- 
varakirti;  R a tn a k i r t i ;  M a h a s th a v a r a ; S rivanara tna ; those 
are the chief ones. Also, from S rlvanara tna  to (the T ib e tan )  
G nam -gah-rin-po-che; the ch ief one is D h a rm ab u d d h i.55 
However, the Karmdntavibhaga cited within the com m ent is 
by K luh i  bio (* N agabuddh i)  who m ight be the same person 
as the N ag ab o d h i in the above lineage list.

Here I om it the verse num bers assigned in Bagchi5s edition 
to the block of verses which C andrak irti  cites from the 
Guhyasamaja, C hap . X V I I I .  C andrakirti  does not include the 
verse line (Bagchi, X V I I I ,  144A) : guhyatanlrefu sarve$u vividhah 
parikirtitah; a n d  the verse grouping  thereafter diverges from the 
edited Sanskrit text. Otherwise, C andrak ir t i5s citation of the 
verses agrees for the most p a r t  with the edited text. But hi$ 
line guhyatrayarp vitarkai ca vicar as tatprabhogatah appears to be 
an im provem ent over the line guhyarji tarkodayarp tarkaip vicdraip 
tat prayogatah (Bagchi, X V I I I ,  144B). N a ro p a5s Sekoddeia\ika 
(p. 30), when quo ting  the block of verses from C hap . X V I I I ,  
gives the line guhyairayodayas tarko vicar as tatprayogata, which a t  
least verifies the reading guhyatraya.
T h e  transla tion  is somewhat expanded by extracts w ithin 

parentheses of Mchan hgrel com m ents by T son-kha-pa, P T T , 
Vol. 158, pp . 87-5 to 92-1.

Edited Commentary on Chapter X I I , 60-64.

Idan im  u tp a tt ik ram asadhanangam  punah  spas{ayann aha / 
sevetyadi/sevyate a lam byata  iti seva/ta tha tam  eva samayah/
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ta tah  bhübhágád ínám  samyojanam ni§pádanah / sevá- 
samayasamyogam / p ra tham am  arrgam / áünyatálambanam 
süryádyálam banam  upasádhanam  / tad eva m antravinyá- 
saparyan tam  sam bhavatlty  upasádhanasam bhavo dvitlyarh / 
sádhanártharp  ca samayam iti/sádhanopasthápanáyás tah 
adhye§anám sádhanárthah  samaye sameti gacchatíti samayah 
sam ádhi-sattvah jñánasattva¿ ca sádhanárthas ca samayas 
ca tr^íyam / avaáisjasya m andalarájágrl karm arájágrl paryan- 
tasya m ah a tah  parárthasya sádhanam  m ahásádhanarp tac 
ca tu rthakam  /

evam añgacatustayam  vijñáya vajrabhedena kulabhedena 
tatas tadan ta ram  karmáni vaksyamánáni pürványeva/sádhayed 
ity uddeéah/sevásam ádhítyádiná uddis^ány añgáni nirdiáate/ 
bodhicittálam banam /sevá saiva samádhlyate cetasi sthápyata 
iti sam ádhih  / samyojanam samyogah / kim tat bhübhágádim  
m andalacakram  paryantam  yádhim uktyá n ispádayah / sevá- 
samádhis ca samyogas ca sevásamádhisamvogam / tat krtvá 
om sünyateti m an trárthaprav icáran  [o tpáditám ] sambodhim 
ta thatá laksanám  bhávayed iti/ 

suryacandrapadm ádikram enaiva paryuparivyavasthápya tadu- 
pari tryaksaram  vinyasya sarvopagrahanena sasáñka- 
m andalam  tadupari punas tryaksaram tadparávrttyá  cihnam 
cihnaparávrttyá  m ahám udrárüpan ispádam  upasádhanam  ya 
samlpe sádhya nispádya ta ity uktvá / siddhir mahá- 
m udrásiddhih  / tasyá agrá tm ádibhü táh  pranavádayo m antráh / 
yasmin tad upasádhanam  ity agram / vinyastasam antam antrá 
[ksaram] m ahám udrárüpas tasmin vajram  / vairocanádisum- 
bhaparyan táh  tesám áyatanáni rüpaskandhádayah / 

tesám trtíyavyavaSthátikramena nirníya káryakárana- 
parijñánam  vicárani-sádhya tenádhisthánáyárádhyate  yena 
tat sádhane codanam proktam itiparyáyakathanam  kim tu budd- 
hakáyadhara  ityádi/gáthádvayah / m antrádhipativ ibhávanam  
iti m an irá  om kárádayah / samádhisattváh adh ipatayah  jñána- 
sattváh rnan trádh ipañnám  kulabhedena yathásambhavam 
dhyánam  m antrádhipativ ibhávanam  iti/ 

mahásádhanetyádi yad uddistam  m ahásádhanam  tat 
sam pádanakálesu jñánavajr inah  / svádhidaivatayogaván m antri 
vajrapadm asam skárapürvikám  / samápattim krtvá svaman- 
travajradrgádayah / ta tsam bhütá vaj riñas tesám vis vam mahá- 
m udrárüparn  dhyátvá muku{e ’dhipatim  dhyátveti/pañcata-
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thága tánám  m ahám udrárupasya  ja tim ukute  m ahávajradharam  

adhipatim  parišiste ta tkulinánám  m ukute vairocanádih / dhyá- 
tvá siddhyate siddhim ápno ti/ya tháru tam  //

evam caturyogakram ena vajrasattvasam árádhanam  prati- 
pádyedáním  sadarigakramcna m ahávajradharan ispattim  aha/ 
Samájottare :

sámányottamabhedena sevá tu dvividhá bhavetl 
vajracatufkena sámányam uttamam $adbhir aňgatahU 

sevá jň án ám rten a iv a  kartavyetyádi sevyate m um uksubhir 
abhyasyata i ti sevá kim tat / pariv isuddhadevatám úrtih / sá 
jňán ám rten a iv a  sadaňgayogenaiva kartavyá nispádyá sarvatah/ 
sarvátm aná / sadá sarvakálam / sarveryápathesu evakáro ’vadh- 
árane eso hi jňánám rtákhyah  / sadaňgayogah / sarvam antrá- 
nám  sarvata thágatánám  / m an tráh  / sarpádayah tattvam  deva- 
tá ta ttvam  [* tesám arthah  phalam ] tatsádhanán m an tram 
tattvárthasádhakah/h i yasmád arthe yasmád evam sadaňga- 
yogah / tasmát tenaiva sevá káryeti/táni pratyáhárád ln i sadaň- 
gáni n ird istáni Samájottare :

sevám fadaňgayogena krtvá sádhanam uttamam/ 
sádhayed anyathá naiva jáyate siddhir uttatnál 
pratyáháras tathá dhyánam pránáyámaš ca dháranáj 
atiusmrtiyoga(h) samádhiš cajadaňga ucyate 
ity uddešapadánám  nirdešarti áha  / 
dašánám indriyánám tu svavrttistham tu sarvatah/ 
pratyáhára iti proktah kámáháram prati pratij 
paňcakámás samásena pancabuddhaprayogatahl 
kalpanam dhyánam ucyeta tad dhyánam paňcadhá bhavetf 
vitarkas ca vicáraš ca pritis caiva sukham tathá/ 
cittasyaikágratá caiva paňcaitc dhyánasamgraháh\ 
guhyatrayam vitarkas ca vicáras tatprabhogatahj 
trtiyam pritisaňkášam caturtham sukhasamgraham / 
svacittam pancamam jňeyam jňánajňeyodayak$ayam / 
sarvabuddhamayam šántam sarvakámaprati$(hitam \ 
pahcajňánamayam švásam paňcabhutasvabhávakam / 
nišcárya pdmanáságre pindarupena kalpayei / 
paňcavarnam maháratnam pránáyámam iti smrtam / 
svamantram hrdaye dhyátvá pránam bindugatam jiyasetf 
niruddhe svendriye ratne dhárayed dháranain smrtam / 
nirodhavajragate citte nimittodgraha(h) jáyate / 
paucadhá tam nimittam tu bodhivajrena bháfitam /



DOCUMENTS 39

prathamam maricikakdrarji dhumrákáram dvitiyakam / 
trtiyam khadyotakákáram caturtham dípavajjvalam / 
paňcamam tu sadálokam nirabhragaganopamam / 
sthiram vai vajramargena sphdrayet tam khadhatufu / 
vibhdvya yad anusmrtyd taddkdrarp. tu sarjispharet / 
anusmrtir iti jňeyam pratibhdsas tatra jdyate j 
prajňopdyasamdpattya sarvabhdvdn samásatah / 
samhrtya pindayogena bimbam madhye vibhdvayet / 
rfiti jňdnanispattih samddhir iti sarjijňitam / 

iti pratin irdesam  aha  / dasánám  ityádi / indriyáni indriy- 
á rtháš  ca indriyáni tesám dašánám  indriyánám visaya- 
visayinám svavrttih / yathá svagráhyagráhákasvarúpena 
p rav rt t ih  / svavrttis ta tra  sthitam svavrttistham / sarvatah  
h lnam adhyottam abhedena kám áháram  prati pratíti / 
kám yante abhilasyanta iti kám á rúpádayas tesám 
indriyair yadáharanam  grahanam  prati prati punah  
punah  tadgrahyáhára ityádyaňgasya pratinirdesam / 

pratyáháravišodhanáya dvitlyam aůgam  áha / paftcetyádi/ 
paňca kám á rúpádayah  / indriyáni visayabhňtáh samásena / 
indriyair ekíbhávena paňcabuddháh caksurádayah tam tesám 
samyojanam yojanam / paňcabuddhapravogatah / tar.mád 
ru pádavah  ye paňcabuddhá  (h) ityevamvidham yat pariáud- 
dhakalpanam  tad dhyánain/tad  vitarketvádibhedena paňca- 
vidham bhavati vitarketyádi tadbhedakathanam  / guhyatra- 
yetyádi / indriyavisayendriyajňánáni guhyatrayam / paňcen- 
driyáni / indriyajňánáni / tadvišayáš ca paňcata thágatá tm a- 
keti yat parikalpanam  sa vitarkah / tasminn eva vicáransím 
sthitivicárah / evarn vicárayat sa tattvapravešábhimukhycna 
yat saumanasyalaksanam tat prltiti samkášam taitve ’bhinivesena 
káyaprašrabdhyádilaksanam  / yat p ráp tam  sukham tat sukha- 
samgraham / evam abhyasyatah prakarsaparyantagam anát/ 
jnánasya  caksurád i/sa tpravrttir  vijňánasyajňeve rupád idha im a- 
dhá tuparyan te /udavo  jňánajňeyodayah / tasva ksayah/cittasya- 
g ráhyagráhakašunyatvaparijňánalaksaná cittaikágratá sva- 
c ittam  ityuktah tadevamvidharn svacittam yogena sarva- 
buddham ayam  šántam iti gráhyádivikalpaáam anát/šántam / 
bhásam átram  tat sarvašúnyataikanistham jáyate /paňcapra-  
bhedam  dvitíyam aiigam / 

paňcetyádi / ádarsádipaňcajňánasvabhávam  adhahšvásam/ 
tam eva prthivyádyátmakarn svavajravivarán nišcárya padma-
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náságre p ind aru p en a  bodh ic ittab indurupena dhyáyát / tam 
evordhvapravrttašvásam  paňcavarnam  paňca ta thága tá tm akam  
tam  eva m ah á ra tn am  pránojjiv itam  áyám eti d írgha (ip) vistár- 
ya tcyeneti sa p rán áy ám a  i ti smrtah jň á ta  (vya)h /tam  eva prave- 
í  ádisvabhávenáharni$ am jáp am án a tv á t/sv am an tram  hrdaye sva- 
h r tpundarike  dhyá tvá  pránam  bindugatam  sam áhitam  aksatam 
nyaset iti tr tlyam  aňgam  / 

niruddhetyádi svarupádaya indriye caksurádayah asmin 
dvendriye n irodhe viline tato v isayendriyádhárabhute  ra tne  
c it ta ra tne  ca p ránáyám ena  saha n irodhe ’stamgate yad 
dháraye t tad dháranam /kirp  ta t /b h u tak o tih /n iro d h av a jrag a te  
citte  n im ittodgraha (h) jáy a ta  iti/n irodhavajram  prabhásvaram  
tadbhute  tajjáte citte n im ittánám  udgraho /n im ittap ra tibhásah  
jáy a te  u tpadyate  / p aň cadhá tun im ittam  tu bodhivajrena  
bhásitam  iti p rth ivyá  ’mbhasi layanán m arícikákáram  
pra tib h ása te /p ra th am am  nim ittam  / eyam ambhasas tejasi 
layanád dhúm rákáram  dviuyam  / tejase váyau layanát 
khadyotakákárarp  tr t íyam /suksm adhátor ábhásatrayagam anád  
d ípavadálokapuň jasvabháva (m) ca tu r tham  / prakrtyábhása- 
layanán n irabh ragaganavat sata tá lokaprabhásavaram átram  
bhavati paňcamarp / etáni paňcanim ittáni n irvána {m) 
p rápayan ti/ ,  ya thok tam  Karmántavibháge:

prdň mahi salilam gacchej jalaiji gacchati pávakam / 
pávako vdyum anveíi váyur vijňdnam dvišet / 
vijnánatji dháranánvitvam prabhásvaram apy áviíedlitil 

s thiram  ityádiná / vajram árgena ‘laňghaníyaip paňcanim ittánu- 
púrvena prabhásvarapravesena  khadhátusu  lokadhátusu sphá- 
rayed vyápayed dharm akáyarupena/e tad  dháranáňgam  iti ca tu r ­
tham  /

evam á tm ánam  prabhásvaragatam  vibhávya sák?átkrtvá 
yat púrvam  anusm rtyá  m aricikádyákárena bhutakotim  prápi- 
tam  / tadákárena tenaiva kramena sam spharet/u tpádayet/e tad  
anantarokta in  anusm rtir  iti jňeyarn jňá tavyam  / pratibhása 
samvit ta tra  paňcam am  aňgam  anusm rtir  jáya te  [*nányatra ]/  
sarvabháváh  prajftopáyasam ápattyá sam vrtiparam árthasa- 

tyayogena s thávara jaňgam am  sth itip in íjarúpena m ahá- 
m udrárQpena eklkrtya tasya sthávarajaňgamasya m adhye 
yuganaddhá tm akam ahávajradharab im bam  vibhávayet/ján iyát/ 
anena  kram ena r{iti ksanena jň án an isp a tt ih  / jřiánaderhanis- 
p a t t ih  / sam ádhir iti sastham aňgam  kathyate  /



Sri-Mâydjâle5 p ïm am  eva devatân ispattibhedam  udddyotayann âha 
yogas tu trividho jiîeyo 5dhi$\hânah parikalpas caj 
niçpannair cittabimbasyayogo buddhais tu uarnitah/ 
adhisthânamàtr\ji\harnkâro yogo 9dhif(hàna ucyate/ 
bodhiciltauiiuddhis tu mantrabfjodayo mahdnf 
kramàn nifpannabimbas tu mudràgane$u kalpitah/ 
tatkalpiteti kathitayogah kalpita ucyate/ 
sarvdkdravaropetah spharet samhârakdrakahl 
rtiti jnânanUpanno yogo ni$pantia ucyata itif

Vairocanàbhisambodhitantre ’pi/dvividhadevatàyogani nirdis'ate/ 
deva tà rüpam  api guhyakàdhipate  dvividham  parisuddham  
asuddham  ca iti / ta tpariéuddham  adh iga ta rüpam  sarvanimittà- 
pagatam  apari[suddha]m  sarvanimittarn rüpavarnasarri- 
sthânas ca / ta tra  dvividhena devatàrûpena dvividhakàryanis- 
p a ttir  bhavati/san im ittcna sanim ittà  siddhir upajâyate /an im it-  
tenaniniittà  siddhir istà j in av ara ih  sadà anim itte  sthitvà vai 
sanimittarp p rasâdhyate /tasm ât sarvaprakârena vinimittâni 
sevvata iti/sam dhyà bhâsâ //

Translation

The Stage o f Generation :

Now (idânïm) so as to clarify the (four) evocation mem ber (s) 
of the Stage of G eneration, he says ‘Service5 and so on. 
Because one serves and envisages, it is service (sevâ), namely, 
just  toward reality, as the ‘p ledge5 (samaya). Pursuant to 
that, the undertak ing  and  generation of the (d iam ond) spot 
of earth , etc. (generation of the palace from B H R U M , up to 
the C lear L ight of conviction) is the ‘occupation with the pledge 
of service5 (sevdsamayasamyoga), the first m em ber.

H aving  (in tha t way) voidness as m editative object, the 
m edita tive  object of sun, and  so on, is N ear Evocation (upasd- 
dhana). Precisely the bringing to conclusion the depositing 
(in the body) of m an tras  (Orp, etc.) is the arising of N ear Evo­
cation (upasddhana-sambhava), the second (m em ber).

Concerning ‘the aim of the sâdhana, and  the symbol5 
{sddhandrtham ca samayam), the aim of the sddhana means to solicit 
for establishing the evocation (of one5s own three doors as the 
Buddha's Body, Speech, and  M in d ) .  ‘Sym bol5 (samaya) 
means ‘to get together5, i.e. the symbol (one's own Symbolic 
Being), along with the Sam âdhisattva and the Jhânasa ttva , to
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wit, both the aim of the sadhana an d  the symbol are the th ird  
(m em ber).
T he  accom plishm ent of the g rea t aim  of others, (accom­

plishm ent) w hich is the ‘best victorious m a n d a la 5 and  the 
‘best victorious r i te ’ belonging to the rem aining conclusion, is 
the G reat Evocation {mahasadhana) . T h a t  is the fourth 
(m em b er) .
H aving thus understood the four m embers as a division of 

vajra, i.e. as a division of ‘fam ily5 (kula) (the five families), 
then, i.e. next, one should accomplish the rites to be stated 
subsequently precisely as the first.

(The fiist m em ber  :) S tarting  w ith  the lines ‘Sevasamadhi
..., he expands upon the (four) m embers which were touched  

upon. T h e  bodhicitta (in the void) as m edita tive object is 
service (seva). Precisely tha t concentrates, i.e. halts in the 
m ind, hence ‘samadhi*. Praxis (samyoga) means righ t app li ­
cation. T h a t  (im aginative) genera tion , by means of  convic­
tion (adhijnakti) , from the (d iam ond) spot of earth , etc. up 
to the ;nandala-dircle, which is bo th  the service-samadhi and 
the praxis, is the sevasamadhi samyoga. H av ing  done tha t (m uch) , 
he should con tem pla te  the suprem e revelation, possessing th e  
charac te r  of thusness, which has arisen from pondering  th e  
m ean ing  of the m a n tra ,  ‘O m Sunyata.

(The second m em b er :)  (T hen ,)  in the sequence of sun* 
moon, lotus, etc., one stacks successively higher, places the 
three syllables (a, o, fia) upon th a t ;  then consolidates all that, 
and again imagines the moon-disk, and  upon th a t  the three 
syllables (Om, Ah, H u m ).  T h e n  from the transform ation o f  
that, there arise the hand  symbol (s) (of the six families). 
From  the transform ation of the hand  symbol (s), there a re  
com pleted the fo rm (s)  of M a h a m u d ra  (of the six fam ilies). 
W h a t  accomplishes and  completes nearby , tha t is said to be 
(definition of) N ea r  Evocation {upasadhana) . T h e  siddhi 
is the siddhi o f  mahamudra (body from the five abhisarjibodhis) . 
Its ‘forem ost5 is the initial ones, the m antras  O m , etc. W hen 
tha t is present, the N ear  Evocation is foremost. H av ing  placed 
all the m antra-syllables, there are the form (s) of the M a h a ­
m udra. T here in  is the vajra. to wit, the (32) deities from 
V airocana  down to Sum bha ( r a ja ) . T h e ir  cases (ayatana) 
are the skandhas of form, etc.
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(The th ird  m em ber :) O f  those (m em bers), one becomes 
certa in  by the stage of the th ird  series (the Atiyoga) and 
accomplishes through pondering w ith thorough knowledge o f  
cause (the placem ent of deities in the body) and  fruit (of con­
tem plating after tha t p lacem ent). W hereby (by inviting the 
de ity  host of the triple va jra  and  drawing them into oneself) 
one has pleased (the deities) for the sake of blessing (one’s 
own three doors), thereby tha t ‘is said to be the exhortation 
w hen there is evocation.’ T h a t  is re la ted  by way of synonym 
(of evocation and  exhortation)* But why (the exhortation) ? 
T h e  two verses (Nos. 70-71) beginning ‘buddhakayadhara' . 
T h e  ‘contemplation of the lords of the m an tra s ’ refers to the 
syllables O m , etc. (i.e. w hen V a jra d h a ra  and  Aksobhya are 
the mandala-rulers, H u m ; and  the rem ain ing  four samadhi- 
sattvas by Om, Sva, Ah, H a ) .  T h e  Sam adhisattvas are the 
lords; the Jnanasa ttvas  belong to the lords of the m antras. 
T h e  m edita tion  on the various families according to their arising 
is the ‘contem plation of the lords of the m a n tra s .’

(The fourth  m em ber :) R egard ing  ‘the great evocation 
(M a h a s a d h a n a ) . w h a t  is pointed  ou t as the great evocation, 
belongs to the jnanavajr in -s  a t  the time of generating it. T he  
m an tr in s  possessing the yoga of presiding deity, having aroused 
samdpatli preceded by instigation of the vajra and  padma (of their 
own fam ily), are their own m antras  V a jrad rg , etc. (32 in no.) , 
i.e. the vajrin-s arisen therefrom (i.e. as in a womb from the 
syllables O m , etc.). T o  have imagined their totality as the 
form of M a h a m u d ra  (of the Victorious M a n d a la ) ,  is stated as 
‘hav ing  im agined the lord on the crown of his h e a d ’, tha t is, 
having imagined the lord M ah av a jrad h a ra  on the crown and  
twisted h a ir  of the M a h a m u d ra  form of the five T a th ag a tas ,  
an d  (having im agined) V airocana an d  the other Buddhas on 
the rem ain ing  crowns of their family deities (Locana, etc.),. 

one is successful, i.e. atta ins siddhi. 
yatharutam /

The Stage o f  Completion :

„Having thus explained the delighting of V ajrasattva (for 
the purpose of m undane  siddhis) by the stages of four yogas 
(but w ith  no trea tm ent of ‘Victory of the R ite , which belongs 
to .M a h a sa d h a n a ) ,  now (idanim) he alludes to the completion
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of M ah a v a jra d h a ra  by the stages of six m em bers in the Uttara- 
tantra (Chap. X V I I I )  of the Guhyasamaja :

By the d istinction o f ‘sha red5 and  ‘superio r5, 
one posits two kinds o f  service: the ‘sh a red 5 
one by the four vajras, the ‘superior5 one by 
members six in num ber.

(Cf. X I I ,  64 :

O ne should create, everywhere and  always, ju s t  w ith  
the knowledge nec ta r  of service. For this brings to 
success the a im  of m an tra  an d  of ta ttva ,  o f  all 
m antras. )

As to the words, ‘O n e  should create  ju s t  with the know ­
ledge nectar of service5, and  so on, “ O n e  serves, having been 
studying with desire for liberation (the highest siddhi) 55, is 
(the definition of) ‘service5 (seva). A nd  why (the desired 
libera tion) ? T h e  (yuganaddha) body of deity completely 
p u re  (of the two obscurations). T h a t  is to be created, i.e. 
completed, ju s t  w ith  the knowledge n ec ta r  of  service, i.e. ju s t  
w ith  the six-membered yoga. ‘E veryw here5 means in the 
n a tu re  of all. ‘Always5 means (those six) a t  all times and  in 
all good postures. T h e  expression ‘jh s t5 (eva) is in the sense 
of restriction (to the pa r ticu la r  instance). ‘For this5 (e$o hi) 
refers to the knowledge nectar, i.e. the  six-membered yoga. 
‘O f  all m a n tra s5 m eans ‘of all T a th a g a ta s 5. ‘M a n tra s5 are  
SARPA (‘serpen t5) and  so on (d iam ond m uttering  of both 
neydrtha and  nitartha m an tra s ) .  ‘R ea lity5 (tattva) means the 
god reality (of u ltim ate  yuganaddha). T h e ir  aim (artha) is 
the fruit (phala). By accomplishing tha t (fruit, by m eans of 
the six m em bers) one accomplishes the reality aim for the 
m an tra .  ‘F o r5, m eans wherefore in the sense of aim. For 
the reason the six-m em bered yoga is tha t way, for tha t reason 
the service is to create  ju s t  with tha t (yoga).

Those six m em bers, p ra tyahara , etc. are set forth in the 

Uttara-tautra of the Guhyasamaja'.
W hen one does the service with the six-membered yoga, 
lie wins the suprem e success. In  no other way does the 
supreme siddhi arise.
P ra tyahara , dhyana , p ranayam a, d h a ran a , anusmrti, and  
samadhi, are the six members.
H e expands upon those brief indications as follows (Chap.
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X V I I I ,  verses 141, fF. in Bagchi’s num bering ):
T h e  dwelling upon  interiorization of the ten sense bases 
on all levels severally directed toward the taking of desires, 
is called W ithdraw al (p ra tyáhára). T he  five desires 
are  in condensation through the application to the five 
Buddhas. M edita tion  (dhyána) is said to be imagination. 
A nd tha t M edita tion  is fivefold: P rim ary  Conception 
(vitarka)is  the secret triad, from the enjoyment of which 
comes Secondary Conception (vicára). T h e  vicinity of 
joy  is the third, and  the sum of pleasure is the fourth. 
O n e ’s own consciousness with removal of  the upsurge o f  
knowledge and  knowables, is known as the fifth, with  a 
peace composed of all Buddhas and  ab id ing  in all desires. 
D raw ing  forth the brea th  m ade of  five knowledges an d  
which is the self-existence of the five elements, one should 
im agine it in the form of a tiny ball on the tip of the lotus 
nose.

T h e  great jewel o f  five colors is said to be pránáyám a. 
H av ing  m edita ted  on one’s own m an tra  in the heart, one 
should place t h e -prána  in its bindu form.
W hen one’s sense organ and the jew el have ceased (to 
operate) one should retain . (T ha t is) called R eten tion  
(dhdrana). W hen consciousness goes toward the d iam ond 
of cessation, the apprehension of signs arises.
Those signs have been explained by the diam ond of 
en ligh tenm ent as fivefold. The first has the aspect o f  a 
mirage, the second the aspect of smoke. T he third has 
the aspect of fire-flies, the fourth shines like a lam p, and  
the fifth is a steady light like a cloudless sky.
O n e  should rad ia te  tha t firm thing by the vajra pa th  into 
the regions of the sky. C ontem plating which, by R ecol­
lection (anusmrti) one should rad ia te  those aspects. O ne  
should know abou t Recollection th a t  there is the 
shining appearance, and that it (Recollection) is 

engendered therein.
H av ing  draw n together by the equipoise of insight and  
means all states in condensation by the yoga of the small 
ball, one should contem plate the image in their m iddle. 
Ins tan tly  there is the consummation of knowledge called 

‘S am ádh i’.
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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. T h e  
‘in teriorization’ (svavrtti) is of those ten sense bases which are 
the sense objects and  the senses grasping them, to wit : accord ­
ing to the engagem ent w ith  the intrinsic feature of the individual 
apprehended  object and  apprehend ing  organ, there is in teriori- 
zation. T h e  abiding in tha t,  is the dwelling upon interiorization. 
‘O n  all levels’ m eans according to the distinctions of inferior, 
middling, and best (for each sense ob jec t) ,  that is, ‘severally 
d irected  toward the taking of desires’. ‘Desires’ according 
to the passage, “ T h ey  desire and are  a ttached  to” , are form, 
and  so on (the five sense objects). ‘Severally d irected’, i.e. 
again  and  again, tow ard tha t taking, i.e. apperception, of those 
(sense objects) by the sense organs, their apperception is the 
‘tak ing’. T h a t  is the detailed explanation of the initial m em ber 
(which is the a rcane  body of p u r if ica tion ‘afterwards ob ta ined’ ). 
W ith  the aim of purifying the W ithdraw al, he states the 

second m em ber w ith the verse ‘the five’ and  so on. ‘T he  five 
desires’ are the sense bases of form, etc., i.e. the (five) sense 
objects. ‘In  condensation’ means by unification (of the sense 
objects) with the sense organs. T h e  ‘five B uddhas’ are the 
eye and  other sense organs. T he  r igh t conjunction of them  
(to their  respective B uddha,A ksobhya, e tc .)  is the conjunction 
‘ through the applica tion  to the five B uddhas’. As a result, 
form and  so on, are (also) those five Buddhas. In  tha t fashion 
(of conjunction), w hatever is the im agination  purified (of 
o rd inary  appearance)  is the ‘M ed ita t io n ’. T h a t  becomes 
fivefold by the division into ‘Prim ary C onception’ and  so on. 
T h e  verse ‘P rim ary  C onception’ and so on, has the setting 
forth of its division. As to the verse ‘the secret tr iad ’ and  so 
on, the sense organ, the sense object, and  the knowledge based 
on the sense, are the  secret triad. T h e  (rough) im agination 
that the five sense organs, the (five) knowledges based on the 
senses, and  their sense objects have the na tu re  of the five T a th a -  
gatas, is P rim ary  Conception. T he  deliberating  (in detail) 
ju s t  on that, is Secondary Conception in location (those two 
are also arcane body  of purification ‘afterwards ob ta ined’). 
W hen  one is so delibera ting  (with those tw o), w hat has the 
characteristic  of conten tm en t through facing the entrance into
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reality, is the vicinity called Joy  (priii). W hat has attained 
the pleasure possessing the characteristic of body-cathartic  
and so on (the m ind -ca thartic ) , through adherence to reality, 
tha t is the sum of pleasure (sukha-samgraha). T he 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 eye, and so on, of perception (vijnana) ,  and where 
the upsurge in the knowables is in (the six) from form up to 
the dharmadhaiu (which is the object of the sixth ‘sense’); and 
where its removal is called ‘one’s own consciousness’ (svacitta) 
as the voidness in consciousness of both apperceived and apper­
cep tion ,and  as the one-pointedness of m ind  with the charac teri­
stic of complete knowledge.4 O n e ’s own consciousness’ of such 
fashion by reason of yoga is ‘with a peace composed of all 
B uddhas’. T h e  ‘Peace’ is through pacifying the discursive 
thought of the apperceived and  so on. I t  is engendered (by 
successive dissolution of the three voids) as light-only and 
the u ltim ate  tha t is one with universal void (the fourth void, 
the Symbolic Clear L igh t) .  T h a t  is the fivefold division of 
the second member.

Regard ing  the verse ‘five’ and so on, the downward breath 
has the intrinsic na ture  of the five knowledges, beginning with 
m irror-like, and is the individualizing factor of earth  (and the 
o th e r  elements). D raw ing  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 sacral place). Precisely that is the brea th  proceeding 
upw ard with five colors, the na tu re  of the five Tathagatas. 
Precisely that is the ‘great jew el’ (the ‘drop of light’ at the 
nose of the face, and which is recited). ‘P ra n a ’ is what 
envigorates; ‘ayam a’ is that by which it is spread fa r;— thus 
the explanation of prjinayama to be known, because one should 
recite during day and night by way of the own-nature of making 
that (p ranayam a) enter and so on. ‘Having m edita ted  on 
one’s own m an tra  (drop) in the hear t’, i.e. at (the nose of) 
the lotus (8-petalled) of one’s heart, ‘one should p lace’ (nyaset) 
‘the Prana in its bindu form’ (the letter A, e tc .) deposited, invio­
lable (ak$ata). T h a t  is the third member.
Co ncerning 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 welt 
as the eye, and  so on (the five sense organs). W hen the pairs 
of sense bases have ceased, i.e. are no t in evidence (as in dea th ’s 
sequence), then  when the jewel which is the basis o f  sense objects 
and sense organs, and the jewel of consciousness (the manovi- 
jildna, the sixth sense) have ceased along with prandydma, i.e. 
have set (astamgata), what one would retain, that is Retention. 
W hy tha t?  T h e  T ru e  Limit (the gnosis of the Clear L igh t) .  (The 
verse states) “ W hen consciousness goes toward the diamond 
of cessation, the apprehension of signs arises.” T h e  ‘diamond 
of cessation’ is the Clear L ight (prabhasvara) . W hen  conscious­
ness has gone to it, it is bo rn  in it. T he  apprehension of 
signs i.e. the m anifestation of signs arises, i.e. occurs (as prior 
signs). R egard ing  the passage, the signs of the five realms 
have been explained by the d iam ond o f enlightenm ent (the 
details are as follows) : T h rough  dissolution into w ater by 
earth  (in the perform er’s body), theaspect o f  a m irage m ani­
fests— the first sign. T h rough  the dissolution into fire on the 
part  of water, the aspect o f  smoke— the second. T hrough 
the dissolution into wind of fire, the aspect o f  fire-flies— the 
third. T h rough  the going into the three lights on the p a r t  of the 
subtle elem ent (i.e. w ind), the self-existence o f  the set of 
lights like a lam p— the fourth. T hrough  the (sequential) 
dissolution of the (three) prakrti-l igh t(s) ,  there is only the 
Clear L ight, a lasting light like a .cloudless sky— the fifth. 
T hose five signs bring (consciousness) to N irvana, as is 
said in the Karmantavibhaga : “ First, earth goes into water. 
W a te r  goes into fire. Fire passes into wind. W ind enters 
perception (vijfiana). Perception accompanied by Retention 
in turn enters the Clear L ight” . T h e n th e v e rse  ‘tha t firm th ing’ 
/'purified in the Clear Light) and  so on (is as follows) : ‘By 
the vajra p a th ’, (expansion of buddhi to the whole sentient world) 
i.e. by en tering  the Clear L ight preceded by the indispensable 
(‘non-evadible’, alanghaniya) five signs, one should radiate , i.e. 

pervade w ith  the form of the D harm akaya , in the regions of 
the sky, i.e. the worldly realms. T h a t ,  explaining R eten tion , 
is th e 1 fourth  m em ber.
‘C o n tem p la tin g ’, i.e. realizing in immediacy, that oneself 

has in tha t way gone into the Clear Light, ‘by R ecollection’ 
tha t previously one has reached the T ru e  L im it 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 
o rder) .  Im m ediately  after tha t was told, one should know,
i.e. it should be known, about ‘R ecollection’ tha t there is the 
shining appearance (pratibhasa) , which is right understanding 
(the gnosis of the Clear L ight)  and that therein is engendered 
the fifth member, Recollection, not anywhere else.

H av ing  unified ‘by the equipoise of insight and m eans’, i.e. 
by the union of absolute and conventional truths, all states 
(bhdva), whether stationary (the receptacle worlds, bhajana- 
loka) or moving (the sentient life, sattvaloka) . in the form of 
a tiny ball in location, i.e. in the form of M ah am u d ra  (the 
divine body), (then) one should contemplate, i.e. should know, 
the image of M ah av a jrad h ara  with the na ture  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
tion o f  knowledge, i.e. the consummation of the knowledge- 
body (the yuganaddha body), called ‘Sam adlii’, i.e. explained 
to be the sixth member.
Besides, in the ¿ri-Mayajdla, he clearly states the varieties 

in the generation of deity :
Yoga should be known as of three kinds: with blessing 
and  w ith imagination (on the Stage of G eneration), and  
the yoga (on the Stage of Com pletion) of the citta image 
which is extolled by the perfected Buddhas.
T h e  ego of Blessing-only is said to be the yoga w ith  
blessing. W hen there is the pure bodhicitta, and the 
great source of m antra-seeds; and in sequence the per* 
fee ted image, imagined in the set of m udras— and when 
that (image) is imagined with the thought, “ T hat is 
im ag ined” , it is called the yoga with imagination. 
Endowed with the best of all aspects, and having conso­
lidated  (the deities) one should 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 m aster of the secret folk, there are two kinds of divine 
form— pure and impure. The pure kind is understood 
form, free from all signs. T he impure kind has all signs*



with color-and-shape forms. Now, two purposes go with 
those two kinds of divine form. T h e  kind w ith signs 
generates siddhi with signs; the kind w ithout signs, the 
siddhi w ith o u t signs. Besides, the holy J in a sh a v e  m ain ­
tained th a t  when one is always stationed in the signless 
kind, he can also bring to success (the siddhi) w ith  signs. 
T herefore , by all means one should take recourse to the 
non-signed.

Sarpdhya bhasa /.

YOGA OF THE GUHYASAMAJATANTRA



P a r t  T w o

IN T R O D U C T IO N S  

I IN T R O D U C T IO N  T O  B U D D H IS T  T A N T R IS M

A. Tantra (generalities)

W h a t  is  a n  introduction to the ideas and  practices of the 
Buddhist T an tra s  ? L et m e allude to the leading literature on 
the subject. I t  is well known that S. B. Dasgupta  wrote a 
book entitled An Introduction to Tantric Buddhism (University 
of C alcu tta , 1950). This has certainly been a helpful book 
for persons interested in the Buddhist Tantras . T he  Japanese 
scholars appreciated it especially since the kinds of Tantras 
w hich  had  been continued in J a p a n  were of a quite different 
charac te r  from the works consulted by S. B. Dasgupta, and 
those scholars were also interested in the philosophical tenets 
w hich D asgupta  found in the tantric manuscripts which he 
consulted. I t  must also be adm itted  tha t D asgupta  was himself 
a t t ra c te d  to certain features of the m anuscripts 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
m ents tha t have been strong in Bengal. All the m aterial which 
he b rough t forward is indeed authorita tive d a ta  from those 
texts. N atu ra lly  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 p repared  to explain elements of the 
system, which he did in various publications with sympathy. 
I have frequently recommended to my students to consult G. 
T u c c i ’s Tibetan Painted Scrolls for its V ajrayana chap te r;  but this 
is an expensive work of restricted distribution. T hen  the late 
Professor F. D. Lessing of Berkeley and myself collaborated 
in the translation from T ib e tan  of the work now published 
(1968) as Mkhas grub fe 's  Fundamentals o f the Buddhist Tantras. 
In  conversations I have freely adm itted  that this is not an intro­
duction  for Westerners as it was for Tibetans, even though it
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presents the fundam entals of the four T a n tra  l i te ra tu re  divisions 
w ith  a considerable and  convenient fund o f  in fo rm ation  no t 
h itherto  available in any W estern language. T o  answer the 
question posed above, an  in troduction  should show w ha t the 
T a n tra  is all about, the underlying suppositions, the leading 
instructions, to the extent of recreating the T a n tra  as a viable 
entity to be liked or disliked. T he  trouble with so m uch  of the 
present w riting  on the T a n t r a  is th a t  the reader is, or should be, 
left w ith  a feeling of distancy or bew ilderm ent; he is ne ither  
genuinely for or against it, because he does not understand  it. 
I t  is on this po in t th a t  one can praise S. B. D a sg u p ta ’s w ork: 
he was no t simply reproducing citations from texts; he tried 
to explain as he w ent along. But he could only explain when 
his own background allowed him, nam ely when these Buddhist 
T an tras  overlapped the H induism  with which he h ad  a na tu ra l 
knowledge through  his b ir th righ t and  training.

Now, w hat is the relation of the Buddhist T a n tra  to 
Hinduism  ? This is hardly a one-directional influence. In  
fact, the Buddhist T a n tra  goes back in m any of its leading ideas 
to the Brahmanism of the older Upanisads, and some of its 
ritual (e.g. the homai or bu rn t offering) can be traced to old 
Vedic rites. In  short, the Buddhist T an tra  incorporated  a 
large am ount of the mystical ideas a n d  practices th a t  h ave  been 
current in Ind ia  from most ancient times, and preserved them 
just as did the H indu  T a n tra  in its own way, while both  systems 
h ad  m utual influence and their own deviations. T he  Buddhist 
T a n tra  is deeply indebted to certain later Upanisads such as the 
Yoga Upanisads, which were probably composed in the main 
form about 1 st century b . g . to the beginning of the G u p ta  period, 
and which are a primitive kind of H induism . But these my­
stical practices were so thoroughly in tegrated  with Buddhist 
dogma, tha t it is a most difficult m a t te r  to separate out the 
various sources of the Buddhist T an tra .
T hen , w ith  regard  to the chronology, it is not m y original 

idea to p u t  the revealed Buddhist T an tras  in the period of 4th 
and  5th centuries, a . d . (B. Bhattacharyya m ain ta ined  such an 
early date for the Guhyasamdjatantra) . This certainly requires
justification, and in the section Tntroduction to the Guhyasa- 
m a ja tan tra7 I shall present some arguments in its case. For the 
others I shall simply assert that there is no where else in Ind ian
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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 Ind ian  religion in the subsequent centuries. 
T here  are some notable exceptions just as there are for H in ­
duism; and  in the case of the Buddhist T a n tra  certainly the 
expanded Kalacakratantra was composed much later. T he  
T a n tr ic  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 8 th 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 Ind ian  phase. However, we must look to 
other reasons for the disappearance of Buddhism; after all, the 
H indus themselves are fond of T a n tra  and  this has not caused 
H induism  to d isappear !

These tantric  cults were in troduced into C hina  from India  
during  the T ’ang Dynasty b u t  did not take root until the 8th 
century which saw the activity of the Ind ian  masters V ajra- 
bodhi and  Amoghavajra (cf. Chou Yi-liang, Tantrism in 
China), T h e  kind of Buddhist Tan tras  which prevailed 
in C h ina  gave rise to the two forms of Buddhist mysticism in 
J a p a n — the form handed down by the T endai school (in which 
the T a n tra  is one of the topics of study) and that handed down 
by the Shingon School (in which the T an tra  is the main thing). 
Buddhist T an trism  called the D iam ond Vehicle, was brought to 
completion in Jap an  by Kobo Daishi, founder of the Shingon. 
Japanese Tantrism  is especially based on the works called the 
Mahavairocanasutra, also known as the Vairocanabhisambodhi 
(which yields the ‘G arbha-m andala’) a n d  the Tattvasamgraha 
(referred to in Ja p a n  as “ T ip  of the T hunderbo lt” which yields 
the ‘V a jram an d a la ’). Forms of T an tra  were also introduced 
and once apparently  flourished in what is now called Jav a , 
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 T ibet, s tarting with their 
im plan ta tion  in the 8th century  by the teachers Padm asam bhava 
and ¿aruaraksita . After the cessation of composition in Sanskrit 
of the commentaries, they continued in the T ib e tan  language 
in cm enormous literature .
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T h ere  are serious problems in studying the T an tr ic  lite ra ­
ture. Because of  the syncretic and deliberately mystifying 
na tu re  of such texts as the Guhyasamdjatantra> their sentences, 
a lthough relatively simple in language complexity, continually 
need the g u ru ’s oral expansion and  au thorita tive  comm entary. 
T h e  problem  is no t w ith  the individual words, which indeed 

m ean  w hat they ough t;  b u t  ra the r  in the fact tha t so m any  
words, besides m ean ing  w hat they ought, are employed in a 
range, o f  acceptable  usages and then intend other senses in 
a rb itra ry  analogical systems. Again, these texts are essentially 
practical, are concerned with doing things such as rites. And 
recipe books, even on the m undane  level, are notorious for 
requiring  a teacher to tell the missing steps. T hen , in the case 
of the T an tras , the gurus have taken vows not to reveal the 
T an tra s  to the un in it ia ted  (‘im m atu re ’ ) persons, and so the 
difficulty is com pounded , even for those persons who are in it ia ­
ted. T h e  style of w riting  is conducive to corruptions in the 
texts, certainly a fault in manuscripts of the Guhyasamdjatatitra.

I t  is understandab le  tha t the num erous difficulties of the 
literature  m igh t result in some unw arran ted  judgm ents. In  
fact, em inent authorities  of the T an tra s  during their Ind ia  
period had  disagreements with each other, and la ter investi­
gators, such as the T ib e ta n  gurus, decided tha t certain  earlier 
authorities had  m isunderstood this or th a t  im portan t point. 
Therefore, it is r igh t for us to be charitab le  in the event of 
seeming m is in terpre ta tions; bu t still they should be pointed  
out. In  illustration, some questionable terms have been applied 
to the Buddhist T an tra s .  (1) There-is  no expression ‘D hyani 
Buddhas’ in the texts; one finds instead the words T a th a g a ta ,  
Buddha or J in a ,  as in the com pound panca ta thaga ta  (‘five 
T a thaga tas’), (2) T here  is no terminology ‘right and  left 
han d  pa ths’ in the Buddhist T an tras ,  and  no classification of  
the T an tra s  on th a t  basis, insofar as classification by the tan- 
trics themselves is concerned. T he  s tandard  classification is into 
four classes, K riya - tan tra ,  C a ry a - tan tra ,  Y o g a-tan tra .  and  
A nu lta rayoga-tan tra . O f  course, some W esterners m ay  feel 
tha t certain  Buddhist T an tras-such  as the Guhy .samdjat antra 
teach practices w hich fit the category of ‘left hand  p a th ’ and  
there are statements in those T an tras  w hich lend credence to 
such a theory. W e should observe tha t the H indu  T an tra s  
themselves use such terminology but in different wavs, as shown
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in C hin taharan  C hakravarti’s work, The Tantra : Studies on their 
Religion and Literature. (3) T he  texts do not use the word sakti 
in the sense of the female consort power of a deity (of course, 
the w ord iakti can be and  is used in the other meaning of a 
certa in  w eapon). In  the article, “ Female Energy and Symbo­
lism in the Buddhist T a n tra s” I gave the following list of generic 
words used for the goddesses or females in the class of Anuttara- 
yoga tan tra  prajha (‘insight’ ), yogini (‘female yogin’), vidyd 
(‘occult science’ or ‘know how’), devi (‘goddess’ or ‘queen’), 
ma.tr (‘m o th er’), mdtrka (‘m other’ o r ‘letters’ ), ddkinl (‘fairy’), 
dull (‘female messenger’), §uri (‘heroine’), and  mudra (‘seal’ 
or ‘gesture’). O f  course, that use of the word ¿akti for the 
female consort of the Buddhist T antras implies that this is 
w hat the tantrics mean by their consort. L ater on, various 
scholars (S. B. Dasgupta especially) protested against the use 
o f  the w ord on the grounds that in these Buddhist T antras, 
the ‘prajna’ (one of the most frequent of the words) is passive, 
not active like the Saivitic sakti. T h a t  is one reason for m y  
writing tha t article “ Female Energy. . ” , because when one goes 
into the texts he will find for the usage of the w ord prajild that 
in the ord inary  person who does not control his m ind this 
is indeed a passive function, while the aim of the Buddhist 
praxis is to arouse the fiery potentiality  of this function. H ow 
is it aroused ? T he  Mahavairocanasutra has a celebrated verse 
about this m atter ,  and  which is correlated with m an tra  steps 
in the Shingon sect. Fortunately  it is in Sanskrit, as cited in 
K am alas i la ’s (First) Bhdvanakrama (G. T ucc i’s Minor ' Buddhist 
Texts, P ar t  I I ,  p. 196 : vairocanabhisam bodhau coktam /tad  
e ta t sarvajnajfianam karunam ulam  bodhicittahetukam  upaya- 
paryavasanam  iti/ “ And it is said in the Vairocanahhisambodhi : 
‘ (M aster of secret folk). T h e  omniscient knowledge has 
Compassion for a root, has the M ind  of Enlightenm ent for a 
motive, and has the M eans for a finality’.”  In  tha t passage 
‘omniscient knowledge’ is equivalent to the B ud d h a’s Perfection 
of Insight (prajhapdramitd). Compassion provides this Insight 
with a root in the phenom enal world. T he  M in d  of Enlighten­
m en t provides this Insight with a motive, the vow as cause. 
T he  M eans provides this Insight with a finality, its fulfilment. 
At the first two levels, the Insight is still passive; it is with the 
M eans tha t it appears in full flowering, its true active form.
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W hen Insight (prajiia) is combined with the M eans (upaya), 
it is no longer passive. Therefore, while it is not strictly correct 
to call Pra jna  a sakti, the persons who applied  this expression— 
an d  Benoytosh Bhattacharyya and  Giuseppe Tucci had  read  
widely in bo th  H in d u  and  Buddhist T a n tra s—were closer to the 
tru th  than those who insist on the ‘passive’ interpretation.

This general p roblem  of explaining the T an tras  is so crucial 
th a t  it is germ ane to dwell upon it some more. Fortunately, 
there is a m aster who expressed himself on this very point, the 
8lh century teacher Lllavajra, the teacher of Buddhas rijnana 
who heads one of the two lineages of G uhyasam aja in te rp re ­
tation. L llavajra  has written a com m entary  on the Sri-guhya- 
garbha-mahdtantraraja (the tikd-nama) (PT T , Vol. 82, pp. 248 
and  249). H e  soon begins a section ‘M ethod  of Explaining 
the T a n t r a ’, which he says has three aims, in the sense of aims 
for the superior, in term ediate, and inferior am ong candidates 
and  sense organs. In  the course of explaining for the a im  of 
the superior candidate  or sense organ, he includes tha t which 
is related to the form of meaning, which “ has certainty about the 
reality of the guhyagarbha” bahi sniri po de kho na did nes
paho), regarding the chief words in the title of the T a n tra  on 
which he is com m enting. T hen  he states tha t there are three 
kinds o f  guhya and  three kinds of garbha. T he  three of guhya 
(‘secret’)) are (1) of the self existent (ran bzhin=svabhava), (2) 
p regnan t (sbas pa=  garbhin), and (3) profound (gab pa= gam - 
bhira). In  explanation of the first kind, th a t  o f  the self existent, 
he cites the text:

Aho ! T h e  dharma which is the utm ost secret is the in ­
trinsic secret (behind) diverse manifestation, highly
secret through self existence; than  which there is nothing 
more secret !

In  summary of his commentary on this verse, it turns out 
that the utmost secret is the non-dual, self-originated Wisdom 
(jdajia), an effortless fount of good qualities while its own aspect 
is incognizable. I t  is an element located in the stream of 
consciousness (the samtdna 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 dom ain ; there is nothing
m ore central, and  it appears through introspection (svasamve-
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¿ana) bu t by reason of obscurations, men have sought it else­
where. (This is certainly the ‘embryo of the T a th a g a ta 5 
theory from one stream of non-tantric  Buddhism). T he  second 
kind of secret is the ‘p regnan t5, so called because it is like the 
w om an im pregnated 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 T an tra .  Lila- 
va jra  says, “ I f  one practices by praxis according to the word 
(of the T a n tra )  but lacks the mantra-precepts, this is a grievous 
fau lt55 (shags kyi m an hag m ed pa dan/sgra bzhin  spyod pa 
rnams kyis spyad na/sin tu nes pa  che bas/ ). T he  th ird  kind, 
the profound, is the perfect m eaning of the T a n tra  (rgyud kyi 
don phun sum tshogs pa)> and  this is conferred by oneself through 
the tw o pramanas. He must m ean  Direct Perception (pratyakfa) 
an d  Inference (anumana). In  summary of the three kinds of 
secret, the first of the self-existent is na tu re5s secret, the second of 
‘p reg n an t5 is conferred by another, the th ird  of profound is 
conferred by oneself. W hen we think over L llava jra5s precepts, it 
strikes us tha t it is easy to be irrelevant abou t the Buddhist 
T a n t r a  by treating as doctrine w hat in fact is a practice: as far 
as hum an  secrecy is concerned, in Tantrism  there is only ‘pre ­
g n a n t5 practice and  profound doctrine. A nd tha t it is easy to go 
wrong by in terpreting  the literal words of the T a n tra  as the 
practice, while lacking the precepts of the guru  which clarify 
w hat the  practice should be. I have been told tha t this point is 
also stressed in the Shingon sect of Ja p a n ,  and  so this is a m a t ­
ter independent of whether the passage in question has ‘sexual5 
symbolism. Lately some persons have found only a sexo-yogic 
topic to set forth as characteristic of the A nuttarayoga-tan tra , 
b u t  L llavajra informs us that the most im portan t issue and  aim 
of the T an tra s  is that element h idden in the stream of conscious­
ness, obscured by discursive thought (which plagues us all). 
T h a t  m an  becomes interested in finding the element hidden 

in the stream of consciousness is probably the reason for the 
non-tan tric  teaching that B uddhahood is a tta inable  only 
through a hum an body, which is a teaching continued in the 
T antras  (Snags rim, f. 460a-2):

/dri m ed hod las/ skye ba hdi la sans rgyas n id kyi hbras 
bu rab  tu ster ba rgyud kyi rgval poho/lha la sogs pa 
hgro ba lnahi skye ba  la ni m a yin no/zhes d a n / I t  says
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in the Vimalaprabha : ‘T h e  phrase “ grants the Buddha« 
hood fruit in this lire,> m eans— the K ing  of T an tra s  grants 
the B uddhahood  fruit in this b irth , which is a hum an
birth ; not in the b ir th  which is one of the five (other)
destinies (gali.), god and  the like.5

B. Definitions and varieties o f Tantras

The way of the T an tra s  is especially called the V ajrayana  
(‘D iam ond V ehic le5) or the M a n tra y a n a  (‘M a n tra  Vehicle5). 

Tsoh-kha-pa in his Snags rim cites the Vimalaprabha : “ T h e
diam ond (vajra) is the great ‘insplittable5 and  ‘unbreakable5; 
and  the G rea t Vehicle (mahdydna) which is precisely so, is the  
V ajrayana  : it combines the M an tra -w ay  and  the P ra jna- 
param ita-w ay, which are  (respectively) the ‘effect5 (or ‘fru it5) 
an d  the ‘cause 5 5 5 ( / rdo rje ni mi phyed pa dan mi ch.od p a  
chen po yin la de fiid theg pa  chen po yin pa ni rdo rje theg  
pa ste/ shags kyi tshul dan p ha  rol tu phyin  pahi tshul hbras 
bu  daii rgyuhi bdag  h id  gcig tu hdres p a r  gyur p ah o ) .  Hence 
in T so n -k h a-p a5s reform, n o n-tan tr ic  Buddhism (paramita- 
ydna) must be m aste red  in p repara t ion  for the T an tras .

Concerning the expression ‘M a n tra y a n a 5, the s tandard  
explanation is tha t in the Guhyasamdjatantray Chap. X V I I I ,
p. 156 (two theoretical corrections w ith  as te risks): T he theore­
tical corrections were m ade  by Professor Rasik V ihari Joshi and  
myself pu tting  o u r  heads together on this when he was teaching 
a t  C olum bia U niversity , Fall 1969. C o m p areS . Bagchi Guhyasa- 
majatantra, X V I I I ,  70A, an d  Yukei M atsunaga , “ T h e  Guhyasa- 
majatantra: A New C ritical E d it io n ,55 X V I I I ,  70B.

pratityotpadyate yad yad indriyair vi$ayair manah / 
tanmano *man-itikhyatarp *trakaratji trdnandrthatah 11 
lokacdravinirmuktaiji yad uktatji samayasambaram / 
pdlnnarfi sarvavajrais tu mantiacaryeti kathyate 11 
W hatsoever m ind  arises in dependence on sense organs 

an d  sense objects, that m in d  is explained as the ‘man5, 
the ‘¿ra5 in the m eaning  o f (its) salvation.
W hatever pledge and  vow said to be free from worldly  
conduct has protection by all the vajras, tha t is explained 
as the mantra practice.

N a g a r ju n a 5s Aftddasa-patala-vistara-vydkhya (P T T , Vol. 60, 
p. 9-4, 5) explains the ‘sense o rgans5 and  ‘sense objects5 as
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union of upaya  and p ra jna ;  and  explains the words ‘free from 
worldly conduct’ as ‘leaving off discursive thought about the 
ord inary  body, and  taking on the contem plation of the divine 
body’ (tha m al pahi lus rnam  par rtog pa dan bral ba lhahi 
skur bsgom pa blahs nas). H e  does not com m ent on the words 
‘all the vajras\ In  this literature, the m ultiplicity of vajras 
refers to the five T a thaga tas  or Buddhas.
Besides, various T an tras  m ay define the word ‘Vajrayana* 

in a way tha t characterizes the special subject m atter  of that 
T a n tra .  So we are led to understand Guhyasamdjatantra, 
C hap ter  X V I I I ,  p. 154:

moho dve$as tathd rdgah sada vajre ratihsthita / 
upayastena buddhanarji vajrayanam iti smrtamll 

Delusion, hatred, an d  lust are always the repose lying 
in the vajra,

W hereby the means of the Buddhas is called V ajrayana 
(‘D iam ond V ehicle’).

T h a t  verse presumably refers back to C hapter V I I I ,  verse 2: 
ragadvefamohavajra vajrayanapradesakaj 
akasadhatukalpagra gho$a pujam jitidlaya/l 

M ay  Thou, the d iam ond of lust, ha tred , and  delusion, 
who reveals the V ajrayana;

T hou , the best like the sky, the womb of the T a thaga tas— 
proclaim the worship (p u ja ):

C andrak lr ti’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 (upaya), the ‘spread of light’ and its 
40 prakrtis; ‘ha tred ’ is insight (prajna), the ‘light’ and its 33 
p rakrtis ; ‘delusion’ is nescience (avidyd), the ‘culmination of 
l ig h t’ and  its 7 prakrtis ; ‘worship’ is theyugatiaddha with non ­
dual knowledge. T h a t  terminology of the nitdrtha comment 
will be explained in la ter sections.

As has been mentioned, the usual classification of the 
Buddhist tan tra  works is into four classes called K riya-tan tra , 
C arya-tan tra , Y oga-tantra, and  A nuttarayoga-tan tra . T his  
is the classification of the m ain  corpus of T an tras  translated 
into T ib e tan  and included in the collection called the K an ju r. 
T h e  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 o f the Buddhist Tantras (p. 219) presents the 
candidate  differentia tion:

Now, there are two methods laid down in the four T a n tra  
divisions, namely, outer action {*bähya-kriy ä), stich as bathing, 
cleaning, etc.; and  inner yoga ( *adhyätma-yoga). T h e  
K riyä  T a n tra  was expressed for subduing the candidates 
(;vineya) who delight in outer action, while the Caryä T a n tra  

was expressed for subduing the candidates who delight 
in practicing outer action and  inner yoga in equal measure. 
T he  Yoga T a n tra  was expressed for subduing the candi­
dates who delight in th eyoga o f inner samädhi w ith  minim al 
outer ritual, while the A nu tta ra  Yoga T a n tra  is the in ­
com parable T a n tra  for subduing the candidates who 
delight in inner-yoga.

M khas grub rje alludes to the deity differentiation as the Tour 
Passion Families5 (pp. 168-169), detailed in the notes thereto 
on  the basis of the Sñags rim :

T h e  m utual a ttrac tion  of Insight (prajnä) a n d th e M e a n s  
(;upäya) finds :
some deities laughing —  K riyä  T a n tra ;
some deities gazing — C aryä T a n tra ;
some deities em bracing — Yoga T a n tra ;
some deities in coition — A nu tta ra  T an tra .

T so ñ -kha-pa  emphasizes tha t this is not a description of the 
candidates of these T a n tra  divisions;...
Besides, it can be speculated tha t the fourfold grouping of 
T a n tra s  (there were earlier groupings of six or m ore) is m ade 
w ith  an  eye to the four Siddhäntas. In  later Ind ian  Buddhism, 
it  was s tandard  to divide up  Buddhist metaphysics into four 
viewpoints, called S iddhänta, tha t of the Vaibhäsikas, Sauträ- 
ntikas, Yogäcärins, an d  the M ädhyamikas. T h a t  could be 
the implication of Pand it  Smrti's comm entary called Vajravi- 
däranä-näma-dhäram-vrtti (Tohoku no. 2684) to the effect tha t 
the four T an tras  constitute four kinds of washing by four kinds 
of persons, namely, áravakas, Pratyekabuddhas, Yogäcärins, 
an d  M ädhyamikas, in the given order. In  M ah äy än a  term i­
nology, the Srävakas and  Pratyekabuddhas constitute the H ina- 
yäna  saints, while Yogäcärins and  M ädhyam ikas are  followers 
of the two m ain  philosophical M ah äy än a  schools constituting
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the last two Siddhantas. Also the first two Siddhantas, those 
of the V aibhasika and  the Sautrantika, are classified as H ina- 
yana, with the Sautrantika considered preparatory  for the rise 
of M ah ay an a  viewpoints. T he  relation set up by Pandit Smrti 
(also called Sm rtijnanaklrti)  has an artificial tone, at best is an 
overgeneralization, and  at the same time is suggestive.

In  the A nuttarayoga-tan tra , there is also a principal division 
into Fa ther T antras, such as the Guhyasamajatantra ; and 
M other T antras , such as the £ri-Cakrasamvara, a division which 
M khas-grub-rje  explains following Tsoh-kh-pa. In  brief, a 
F a ther  T a n tra  emphasizes the ‘M eans’ side of the ‘means- 
insight’ union, and so deals especially with the topics so p rom i­
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 M other T a n tra  puts emphasis on the ‘Insight’ 
side of the cmeans-insight’ union, and so treats the indissoluble 
bliss an d  void; in fact, insofar as m ateria l dealing with this 
topic is included in the present work, it was derived from the 
M other T a n tra  literature. Besides, the Guhyasamdja-tantra is 
considered the chief T a n tra  of the Father  class, as is the £ri- 
Cakrasamvara of the M other class, for the reason that the litera­
ture and  cult for the two T an tras  is the most extensive anddeve- 
loped am ong the T antras  found in the K an ju r  and  T an ju r.
T h e  Guhyasamajatantra (Chap. X V II I ,  153, 6-7) also has 

its own definition and classification of tan tra :  “ ‘T a n t r a ’ is 
explained as ‘continuous series’ (prabandha). T h a t  continuous 
series is threefold through the division—adhara, prakrti, and 
a s a m h d r y a T he succeeding verse explains that prakrti is the 
hetu, asamhdrya is the phala, and adhara is the tipdya. According 
to M khas-grub-rje, the T a n tra  of Cause {hetu) is the chief of 
candidates for the high goal of the T an tra .  The T an tra  of 
M eans (upaya) is the T a n tra  of Path. T he  T a n tra  of  Fruit 
{phaia) is the rank of V ajradhara . Those explanations clarify 
the definition of ‘T a n t r a ’ as ‘continuous series’. Apparently 
what is m eant is that the T a n tra  shows the continuous progress 
of a superior candidate (T an tra  of Cause) along the Tantric  
Path  (T an tra  of M eans) to the high goal of V ajradhara  (Tantra 
of F ru it) .  N agarjuna’s Astddasa-patala-vistard-vyakhyd (PTT, 
Vo.. 30 p. 6-1) sets forth on the same basis three kinds of 
V ajradhara , causal Vajradhara. fruitional Vajradhara, and
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V ajradhara  of the means. T he causal V ajradhara  is M aha- 
vajradhara, the adindtha. T he  fruitional V ajradhara  is Akso- 
bhya and the o ther T athagatas . T he  V a jradhara  of the means 
is of three kinds, guard ing  of the place, guarding of oneself, and 
guarding of yoga. G uard ing  of the place is the frightening 
away of the demons through em anation of the ten K rodha  
deities. G uard ing  of oneself is the contemplation of only 
Param artha-sa tya  (supreme tru th ) , by recollecting such m antras 
as “ O m  s u n y a t a . . ” G uarding of yoga is of two kinds; the 
collection of m erit (arousing compassion and contemplating 
the four B rahm a-vihara-s) and the collection of knowledge 
(contemplation o f  the four doors to liberation).

G. Some-fundamentals o f  the Tantras

H ere we shall consider four fundam entals: analogical
thinking, the subtle body, the three worlds, and initiation by 
the h ierophant.

T h e  first fundam ental is analogical thinking : “ As w ith ­
out, so w ith in” (yatha bahyam tatha ’dhyatmam iti) .  T h e  Sanskrit 
is from A bhayakaragup ta ’s Nifpannayogavali (ed. by B. Bhatta- 
charyya, p. 4 ) ,  w here it applies to the mandala o f  the ‘Stage of 
G enera tion’ (utpatti-krama). See Mkhas grub rje’s Fundamentals. . ,  
Index under ‘mandala’ : the self existent mandala is in the m ind, 
and  the reflected im age mandala is draw n outside in conformity. 
T h e  outer rite m ust conform to the inner rite, and vice versa. 
O ne  m ust clear defiled thoughts from a space within the m ind  
and  erect the m edita tive  image in this space. In  the external 
mandala-rite, first one drives away the evil spirits from the selec­
ted  area ; in this consecrated  space one will draw  the mandala. In  
M khas-grub-rje’s work, probably  the m ost in tricate  set of 
analogies is found in the chapter  on the Yoga tantra . In  the 
present work, the most rem arkable  analogies are those in the 
trea tm ent of the ‘h u n d red  lineages’ under the com m entary o f  
the ‘Bhagavan S arv a ’ and  ‘T a th a g a ta ’ verses in P ar t  Three. 
But the analogies are ubiquitous in the T an tras . T he  most 
im portan t analogy o f  all is that of affiliation: the candidate  
should affiliate his body, speech, and  m ind  -with the Body, 
Speech, and  M in d  of the Buddha, called the three mysteries. 
According to M khas grub  rje, it is this affiliation which estab­
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lishes the superiority of the D iam ond Vehicle (the Tantras) 
over non-tan tr ic  Buddhism. O ne affiliates his body by gesture 
(mudrd), his speech by incantation  (mantra) and  his mind by 
deep concentration  (samddhi). Mkhas grub rje's Fundamentals... 
states, “ In  the K riya  and Garya (Tantras) one intensely con­
tem plates the body as G reat Seal (mahamudrd), speech as In ­
can ta tion  (mantra), and m ind  as Reality (tattva) .” This is 
the ‘Q uick P a th ’ because all avenues of the being are operating 
for a common goal : the body, speech, and m ind  are not working 
a t  cross purposes.

In  such a case, we m ight say of body, speech, and mind, 
w hat A rya-Sura wrote in his Jdtaka-mald in description of King 
Sibi (but in his case meaning the three types, kama, artha, and 
dharma).

tasmitju trivargdnugund gundughah samharjayogad iva 
samnivi$tdh\

samastardpd vibabhur na casu virodhasamkfobhavipannaso- 
bhdhlf

In  him all forms having m ultitudes of virtues consistent 
with the three types appeared  with common residence 
as though from m erger of rivalries, and  they had  no loss 
of brilliance due to opposition and  commotion.

In  H induism  it is believed tha t those three types when in har ­
m ony yield the fourth  one, liberation (mokfa).

T o  understand  any system of Buddhist T a n tra  one must 
find out the basic correspondence system or systems and carry 
through accordingly. Fourfold correspondences are especially 
prevalent in the Yoga-tantra. Am ong A nuttarayoga-tantras, 
the Guhyasamajatantra regularly employs fivefold corresponden­
ces based on the five Buddhas, the five knowledges, the five 
personality  aggregates, and  so on. T he  Kdlacakra-tantra uses 
sixfold correspondences, wherein the elements are increased to 
six by addition  of ‘knowledge elem ent’ to the five of earth, water, 
fire, wind, and  space. Sevenfold correspondences can be 
noticed in commentaries of the Sri -Cakrasamvara-tanlra. An 
example especially pertinent to the present work is the Guhya- 
sam aja set of four steps of sadhana or spiritual culture. Once 
the praxis is established in four steps, then some other principal 
entities are p u t  in correspondence; thus the four goddesses are 
identified w ith the four steps. This very principle is employed
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in the present work for grouping the forty verses which expand 
the rtxddna of the Guhyasamdjatantra.

Is there a particu la r  philosophical position of Buddhism 
that fits this kind of analogical thinking? M khas-grub-rje  
reports the thesis of the school founded by his teacher Tson- 
kha-pa that the Prasangika M adhyam ika underlies all four 
classes of T an tra .  This appears to stem from the acceptance 
of all four pramanas by the non-tantric  G andraklrti in his Pro- 
sannapada com m entary  on the Mula-madhyamaka-karika. T h e re  
(in the com m entary  on the first chap te r)  C andrak irti  says, 
in agreement with the H indu  Naiyayikas, tha t 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 m ay differ from that 
of the Naiyayikas. Thus C andrakirti (text, p. 75) goes on to 
modify his acceptance of the pramanas by insisting on their 
relativity, or m u tua l  dependence: “ T here  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  k ind of establishment 
for either the cognition or the cognizable object” (satsu pram a- 
nesu p ram eyarthah / satsu pram eyesv arfhesu p ram anan i/na  
tu khalu svabhaviki p ram an ap ram ey ay o h ' siddhir i t i . . ) .  In  
contrast, Asahga (as I pointed out in “ T h e  Rules o f  D ebate  
According to A sanga” ) accepts only three pramanas, d irec t p e r ­
ception, inference, an d  testimony of authorita tive  persons. This 
appears to be consistent with A sanga’s Yogacara idealism, 
wherein the subjective consciousness has the upper hand  over 
the objective dom ain. Because idealist philosophy does not 
adm it an  equal status of subject-object, it does not agree w ith  
the precept “ As without, so w ith in” , and  so does not adm it 
analogy as an independent source o f  knowledge. The Buddhist 
logicians, as well known, accept only two pramanas, d irect percep ­
tion and  inference.

A fundam enta l metaphysical postulate is that of the subtle 
b ody , which of course is a basic idea of the H indu  systems 
as well. Tson-kha-pa  explains in his com m entary  on the 
Paiicakrama (P T T ,  Vol. 159, p. 41-5) that there are two kinds 
of ‘mind-only bodies’ (sems tsam g y i lus. cittamdlra-deha), namely
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the body o f  ‘states’ (gnas skabs, avasthd) an d  t h e ‘innate body’ 
(gfitig ma pahi lus, nija-deha). T he  first of these is the ‘body of 
m a tu ra t io n ’ (iripakakdya) formed during the ten states (avasthd), 
which are  the lunar months of in trau terine life, and  which is 
born , m atures, and  dies. T h e  second o f these is the body 
form ed o f  winds and  m ind  only, the ‘m ind only’ including no 
five outer-sense based perception (vijnana) an d  the ‘winds’ 
including only the basic five winds (prdna, etc.) and  not the 
secondary five {ndga, e tc .) . According to Mkhas grub rje's 
Fundamentals. . ,  the ‘uncom m on means body’ (asadhdrana-upa- 
yadeha), a kind of subtle body, is the basis for the tan tr icm ach i­
nations; this body seems to be a development of the innate body 
(;nija-deha). T he  T an tras  believe tha t by praxis involving 
mystic w inds and  m ental m uttering , this innate  body gradually  
becomes defined as separate though within the coarse body. 
A m ore advanced stage is when this body can appear separately 
as an  illusory body and  be m ade to enter an  ultim ate state 
called the Clear Light, thus re turn ing  to a condition from which 
it h ad  fallen, and  which is an terio r  to the male-female division. 
As this innate  body is strengthened, first it brings out exceed­
ing acuity  o f  one or more senses. T h e  supernorm al sharpness 
of smell is a topic in the celebrated  Lotus Sutra (Saddharma- 
Pundarika) chapter X V I I I  on advantages of a religious preacher. 
N on-tan tr ic  Buddhism speaks of six supernorm al faculties 
(<abhijrtd), while tantric  Buddhism adds more, for example, the 
eight siddhis.

T h e  rem arkable  occult physiology of  the tan tr ic  books is 
really based on their theories of this subtle body. This body 
is said to have 72,000 ‘veins’ (nadt), of which three are the 
chief ones located in the position of the backbone. These 
three, the chief conduits o f  the ‘winds’, are differently nam ed 
in the H in d u  and  Buddhist T a n t r a s :

Besides, the Buddhist T an tras  superimpose on those three 
channels four cakras (suggesting how four-fold analogies may 
be superimposed on the three-fold ones). However, there are

H indu
Buddhist

right middle left
Piiigala Susum na Id a
R ásaná A vadhüti L a laná
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two systems, earlier and  later. O ne  p rim ary  group of four 
cakras, im portan t for w hat is called the ‘Stage of C om ple tion’ 
(sampanna-krama) and  havipg affinities with U pan isad ic  
teachings, corresponds to four of the H in d u  system as follows:

head neck heart navel
H indu A jna V isuddha  A nahata  M an ip u ra
Buddhist M ahasukha  Sam bhoga D h arm a  N irm an a

H ere I m ay cite m y article “ Fem ale Energy and  Symbolism
in the Buddhist T a n tra s” for observations stemming from
T son-kha-pa’s com m entary  on the G uhyasam aja Explanatory  
T a n t r a  Caturdevipariprccha :

T he prim acy  in this system of four cakras for physiologi­
cal m an ipu la tion  in ascetic practices m ay well go back 
to the old U panisad ic  theories of the four states of con­
sciousness. T h e  Brahmopani$ad, one of the Samnyasa 
U panisads, la ter than  the early U panisads bu t preceding 
the T an tr ic  literature  as we now have it, teaches tha t the
P urusa  has those four states w hen dwelling in the four
places, namely, waking state in  the navel, sleep ( i.e. 
d ream ) in the neck, dreamless sleep in the heart, and  the 
fourth, T u rlya , in the head. In  agreement, Tson-kha-pa 
writes : ‘W hen  one has gone to sl^ep, there is both
dream  an d  absence of dream. A t the time of deep sleep 
w ithout d ream  the white and  red  elements of the bodhi- 
citta, w hich is the basis of m ind, stay in the heart, so 
m ind  is held  in the heart. A t the time of dream ing, 
those two elements stay in the neck, so m ind  is held in 
the neck. At the time when one is not sleeping, they 
stay a t the navel, so m ind  is held there. W hen the male 
and  female unite, those two stay in the head.

T h e  later system of four cakras is correlated  with the theory 
o f  four elements deified as goddesses, and  is im portan t for the 
practice during  the ‘Stage of G enera tion ’ {utpatti-krama). 
Following the indications of the Manimdla com m entary  on 
N ag a r ju n a ’s Pahcakrama (PTT, Vol. 62, p. 178-2) and  the 
Sarvarahasya-ndma-tantraraja, verses 37-39 (PT T , Vol. 5 ) , the 
fire-disk at the th ro a t  (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 tr iangu lar;  and the earth-disk in the sacral place is square. 
T h ese  are  also the shapes of the four altars for rites of burn t 
offering (homa) aimed a t  certain m undane siddhis (see nidátia 
verse 15), and  they are also the shapes of the four continents 
o f  Purán ic  mythology (compare the p r in ted  geometrical forms 
in the edition  of the Guhyasamdja, Chap. X V ) .  T he  elements 
supply the names for these cakras (frequently máhendra for 
ea rth , and  vdruna for w a te r) .  According to the Snags rim 
(Peking blockprint, 441a-5).

¡kha sbyor las/ jme ňid gaň dan rluň daň nil 
fdbati chen daň ni bzhin chu/ \hkhor lor sems 
kyi kun spyod pa\ \steň daň ňos daň braň hog hgroj 
zhes gsuňspas me sten daň rluň bsegs daň sa thad kar 
daň chu hog tu hgroho /
I t  says in the Sampuťa : T ire ,  wind, earth  {máhendra), 
and  water, are each the executors o f  consciousness in 
a (given) cakra, and  move (respectively) upwards, at 
acute  angles, forward, and  dow nw ards/ This means 
tha t the fire (vibration) moves upw ards; the wind, at 
acu te  angles to the wave (tiryak); the earth , straight 
forw ard ; and the water, downwards.

T h e  ear th  disk is equivalent to the H indu  Muládhára-cakra, 
said to-lie below the root of the sex organs and  above the anus. 
T he  series is increased in the H indu  T an tras  with Sahasrára 
a t  the-crown of the head, where Buddhism places the B uddha’s 
Ufnifa (sometimes said to be outside the b o d y );  and  with Svá- 
dh is thána  a t  the root of the penis, called in some Buddhist 
T an tra s  the ctip of the gem ’ ( *many-agra).

T hen  we m ust take for g ran ted  tha t there are three worlds 
full of gods and demons. In  the Guhyasamdjatantra, Chap. 
IV, p. 17, there is the line atha vajradharáh šdstd trilokas tu tridhd- 
tukah, on which Pradipoddyotana {Mchan hgrel edition, PTT., 
Vol. 158, p. 38.5) explains triloka as being sa hog (pátála), sa 
steii (bhiimi), and mtho ris (svarga); and explains tridhdtuka as 
being t h e ‘realm  of desire’ (kámadhátu), e tc. T he  correspondences 
can be tabula ted  as follows:
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Old Vedic
words
Dyaus

Hindu period Tibetan

sa b la  =  m tho  
ris (‘superior 
w orld ’)
sa steň (‘above 
the e a r th ’)

Possibly the 
Buddhist three 

Svarga sa b la  =  m tho  ‘formless
realm  (a rupa  
d h á tu )

A ntariksa Blnuni sa steň (‘above ‘realm  o f  form
(rupa d h a tu )

Prthiví P á tá la  sa hog (‘earth  ‘realm  o f  desire*
an d  below ’) (kám adhá tu )

T h e  Vedic mantras of the three worlds are  also employed 
in the B uddhist T an tras ,  as in this passage of T soň -kha-pa’s 
Sňagsrim (f. 31 l b .4) :

Ibhúr ni rluň gi dkyil hkhor la sogs pa hkhor daň bcas 
pahi sa hog gojbhuvah ni sa steň gi hjig rten no/svah 
zhes pa ni mtho ris te srid rise mthar thug paho\.
Bhúr is the  underw orld  accom panied  by the circles of 
the w ind  disk (váyu-mandala) an d  so forth. Bhuvah is 
the ‘perishable  receptacle’ (loka) of ‘above the ea r th ’. 
Svah is the u ltim ate  p innacle  of  existence, the superior 
world.

T h e  females or goddesses in terms of the three worlds are 
especially trea ted  in the Šň-Cakrasarjivara-tantra and its com ­
mentaries. H ow  does one come in contact with any of those 
gods or goddesses ? M ircea Eliade (Toga : Immortality and 
Freedom, p. 208) cites the proverb ‘a non-god does no t honor 
a god’ (nadevo devam arcayet). T h a t  means tha t one must 
awaken the senses of  tha t particu lar realm  and  learn the rules. 
T h e  child canno t m ake his way in the hum an  world w ithout 
hum an  senses an d  without learning the hum an  rules. Thus 
first one generates oneself into deity (‘selfgeneration’ in M khas 
grub  rje’s w ork).

T he  last o f  these fundamentals is the topic of  in itiation 
(abhifeka) m ean t  to confer power, explained as m aturing  the 
stream of consciousness. T he  power, including the permission 
to continue tha t tan tric  lineage, is conferred by the h ie rophan t 
(vajracarya). T h e  Pradipoddyotana on C hap ter  X V I I  (Mchan 
hgrel, p. 157-4) contains this passage :

I tathá cdha f mahamaháyánaratnarájasUtre // bhagaván 
vajrapanih / uddiyánaparvate ni$annah/sarvdrjíš ca vajra- 

yánašikfitán ámantrayamása/J šrnuta nik hi lavaj  ray dr,
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sikfitáh tathdgataiji pariniwrtaiji na pafyati\§asldram api 
tu vajrdcdryo vajraguruh / so'yarfi ¿dstd bhavatiti/
And it is also said in the Mahámahdyánaratnardjasütra:
T h e  Lord V ajrapáni was seated on the mountain of 
O ddiyána , and addressed all the trainees of the Vajra- 
yána : “ All you trainees in the V ajrayána, listen! W hen 
one does not see the Teacher, the T a th ág a ta  entered into 
Parinirvána, then the hierophant, the diam ond guru, 
will serve as his teacher.”

V arious passages stress that one should look upon the hiero­
p h an t  as upon the Buddha, to disregard his faults and notice 
only his virtues, in tha t 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). T h e  ‘Stage of
Generation* has the five vidyd initiations as described in Mkhas-
g rub  r je ’s work. They are called the cvidyd’ because they 
are adversaries for the five forms of ‘avidyd* (nescience), also 
because they are in reality conferred by the goddess consorts 
o f  the five Buddhas. M khas grub rje points out tha t although 
the ‘preceptor* and  the ‘h ie rophan t’ lift up the flask (all five 
rites are accompanied with ‘sprinkling’), in fact the goddesses 
L ocaná and  soon hold the flask and conduct the initiation. In 
the transition to the Stage of Completion, there is the hiero­
p h a n t ’s initiation. T hen  there are three initiations proper to 
the Stage of Completion, the Secret In itia tion , the Insight 
Knowledge Initiation, and  the ‘Fourth*. T he  initiating goddess 
is sometimes called the ‘seal* (mudra). T he  notes to Mkhas 
g rub  rje cite the verse: “ T he  seal pledge is explained as solidi­
fying the ‘body m ade of m in d ’ (manomayakdya) ; because it 
solidifies all the body, it is called a ‘seal* (mudra).” The fact 
tha t in each instance the goddess is imagined as the initiator, 
o r  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 
m ade  of m in d ’, m eaning the progress of  tha t body to the prege- 
netic androgyne state and  then to the Clear Light.

D. Winds and mantras 

A fundam ental of the Buddhist Tantras  that deserves
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special t rea tm en t is the practice of m an tras  and  m achinations 
with winds. Such practices are very ancient in India , certa in ly  
of Vedic character. T he  doctrine of life winds is first worked 
out in the old U panisads. T he  basic five winds are m entioned  
in Chandogya Up., I I I .  13 and  V. 19, in the order prana, vydna, 
apdna, samdna, udana. T he  winds are the ‘breaths’ resulting* 
from ‘w ater’, as in the well-known ‘Three-fold developm ent’ 
discussion of the Chandogya; this is m ade clear in Brhadaranyaka 
Up ., 1.5.3. T h e  functions ascribed to these winds continued 
to be speculated upon, and  so came into the Buddhist T an tras  
in the theory of b reath  m anipulation  through yoga practice* 
Also a theory of five subsidiary winds developed, clarified later 
in The Toga Upanisads \ in the Buddhist T an tras  these la tter five 
are accorded the function of relating external sensory objects 
to the five sense organs, while the former five are a t tr ib u ted  
various internal functions. W hen ten breaths [prana) are 
m entioned in Brhadaranyaka Up., I I I .  9.4, V edantic  com m entaria l 
tradition takes them  to be the ten« sensory and m otor organs 
(jndnakarmendriyani), thus explaining away the palpable refe­
rence to winds: b u t  we can infer the real m eaning to be that 
those winds vivify the sensory and  m otor organs. In  the la tte r  
Brhadaranyaka Up. passage, modern' translators have rendered  
the verb rod ay anti w ith  causative force (‘m ake someone lam ent’ ), 
thus requiring an  unexpressed object. A good Sanskrit grammar,, 
such as the one by W illiam Dwight W hitney, readily shows tha t 
the causative infix-¿z>vz-does not necessarily confer causative 
force upon a Sanskrit verb. So my translation of the Sanskrit 
passage:

katame rudra iti. daseme puru$e prandh atmaikadaSah; 
te yadasmat §ariran martyad utkramanti, atha rodayantiy 
tadyad rodayanti, tasmad rudra i t i .
‘W hat are the R udras ?’ ‘These ten breaths in the person 
with the atman as the eleventh. W hen they depart from 
this m orta l frame, they cry out ; and  because they cry  
out, they are called R udras .’

In  the Satapathabrdhmana's celebrated account of the b ir th  
of R u d ra  (Eggeling’s translation, SBE, Vol. X L I, pp. 157- 
161) we read : ‘because he cried (rud) therefore he is R u d ra . ’
T h e  teaching that the winds make a sound as they depart  is 
continued into the Buddhist Tantras, as in Tsori-rkha-pa’s-



INTRODUCTION TO BUDDHIST TANTRISM 71

com m entary Bzhis zhus on the Guhyasamdja Explanatory T an tra  
Caturdemparxprcchd (Collected Works, Lhasa, Vol. Ca, 13b-5,6): 
“ T he 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 theyogin” ( /r luh  dehi rah 
gdans shags kyi de hid du byis pa la mi gsal ba rnal hbyor pa la 
gsal bahi gzugs te/ran bzhin nam  bdag hid can /).

In  the Guhyasamajatantra tradition, the Vajramdla Ex­
planatory  T an tra ,  chapter 48 (PTT, Vol. 3, p. 221) holds that 
the phenomenal world is due to the two winds prdna and apdna 
identified with two m an tra  syllables A and  H A M  (aham, or 
egotism), which form the ‘knot of the h ea r t’ :

IA nni srog gi rlun du bSadf 
¡de bzhin thur sel H A M  du brjodj 
¡de giiis gcig gyur hkhor ba ste\
A is explained as the prdna wind.
Likewise, apdna is said to be H A M
W hen those two unite, there is sarjxsdra (the cycle of 
phenomenal existence).

In  the full system of hum an life, there are, as was said, 
five principal and five subsidiary winds, generically lvayu’ or 
'‘prdna . T he  five principal winds have the respective natures 
of the five Buddhas and are associated with the five mantra- 
syllables and  body-cakras as follows:

O m —Vairocana —vyäna — all over the
body, or head

Ah —Amitabha —udäna — throat
Hum —Aksobhya —pränä — heart
Svä —R atnasam bhava — apäna r—sacral region
H ä —Amoghasiddhi —samäna — navel

The four winds, leaving out vyana, are held in basic time or 
ordinary life to breathe in and  out cyclically through one or 
other nostril or both. Hence these foiir are prdndydma. This 
word does not ordiharily signify in the Buddhist T antra , ‘res­
traint of b rea th ’ but ra ther prdna, in-breathing, and dyama, 
out-breathing; or prdna, the passage of winds through the orifices, 
and aydma, the out-going m ental component that ‘rides on the 
w ind5. The Panoakrama, in its first krama, called Vajrajapa, 
cites the Vajramdla in regard to the ordinary outward passage 
of the winds:



19. Dak?inad vinirgato raÉmir hutabhuñmandalam ca tat/ 
Raktavarnam idam vyaktampadmanátho 5tra devatd/ /
T he  ray leaving via the right nostril is the fire m arí­
dala. This distinguished one of red color (i.e. the 
udána  w ind) is the deity Padm a-Lord (i.e. A m itabha).

20. Vámád vinirgato raSmir vdyumandalasamjñitah/ 
Harita¿ydmasamkd§ah karmandtho 5tra devata//
T he ray leaving via the. left nostril is called ‘wind 
m an d a la5. W ith  a yellowish-green appearance (i.e. 
sarnana w ind) it is the deity K arm a-L ord  (i.e. Amo- 
ghasiddhi).

21. Dvabhydm vinirgato ra§mih pitavarno mahadyutih/ 
Mahendramandalam caitad ratnandtho 5tra devatd/ /
T he ray leaving via both nostrils is the great radiance 
of yellow color— the earth m andala  (i.e. apána  w ind) 
and  this is the deity R a tna -L ord  (i.e. R a tn a sa m b h a v a ) .

22. Adho mandapracaras tu sitakundendusamnibhah/
Mandalam vdrunam caitad vajranatho 5tra devatd/ /
M oving slowly downwards (but also leaving via both 
nostrils) is the w ater m andala  white like the Jasm ine 
(i.e. the p rána  w ind), and this is the deity V ajra- 
Lord (i.e. Aksobhya).

23. Sarvadehanugo vdyuh sarvace$tapravartakah/ 
Vairocanasvabhdvo 'sau mriakdyad vinUcaret//
T he  wind that proceeds throughout the body and  
evolves all activity (i.e. the vyána w ind) has the 
na tu re  of V airocana and  departs (only) from the dead 
body (with blue color).

R ecita tion  of the w ind  in the Stage of G eneration (nidána 
verse 12) means reciting according to the na tu ra l  cycle of the 
winds. This recita tion  of winds is indicated , according to the 
Pradipoddyotana com m entary, as the m eaning  of the verses 9-14 
(omitting 13) in C hap ter  Six (‘D ocum ents5). Verse 9 deals 

w ith  m edita tion  on the tip of the nose of the face; a t this stage 
one m ust take the passage of the winds on faith. T h en  verse 
10 mentions an  image of the Buddha, which is V airocana . But 
as the Vairocaria w ind, vyána, does not enter into the inbreath ing  
and  outbreath ing , the d iam ond  recitation  in tended by the verse 
is in fact A m itabha’s fiery udána-w ind. T h e  text of C hap ter  
Six interposes a ‘H u m 5 before verse 11, h in ting  a t  the recitation
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o f  A ksobhya’s watery prána-w ind. Verse 12 mentions a ra tna- 
disk which enables the knower of the system to assign here the 
recitation of R a tnasam bhava’s earthy apána-wind. T hen  
verse 14 involves recitation of Am oghasiddhi’s wind and black 
sam ána-w ind  which is yellow green when passing out through 
the left nostril.

T hen  in Chapter Six, verses 15-18 state the advanced level 
o f  tha t recitation, as practiced in the Stage of Completion 
(n idána  verse 24). In  the latter stage, the yogin moves those 

w inds from their usual location in basic time to extraordinary 
combinations in fruitional time, as I summarized from Tsoň- 
k h a-p a ’s Rdor bzlas in “ Female E nergy .. .” , p. 88: Orp, the 
p rá n a  wind of the heart cakra, the udána wind of the neck 
cakra, and  the bindu in the position of the u$ni$a, is the thun ­
derbolt of body a t the M ahásukha-cakra of the forehead. Ah, 
the initial p rána  of the heart cakra, the apána  wind of the 
¿acral center, along with the udána of the neck center, is the 
thunderbolt of speech a t  the neck cakra. Hum, the apána  
w ind  of the sacral center, the udána wind of the neck center, 
and Tie pervasive p rána  (i.e. vyána) normally in the forehead, 
is the thunderbolt of m ind  at the nave of the heart lotus. And 
the winds mixed that way dissolve the knots (mdud) of those 
centers. Accordingly, in fruitional time, the m antras have 
been reduced from five to three. This is m ean t to achieve 
three photism experiences called ‘light’, ‘spread of light’, and 
‘culm ination of light’. T he further reduction from three to 
one corresponds to the experience of the Clear Light which is 
free from the three.

Also, the Stage of Completion increases to three the noses 
m ean t by ‘tip of nose’, a teaching found in the Vajramala, 
summarized in Tsofi-kha-pa, “ Dkah gn ad ” , Lhasa collected 
works, Vol. Ca, 8a-2 :

T h e  three ‘tips of nose’ (nds&gra) are 1. the ‘tip of nose’ 
o f  the sacral p la c e ; 2. ‘tip of nose’ of the face’ ; 3. ‘tip of 
nose’ of the heart (sna rtse gsum ni/gsaii bahi sna rtse, 
gdoň gi sna rtse, sňiň gi sna rtse.). Idem : The  three ‘drops’ 
'bindu) are 1. ‘d ro p ’ of substance, 2. ‘d ro p ’ of light, 3. 
V ro p ’ of m an tra  (thig le gsum ni/rdzas kyi thig le, hod 
k'd thig le, shags kyi thig le), Ibid., f. 8a-6: The lustful 
oe:: o-j contemplates the ‘substance d ro p ’ on the ‘tip-of-
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nose’ a t  the sacral place; the hating  person, t h e ‘m an tra  
d ro p 5 on t h e ‘tip-of-nose’ of the heart;  the deluded person., 
the ‘drop of l ight’ on the ‘tip of nose’ of the face ( /hdod 
chags can gyis gsaň bahi sna rtser rdzas kyi thig le daň 
11 zhe sdaii can gyis sňiň gi sna rtser sňags kyi thig le daň // 
gti mug can gyis gdoň gi sna rtser hod kyi thig le bsgom 
par bsad ciň /)

See in this connection the explanation of prdndydma am ong 
the six members of yoga in the Pradipoddyotana com m entary  
( ‘Docum ents’ ), where the contem plation of the three ‘noses’ 
seems not to go with three different persons b u t  with the succe­
ssive contem plation of a single person.

T he  relation between prana and  mantra is b rough t out in 
the discussion abou t the ‘reality’ (tattva) of the mantra. Thus 
Pancakrama, 1st kram a, verse 66; Šrí Laksmí, Vol . 63, p. 21-5- 
and  22-1 :

mantratattvam idam vyaktam vdgvajrasya prasadhanam/ 
jňanatrayaprabhedena cittamatre niyojayet 11 
This clear reality of mantra as the accomplishment o f  
the speech diam ond, is applied to ‘M in d  O n ly ’ by the 
varie ty  of three gnoses.

Šri Laksmí explains tha t mantra has two aspects, by distinction 
of cause and  effect. “ T he  cause is prana, the effect is mantrap 
and  their reality is the ‘reality of mantra’ ” (/de la rgyu ni srogf 
rluň daň / hbras bu  ni sňags ste/de dag gi de ň id  ni sňags kyi 
de n id  de /) .  T h e  ‘three gnoses’ m ean  the three lights.

But then, do m antras  have m eaning  ? See the discussion 
in The CalcuttaReview, 137-1 (Oct. 1955), ap o r t io n  of the serial 
translation by J .  V. Bhattacharyya of the Nydyamanjari, he re  
(pp. 7-13) discussing the validity of m antras. T he  opponents: 
hold th a t  the m antras  do not convey m eaning  (p. 8) : “ A
m an tra  renders its assistance to a Vedic rite only by its recita ­
tion .”  Among their illustrations is the mantra, “ H ear, oh 
slabs of stone !” (šrnota gravdnah). They  say (pp. 8-9): “ This 
m eaning  is absurd  since unconscious slabs of stone are never 
employed to listen to som ething.” T h e  au thor of the Nydya­
manjari, when replying to their arguments, says of this p a r t i ­
cular example (p. 12) : “ Šrnota g rávánah  is ...a  miraculous 
act by the influence of which slabs of stone can even hea r .” 
His chief answer is tha t the opponents have not taken .. . pains.
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to find out the meaning. In  conclusion he states (p. 13) : 
c‘M antras, revealing their senses, render assistance to a sacrificial 
rite. But they do not help a rite by their m ere recitation like the 
m uttering  of a m a n t r a . . . . 55 T he viewpoint of the Nyaya- 
manjari is quite consistent with that of the Buddhist Tantras, 
where the m antras do indeed have meaning. For example, 
one need only consult the T an ju r  commentaries on the Vajra- 
viddrana-mma-dharani, to learn that each one of the m an tra  
expressions is given its explanation in terms of  functions of the 
various deities involved. T he  Buddhist ^Tantra also insists tha t 
mere m uttering  of the m an tra  is useless, since one must simul­
taneously make a mudra and concentrate the m ind accordingly. 
And it also agrees when the Buddhist T a n tra  speaks of success 
in the incantation as the state when the m an tra  seems to p ro ­
nounce itself, thus assuming the role of a deity5s body (mantra- 
murti ' .  An interesting example of this is in the last chapter o f  
the Sri Paramadya tantra (PTT , Vol. 5, p. 171-5), understood 
with the help of A nandagarbha5s commentary (PTT, Vol. 73, 
p. 127-5). T he  T a n tra  states: “ How is theB hagavat the master 
of the deeds of ‘diam ond p ride5 ? Because the best mudra belongs 
to the great lord (maheivara) who has the best of great siddhis 
and  (she) greatly praises the diam ond lord, the one who says 
‘I am  the master of d iam ond p ride5 is the Bhagavat, the supreme 
prim ordial person.55 (/ de la rdo rje bsnems byahi bdag po 
bcom ldan hdas ci ltar yin zhe na  // kun mchog dnos grub chen 
po yi ' / dbari phyug chen po phyag rgyahi mchog // rdo rje 
dbari phyug cher bstod pas // rdo rje bsnems pahi bdag po bdag  
ces o y a b a  ni bcom ldan hdas mchog dan pohi skyes buho / ) .  
T h e  idea here, as gleaned from A nandagarbha5s comments, is 
tha t ‘diam ond pride! is the nam e of a goddess and  she is the best 
mudrd. Since she 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 Nyayamanjari would s a y ) ; and since 
its sense i s ‘diamond p ride5 (vajragarva) the m ind united with that 
mudra can be proud. She praises without any prom pting :t he 
incantation  sounds by itself. She has her own deeds or functions.

However, some Western scholars have quite missed the 
point of h ew mantras acquire meaning. Take the celebrated 
m antra  ' f  the Buddhist Bodhisattva Lord Avalokitesvara, Otn 
mam pa dm e hum Scholars have ascribed this and  that m eaning
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to it; for example, “ Orp, the jewel in the lotus, hüm .” T h e  
implication of such an  explanation is tha t the m a n tra  has a 
m ean ing  independent of the recitation, which is denied bo th  by 
the H indu  Nydyamanjari and  the Buddhist Tan tras . W hen 
one goes into this cült of Avaloki tes vara , he finds out readily 
tha t this is called the six-syllabled formula. T h e  six syllables 
a re  recited in the six times of day and  night, along with fasting 
a n d  correlated w ith  gestures (mudrd), and the imagined six 
destinies of gods, men, etc. as associated w ith six colors. T he  
m eaning 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 
m ind , the yogin expects to identify himself w ith the Lord  Ava- 
lokiteávara who looks with compassion a t  the beings in the six 
destinies. G radually  the m eaning is evoked by the recitation. 
While such a  translation as “ Orp, the jewel in the lotus, hüip” 
does not convey any intelligence of the cult; nevertheless, i f  one 
insists on  a  translation anyway in such form, it is proper to 
translate the ‘m an i padm e5 portion as “jéwel in the lotus” be­
cause on^. would understand mani-as the M iddle Indie  form 
equal to Sanskrit mani^h), the nominative. In  terms of m an tra  
construction, because the initial a n d  final syllables are O m  and 

H üm , them iddle  portion  ‘m ani p ad m e5 is equivalent to thesyllable 
Ah, for these are  the three heart syllables of the Buddhas corres­
ponding to Body, Speech, and  M ind, respectively V airocana, 
A m itabha, an d  Aksobhya. Accordingly, the middle portion 
stands for the B uddha A m itabha in the heaven Sukhavati.

T he  gods are  literally expressed into manifestation; tha t is, 
they are called into phenomenal forms by m antra . In  the 
A nutta rayoga-tan tra  cult, the .syllables E -V A (M ) serve for 
this expression. ‘Evarp.’ (Thus) is the first word in the Buddhist 
scriptures, which norm ally begin “ Thus by me it was h ea rd ” 
(evarp, maya frutam). Mchati hgrel, P T T , Vol. 158, p. 13-3, 

states : “ T h e  syllable E is like a m other. Therefore, the ‘in ­
sigh t’ (prajñd) syllable (E) is symbolized as the sixteen vowels 
(svara). V a  is like a father. T h e  ‘seminal d rop5 (bindu} thig le, 

rp) of Varp makes manifest the vowels. Hence the ‘m eans5 
(updya) syllable (V am ) is symbolized as the thirty-three conso­

nants (vyañjana). T hrough  their union arises, like sons, the
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host o f  words. Thus E is the womb (alaya, k m  gzhi) and  Varp 
the progenitor, of pravacana (the Buddhist sc rip tu re) .” T h e  
bindu is also called in this literature the b<?dhicitta (mind of 
en ligh tenm ent) .

E. The world o f light

In  the article “ Notes on the Sanskrit t e rm jf ia n a ” I first tried 
to correlate the G uhyasam aja tradition  o f four lights (three 
light stages leading to or emerging from the Clear L ight) w ith  
o ther systems of thought. Already it was apparen t to me th a t  
the theory involved a re in terpretation  of the old Buddhist for­
m ula  of D ependent O rigination (pratitya-samutpada) . W ith  
the researches of the present work behind me it is easier to detect 
the U panisad ic  precursors of this theory (it would be hazardous 
to try  to trace it back to the Rg-veda).

Perhaps the most discussed U panisadic  passage is the 
Chdndogya Upani$ad from V I .2 to V I .6. This teaches a develop­
m ent order of 1. heat, becoming speech; 2. water, becoming 
b re a th ; 3. food, becoming mind. By their respective colors 
of  red, white, and  black, they were later (H indu period) identi­
fied with the three gunas (employed extensively in the Buddhist 
T an tra s ) ,  to wit: rajas (activity, passion), sattva (buoyancy, 
c larity ), tamas (immobility, darkness), although the guna 
applicability to the C handogya text has been questioned. T he  
Brhadaranyaka Upani$ad 1.5 portrays P ra jap a ti’s production of 
the w orld  as food for himself; an d  this suggestion o f ‘food’ as the 
first p roduced  is consistent with 1.5.3: “ M ind, speech, breath, 
these he m ade for himself” (mano vacam pranam, tany atmane 
kuruta), since we learn from the Chdndogya tha t ‘food’ becomes 
cm in d \  T he  !Brhadaranyaka order is consistent with a tantric  
in terpretation  of Buddhist Dependent Origination, with my 
understanding of the Vardhopanipadj and  with theG uhyasam aja- 
n idana  doctrine of three lights or three gnoses (jndnalraya). 
T h e  Vardhopani$ad is translated by T . R . Srinivasa Ayyangar 
and  edited by G. Srinivasa M urti  in The Toga Upani$ads. In  
the Vardha we read : “ For says the Sruti, ‘These are the five 
essential features, viz., Asti (there is),Bhati (there shines forth), 
Preyas (whatever pleases), R u p a  (form) an d  N am an (nam e). 
T h e  first three are of the form of the B rahman. T he  two there­
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after are the characteristics of the phenom enal world. I f  we 
rearrange  the order of the Chandogya terms and  employ these o ther 
sources, a tabu lar  comparison can be m ade as shown in T ab le  I.

i .  T H E  W O R L D  O F  L I G H T  : B R A H M A N IC A L  & B U D D H I S T

Brahmanism

Old terminology of L ater  terminology o f '
Chandogya Up, Varaha Up,

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

2. R ed  H ea t “ I t  shines forth”
(rohita-tejas) (bhati)

3. W hite  W ater W hatever pleases
(sukla-apas) (preyas)

4. Fire, Sun, Moon, 4, 5. Name and  Form
Lightn ing

Buddhism

Old terminology of L a te r  tantric  terminology
Dependent O rig ination

1. Nescience Culmination-of-Light
(avidya) (álokopalabdhi)

2. M otivations Spread-of-light
(sarpskara) (álokábhása)

3. Perceptions Light (áloka)

(vijnana)
4. N am e-and-Form Phenom enal W orld

(nam a-rupa)

Moreover, the re la tion  of the tantric  three lights to the first 
three members of D ependent O rigination is plainly stated by 
Mchan figrel on Pradipoddyotana (C hapter I I I )  in P T T , Vol. 

158j p. 38-1. T h e  Pradipoddyotana quotes the Samdhivyakarana’s 
rem ark, ‘said to be the doctrine of D ependent O rig ination’ 
(;rten ciii hbrel hbyuii chos su grags), to which Mchan hgrel adds, 
‘arising from the w ind and  mind only of the Clear L igh t’ {hod 
gsal gyi rluh sems tsam las skyes pa h i).

M ary la  Falk wrote a book entitled Nama Riipa and Dharma- 
Rapa.  I t  is undeniable  th a t  she hit upon the basic division by app re ­
ciating the significance of the research by the Geigers (p. 71, n . ) :
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O ne of the principal results of the long and  detailed inquiry 
m ade  by Mrs. M. Geiger and  Prof. W. Geiger into the 
use of  the term dhamma in the Pali Canon {Pali Dhamma, 
vornehmlich in der kanonischen Literatur, Abh. de Bayer. 
Ak. d. Wiss., Philos.-philol. u. hist. Kl., X X X I ,  1. M unich 
1921) is the conclusion that ‘the concept dhamma takes 
in Buddhism the place of the brahman of older V edan ta’ 
(p. 77). We have shown above that in Upanishadic 
thought, ever since its Vedic beginnings, the equivalence 
of bo th  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 D harm a-rupa  = Brahma- 
rupa. This D harm a-rupa  is therefore the pre-genetic world, 
anterior to the phenom enal world denoted by N am a-rupa. 
T he  Salapatha-brahmana (Eggeling’s translation as quoted by 
Su rend rana th  Dasgupta, A History o f Indian Philosophy, I, p. 20) 
has the  celebrated passage:

T hen  the Brahm an itself w ent up to the sphere beyond. 
H aving  gone up to the sphere beyond, it considered, 
‘How can I descend again into these worlds ?’ I t  then 
descended again by means of these two, Form  and Name. 
W hatever has a name, that is nam e; and  that again which 
has no nam e and which one knows by its form, ‘this is (of 
a certa in) form ,’ that is form: as far as there are Form 
and  N am e so far, indeed, extends this (universe). These 
indeed are the two great forces of B rahm an; and, verily, 
he who knows these two great forces of Brahm an becomes 
himself a great force.

The equivalent statement involving the equation D harm a = 
Brahm an, and  taking into account the Pailcakrama list o f  eighty 
prakrtis in three sets (seven, forty, and th irty-three), each set 
constituting m om entary  dark spots obscuring three light realms, 
also called the triple vijnana, can be expressed by V ijnana  (the 
{Lahkavatara's ‘body of the T a th a g a ta ’ ) descending into the 

w om b by m eans of name-and-form, the fourth m em ber of 
D ependent Origination. So also, when G au tam a was m edi­
tating under the tree of E nlightenm ent, and according to the 
tradition found out the formula of D ependent O rig ination by 
working backwards from O ld  Age and  Death, in each case
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thinking, ‘W h a t  is the indispensable condition for this to arise ? \  
he proceeded this way : T h a t  No, 11 ‘b i r th ’ is the indispensable 
condition for No. 12 ‘old age a n d  dea th , and  the whole mass 
o f  suffering’ ; a n d  for No. 11 ‘b i r th ’— No. 10 ‘gestation’ (bhava) ; 
for the la tter , No. 9 ‘indulgence’ (upadana) ;  for the latter, No. 8 
‘crav ing’ (trsna); for the la tter, No. 7 ‘feelings’ (vedana) (and  
‘ideas’, samjiid) ;  for the latter, No. 6, ‘sensory con tac t’ {sparfa); 
for the la tter, No. 5 ‘six sense bases’ (jadayatana) ; for th e la t te r> 
No. 4, ‘nam e-and-fo rm ’ (nama-and-rfipa), A n d  then, as we can  
see from the foregoing, in order for G au tam a  to answer the 
question ‘W h a t  is the indispensable condition for nam e-and- 
form to arise ?* he h ad  to go to the sphere beyond, himself the 
B rahm an, hence ob tain ing the D harm a-kaya . In  this pre- 
genetic sphere, G au tam a  decided th a t  4. ‘nam e-and-form ’ 
has 3. ‘p e rcep tion ’ (vijnana) as its indispensable condition; 
the la tter, No. 2 ‘m otivations’ (saqiskdra); and  the latter, No. 1 
‘nescience’ (avidya). A nd— the Guhyasamdja tradition  suggests—* 
this is his way of sta ting  in psychological terms, the ‘white water*, 
‘red  h ea t’, a n d  ‘black food’ of the Chandogya Up. vision, the atomic 
tr iad  of the superior realm.

Since the correlation  of the sup ram undane  light stages o f  
the Guhyasamaja com m entaria l trad ition  is associated w ith  the 
first m em bers o f  D ependen t O rig ination , van d  w ith the develop­
m enta l o rder  o f  the Brhadaranyaka Upanifdd (ra ther than  w ith  
the Chandogya o rd e r) ,  it follows th a t  if we are to acknowledge 
a  feasibility th a t  the formula of D ependen t O rig ination is based 
on the U panisads, we have to further  adm it tha t the Brhadaran- 

yaka Up. is the one w ith which the Buddhist formula has the 
most affinity

Even if we accept tha t these three light stages m ay be  
traceable to such ancien t sources as the old U panisads, it must 
still be acknowledged th a t  the theory of  80 prakrtis superimposed 
on the three lights is a developm ent after the rise of the Buddhist 
T an tras . T h e  Paflcakrama com m entary  Manimdld cited under 
n idana  verse 6 explicitly m entions tha t the thirty-three female 
natures are  genera ted  by the w ind in  the left channel, the forty 
m ale  natures by the w ind in the righ t channel, and  the seven 
neuter natures by the wind in the m iddle. This m ethod  of 
allo tting  m en ta l states to three groups seems to be a develop­
m en t of  the assignment of  qualities to the three gunas as we find
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in th e Bhagavadgita, C hap te r  14, b u t of course in the present form 
a num ber  of centuries after this H indu  classic. In  contrast, 
as Jo h n  Woodroffe, Introduction. to Tantra Shastra, pp. 49, if., 
points out, there are six vrtti associated with the Svâdhisthâna- 
cakra, ten vrtti w ith  the M an ip u ra ,  twelve vrtti w ith the Anâ- 
hata , twelve vrtti with the V iéuddha, sixteen kald with the 
Sahasràra , four ànanda with the M ülàdhàra$ with no sets m en­
tioned for the Àjftâ-cakra. Thus, this kind of H indu  tantra 
assigns vrttis to cakras ra ther  than  to the three nddi; and very- 
few o f  the vrttis can be identified with the prakrtis.

As I perused the various commentaries on the Padcakrama 
available in the T ibe tan  T an ju r ,  I  tried to find some explanation 
for the numbers ‘th irty-three’ etc., and  any suggestions o f  
in ternal grouping within the three sets of natures, bu t to little 
avail. However, the Padcakrama com m entary  called M anu  
maid a ttem pts to rationalize the eighty prakrtis in terms of the 
Buddhist A bhidharm a set of fifty-one caitasikadharmas (‘derivative 
m enta ls’), so in P T T , Vol. 62, pp. 186-187. I studied these 
pages w ith the help of the collaborated article by  Dr. P. Cordier 
and  L. de La  Vallée Poussin, “ Les soixante-quinze et les cent 
d h a rm as .” For example, when this com m entary analyses the 
set o f  th irty-three prakrtis (see the list under n idàna  verse 1 ) 
it includes nos. 1-3, three degrees of aversion, under kaukrtya 
(‘regret’) ;  4-5 (thinking) fu ture  and  past, under vitarka'and  
vicdra (‘searching state of m in d ’ and  ‘deciding state of m ind ’)— 
—kaukrtya, vitarka, and vicdra being among th e  list of aniyata- 
bhümikas (‘indeterm inate caitasikas’). I t  includes 11-13, 
threetdegrees of fear, under the three virtuous roots (kuialamüla)— 
non-clinging ( alobha), non-hating (advefa), and  non-delusion 
(amoha), which are in the' list of kuialamahdbhümikas (mental 
elements present in every good conception); and  so on. The 
a ttem pt is obviously forced, bu t is significant for showing this 
a u th o r ’s belief tha t the dharmas are identical with the prakrtis. 
This is a common theory that the conscious m ind does not create 
a thought, bu t tha t the thought (here a dharma or a prakrtx) 
flows into the mind. W here does the thought come from ? 
T he G uhyasam âja system holds that the thought comes from 
oneorotherDf three light realms. In terms o f ‘channels’ (nâdï)y 
the archetypal world is called ‘left’, ‘r igh t’, and  ‘m iddle’. A 
consistent theory was earlier stated in the Bhagavadgitd (Chap.
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X , 4-5): “ . . the different states of being proceed from me alone.” 
Moreover, there is a curious resemblance between the 

th irty-three fem aleprakrtis an d  the five sthayi-bhdvas as discussed 
by E dw ard  C. Dimock, J r . ,  The Place o f the Hidden Moon, and 
earlier in his article “ Doctrine and  Practice Among the Vaisnavas 
o f  Bengal.” T here  are informative annotations concerning 
them in Saraswati Goswami T h ak u r ,  Shri Brahma-Sarfihitdy 
pp. 10-3, 159-62, which represents the five as devotion of diffe­
rent individuals. T he  only source in the English language to 
m y notice w hich presents these five in the form of stages of a 
single person to union with the L o rd K rsn a ,  is Y. Jagan n a th am , 
Divine Love and Amorous Sentiment, a  m odern  pam phle t picked up 
at Jay av e lu ’s in M adras. W hen  I studied these passages and 
added  the advice of Mr. K irp a l  Singh N arang  about the five 
stages of the Sikhs (stated in his very words below ) on the occa­
sion of his M adison, Wisconsin visit on April 18, 1966, it occur­
red  to m e tha t the thirty-three prakrtis of female consciousness 
to be presented under n idana  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 w ith  the Lord. I give here in outline my merely ten ­
tative solution, observing th a t  should it prove applicable, this 
w ould indeed provide a jnost im p o rtan t  link between the Panca- 
krama trad ition  and  the early V aisnava  Sahajiya cult.
Sthayi-bhava (or Rasa)
1. Santa, pacification of 

longing for the exter­
nal w orld

2. Dasya, service to the 
Lord

3. Sakhya, being a friend 
to the L ord

4. Vatsalya, the 
L ord  as a child

5. M a d h u ry a  or <rngara, 
the L ord  K rsn a  as a 
lover

Sikh Stages
V airagya

(‘aversion’)

D oing w h a t is 
pleasing to 
the L ord

Fear and  Love

K now ing  the 
L o rd ’s Will

U nion

Female Prakrtis 
1-3. degrees of 

aversion

4-9. th inking of 
future and 
past, sorrow 

and calmness 
10-22. vmalpa,

fear, down to 
feelings 

23-30, intuition, 
down to 
affection 

31-33. worry, 
collecting and 

jealousy
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In  a comparable way, I noticed that the forty prakrtis 
listed under nidána  verse no. 2 seem to be the very characteristics 
a t tr ib u ted  to the Lord K rsn a  in his various exploits, ranging 
from the Child K rsn a  to the Divine Lover, and  that the list 
seems easily to fail into five groups. Perhaps the forty prakrtis 
of maleconsciousness derive from a V aisnava prototype.

T h e  only way tha t occurs to me to reconcile the division 
of the eighty prakrtis into three groups, with w hat 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  w ith no. 1 a t  the base of the spine, no. 2 a t  the navel, 
a n d  moving upw ard  to union in the ájñá-cakra or mahasukha- 
cakra. Admittedly, I have found no textual passage to support 
this theory.



I I .  IN T R O D U C T I O N  T O  T H E  G U H Y A S A M A JA T A N T R A  

A . Texts, commentators, am/ history

T h e  G uhyasam aja literature falls into two distinct groups— 
the revealed texts in the T ibe tan  K a n ju r  and  the exegetical 
literature  in the T ib e tan  T an ju r. I n  A Complete Catalogue 
o f the Tibetan Buddhist Canons (Tohoku cata log), the K an ju r  
works have num bers 442-447 (and disputed works 448-453), 
the T an ju r  works 1784-1917 (cf. Alex W aym an , “ Analysis of 
the T an tr ic  Section o f  the K an ju r  C orre la ted  to T a n ju r  Exege­
s i s , p .  121).

T h e  chief revealed works in the T ib e ta n  language with 
catalog titles are :

No. 442. G uhyasam aja m u la tan tra  : Sarvatathagatakaya- 
vdkcittarahasya-guhyasamdja-ndma-mahdkalparaja. 
Chaps. 1-17 of the Sanskrit text.

No. 443. G uhyasam aja u t ta ra ta n tra  : Chap. 18 of the 
Sanskrit text.

No. 444. G uhyasam aja-vyakhyatan tra  : Sandhivya-
karana-nama-tantra.

No. 445. G uhyasam aja-vyakhyatan tra  : Srivajramaldbhi- 
dhanamahayogatantra-sarvatantrahrdayarahasyavi- 
bhanga-nama.

No. 446. G uhyasam aja-vyakhyatan tra  : Caturdevipari-
prccha.

No. 447. G uhyasam aja-vyakhyatan tra  : Vajrajnana-
samuccaya-nama-tantra (However, from the T ibe ­
tan  translation one would expect *Jfianavajra-). 

Tson-kha-pa writes in his com m entary on the Paiicakrama called 
Gsal bafii sgron me (Vol. 158, p. 175-5) : “ Five Explanatory 
T an tras  (vyakhyatantra) have been specifically m entioned by the 
‘noble father and  sons’ (i.e. the tantric  N agarjuna  as ‘fa ther’ 
and  the tantrics A ryadeva and Candrakirti  as ‘sons’), tha t is, 
Caturdevipariprccha, Sandhivyakarana, and  Vajramala are stated to 
be Explanatory T an tras  in the Paiicakrama; Vajrajiianasamuccaya 
is also said to be an  Explanatory T a n tra  in the Carydmelapaka- 
pradxpa; and while the first two syllables of the niddna (i.e.
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E-V A M ) are  being explained in the Pradipoddyotana, the 
Devendrapariprccha is specifically mentioned as the s o u r c e ; . . . .  
the Explanatory  T an tra  Devendrapariprccha was not translated 
(into T ib e ta n ) .” T h a t  passage in T ibetan  : / hdus pahi bšad 
rgyud dju hphags pa yab sras kyis dňos su gsuňs pa na Iňa ste / 
rim lňa las lha mo bzhis zhus daň / dgoňs pa luň ston pa daň / 
rdo rje hphreň  ba bšad rgyud du gsuňs la / spyod bsdus las ye 
ses rdo rje kun las btus kyaň bšad  rgyud du gsuňs šiň / sgron 
gsal las gleň gzhihi yi ge daň po gňis hchad pa na lhahi dbaň 
pos zhus pahi khuňs dňos su smos š iň . . . / lhahi dbaň pos zhus pa 
bšad rgyud du gsuňs te hdi m a hgyur ro / . T he  reason the 
T ibe tan  tradition accepted the Devendrapariprccha as an Expla­
natory  T a n tra  is that immediately after the quotation  from that 
work by title (reproduced in the materials for n idána verses 
Evám m ayá . . ), Candraklrti continued with a verse citation 
(reproduced in section B, next) which he introduced by the 
rem ark (Pradipoddyotana M S ) :  / mayetyádi vajrapadánám  apy 
artho  vyákhyátan trád  avatáryate  / “ One can understand from 
the Explanatory  T an tra  the m eaning of the diam ond words 
‘mayá9 e tc .” Tsoň-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 .” T he  thrust 
of the decision lies in the fact tha t the Vajramálá presents the 
forty n idána  verses in its chapter 59. Its brief chapter 58 is 
devoted to a treatm ent of the two syllables E-vam. I t  is precisely 
the Vajramálá which should have had, bu t lacked the cited 
verses. C andraklrti preceded his citation of the forty verses 
by citation of verses about the n idána sentence but used other 
sources, first the nam ed Devendrapariprcchá, and then an unnamed 
work he calls an ‘Explanatory T a n t r a ’. T he  Tibetans (Tsoň- 
kha-pa, in any case) decided that Candraklrti had treated the 
Devendrapariprccha with the authority  ordinarily accorded an 
Explanatory  T an tra ,  and  identified tha t work accordingly. 
But tha t T a n tra  had not itself been translated; the Pradipoddyo­
tana passage apparently  is the full extant portion of Sanskrit of 
this work (the Subhá$ita-saijigraha, Part I I ,  pp. 32-3, quotes the 
Devendrapariprcchá-tantra by lines contained within the Pradi­
poddyotana c ita tion).

The Vajrajňána also has a difficulty of literary history. I t  
is a curious feature of C andrak ir ti’s Pradipoddyotana that his



classifying terminology used throughout this com m entary o n  
the Guhyasamdjatantra, namely the ‘Seven O rnam ents’ (saptd- 
latfikara)> is ascribed several times near the outset of his work to  
an  Explanatory  T a n t r a  which he does not name, b u t w hich is 
none other than  the VajrajMnasamuccaya; and  so Tsoň-kha-pa 
in tu rn  cannot specify the Pradipoddyotana for containing the 
nam e of this E xplanatory  T an tra .  This silence regarding the 
title of  the work from w hich he drew the m ateria l  he popu larized  
m ay m ean tha t G andraklrti had  a h an d  in composing the 
Vajrajňánasamuccaya, the la tter portion of it, or the expanded  
version (Toh. 450), to justify his com m entaria l position, a s  
has been suggested by Yukei M atsunaga  in his article, “ A D oubt 
to A uthority  of the G uhyasam ája-Á khyána-tan tras.”

A nother mystery of Explanatory T an tras  occurs in C andrak lrti’s 
Pradipoddyotana a t  the very end of chap te r  Four:

I yathoktaiji bhagavatd vyakhydtantre j 
sárváňgabhávanátitatfi kalpandkalpavarjitam j 
matrabindusamdtitam dan mandalam uttamam //

As was said by the B hagavat in the E xplanatory  T a n tra :
Transcending the contem plation  of  all portions (i.e. color 
and  shape), free from both im agination  an d  lack o f  im agi­
nation, transcending the upper sign an d  its bindu A, tha t 
is the suprem e mantjala.

Tsoň-kha-pa in his Mchan hgrel (p. 41) mentions that an  almost 
identical verse is found in the Candraguhyatilaka (another 
quota tion  from this work in the Pradipoddyotana is reproduced in  
the initiation rem arks in the section ‘T h e  two stages, initiations,, 
and  the clear l igh t’ ; a n d  Aryadeva appeals to this T a n tra  for 
the expression TOO lineages’). T he  only difference is where in 
the verse the com pound  mdtrabindu is translated  in C andrak lr ti’s 
work as gug skyed thig le, the Candraguhyatilaka T ibe tan  version 
has the words hdren daň tshig (‘guide an d  le tte r’ ). Since th e  
expression mdtrabindu is difficult to in terpret, it is possible tha t it 
is the original for those T ibe tan  words, with hdren =  bindu, a n d  
tshig = mátrá. T soň-kha-pa left the m a tte r  open; he appears 
not to accept the evidence of  one similar verse as final p ro o f  
tha t Candraklrti  h ad  this T a n tra  in m ind. However, it so 
happens that this same verse is cited by In d rab h u ti  in his Jňána- 
siddhi (GOS ed., p. 83), and  a ttribu ted  to a chapter th irteen. 
O n the preceding page he has cited the Advayasamatdvijaya, a n d
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his im mediately succeeding quotation from a chapter nine, as 
well as tha t citation of chapter thirteen are presumably from 
that T an tra .
According to George Roerich, The Blue Annals, P ar t  Two, 

p. 417, Bu-ston considered the Advayasamatavijaya to be an 
Explanatory T a n tra  of the Guhyasamdjatantra; he translated a 
version of tha t 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 T an tra  was used to fill out the missing portion o f  
Bu-ston’s translation, accounting for the present version in the 
T ibe tan  K anjur. But if Bu-ston was serious about this Advaya- 
samatavijaya as an  Explanatory T an tra ,  I can find no confirma­
tion of this in his own Pradipoddyotana commentary in Collected 
Works (Part 9 ), where he freely cites the Sandhivydkarana (in 
an older translation preceding the one now officially in the 
K an ju r) ,  the Vajramala, the Vajrahrdaydlarjxkdra, Yoga-tan tras 
(on which he was the great au thority ), A ryadeva’s various 
works, and other works, bu t not, as far as I could notice, the 
Advayasamatavijaya.

Again, in his Pradipoddyotana on chapter X IV , Candra- 
kirti quotes from an unnam ed V yakhya-tantra  an interesting 
prose passage with V ajrapani as interlocutor (included in this 
work under ‘V an ’). Finally, having mystified sufficiently 
the ‘Explanatory  T an tras ,’ C andraklrti in his commentary on 
Chapter X V I I  cites the ‘M u la - tan tra ’, which Tson-kha-pa 
identifies as the M ula-tan tra  of the Yoga-tantra, namely the 
Tattvasarjigraha (cf. the passage in the treatm ent of initiation). 
According to The Blue Annals, Book V II  {‘T he  Preaching of the 
T a n tra s ’), there was a distinction o f ‘O u te r’ Yoga-tantra  and 
‘In n e r’Y oga-tantra, with the ‘inner’ variety becoming separately 
called ‘A nuttarayoga-tan tra’. O ne can therefore understand 
C andrak lrti’s citation as indicating his adherence to this termi­
nology, since the Tattvasamgraha is the mula-tantra of the ‘outer’ 
Y oga-tantra . Indeed, there is m uch in common between the 
Y oga-tan tra  (such works as the Tattvasarjigraha, the Maydjdla, 
Sarvarahasya-tantra, and Sri Paramddya) and  the ‘F a the r’ class 
of A nuttarayoga-tan tra . Both classes of  T a n tra  use the termi­
nology of ‘three samadhis’, clarified in our In troduction I I I .
C., a lthough there are differences in definitions.

INTRODUCTION TO THE GUHYASAMAJATANTRA 8 7
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C andraklrti’s c itation  of both the Sandhlvyakarana and  the 
Vajramdld as ‘A rya-vyakhyana’ shows th a t  he took for g ranted  
the knowledge in his readers of those two works. By im pli­
cation, when he cites a verse from the Sarvarahasy a-tantra w ith ­
out any indication of source, those same readers are expected 
to know the work. T hen , when he cites by name some other 
T antras , such as the Mayajdlatanlra, the Vajrofnifatantra, the 
Vairocanabhisaijibodhi, and  the Vajrahrdaydlamkara, we m ay infer 
tha t he gives the names because he cannot expect the followers 
o f  the G uhyasam aja to know those o ther T an tras  by heart. 
But if this is indeed the case, it would also have to apply  to his 
quotations from the nam ed works Devendrapariprccha and  the 
Candraguhyatilaka. So there are certainly m any difficulties 
about the literary history of these works. Tsoh-kha-pa (PTT, 
Vol. 158, p. 175-6) rejects the view advanced by some that 
the Vajrahrdaydlamkara and the Mayajala are Explanatory  Tantras, 
since some consistency with the Guhyasamaja does not qualify 
those works as ‘E xplanatory’. However, Tsoh-kha-pa, as 
Bu-ston before him, often cites the Vajrahrdaydlarfikara-tantra in 
com m entarial macerial on the Guhyasamajatantra. Hisjustification 
is suggested in his Paficakrama com m entary , P T T  Vol. 158, 
p. 186-5, w h e reh e  refers to thtVajrahrdayalamkara as a  ‘consistent 
means (upaya) ta n t ra ’ (phyogs mthun gyi thabs gyt rgyud), that is to 
say consistent w ith  one side of Guhyasam aja teaching. 
According to Tsoh-kha-pa (PTT, Vol. 158, p. 177-1), 

while the Explanatory  T a n tra  Vajramdld discusses some other 
matters, it principally  teaches th e ‘arcane body’, ‘arcane speech’, 
and  ‘arcane m in d ’, and  the illusory body (maya-deha). He 
further explains (ibid., p. 177-1, 2 ) )  tha t the Caturdevipariprccha 
principally teaches extensively the essentials of pranaydma; and 
tha t the Sandhivyakarana is consistent with the sequence of chap ­
ters of the mula-lantra and  is an Explanatory  T a n tra  for the first 
twelve chapters of the Guhyasamaja and  not for the remaining 
ones. He also mentions (ibid., p. 176-1) tha t a larger and  a 
smaller version of the VajrajMnasamuccaya are stated in the com ­
m entary  on the Vajramdld; these are num bered  respectively 450 
and 447 in the Tohoku catalog based on the Derge edition of 
the K an ju r-T an ju r  (but the Peking edition of the K an ju r  omits 
the larger version).

T he  principle of the ‘explanatory tan tras’ 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 
tan tra  of the Guhyasamdja. T h e  one which most qualifies as 
such is of course the Sandhivydkarana because it does expand on 
the Guhyasamdja chapter by chap ter  for the first twelve chapters, 
and then itself comes to an end. O f  course, other T an tras  of the 
A nuttarayoga-tan tra  class have m uch m aterial in common, bu t 
their departu re  in terminology makes it difficult to equate  their 
subject m atter .  Tson-kha-pa, who commented on the chief 
Father T an tra ,  the Guhyasamdja, and  the chief M other  T an tra ,  
the Sri-Cakrasamvara, frequently has remarks which correlate 
these two extensive sets of tantric  literature. I m ad e  a modest 
a ttem pt a t this too in my “ Female E nergy . . . . ” article, showing 
the equivalence of the Father  T an tra  vocabulary ‘M o th er ,’ 
‘Sister,’ ‘D augh ter’ with the M other T a n tra  vocabulary ‘T o ­
gether-born female,’ ‘field-born female,’ and ‘incantation-born 
femaje’.

As we pass from those revealed tantric works to the exege- 
tical literature, we should note that the former are written in 
strict anonym ity and  a ttr ibu ted  to divine authorship, while in 
the case of the latter, the writers are pleased to a ttach  their 
names to com mentarial 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. I t  simply is not 
possible yet to pinpoint with accuracy the date of N agarjuna as 
645 A.D., the date given by B. Bhattacharyya in the introduction 
(p. x x x ) to his edition of the Guhyasamdja, A helpful a ttem pt 
is R ahu la  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 H akuyu Hadano, in 
Tohoku Daigaku Bungaku-bu Kenkyu-nempo, No. 9 (1958), pp. 
58-18, thoroughly discusses the traditions of K ing  Indrabhuti.

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

1. First come the revealed texts Guhyasamajatanlra, the
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three Explanatory  T an tras  named in the Pancakrama, and the 
(uncertain) V ajrajtlanasamuccaya. In  a  negative way, no works 
are  extant composed with their names by the first persons in the 
Guhyasam aja lineage list (Tibetan trad ition), namely In d ra ­
bhu ti the Great, NagayoginI, and  K ing  ViSukalpa (per Tsoh- 
kha-pa, Vol. 158, p. 178-1, 2 ) :  i-ndra-bhu-ti chen po dan 
kluhi rnal hbyor m a  dan  sa bdag bi-su-ka-lpas gzhuh m d z a d p a  
ni hdi na mi snan la /) . T here  is a legendary account in The 
Blue Annals (I, pp. 359-60) :

T he  adepts of the (Guhya)sam aja agree that the Guhya- 
sam aja tan tra  h ad  been preached by the M un ind ra  himself, 
following a request of Indrabhu ti ,  the great king o f  
O ddlyana, a t the time when the Buddha had manifested 
himself in O dd lyana  and  initia ted  (the king). T h e re ­
upon the king an d  his retinue practised the T a n tra  by 
means of the prapafica-carya (spros spyod) and  became 
initiates (V idyadhara— one who has a tta ined  spiritual 
realization or siddhi, grub p a ) ,  an d  the country of O ddi- 
yana became deserted. After th a t  a yoginl, who had  
descended from the realm of the Nagas, heard  it (i.e. the 
T a n tra )  from (king) Ind rabhu ti  and  taught it to king 
ViSukalpa of  the Southern country. T he  m aha-brah- 
m ana Saraha  heard  it from  h im  and  taught it to acarya 
Nagarjuna. T h e  la tter had  m any disciples, bu t the chief 
ones were the four: Sakyamitra, Aryadeva, Nagabodhi, 
and  C andrakirti.

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 nam es), goes bn to m ention, w hat in this context 
should be the first work by an  historical personnage, the Guhya- 
siddhi, whose authorship  he assigns to Sri-M ahasukhanatha 
(dpal mgon po bde ba chen po ) . This nam e is undoubtedly draw n 
from the verse cited from a  m anuscript of this work by S. B. 
Dasgupta, An Introduction to Tantric Buddhism, p. 156, note: 
Sri-mahasukha-nathasya pada-padm opajiv ina / racitali padm a- 
vajrena sarvasattvanukam paya //  . T h e  au tho r  is well known 
by the name Padm avajra  (who also has the name D evacandra, 
per Tucci, Vol. I, p. 232). He might be different from the 
disciple of B uddhaguhya (2nd half, eighth century) who com­
m ented on the Yoga-tantra. Tson-kha-pa states that the



Guhyctsiddhi establishes the m eaning of the Samaja. I t  princi­
pally establishes the n idana of the G uhyasam aja ; and  it teaches 
about the stages of the pa th  : first, the Stage of Generation of 
placing syllables; second, on the basis o f ‘Victory of the R ite’, 
one’s own intrinsic nature  symbolizing reality; third, for the 
sake of relying on that, the contemplation with recourse to the 
J f ia n a -m u d ra ; fourth, the contemplation of m aham udra  and 
abhisambodhi togetherwith the fourfold praxis. The Blue 
Annal$, I , p. 363, mentions besides this Guhyasiddhi, the work by 
King In d rab h u ti ,  the Jhanasiddhi, as also based on the Guhya­
samaja. H ence this must be a different Ind rabhu ti  from the 
one who has no works on the Guhyasamaja. Tson-kha-pa 
also mentions that there exist no works by Saraha on the Guhya- 
samajatantra. About his time begin two lineages of Guhya­
samaja commentarial tradition— the Arya school (hphags lugs) 
and  the Jn a n a p a d a  school (ye Ses zhabs lugs).

(a^ T h e  Arya school is headed by the tantric  Nagarjuna, 
whose most im portant works in the tantric field are his own 
compositions, the Pindikrla-sadhana (especially for the Stage 
of Generation) and  the Pancakrama (for the Stage of Completion), 
which became authoritative for the sequence of yoga. Besides, 
his commentary Affadafa-patala-vistara-vyakhya on the 18th 
chapter (the U tta ra - tan tra )  remained the most im portant o f  
any commentary on that chapter, probably because Candra- 
klrti’s Pradipoddyotana does not cover this part. His commentary 
Tantrafikd on the m ula  Guhyasamajalantra was overshadowed 
by the Pradipoddyotana. His Pindikrta-sadhana and  Pancakrama 
were based on the Guhyasamajalantra, first 12 chapters, especially 
chapter Six and  Twelve (‘Documents’) and the Explanatory 
T antras Sandhivyakarana and  Vajramala (although he also refers 
to the Caturdevipariprccha). H e stressed the three lights and the 
Clear Light, the theory of eighty prakrlis or vikalpas going with 
three vijnanas, interpreted with Yogacara-tvpe vocabulary pro ­
bably adopted from the Lankdvatara-sutra. N agarjuna’s Tantra- 
tikd is an  attem pt to explain the Guhyasamdjatantra on the basis 
of the utpatti-krama and sampanna-krama, as well as his five stages, 

which he refers repeatedly, the latter under the title Prakarana 
(rab tu byed pa) rather than Pancakrama. So in PTT, Vol. 
■;9, he mentions all five krama by name at p. 200-5 and again 
3.11 five beginning with ‘from the Prakarana (rab tu byed pa las
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kyaii) a t  p. 239-4; and  has numerous quotations frqm Prakarana 
at  pp. 214-4, 218-5, 226-5, 236-2, 243-5, 289-1, 300-3, etc. 
Also, Bhavyakirti’s iPrakdtika’ com m entary on Pradipoddyotana, 
P T T  Vol. 60, quotes the Pancakrama twice on p. 257-4, 5 
as ‘Prakarana’, suggesting that he was consulting N agarjuna’s 
Tantra\ikd while writing his commentary on Candrak irti’s work. 
But the commentators on the Pancakrama itself do not call it 
'‘Prakarana!. An extensive commentarial literature arose 
on  the basis of the Pancakrama. I have mainly employed Sri 
Laksm i’s commentary, because it adheres closely to the text 
com m ented upon without wild speculations, has a beautiful 
flow of language, and  uses the n idana verses which are the 
basis of the present work. Another com m entary which has 
supplied some im portan t passages is the Manimald which the 
colophon and  accordingly the catalogs ascribe to Nagabodhi. 
But this is hardly possible, because N agabodhi is among the 
earliest in the lineage. T h e  Manimald is the most developed 
o f  the Ind ian  commentaries I examined. I t  employs the 
‘six alternatives’ (safkoti) terminology, which was popularized 
by Gandraklrti. I t  is full o f  opinionated speculations, such as 
(PTT, Vol. 62, p. 160-2) equating, N agarjuna’s five stages, 

vajrajapay etc., w ith the five paths (mdrga), prayoga, etc. of the 
Prajftaparam ita exegesis. T he  fact that the respective descrip­
tions in the two different literatures have virtually nothing in 
com m on does not bo ther the author o f  the Manimald, who 
makes up five reasons which need not be cited. A clue of 
identification is a certain frankness of language which the au thor 
has in common with Bhavyakirti, the au thor of the Prakdiikd 
commentary on C andrak irt i’s Pradipoddyotana (see below). 
T hus  in the Manimald {op. cit. p. 155-3, 4, 5 and  next page) 
the au thor takes up the problem of w hat is m ean t by the ‘w om an’, 
‘m a n ’, and  ‘androgyne’ of this literature. H e mentions and 
rejects various opinions before giving his own. His remark 
a b o u t the usual theory of the ‘w om an’ is precisely the remark 
given by Bhavyakirti in the Prakatikd (PT T , Vol. 61, p. 3-2), 
w ith  a lternate  translation into T ibetan , where he rejects the 
view tha t a ‘w om an’ is described by breasts and  hair :

I f  the feminine gender (.stri-linga) has breasts and hair, 
then mala (‘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. 
A nd it reduces to the absurdity  that an actor impersonating 
a w om an by means of a ttached  breasts and  wig, would 
have feminine gender” ( /  gal te nu ma( daň skra can mo 
rtags yin na / dchi tshe phreň ba dan nal khri la sogs pa dag 
mo rtags su mi hgyur tefde mams nu ma daň skrar mi Idan pahi 
phyir ro jI hbreg pahi skra daň Idan pahi sa phyogs dag kyaii mo 
rtags su hgyur rol sbyar bahi nu ma daň skrahi cha lugs hdzin 

pahi gar mkhan skyes payaň mo rtags ?7id du thal bar hgyur ro/)

T here  are other commentators on the G uhyasamaja system who 
are equally scornful o f  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  C andraklrti wrote the most 
em inent commentary on the m ula  Guhyasamdjatantra, called the 
Pradipoddyotana. Its m ain contribution is to classify commentariah 
statements on the Guhyasamdjatantra by a rigorous application 
of subdivisions of ‘Seven O rnam ents5, a terminology stemming 
from the Vajrajnanasamuccaya) b u t  which is m erely referred  to by 
C andrak lr ti  as the ‘Explanatory  T a n t r a 5 (see the Section C, 
infra, for a summary exposition of the full twenty-eight subdivi­
sions) an d  to avoid Yogácára terminology. T he  first com m en­
tary on his work m ay have been the primitive one by Laksmm- 
kará, sister of Ind rabhu ti ,  called the <‘Vi$amapada-paňjiká\ The 
m ain  com m entary  on the Pradipoddyotana, the ‘Prakdšiká' of 
Bhavyakirti (according to the Tohoku catalog; P T T  catalog 
incorrectly gives au th o r5s nam e as A ryadeva), seems intent on 
rebuking C andraklrti  by restoring the Y ogácára  vocabulary 
pursuant to the indications of N ág árju n a5s works.

In  this tradition the greatest work on im portan t phases of 
tan tr ic  praxis is A ryadeva5s Caryameldpaka-pradipa. Aryadeva 
is a tan tric  w riter, no more to be identified with the celebrated 
M adhyam ika au thor of the same name than are the tantrics 
N ágárjuna  and  Candraklrti. This tantric  au tho r  Aryadeva 
also wrote a num ber of b rief summary works of which now the 
most well-known is the Cittavišuddhiprakarana by reason of 
P rabhubhai B. Pa te l’s edition. O f  all the later writers of this



‘A rya’ trad ition  of  the G uhyasam âja cycle, Aryadeva gives the 
greatest literary  impression of having  actually  ‘done i t ’.

(b) T he  J n à n a p à d a  school is nam ed  after Buddhasrljnâna, 
whose teacher L ïlavajra  composed (in the Guhyasam âja class) 
only the Nidânagurüpadeta an d  does not appear  to have m ade a 
distinction between the ‘Stage o f  G enera tion ’ an d  the ‘Stage 
o f  Com pletion’ (P T T , Vol. 158, p. 178-3; slob dpon sgeg pahi 
rdo rjes rgyud kyi glen gzhihi béad pa tsam m dzad  kyan/ 
rim  gnis kyi lam  gyi srol zur pa mi snari no / ). Buddha- 
¿rïjnàna (see his legend in Roerich, The Blue Annals, I, pp. 367, 
if.) wrote works exemplifying both Stages: the Stage o f  G enera ­
tion in the Samanlabhadra-nàma-sàdhana (Tohoku No. 1855) 
a n d  the Stage of  Com pletion in the revealed Mukhdgama (Toh. 
No. 1853) and  Muktiiilaka  (Toh. No. 1859) based on that 
revelation (PT T , Vol. 158, p. 178-3). B uddhasrljnâna studied 
the P ra jn àp àram ità  under the celebrated  specialist H arib h ad ra ,  
an d  this p a r t  of his tra in ing is quite  ev ident in his tan tric  works. 
H e adop ted  an  in terpretive position in which a t  each poin t the 
explanations of  thé G uhyasam âja a re  tied in with M ah ày àn a  
Buddhism, par ticu la r ly  of  the P ra jn àp à ram ità  type. T h a t  
kept, obviously Brahm anical doctrines from flowing into the 
syncretic tan tr ic  lite ra ture  of his school. Perhaps partly  due to 
his Buddhist piety, B uddhasrljnâna  h ad  great^ fortune of disciples. 
O ne of his d irect disciples, Buddhaguhya, became a celebrated 
com m enta tor on the Caryà-and Y oga-T an tra  classes of tantric  
literature. A nother one, D ïpankarabhad ra  is credited with a 
work of highest im portance on ritua l in the Stage of Generation, 
the Guhyasamâjamandalamdhi (Toh. 1865), often referred  to as 
the “ Four-hundred-and-fifty  verses,”  which has a ¡thd on it by 
R atnàkaraéànti (Toh. No. 1871). T his  D ïpankarabhadra  as 
well as R àh u lab h ad ra  an d  some other d irect disciples are  c red it­
ed in legend w ith  advanced success in the yoga of the G uhya ­
samâja, it being h in ted  tha t they did b e tte r  than Buddhaéri- 
j flâna himself, who tr ied  without success to generate the ‘diam ond 
body’ (vajrakdya). A nother disciple, nam ed V itapâda , wrote 
lengthy com m entaries on the m ain  works of the master. This 
school, a t  least as far as its literary products are concerned, 
does not bother w ith  the topics of three lights a n d  the Clear 
L ight so prevalent in the works of the ‘A rya’ school. I f  the 
Jn à n a p à d a  school comes across a term in the Guhyasamdjatanira
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like iprakrtiprabhasvcra\ it would be prone to explain it just as 
in non-tantric  Buddhism, to wit ‘intrinsically c lear’ (said of 
the pure consciousness); while a  w riter of the Arya school would 
be likely to say it means (in w hat is called the ‘pregnan t sense’) 
‘the Clear L ight along with the (80 )prakjtis (of the three lights’). 
However, it m ay well be the case tha t th e Jn a n a p a d a  school does 
not deny tha t ‘p regnan t sense’ bu t reserves it for the oral trad i­
tion, rigorously kept ap a r t  from the w ritten  works. T he  
emphasis on the g u ru ’s precepts is shown by the very title of that 
work of BuddhaSrijnana’s, the Mukhdgama ‘the tradition 
from the m o u th ’. V ita p a d a ’s com m entary  on the m aste r’s 
Muklitilaka carries on this same stress by a number 
of consistent remarks (PTT, Vol. 65, p. 134-5).* “ from thejnciuth 
of one’s own g u ru ” (rah gi b la  m ahi kha nas. . . ibid, p. 
135-2; “  ‘arisen in the lineage chain’ means recourse to the 
errorless p a th  of the illustrious gurus” (brgyud rims las byun 
zhe$ pa  ni b la  m a dam  pah i m a  nor bahi lam du  b r ten  paho). 
Various commentaries on the mula-tantra belong to the Jn a n a p a d a  
school; probably  the freedom from C andrak irti’s classifying 
terms in  the later commentaries is the best indication o f  inclusion 
in th a t  school. T h e  J f tanapada  school took greater care with 
literary polish than  the Arya school. I t  has been preeminent 
in works on the G uhyasam aja ritual, especially on the praxis 
of prdnaydma\ and  the w riter Smrtijhanakirti o f  this school 
wrote a  com m entary on the Caturdevipariprccha, which is 
m ainly devoted to prdndyama. T he  towering tantric  com­
m enta to r  o f  the last period of Ind ian  Buddhism, Abhayaka- 
ragup ta , is said to have belonged to the Jftanapada 
lineage.

T h e  au th o r  RatnakaraSanti freely used b o th  lineages in 
his own works, and  his a ttitude  is about w hat is found in T ibetan  
tantrism , where the followers o f  the G uhyasam aja cycle were 
glad enough to understand  the T a n tra  an d  practice  it in proper 
fashion, no m atte r  which of the two lineages would contribute 
the most. In  fact, bo th  schools have an  extensive literature on 
this T a n tra ,  as extant in T ibe tan  translation. In  the present 
work, products o f  the ‘A rya’ school are chiefly utilized for the 
simple reason that it is this school which is bu ilt  a round the 
position found in the forty n idana  verses tha t a te  the m ain  instig­
ation  of the curren t research. O n  the other hand , some im portan t
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passages have been selected from texts of the J f ianapada  school.
T h e  above sum m ary prepares us to make some chrono­

logical observations. Tucci (I, p. 232) argues th a t  we should 
accept the T ib e ta n  tradition  w hich  makes Padm asam bhava  
(middle eighth  century) the disciple of a K ing  In d ra b h u t i  

who therefore w ould  fall in the per iod  end of seventh to first 
h a lf  of eighth century . But H ad an o  {op. cit.) places In d rab h u ti  
in the n in th  cen tury  and  B uddhajftanapada in the eighth 
century . O f  course, to reconcile the positions we should posit 
two In d ra b h u t i ’s. T h e  first In d ra b h u t i  would be the one 
associated w ith  O dd iyana , who has no works on the G uhya ­
samaja, b u t  could  well be the a u th o r  of the great com m entary  
on the Sarjiputa-tilaka in the M o th er  T a n t r a  trad ition , just  as 
S araha , his ju n io r ,  wrote com m entaries on other T an tras ,  such 
as the Buddhakapala-Tantra, b u t  no distinguishable work on the 
G uhyasam aja. S a rah a  is p laced by Sahkrtyayana  as a contem ­
porary  of K ing  D h a rm ap a la  (769-809). T h e  lama T a ra n a th a ,  
in his tales of the Siddhas, calls the second In d ra b h u t i  T n d ra -  
bhu ti  the ju n io r ’. H e  could be the In d ra b h u t i  o f  Orissa 
(O divisa) w hom  Sahkrtyayana considered to be the only 
In d rab h u ti .  His m aster is A nangavajra , an d  the la t te r ’s teacher 
Padm avajra . This would be the P adm avajra  who w rote  the 
Guhyasiddhi. H is spiritual grandson In d rab h u ti  would be the 
one who w rote the Jtldnasiddhi. P adm avajra  w ould  fall in 
the second h a lf  o f  the eighth century , ju s t  as do bo th  the tan tr ic  
N agarjuna  of the A rya school and  Buddhagrijfiana of th e jh a n a -  
p ad a  school. In  the n in th  century comes C andrakirti ,  au th o r  of 
Pradlpoddyotana, as well as the second In d ra b h u t i  who has a 
sister L a k s m ln k a ra ; and  also, p robably , Aryadeva. This 
is easily the first h a lf  of the n in th , as m a in ta in ed  by (Miss) 
M ala ti  J .  Shendge, ed. Advayasiddhi (Baroda, 1964), p. 11, in 
agreem ent w ith Snellgrove and  Sahkrtyayana. T h e  K ashm i­
rian  Sri Laksmi is probably  not the same person as Laksmlh- 
kara. T ilopa  belongs to the ten th  cen tury  because he is the 
guru of N aropa  who died in 1027, and  the la tte r  is a contem porary  
of R atnakarasan ti .  G uhyasam aja commentaries continued .to 
be written th rough  the twelfth century, as is deducible from 
translations into T ibe tan . Thus, the T a n ju r  G uhyasam aja 
cycle of com m entaria l literature  is composed between the 
eighth and  twelfth centuries.



O nce we place the cpm m entarial literature, the way is 
open to approach  the more tenuous clues for solving the problem 
of the revealed T an tras  of the K an ju r. T he  tradition  reported 
from T a ra n a th a  that the T an tras  were transm itted  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 
to go on. T h e  early fifth century  is the creative period o f  
Asanga (circa 375-430 A .D .) ,  bu t I have rejected the never- 
substantia ted  a ttr ibu tion  o f the Guhy as amdjat antra to his au thor­
ship in m y Analysis o f  the SravakabhUmi Manuscript, p. 39^ 
on the basis o f  my studies in his known works (which include 
the Sanskrit prose com m entary  on the Sutrdlamkdra, bu t not the 
basic verses) and  repeat m y rejection here as a consequence o f  
the in tervening investigation of the G uhyasam aja literature. 
N ot for the reason tha t the Guhyasamdjatantra is unworthy o f  
Asanga, ra th e r  tha t it is impossible of Asanga, and  further— to 
m ention an  extrinsic reason— tantric com mentators do not quote 
from A sanga’s or his bro ther V asubandhu’s works to justify 
basic tan tr ic  id e a s ! R a th e r  they quote the Lankdvatdra-sutra 
for their  Yogacara-type vocabulary, and  this sutra was first 
translated  into Chinese in 443 A.D. and  in the fifth century had 
become so popu lar  am ong In d ian  Buddhists tha t it was the ch ief  
text of Bodhidharm a when he came to China in either 520 A.D. 
or 527 A.D. (the alternate  dates of  the Sino-Japanese tradition).

W e can strengthen this tentative a t tr ibu tion  to the fifth 
century  by considering some further  m aterials of the Vajramdla 
which, besides being the source of our n idana  verses, contains 
m any o ther passages of supreme importance for understanding 
the G uhyasam aja  cult. In  m y “ Studies in Y am a and M a ra ,” 
pp. 70 -7 3 ,1 show from a work of Tson-kha-pa tha t the Vajramdla 
converts the Visnu A vatar  doctrine, a t  least the first five 
Avatars, in to  a kind of esoteric embryology, namely that in the 
first five luna r  months of uterine existence, the body has succes­
sively the forms offish, tortoise, boar, lion, and  dwarf. Now this 
doctrine is set forth in Vajramdla*s C hapter X X X I I ,  which also 
contains Yogacara vocabulary tied in with the terminology of 
the Lankdvatdra-sutra. As an  example of this terminology in 
the Vajramdla, I m ay cite P T T , Vol. 3, p. 214-5, line 6 : “ the
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secret state of the eight-vijiiana set” (/ rnam  ses b rgyad  kyi 
tshogs dben pa  / ). In  that article, p. 71, note, I m ention, 
“ Miss K am ala  R ay , ‘T he  T e n  Incarnations of V isnu in 
Bengal*, IHQ,, Vol. X V  (1941), pp. 370-85, explains tha t while 
the A vatara  theory is very ancient, the standard  list is m ore 
modern, and  (p. 373) ‘Epigraphic evidences testify to the exis­
tence of this theory from the 5 th century  A.D. onwards (in 
B en g a l) .” ’ T his  suggests th a t  a t  the time the s tandard  list 
o f  ten incarnations became publicized, an  esoteric tradition  was 
developing concerning these incarnations as represented, a t 
least the first five, by in tra-u terine states.

Furtherm ore, in the previous in troductory  section, ‘T he  
w orld  of ligh t5, I pu t forward the striking hypothesis tha t both  
the set of th irty-three female prakrtis and  forty m ale prakrtis 
listed under n id an a  verses nos. 1 an d  2 can be in terpre ted  as 
break ing  down in to  five groups in each set, the first set especially 
going with the five stages of the V aisnava  pa th  to union with 
the Lord  K rsn a  (presuming there was once a faith  in such a 
'‘p a th ’). I f  the sets of prakrtis have their origin in a syncretism 
w ith  Vaisnavism , then the fact tha t la ter  on the commentators 
o n  the Paiicakrama (from which the lists of prakrtis are draw n) 
have no inkling, as far as the texts are  concerned, of how to 
subdivide the sets o f prakrtis, indicates thai,some time m ust have 
elapsed between the adoption of this vocabulary in an  esoteric 
o ra l way and  the m ore public com m entaria l tradition. We 
m ust g ran t th a t  any conclusion abou t this m atte r  m ust be of a 
highly speculative nature , since the early syncretisms cf 
Buddhism and  Vaisnavism are obscure, and  since the erotic type 
o f  K rsna  worship is usually placed a t  a considerably la ter date 
than what we are now considering (fifth century, A .D .; .

W ha t I do m a in ta in  is tha t the Vajramald has the earmarks 
o f  having been composed centuries before the tantric  N agar- 
ju n a  quoted it in his Paiicakrama, and  I tentatively place it in 
the fifth century. T h e  Sandhivyakarana should tentatively be 
placed a t  abou t the same time, since it shows the same definite 
style of au thorita tive  revealed literature . T h e  other explana ­
tory tantras can be roughly placed there also, subject to larer 
investigations.

T he  above considerations leave open a date for the Guhya- 
samajatanlra itself. This problem canno t be separated from the
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dating  of all the m ain  revealed Buddhist T an tras  preserved in 
T ib e tan  translation in the K an ju r ,  because there is certainly 
a great deal of common m ateria l to be found in all these T an tras ;  
as well as from the dating of the Šaivitic and  V aisnava  dgamas. 
I see no reason for denying it a century’s priority  to the 
Vajramdld; and  so, on a purely tentative basis, ascribe the 
Guhyasamdjatantra to the fourth century, A.D. But a decision on 
this m a tte r  requires solution of other problems of Ind ian  
literary history.

I  am  well aware that the kind of reasoning employed above 
m ight be challenged by the scholars who insist on a later date 
for the Guhyasamdjatantra, in fact placed ju s t  prior to the 
historical commentaries on it. Therefore, I take the liberty 
o f  quoting extensively from m y article in the Golden Jubilee 
Volume of the Bhandarkar O rien ta l Research Institute, “ Early 
L iterary  H istory of the Buddhist T antras , especially the G uhya­
sam aja-tan tra” :

“ W h at is significant about the two com m entarial traditions 
is precisely tha t there are two, with m any differences within 
«each of these traditions. Ju s t  as the Sautrántika and  V aibhá- 
sika of  noh-tan tric  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 ‘J ř íánapáda  School’ could not have arisen in the century 
immediately following the composition of the Guhyasamaja, let 
alone, the very same cen tu ry !  Indeed, any one who.even 
partially surveys the Guhyasamaja literature as extant in Tibetan  
and, notes the remarkable variance in explanation of a given 
passage of the basic T an tra ,  would experience a t  least a mild 
shock a t  the flimsy reasons given for a late dating o f  the Guhya- 
samdja. O ne  example will be given to show w hat is m eant, and 
this case is particularly  chosen for a context where one would 
expect m inim al 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 
tan tra  o f  Guhyasamaja, Chap. 7:
Arya school:

N ag a r ju n a ’s Tantra\ikd on Guhyasamaja (Derge ed., 
Sa, f. 105b-7); (form, the object of sight) ‘has the nature  of 
outer, inner, and  b o th ’ (phyi daňnaň daň gňi gahi raň bzhin).



C an d rak lr t i’s Pradipoddyotana on Guhyasamaja (Derge 
ed., H a , f. 49a-5 ):  (form, the object of sight) ‘should be 
perceived an d  com prehended as inferior, interm ediate , 
and  superior’ (dman pa daň bar ma daň mchog gsum du 
mam par íes šiň rtogs pa) ; in T son-kha-pa’s Mckan-hgrel 
on the Pradipoddyotana (PT T , Vol. 158, p. 55-3), we learn  
tha t the superior kind is the  B uddha going w ith  tha t 
sense object, e.g. V airocana  as form; (p. 56-1, form is 
also o f  three kinds, pleasurable, repulsive or displeasing^ 
and  n e u tra l) .

Jnanapada School:

P ra sán ta jñ án a ’s Upadešá-nišcaya on Guhyasamaja (P T T , 
Vol. 63, p. 64 -5 );  the three kinds are  superior ( lu s t ) ,  
in term ed ia te  (delusion), a n d  inferior (hatred),*

C e lu -pá ’s Ratnavrkfa-náma-rahasya-samája-vrtti (P T T , 
Vol. 63, p. 183-5): inferior, in term edia te , and  superior.

J in a d a t t a ’s Pañjikd-náma on Guhyasamaja (P T T , Vol.63, 
p. 259-1) : “ Because one discerns it as having the n a tu re  
of superior, an d  so on, there are  three kinds ; having the 
na tu re  of outer, inner, an d  bo th , means “ non-app rehen ­
sion” (anupalabdhi), so one should ^understand it by the 
na tu re  of  three gates to liberatiori, o f  voidness, etc.’ 
(mchog la sogs pahi raň  bzhin  du  brtags pahi phyir m a m  
gsum m o I phyi daň naň daň  gňi gahi bdag ñ id  m i dmigs 
pa  ste / stoň pa  ñ id  la sogs pahi rnam  par thar  pahi sgo 
gsum gyi ňo  bos rtogs p a r  byaho  /) .

R a tnákaras  án ti’s Kusumáňjali-guhyasamája-nibandha- 
náma (Vol. 64, p. 127-1): the three kinds m ean  the 
respective offerings by the three kinds of yogins, the one 
of lust, of delusion, and  of hatred .

Sm rtijñának írti’s Sriguhyasamdja-tantrardja-vrtti (PT T , 
Vol. 66, p. 132-3): ‘T h e  “ three kinds” means tha t one 
knows (the object) as the three gates to liberation, the 
signless, e tc .’

A n an d ag a rb h a ’s Šri-guhyasamája-mahdtantrarája- tiká
(P T T , Vol. 84, p. 127-4, 5 ) :  ‘T h e  three kinds are  outer, 
inner, a n d  secret. T h a t  was explained by Arya- 
J ñ á n a p á d a  to m ean  fifteen in an  external set,fifteen in a per­
sonal set, a n d  fifteen in a  secret set. H aving  cited his words,
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I should here explain clearly his m ean ing .’ (rnam  pa 
gsum ni phyi daň naň daň gsaň baho / / de hphags pa ye 
šes zhabs kyis phyihi bye brag  bco lna daň  / naň gi 
bye b rag  bco lna daň / gsaň bah i bye brag  bco lňar bšad 
pahi don hd ir  sgrar draňs nas gsal b a r  bšad  p a r  bya ste /) .  
H e  goes on to take the outer as three, which m ultiplied 
by the five sense objects yields the num ber fifteen, and  
does the same for the inner or personal, and  for the secret 
which involves the prajňá-updya union. In  each case, the 
three are  the Buddha, the' Bodhisattva, an d  the Devi, 
associated with tha t object by the triad  o f  perception, 
sense organ and  sense pbject, i.e. for form, the three are 
the B uddha V airocana, the Bodhisattva K ?itigarbha, 
and  the Devi R upavajrá .

4‘There  are three m ain  sources for the various comments cited 
above. O n e  is the Explanatory  T a n tra  Samdhivydkarana, which 
is a verse paraphrase, with slight enlargement, of the first twelve 
chapters o f  the Guhyasamdjatantra. In  its treatm ent of Chap. 
7, it states (PTT, Vol, 3, p. 240-3):

I naň daň de bzhin phyi rol dan / giii ga rjes su mi dmigs pa /

I gzugs la sogs gsum deyin te / lha mams la ni dbul bar byall 
T h e  three kinds of form  and  other sense objects are the 
non-apprehension of inner, outer, and bo th ; one should 
offer those to the gods.

“ T he  next source is the Explanatory  T a n tra  Vajramdld, which 
states in w hat I call the 'nidana-kárikď, no. 19 : 

sthatavyaiji vifayefv asmádyoginádvayadaršiná / 
hinamadhyapranite$u jňánatrayanidaršanát //
Afterwards the yogin who sees the non-duality  should be 
dwelling upon sense objects ‘inferior’, ‘in term ediate’, 
and  ‘superior’ by seeing the triple gnosis.

“ T he th ird  source is the uttara-tanlra (18th chap. of the Sanskrit 
text, p. 158) :

rupašabdádayah kdmdh sukhaduhkhobhayatmakah / 
janayanti hrdaye nityarji rágadve$atamodayam 11 
T h e  ‘desires’ (i.e. the 5 strands of desire, paňcakámaguna) 
‘form ’, ‘sound’, etc.— pleasurable, painful, and  neutral— 
continually  generate in the heart, (respectively), the source 
of ‘lust’, ‘h a tre d ’, and  ‘delusion’.
“ W ith  all tha t information at hand, it is easy to see that
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some com m entators relied especially on the Vajramdla, some 
especially on the Samdhivydkarana, some especially on the uttara- 
tantra\ and  then  some com m entators tr ied  to harm onize two 
different terminologies of ‘three k inds” by taking it as ‘three 
times three5, i.e. three each of each three. T h e  Samdhivydkarana 
expression ‘non-apprehension5 suggested to some commentators 
the non -tan tr ic  doctrines of ‘Perfection of Insigh t5 (prajha- 
paramita) w ith  its stress on voidness (.§unyatd), so they saw an 
opportun ity  to m ake contact w ith non-tan tr ic  Buddhism by the 
well-known set of Buddhism, the three gates to liberation (trini 
vimokfa-mukhajii), tha t is, the voidness (funyatd-) ,  the undirected  
(apranihita- ) ,  a n d  the signless (animitta-) gates. W hen  one 
lakes into accoun t th a t  these com m entaries vary m uch  m ore in 
most o ther places, where the Guhyasamaja passages are not 
restricted by such concrete objects as the sense objects, it is 
difficult to avoid  the conclusion th a t  some centuries o f  oral 
tradition  have in tervened between the basic Guhyasamdjatantra 
and  the eighth  century  when the ‘historical5 writers began to 
appear  on the scene. O f  course, if  the basic T a n tra  had  been 
concocted by the first com m entator, or had  been composed 
just prior to his w riting  activity, there should not have been 
any question of w hat the ‘three k inds5 \yere. Instead  the com ­
m enta tors m igh t  have differed only in their m etaphorica l in te r ­
p re ta tion  of  the s tan d a rd  ‘three k inds5.55

A nother conclusion one m ay draw  from the evidence of 
the above extract is tha t it is hazardous to try to understand  the 
Guhyasamdjatantra ju s t  from reading it. W ho, reading the phrase 
‘three kinds of form5, would know w hat the three kinds are, 
unless someone told him ?

Now turn ing  our consideration to the forty n idana verses, 
since they are a p a r t  of the Vajramdla, and  no evidence has turned 
up to suggest their la ter addition, we m ay, pursuant to the above 
reasoning, p lace these verses also in the fifth century, A.D. 
A lam kakalasa5s com m entary  on the Vajramdla, which is extant 
in the T a n ju r ,  does not com m ent all the way up to the chapter  
which contains the forty verses. T h e  verses are  cited in the
Pradipoddyotana w ithout further explanation except for the 
classifying term  ‘pregnan t sense5 (garb hy-art ha) . T h e  only 
In d ian  com m entary  on the Pradipoddyotana translated into T ib e tan  
that generously treats these verses with comments is Bhavya-
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k irti’s PrakaHka. This is a highly opinionated commentary, 
b u t  I found it worthwhile citing in several places.

L a te r , in Tibet, C aridraklrti’s work was highly prized. 
A com m entaria l tradition arose which did not neglect the 40 
verses. T h e  T ibe tan  Bu-ston’s com m entary on the Pradipod­
dyotana (Vol. T a  of his collected works, published by Lokesh 
C h an d ra  in Part N ine) m ust have been eagerly greeted by 
T ib e tan  monks when it first appeared, probably  as the first 
native com m entary on tha t work by an em inent authority  on 
the T an tras . H e continues the M adhyam ika tone of commen­
tary in the same m anner as the Pradipoddyotana itself, tha t is, in 
a negative way by avoidance of the typical Yogacara vocabulary 
found in m any other commentaries, especially in the Pancakrama 
tradition. Bu-ston has various disagreements with Bhavya- 
k lr ti’s commentaries (the m ain  one and  the smaller one) and 
w ith K u m a ra ’s com m entary on the Pradipoddyotana, as also with 
unnam ed teachers (“ Some persons say .. .” ). Bu-ston com­
m ents topically, not sentence by sentence in the order of occur­
rence in C andrak ir ti’s work. This mode of commentary is 
not original, for some of the Ind ian  commentaries are of this 
type. In  line with this sort of commentary, he does not com­
m ent on the 40 verses in their order, bu t topically. So after some 
remarks for the first four verses, going w ith  E-vam ma-ya, he 
begins to ju m p  around, a lthough in the end accounting for 
almost all the verses. T h e  T ibe tan  com m entary  on the Guhya- 
samiija by K un-dgah-don-hgrub  (the “ M an  nag rim gfiis 
gter m dzod” ), recently reprin ted  in Ind ia , contains the 40 
verses almost a t 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 are of no help to me in the 
present work, because I shall trea t the verses in their order, to 
fully bring  out the a u th o r’s intentions as an individual composi­
tion. T h e  com m entaria l tradition on G andraklrti’s work 
cu lm inated  in T son-kha-pa’s Mchan hgrel (annotation  in smaller 
w riting  in between the words or phrases) in the early fifteenth 
century. T he  Pradipoddyotana had  been first translated by  the 
In d ian  pand it  S raddhakaravarm a and the great T ibetan  trans­
la tor Rin-chen-bsan-po (958-1055); T son-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



104 YOGA OF TH E GUHYASAMÁJATANTRA

read  Bu-ston’s w ork and  continued  m any  of his ideas, b u t  Tsop- 
k h a -p a ’s trea tm en t is far advanced. H e  knew th a t in order 
for a com m entary  to be useful, it h ad  to follow the order o f  the 
original work. So does his anno ta tion  (Mchan hgrel) on the 
Pradipoddyotana, an d  his Mihah gcod on the individual chapters. 
H is Don gsal ba on the Guhyasamaja follows the order of the three 
mandalas ; an d  his Dban gi don follows the order o f the mandala- 
rite. T hereby  his works were of g rea t convenience for m e to 
consult, an d  it m u s t have been the same for the T ibetans. T h ere  
can  be little d o u b t th a t  the Guhyasamajatantrd reached an  a d ­
vanced an d  m a tu re  in te rp re ta tion  in T ib e t  a t  the hands o f  the 
g rea t teachers Bu-ston, Tsoň-kha-pa, an d  others.*

♦A f te r  the  present work was com pleted , I b ecam e indebted to Serkong  

R im p o c h e ,  Assistant T u to r  to H .  H .  the D a la i  L am a, for a llow ing  m e to 

secure a copy o f  a tex t  just  reprinted in N o rth  In d ia  for restricted circulation.  

T h is  is by Šes-rab-seri-ge, a disciple  o f  Tsofi-kha-pa— a com m entary  on  

C andrak lrti’s Pradipoddyotana  in  its T ib e ta n  version. T h is  native  work is a  

rem arkable p iece  o f  p op u lar ization  o f  a T an tr ic  topic, w h ich  I believe  was 

com posed  after the  d ea th  o f  T sóň-kha-pa , his teacher. T h e  author  

appears to have taken as basis T son -k h a-pa’s M chan hgrel annotation  on the 

Pradipoddyotana , incorporating the annotation  into  the text com m ented  upon  

in  a lucid  paraphrase w h ich , how ever, om its  thorny points and then adds  

citations from other works, T antric  and non-T antric . T h e  author cons­

tantly  rationalizes w ith  remarks like “ don n i” (“ tl^e m ean ing  is a&follows“ ).  

In  illustration, in  the course o f  C hap. O n e  com m entary, his explanation  

o f  the forty verses is approxim ately  a paraphrase o f  Tson-kha-pa’s Mchan  

hgrel on those verses, b u t  om its m ention  o f  T son-kha-pa’s difficult com m ent  

o n  Švu. In  Sec. K a ,  f. 45b to 46a-6 , he has various ways o f  grouping the  

verses (w h ich  T so ň -k h a-pa  d id  not  present in his co m m entary ) ,  but gives 

no solution for the order o f  the verses from  1 to 40. In  Sec. N g a , f. 41a, he  

points out that pratyáhára and dhyana (the first two o f  the s ix -m em b er ed y o g a )  

are included  in “ arcane b o d y ” (T . lus d b cn )— w h ich  is T son-kha-pa’s posi­

t ion .  It is this posit ion  that is the c h ie f  c lue for solv ing the order o f  the  

forty verses, that is , if  on e  tries to a ccom m odate  this position w ith in  the forty 

verses, especia lly  w ith  the }Ca-Ta (Body) verses. It is good that this fascinat­
ing work is rece iv ing  its due appreciation from the G elugpa Lam as who  

specia lize in T an tra .  Besides, the T ib etan s have recently reprinted works 

by M khas-grub-rje and by the First P anchen  L am a on aspects o f  the  

Guhyaiaviája cu lt .  I have m ade an im portant observation about the latter  

two works in m y  A p p en d ix  2. In any case, m y policy  o f  rely ing on the M aster  

T soň-kha-pa, rather than on the derivative literature o f  his followers, should  

be appreciated by the present-day G elu gp a  m onks, w h o  can scarcely deny  

that Tsoň-kha-pa was as m uch  a Lam a (guru) as any that can be m et today.



B. The title o f the work and its opening sentence (niddna)

T h e  full title as found a t  the ends of chapters in the edited 
text is: Sarvatathdgatakdyavdkcittarahasydtirahasyaguhyasamdjamahd- 

guhyatantrardja. T he  following translation  o f  the title will 
be justified: Great-secret K ing  of T a n  tras— the ‘Secret t jn io n ’ 
o f  the secret and  the greater secret belonging to the Body, Speech 
an d  M in d  of all the T a thága tas .

V ita p a d a ’s com m entary Mukhdgama-vrtti (PT T , Vol. 65, 
p. 66-4) explains some of the construction of the title: “ ‘T an tra  
o f  samaja by all the Buddhas’ means V a jrad h a ra  because it is 
the union (samaja) by all the Buddhas in the m anner of para- 
mdrtha and  saijivrti. T o  show that, there is ‘T h u s ’ (evarp,). 
‘G rea t  secret’ (mahdguhya) means the illusory (mdyopama). 
^Secret’ (rahasya) means the Stage of Generation. ‘G reater 
secret’ (atirahasya) means the thusness of all modes. T he  great 
dgama which incom parably shows those m atters, is the Samaja”
J7 saůs rgyas kun gyis hdus pahi rgyud ces pa  ni / saňs rgyas 
tham s cad don dam pa daň  kun rdzob kyi tshul du hdus palii 
phy ir  rdo  rje hchaň baho  / de ston p a r  byed pa  la yaň de skad 
ces byaho  / gsaň chen £es pa  ni sgyu m a  lta  buho  / gsaň la £es 
p a  bskyed pahi rim  paho / ches gsaň ba žes pa  ni dňos po thams 
cad  kyi de bžin  ňid  do / de rnams ston p a r  byed pahi goň na 
m e d  pahi luň chen po ni hdus paho / ). This com m entary 
m akes it clear tha t the com pound  rahasyatirahasya is a dvandva, 
to be understood by such pairs as samvrti-satya and  paramdrtha- 
satya; Stage of G eneration and  Stage o f  Completion. By 
b ring ing  in the expression ‘T h u s’ (^am ),V itap ad a  also indicates 
the  relation between the title and  the first sentence of the T a n tra  
w hich begins with evaiji.

T h e  most im portan t p a r t  o f  the title is the expression 
guhyasamaja, because this is the s tandard  abbrevia ted  form of 
the title, which in tu rn  is abbrev ia ted  to samaja. Some light 
is shed on the abbrev ia ted  title by its chap te r  one, verse 3: 

Bha$asva bhagavan tattvarji vajrasdrasamuccayam / 
sarvatathdgatam guhyam samajam guhyasambhavam 11 
Lord, p ray  explain the samaja, the reality, sum of d iam ond 
essences, the a ll- ta thága ta  secret, and  w ha t arises from 
the secret !

T h e  Pradipoddyotana comments with various of its classifying 
signals, ‘invarian t sense’ (akfardrthah), and  so on: / bhafasva
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sam ajam  iti sam bandhah  / sam ajam  iti dvayor ek lbhavah  
sam ajam  / ak sa ra r th ah  // vajrapadm asam ayogam  sam ajam / 
samastaiigam // prajhopayasam ayogam  samajam / garbh l // 
sam vrtiparam arthasatyayor m llanah  sam ajam  / guhyasam bha- 
vam  iti saiva visesanah / guhyam  prabhasvaram  tasm at / 
sam bhutam  advayajnanatm akam  m ah av a jrad h aram  iti yavad/ 
kolikah  / /  sa rv a ta th ag a tam  guhyam  iti sa rva ta thaga tanam  *pa- 
ram paryena gopanlyam  guhyani / vajrasaras ta th ag a tah  tesam 
ekibhavalaksanani samuccayam/ ta ttvani y a th a b h u ta m //T ra n s ­
lation (M chan  hgrel, p. 24 ):  T r a y  explain the samaja’ is the 
application. C oncern ing  lsamdja\ the unification of a pa ir  is 
samaja w ith invarian t sense. T he  union of d iam ond and  lotus is 
samaja w ith  shared  sense. Insight, the m eans, and  their union 
is samaja w ith  p regnan t sense. T h e  m erger of the two truths, 
conventional and absolute, is samaja; w h a t arises from the secret 
is precisely th a t  as the extraordinary  case, to wit, the secret is 
the Clear Light, and  w hat arises therefrom goes up  to M ah a -  
va jradhara  w ho is the non-dual knowledge; (samaja) w ith  
u ltim ate  sense. T h e  a ll- ta thaga ta  secret is the secret, to be 
preserved of all the tathagatas, handed  down in succession (of 
m aster and disciple). T he  d iam ond essences are the ,T a thaga tas ; 
their sum has the characteristic of unification. T h e  reality 
is as it really is.

T h e  words T o d y ,  Speech, an d  M in d ’ run  through a 
gam ut o f usages, of which the most comprehensive list is ten in 
num ber (see R a tn a k a ra sa n ti’s exposition in C, below). T he  
invarian t sense is th a t  the D iam ond of Body is V airocana , the 
D iam ond of Speech is A m itabha, a n d  the D iam ond of M in d  is 
Aksobhya. T o  these three T a th a g a ta  families are added  
Am oghasiddhi and  R atnasam bhava  to make a total o f  five 
T a thaga tas , the usual m eaning of ‘all the T a th a g a ta s ’.

In  the second pa rag raph  after verse 3 of chapter one, there 
occurs the expression sarvatathagatanam kayavdkcittaguhyanx, on 
which th e Pradipoddyotana comments (Mchan hgrel, p. 2 4 ) :  

I s a rv a ta th ag a tan am  kayavakcittaguhyam  samayasam- 
v arad ik u la tray ap arin am ah  / ak sa ra r th ah  11 sarvata thaga- 
tanam  kayavakcittaguhyam  vyan jana  [ tray am ] / samas- 
langah  //  sa rva ta thaga tanam  kayavakcittaguhyam  jn a n a -  
t ray ap rak rty ab h asav ay u v ah an am  / garbhi 11 sa rva ta tha ­
gatanam  kayavakcittaguhyam  jnanam ayadehah /ko likah //



‘T h e  secret of the body, speech and  m ind  of ail th e T a th a -  
ga tas5 means the extending to the three families of pledges, 
vows,and so on; invarian t sense.‘T h e  secret of the body ...’ 
m eans the three syllables (for generating  the, deities); 
shared sense. ‘T h e  secret of the b o d y .. .5, means the wind- 
vehicle for the appearance  of the (eighty) prakftis upon 
the three lights; p regnan t sense. ‘T he  secret of the b ody ,..5, 
m eans the body m ade of knowledge; u ltim ate  sense.

T h e  foregoing should dem onstrate the m ultiple levels of 
in terpre ta tion  tha t can be, and  were extended to the words o f 
the title.

T h e  length of the opening sentence (niddna) is established 
by theory tha t it demonstrates the ‘five perfections’, tha t is to 
say, of the teaching, the retinue, the time, the teacher, and the 
place. N atura lly  we give m uch weight to the tradition of the 
Explanatory  T a n tra  Vajramald, as found in A lamkakalasa’s 
Šri-vajramálá-maháyogatantra-tiká-gambhirdrthadipiká (PTT, Vol. 
61, p. 164-1):

I bsdus don žes bya ba  ni phun  sum tshogspa lira dan ldan 
p a  ste I de la hd i skad ces bya  ba  la sogs pas bstan pahi 
bya ba phun  sum tshogs paho // bd ag  gi thos pa žes bya 
ba  la sogs pas ni hkhor phun  sum tshogs pa m dor bstan 
p a h o If dus gcig na zes bya b a  la sogs pas ni dus pliun sum 
tshogs paho  11 bcom  ldan hdas £es bya  ba  la sogs 
pas ni ston pa  do p h u n  tshogs, paho  / / de bžin  gšegs pa  
thams cad kyi sku daň  gsuň daň thugs kyi sňiň po rdo 
rje  b tsun  m ohi b ha-ga  rnams b£ugs ste / žes b y a b a  la 
sogs pas ni gnas ph u n  sum tshogs pa  gsuňs so /
T h e  ‘concise m ea n in g 5 is possession of five perfections. 
Am ong them , by way of evatn, there is the perfection o f 
w h a t is to be taugh t. By way of maya srutamy there is the 
perfection of the retinue, in brief. By way of ekasmin 
samaye, there is the perfection of time. By way of bhagavdny 
there  is perfection of the teacher. By way of sarvatatha- 
gatakdyavdkcittahrdayavajrayofidbhagefu vijahdra, there is 
perfection of the place.

O n  the o ther han d  bo th  V a jrahasa’s Tcintrardja-šriguhyasamája- 
fika an d  L ilav a jra ’s Guhyasamájatantra-nidána-guriipadcšabháiya 
(P T T , Vol. 66, p. 75-5 a n d  p, 97-2) explain the application  of 
five perfections {phun sum tshogs) in this m an n e r  : 1. the teacher
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{ston pa)  ind ica ted  by bhagavdn; 2. com piler (sdud pa p o ), by 
tv  am may d šrůt am ekasmin samaye; 3. place (gnas), by sarvatatha- 
gata . .vijahara; 4. re tinue  (hkhor) by anabhilapyánabhilápyaih 
(text, chap. I, p. 1, line 3) down to sarjidršyate sma (text, p. 2, 
line 12); 5. tantra, i.e. the discourse (rgyud), by evarji. Therefore, 
the  in tention o f  these two authors (obviously closely affiliated) 
is to extend the niddna down through the nam ing  of all auditors 
to the discoursé. T h e  same allo tm ent o f  the text to perfection 
o f  the retinue  is apparen tly  given by the w riter K u m á ra  in his 
Pradipadipa-\ippan%-hrdayadarša (P T T , Vol. 60, p. 220-1). H ow ­
ever, as the niddna verses are found in the Vajramald, I  accept 
A larpkakalasa’s explanation  especially since the forty syllables 
going w ith  the kdrikds am oun t to the length  as stated by A lam ka- 
kalaša. T h e  niddna thus established is as follows :

Evám m ayá  šru tam  ekasmin sam aye bhagaván
sarvatathágata-káyavákcittahrďaya-vajrayosidbhagesu
vijahara.
Thus by m e it was heard— on an  occasion— the Bhagavat 
(‘the L o rd 5) was dwelling in the bhagcts of the d iam ond 
ladies of the hea r t  belonging to the Body, Speech, and  
M in d  o f all the Tathágatas.'

Sm j'tijnanakirti’s Šri-guhyasamdja-tantrarája-vrtti (PTT. Vol. 
66, p. 125-5) m akes a distinction of ‘shared* and  ‘unshared* 
sense to apply  to defining the niddna itself. H e says, “ A m ong 
those words, evatji comprises all aspects of sound ; hence it is 
the form of the ‘unshared* niddna, which symbolizes the ad am an ­
tine state of the ‘m in d  of en lightenm ent’ (bodhicitta)iy ( /  de la 
hdi skad ces pa  ni sgrahi rnam  pa  m th a h  dag bsdus p a  s te / 
des thun mon m a  yin pahi gleň g£ihi rio bo byaň  chub kyi 
sems rdo  rje iiid m tshon  paho / ). F u r th e rm o re , “ T h e  words 
may a šrutam, etc. express the form of the ‘shared* niddna’* (/bdag 
gis thos pa  £es pa  la sogs pas ni thun  m o ň g i glen g^ihi no bo 
gsuňs te / ) .  H is subsequent comments show tha t by ‘shared 
niddna’ he m eans the p a r t  which succinctly expresses the five 
perfections. According to his com m entary , ‘by m e ’ (mayd) 
is the perfection o f  the auditor (in o ther texts, the perfection 
o f  the re tin u e );  ‘was heard* {šrutam), the perfection of the teach­
i n g ; ‘on an occasion* {ekasmin samaye), the perfection of the time; 
‘the Bhagavat* {bhagavdn), the perfection o f  the teacher ; and 
the rem aining words down to ‘was dwelling in the bhagas*



( . . .bhageju vijahara), the perfection of the  place. His exp lana ­
tion leaves the niddna the same length as m y acceptance. H ow ­
ever, no o ther com m entary  th a t  I examined mentions such a 
divison o f the words as m ade  by P and it  Sm rti.

T h e  m ean ing  o f the niddna as a coheren t sentence can be 
considered on several levels. T here  is the simple paraphrase , 
w ith  a  few words added, as in T son-kha-pa’s Mchan hgrel on the 

Pradipoddyotana (b racketted  expressions from Mchan hgrel, pp. 11 
an d  12):

T hus  by m e it was hea rd  (directly, no t from an in term e­
d ia ry ; b u t  no t yet com prehended)— on an occasion 
(not w ith ano ther elem ent of consciousness; not a t  a n ­
o ther tim e; an d  in a  single in s tan t)— theB hagava t (hav­
ing the six a llo tm ents, lordliness, e tc .)  was dw elling 
(with the dress o f  a cakravartin) in the bhagas (destruc­
tion o f  defilement) o f the d iam ond ladies (the prajna 
view of voidness a tten d ed  w ith  g rea t ecstasy* mahdsukha) 
o f the heart  (M ah av a jrad h a ra )  belonging to the Body, 
Speech, an d  M in d  o f  all the T a th ag a ta s .

T h a t  paraphrase  is consistent w ith In d ra b h u t i ’s explanation in  
his Jndnasiddhi (GOS, p. 8 1 ) :  / evam m aya  sru tam  ekasmin 
samaye bhagavan  sarvata thaga takayavakc ittah rdayavajrayo  - 
§idbhagesu v ijahara  ekasminn eva kale / bhagavan  a isvaryad i-  
g u n ay u k ta tv a t / h rdayam  jn an am  tad  eva vajrayo§it a b h e d y a -  
p ra jnasvabhava tva t, tad  eva bhagam  sarvakle£abhafijanat, 
te§u sarvata thagatakayavakcittahrdayavajrayosidbhagesu
v ijah a ra  / “ Thus by m e it was heard— upon an occasion— the  
L o rd  was dwelling in the bhagas of the d iam ond  ladies o f the 
h e a r t  belonging to the Body, Speech, an d  M in d  o f all the T a th a  - 
ga tas ,r :— ‘on precisely tha t occasion, the Lord, because endow ed 
w ith  the (six) merits o f  lordliness an d  so on; was dwelling in 
those bhagas o f  the d iam ond  ladies of the h eart  belonging to the 
Body, Speech, an d  M in d  of all the T a th ag a tas ,  w here  the 
d iam o n d  ladies are  precisely the heart-knowledge, because  ol 
the  self-existence o f non-dual insight, and  where the bhaga is 
precisely the same, because of destroying all defilem ent.”

T h e  E xp lanatory  T a n tra  of the Guhyasamaja called Samdhi- 
vydkarana re-tells the niddna in this revealing # m anner (PT T , 
Vol. 3, p. 231-4), labelled lkolika’ (u ltim ate  sense) for the por­
tion cited in Pradipoddyotana (Mchan hgrel, p. 17-5 to p. 18-1):
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I p u n a r  ap a ra m  árya-vyákhyánam  a h a  / 
evam m ay á  šru ta rp  ta ttvam  ekasmin samaye sphute  / 
bhagaván  guhyavajrešas tr iva jra sam ay o ttam a(h )  // 
sa rva ta thága te  jň á n e  acin tyagunasam pad i / 
sadasadubhayá títe  asthánasthitisam jfiini //  
akasa ikasvabhave’smin sarvajna jnánabháv in i / 
ja g a d d h rd i  v isuddhákhye v ijah á ra  m ah ám u n ih  //

(end o f  q u o ta tio n ) .

I m a rig p a  daň  hdu  byed daň  /
I rnam  p a r  ses daň  m iň daň  gzugs /
I skye m ched  d rug  daň reg p a  d aň  /
I tshor b a  daň  ni sred pa  daň  //
I ňer len  srid pa  skye ba  daň  /
I rga ši šes bya  rig m a  yin If 
I ňa  rgyal che bah i ň a  rgyal daň  /
I ňaho  sňam  ň a  rgyal m ňon  ň a  rgyal /
/ g^an yaň ň a  rgyal las ň a  rgyal /
/ cuň zad  ň a  rgyal log p a r  bcas //

Fu rthe rm ore , the ‘Á rya-V yákhyána’ states :
T hus, the R ea lity , was h ea rd  by m e on a certa in  time 
ex traord inary .
T h e B h a g a v a t ,  d iam ond  lord o f  mysteries, w ith the suprem e 
pledge o f the trip le  vajra,
Was dw elling  as the M ah ám u n i in the pure h ea r t  of 
the world, in this un ique  self-existence o f sky having the 
modes of om niscient knowledge, in the a ll-T a th ag a ta  
gnosis hav ing  the inconceivable perfection o f m erits; 
beyond existence, non-existence, a n d  both , called ‘place 
of no location*.
T h e  w isdom  (vidyd) (there) is the knowable of nescience 
(avidya), m otivations (sarjiskara) , perceptions (vijM na), 
nam e-and-fo rm  (ndma-r¿ipa), six sense bases (fadayaiana), 
contac t (sparfa), feelings (vedand), craving (tpna ), indu l­
gence (upadána), gestation (bhava), b ir th  (jdti)> old age 
an d  dea th  (jard-marana) ; an d  ( t h a t ‘place o f no location’ ) 
has pride  (mdna), haughty  p ride  (atimána), ‘I a m ’-pride 
(<asmimdna), assum ing pride (abhimdna), pride  over p ride  
(mandtimdna) , begrudging  p ride  ( unamana), along w ith  
the perverse k ind  (jjiithydmdna) .
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T h e  Samdhivydkarana represents the place w here the Bhagavat 
was dwelling to be the ‘N irvana  without fixed abode* (apratifthi- 
tar\xrvdna); his consort, the vidya, to be the instantaneous vision 
of all twelve members of D ependent O rig ination  (pratitya- 
samutpada) headed by nescience (avidya) ;  a n d  his pride, the 
s ta n d a rd  seven kinds m entioned  by Abhidharma-koia (V. 
10). A pparently  w hat is m ean t is tha t ord inary  persons can 
have one pride or several in com bination, b u t  it is superhum an 
to have all seven. T he  pride thereby becomes the ‘divine p r id e ’ 
(devata-garva).

A nother re-telling of the niddna is quoted  by C andraklrti 
from an  (unnam ed) Explanatory  T a n tra  (understood in T ibe tan  
trad ition  to be the Devendrapariprccha)— it was immediately 
p receded  by the Devendrapariprccha passage on E-vam— and 
is here edited  from the Pradipoddyotana m anuscrip t and  transla­
ted  w ith  some Mchan hgrel (p. 14-1,2) expansion :

m aya  sru tam  iti p roktam  cakravartisvarupina / 
b lja rupena  yat srstam devatacakram  u ttam am  // 
pa ram anandaka lo ’sau ekam sam aya ucyate  / 
asta isvaryena bhagavan  m ahasukhapade sthitah // 
sa rva ta thaga tah  prok tah  pancaskandha j in a ir  iha / 
tadatm akayavakcitto  hrdvajro ’sau m ahasukhah  // 
yositsusamskrta m u d ra  bhagam  padm am  susam skrtam / 
v i ja h a ra  sthitas ta tra  b indurupena  vajradhrk  //
T h e  words ‘by me was heard* are pronounced by the 
true form (the bodhicitta in fa ther-m other union) of the 
W heel-tu rner (cakravartin ) .  W h a t is em itted  by tha t 
seed-forin is the chief divinity-circle ( =  the Vijaya- 
m an d a la  generated  in the m other-lo tus).
T h a t  time of suprem e bliss is said to be ‘on an occasion’. 
T h e  L ord  abides in the place (the bhaga) of great ecstasy 
w ith  the eightfold lordliness.
‘All the T a th ag a ta s ’ are pronounced by the Conquerors 
to be the five personality aggregates in this world. T h a t  
‘d iam ond of the h e a r t ’ w ith great ecstasy has the ‘body, 
speech, and  mind* o f the (p rac titioner’s) self.
T h e  ‘lady’ is the well-finished M u d ra  (i.e. the karma- 
or jhdna-mudrd as a result of having been generated in to  
a goddess and  having h ad  the gods p laced  in her) .  T h e  
bhaga is the well-finished lotus. T h e  V ajra-holder ‘was
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dw elling’ therein (i.e. in the bhaga), abid ing  in the io n »  
o f  the bindu.

A p reg n an t im plication  o f  the ‘w inds’ is b ro u g h t in by the 
fo rm ula tion  in the Sri-Vajrahrdaydlamkdratantra (P T T , Vol. 
3, p. 255-5) : “ T hus  by m e it was h eard— on an  occasion—
the B hagava t was dwelling in five-part m an n e r  w ith in  the 
circle o f  the  ten ladies of the h ea r t  belonging to the Body, Speech, 
an d  M in d  of all the T a th a g a ta s .” (/ hdi skad bdag  gis thos 
pa  dus gcig n a  / bcom  ldan  hdas de b£in gsegs pa thams cad 
kyi sku dan  gsuns dan  thugs kyi snin p o  b u d  m ed  bcuhi dkyil 
n a  cha ¿as lna  bah i tshul du  bsugs so / ). T n  five-part m a n n e r’ 
p resum ably  m eans as five T a th a g a ta s ;  and  ‘circle of ten ladies’, 
the five p rinc ipa l an d  five anc illa ry  winds. T h e  p regnan t 
sense o f  the  nidana in terms o f ‘w inds’ is fu rther  borne out by 
Guhyasamajd, C hap . I, p. 3: / a th a  khalu  aksobhyas tathagaljah 
sa rva ta thaga ta -kayavakc ittah rdaya-va jrayosidbhagesu  caturas- 
ram  virajaskam  m ahasam ayam anda lam  ad h is th ap ay am  asa / 

I svaccham  ca ta tsvabhavam  ca n an a ru p am  sam an ta tah  /
I buddham eghasam aklrnam  sphulingagahanajvalam  /
I svacchadim anxjalair yuk tam  sarva ta thaga lam  p u r a m // 

T h e  transla tion  is aided by  Mchan hgrel (p. 20-4, 21-1, 2, an d  

81-4) :
T h e n ,  you know, (the officiatit=  ) A ksobhya T a th a g a ta  
( = vijfidna-skandha a n d  lord  of the three lights or the 
th ree  jfianas) blessed the four-cornered dustless mandala 
o f  ‘G re a t  P ledge’ in the bhaga-s ( =  the C lear L igh t 
resorted  to by illustrious persons) o f  the d iam ond ladies 
(=»the C lear L ig h t)  o f the hea r t  belonging to the Body, 
Speech, and  M in d  o f  a ll the T a th ag a ta s— ‘on all levels 
w ith  diverse forms, bo th  clear an d  the self-existence, o f 
c larity , pervaded  by a B uddha-cloud tha t thickly blazes 
w ith  (five) tongues o f  flame ( =  the five ancillary w inds), 
(each) full of all the (five) T a th ag a tas  associated with the 
mandalas o f clarity ( =  L ig h t) ,  etc. ( =Spread-of-L ight 
an d  G ulm ination-of-L ight).’

H ere  the rays o f  the five ancillary  winds are each m ultip lied  by 
five, to be com pared  with the twenty-five twisted threads called 

jnana-sutra  in the mandala-rite  described in M khas grub rje’s 
Fundamentals o f  the Buddhist Tantras. Each B uddha is associated 
w ith  a certa in  color and  symbolized by a th re a d  o f  th a t  color.



O n  the other hand, the literal form of the niddna is d o u b t­
lessly challenging, since the word bhaga often has the m eaning 
o f  ‘female organ*. Therefore, the Vajrajnanasamuccaya (PT T , 
Vol. 3, p. 253-1) has this passage :

T h e  Bhagavat spoke: ‘T heS ravakas  and  so on, un liberatcd  
from the discursive impressions of practising the law 
free from passion {yiragadharma) ,. becam e astonished to 
hear the d iam ond words (vajrapada) o f the M aha- 
yoga-tantras— “ was dwelling in the bhaga(s)o f  the ladies”  
—which exemplify the doctrine of lust (ragadharma). 
T h e  explanation w hich does not conflict w ith their asp ira ­
tions is said to be the explanation as the shared sense. 

T h e  last sentence (smon p a r  byed pa  de rnam s daii mi hgal 
bah i sgo nas b sad  pa  de ni spyihi don du b3ad. pa gsuns paho) 
can  be clarified w ith C andrak lr ti’s classifying terms, as set 
forth below. T h e  T a n tra  is here alluding to. the sense shared 
w ith  non-tan tric  Buddhism. Assuming an  explanation of the 
nidanQ, is forthcoming concordant with ord inary  Buddhism, we 
assume such is the explanation  in T son-kha-pa’s paraphrase 
presented  above and  In d ra b h u t i ’s b r ie f  expansion. T h e  
Samdhivyakarana’s re-telling seems also to represent the ‘shared 
sense*. T h e  explanations in terms of winds an d  in terms of the 
three lights and  C lear L igh t should be considered as the u n ­
shared  sense, especially unshared with non-tan tric  Buddhism.

C. The seven ornaments and subdivisions

Also fundamental to this tantric system is tha t there are 
levels of in terpre ta tion  o f the basic T an tra ,  a difference of ex­
p lanation  in  accordance w ith the listeners, and a determined 
categorization of the sentences of the T a n tra .  Herein lies the 
grea t contribu tion  of C andrak lr ti’s Pradipoddyotana employment 
of the classificatory twenty-eight subdivisions of the ‘Seven 
Ornaments*, a terminology stemming from the Vajrajndtia- 
samuccaya-tantra. Some examples of this classification have 
already been presented in the foregoing sections, especially 
‘p regnan t sense*. At the end of the Pradipoddyotana, Candra- 
kirti suggests the reason for adopting this terminology by recall­
ing: the B uddha’s dilem m a immediately after his enlightenment, 
when he hesitated to teach his doctrine since it was too pro- 
fouhd for people a t  large. Yet the B uddha did begin to teach
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on  the basis th a t  persons were like lotuses— some were still in 
th e  m u d , others h a d  a stem reaching up, an d  a few had  blossoms 
on  the  surface w hich needed sun w arm th . So also, in the case 
o f th e T a n t r a ,  one had  to ad ap t the explanation  to the pa rticu la r  
stage of the  candidate . Accordingly, the m aster h ad  to know 
m ultip le  explanations, so he could answer a  disciple to his 
tem porary  satisfaction.

For presenting  below the  gist o f  the classification, I employ 
the Pradipoddyotana m anuscrip t which is somewhat chaotic a t the 
beginning, T son-kha-pa’s Mchan hgrel on th a t  work, and  Sraddha- 
k a rav a rm an ’s * VajrajHanasamuccaya-tantrodbhava-saptdlamkara-
vimocana (restored title) (P T T , Vol. 60, pp. 138-139). Yukei 
M atsu n ag a  has also studied this terminology in an  article in 
Jap an ese ,  “ O n  th e S a p ta la m k a ra 55 (M arch  1963).

T h e  seven ornam ents are  : 1. In troduction  (T. glen bslan 
ba), 2. W ay  (T . tshul), 3. A lternatives (T. mthah), 4.Ex- 
p lana tion  (T. biadpa), 5. G roup ing  (the auditors) (T. bsdus 
p a ) ,  6. Persons (T. g a n za g ) ,  7. Purpose (T. dgos pa).

T h e  first o rnam ent, o f  In troduc tion , has five sections :
1. nam e, i.e. M ah ay o g a tan tra  (the com m entaria l reference 
to the Guhyasamdjatantra, w hich however lacks th a t  appella tion 
in its form al t i t le ) ;  2. for w hom , i.e. for the ocean o f  candi­
da tes (vineya); 3. composer, i.e. V ajrasa ttva , the sixth B u d d h a ; 
4. extent, i.e. seventeen chapters a n d  twenty rites (cho ga iii $u), 
con tinuation  ta n tra  (uttara-tantra) in  one chapter, an d  expla­
natory  tan tras  o f such-and-such extent; 5. .requ irem ent, i.e. 
the ‘Stage o f  G enera tion5 (utpatti-krama), the ‘Stage o f  Comple­
tio n 5 (sampanna-krama), the ord inary  an d  the superior, etc.

T h e  second ornam ent, o f  W ay, constitutes two in te rp re ­
tations o f  four parts, 1. lineage (samtana, rgyud), 2. underlying 
cause (nidana, glen g i i ) ,  3. true  w ord  (nirukti, ties pahi tshig), 
4. impulse (hetu, rgyu). As to the two interpretations, the 
Pradipoddyotana passage (Mchan hgrel, Vol. 158, p. 4 ) states tha t 
there are  four parts  to the W ay  o f becom ing a  B uddha according 
to the doctrine  free from lust (viragadharma) an d  four parts 
according to the doctrine of lust (ragadharma) , as in the following 
tabu la tion :
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T h e  V iragadharm a  is o f course based on the biography o f 
G au tam a Buddha. In  his case, the ‘satjitana’ is the solar lineage 
(stiryavaTfita) through his father K ing  Suddhodana and  m other 
Q ueen  M aya . T h e  £nidana’ is his early life in the palace, reared  
by the nurses and  then surrounded  by the harem  women, to ­
w ard  whom  he had  ‘virago.’ (aversion) and  from whom  he left 
for th e  religious life. T h e  four parts seem to agree w ith the 
order o f superintendence o f the four goddesses who in chapter 
X V II  im plore the L ord  to emerge from the Clear L igh t (see the 
section ‘D iam ond  Ladies o f the H e a r t5); tha t is, they im plored 
in the order M ind, Body, Speech, Acts.

T h e  th ird  ornam ent, of Alternatives, amounts to six (sa(ko(i) 
in three pairs, which are : ‘h in ted  m ean ing’ (neyartha, 
dran b a hi don) an d  ‘evident m ean ing’ (nitartha, ties pa hi don); 
‘twilight language’ (samdhya bhasa) and  ‘non-tw ilight language’ 
(;no samdhya bhasd); ‘s tandard  terminology’ (yatharuta), e.g. 
‘mandala’, an d  coined terminology (no yatharuta), e.g. ‘kotakhya’ 
(pseudonym for one of the ten w inds). T here  has been m uch 
scholarly discussion in the past on the m eaning  of the term 
samdhya bhasa (of which sarjidhi-bhasa is a form ), an d  in the 
R enou m em orial volume I defended my in terpre ta tion  tha t it is 
‘twilight language’.

T h e  fourth  ornam ent, of E xplanation  of the sense of a 
given passage, is of four kinds (1) ‘invarian t sense’ (aksarartha, 
yig don), (2) ‘shared sense’ (samastahgdrtiia, spyi don), (3) ‘preg­
n an t sense’ (garbhy-artha, sbas don), (4) ‘u ltim ate  sense5 (koli- 
karlha, mthar thug don), in further explanation and  breakdown 
as follows :

1. ‘invarian t sense5, i.e. literal meaning.
2. ‘shared sense’, of two sorts :

(a) sense shared w ith  non-tan tric  Buddhism,
(b) sense shared w ith  the three lower T antras .

3. ‘p regnan t sense5, of three sorts :
(a) p regnant sense clarifying the doctrine o f lust

(ragadharm a-prakaSana-garbhin),
(b) p regnant sense revealing ‘conventional tru th ’

(-Illusory Body) (samvrti-satya-sambo*
dhagarbh in ),

(c) pregnant sense considering the three gnoses
(jnana traya-v ic in tana-garbh in ).
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4. ‘ultim ate sense’, o f two sorts :
(a) u ltim ate  sense clarifying the C lear L ight

(prabhasvara-prakaS a-kolika),
(b) u ltim ate  sense revealing the paired-union

(yuganaddha-prabodhana-ko lika).
T h e  fifth ornam ent, of G rouping (the auditors), is of two 

kinds :— an assembly, to which ‘invarian t sense’ and  ‘shared 
sense’ am ong the four Explanations are taugh t;  and  disciples, 
to whom  ‘pregnant sense’ and  ‘ultim ate  sense’ among those 
four are  taught.

T h e  sixth ornam ent, of Persons, means the five kinds o f 
persons who receive initiation (abhi$eka) and  adhere to pledges 
(samaya) and  vows (samvara). They are called ‘jewel-like 
person’ (ratna-pudgala), the  ‘blue-lotus’ (utpala), t h e ‘white-lotus 
(pundarika), the ‘red-lotus’ (padma), an d  the ‘sandalwood’ 
(candana), each of which is defined in the Pradipoddyotana. In  
the notes to Mkhas grub rje’s Fundamentals o f  the Buddhist Tantras, 
pp . 218-9, Bhavyaklrti’s com m entary was cited : “ T he ‘sandal- 
wood-like’ is in the family of fools; the ‘blue-lotus-like’ has in ­
ferior faculty (indriya); t h e ‘white-lotus-like’ has interm ediate 
faculty; the ‘red-lotus-like’ has keen faculty ; the ‘jewel-like’ 
has the most excellent of faculties.” T he  notes also cited the 
Thobyig gsal bahi me Ion (of Bio bzan hphrin  las) showing the 
difference of instruction in terms of the six alternatives: the
evident m eaning, s tandard  terminology, an d  twilight language 
are  expressed to the ‘jewel-like person’. T h e  other three a lte r ­
natives are  expressed to the other four types of persons. In  
S rad d h ak arav arm an ’s terminology of three kinds of T a n tra ,  
the  five persons are called ‘causal ta n tra ’ (hetu-tantra) because 
they are  like seeds. U pon  receiving initiation, they enter the 
‘ta n tra  of m eans’ {up ay a-t antra) . First they attentively listen 
to the T a n tra  w ith ‘listening insight’ {Srutamayi prajhd) then 
study to a ttach  meanings to the words w ith ‘thinking insight’
(cintamayiprajna), w hereupon with ‘cultivation insight’ {bhdvana- 

mayvprajna) they conceptualize in the ‘Stage of G eneration’ and 
thenjdo the praxis in the ‘Stage of Com pletion’. T h e  discussion 
abou t these persons in T son-kha-pa’s Mthah gcod (on C hapter 
O ne)  (P T T , Vol. 156, p. 33-2, 3) makes it clear tha t it is p re ­
cisely in terms of these three levels of ‘insight’ tha t the termi­
nology o f  ‘faculty’ (inferior, e tc .) is employed.
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T h e  seventh ornam ent, o f  purpose [kárya), is the  th ird  
kind of T a n tra ,  called ‘fruitional t a n t ra 5 (phala-t antra), an d  is o f 
two kinds, o rd inary  and  superior. T h e  ord inary  k ind  is the 
a tta in m en t by  the four kinds of persons, exclusive o f  the ‘jew el­
like person5, o f  the eight great siddhis a t  the lim it o f the Stage 
of G enera tion , w hereupon they go no further. T h e  superior k ind 
is the a t ta in m e n t by the ‘jewel-like person5 of the rank  o f  V ajra-  
dhara , because th a t  person having arrived a t  the lim it of the 
Stage of G enera tion , rejects the  o rd inary  siddhis, a n d  goes on 
to the Stage of Com pletion for the h igh goal.

R a tn ák a ra šán ti  illustrates the classificatory vocabulary  of the 
Pradipoddyotana in the Pindikrta-sadhanopayikd-vrtti-ratmvali,

P T T , Vol. 62, p. 69-3, 4 :
I sku rdo rje ni mam par snail mdzad do / / gsuň rdo rje ni hod 
dpag tu med pahi / / thugs rdo rje ni mi bskyod pa ste / / y i  gehi 
don to I I sku rdo rje n iy i ge om mo I / gsuň rdo rje ni y i  ge ah 
ho I I thugs rdo rje n iy i ge hurji ste / / spyihi don to j j sku rdo 
rje ni rus sbal gyi rtsa daň / gsuň rdo rje ni zla bahi rtsa daň / 
thugs rdo rje hdod pahi gdugs kyi rtsa ste / sbas paho / / sku rdo 
rje ni chags pa daň / gsuň rdo rje ni chags pa daň bral ba dani 
thugs rdo rje chags pa bar ma ste / mthar thugs paho / / sku rdo 
rje ni khrag daň / gsuň rdo rje ni šu-kra daň / thugs rdo rje ni 
dri chab ste / dgoňs pas bšad paho / sku rdo rje ni snaň baho/ / 
gsuň rdo rje ni snaň ba mehedpaho / / thugs rdo rje ni snaň ba 
ňe bar thob pa ste / dgoňs pa m ayin paho //  sku rdo rje khru 
ňi šu pahi dkyil Júhor daň / gsuň rdo rje ni khru bcu drug pahi 
dkyil hkhor daň / thugs rdo rje ni khru bcu gňis pahi dkyil hkhót 
te I sgra j i  bkin paho / / sku rdo rje ni tshaňs paho / / gsuň rdo 
rje ni dbaň phyug chen po daň / thugs rdo rje ni khyab hjug ste / 
sgra j i  bkin m ayin paho / / sku rdo rje ni k i ba daň / gsuň rdo 
rje ni dbaň daň / thugs rdo rje ni mňon spyod de / drati bahi don 
to I I skuhi rdo rje ni skuhi dkyil hkhor daň / gsuňs rdo rje ni 
gsuň gi dkyil hkhor / daň thugs rdo rje ni thugs kyi dkyil hkhor 
te I ňes pahi don to /
T h e  D iam ond  of B ody 'is  V airocana ; the D iam ond  of 
Speech is A m itábha ; the D iam ond  o f  M in d  is A ksobhya; 
invariant sense. T h e  D iam ond  o f  Body is the syllable O m ; 
the D iam ond  of Speech is the syllable A h; the D iam ond  
o f  M in d  is the syllable H u m ; shared sense. T h e  D iam ond o f  
Body is the vein of the tortoise (kurmaka) (the r igh t ňáqli);
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the D iam ond of Speech is the vein of the m oon (SaSdiika) 
(the left na d i) ; the D iam ond of M in d  is the vein of love’s 

um brella  (madanatapatra) (the m iddle  n a d i) ; pregnant 
sense. T h e  D iam ond of Body is desire; the D iam ond o f 
Speech is aversion; the D iam ond of M in d  is indifference; 
ultimate sense. T h e  D iam ond  of Body is blood ; the D ia ­
m o n d  of Speech is semen; the D iam ond  of M ind  is 
scented w ater; twilight language. T h e  D iam ond  of Body 
is L igh t;  the D iam ond  of Speech is Spread-of-Light; the 
D iam ond  o f  M in d  is Culm ination-of-L ight; non-twilight 
language. T h e  D iam ond  of Body is the mandala of twenty- 
hasta size; the D iam ond  of Speech is the mandala of six­
teen- hasta.size; the D iam ond of M in d  is the mandala of 
twel ve-hasta size; standard terminology. T he  D iam ond of Body 
is B rahm a; the D iam ond  of Speech is M aheSvara; the 
D iam ond  of M in d  is V isnu ; coined terminology. T he  
D iam ond  of Body is an  appeasing rite  (idntika) ; the 
D iam ond  of Speech is a controlling rite  (vaHkara);  the  
D iam ond  of M ind  is a  destroying rite  (abhicdrika); hinted 
meaning. T h e  D iam ond of Body is the mandala of Body ; 
the D iam ond  of Speech is the m an d a la  of Speech; the  
D iam ond  o f M in d  is the mandala o f M in d ;  evident meaning.

D . Importance o f the forty verses

Perhaps 110 m ore e loquent testimony can  be m ade on b eh a lf  
o f  the verses than  w hat is presented in the Pradipoddyotana 
itself im m ediately  after its citation  of the forty verses from the  
Vqjramdld. Insofar as I can  m ake out the m anuscrip t at this 
po in t (Plate 2A, fol. 1, l ine), it appears to read  :

I vijaharapadarfi so’rthah h is  am dj ap a risphu \e h /
I vyakhydtah manjugho$ena vajrumalam uparata iti /
T h e re  is a verse : “ T o  the sentence vijahdra, this m eaning  
resting on the Vajramdla has been explained by M afiju- 
gho§a so as to e lucidate the Glorious Samaja 

T h $ Prakadikd-ndma-vydkhyd’ iika (PT T , Vol. 60, p. 296-1) com­
m ents : ‘‘explained the m eaning to the sentence vijahdray i.e. 
the m ean ing  to the sentence of the nidana” (b iugs pahi tsliig 
don  ni glen g£ihi tshig don b^ad pa  yin ¿es pa  n i) .  T he  verse 
represents the Bodhisattva M ahjughosa as the pronouncer 
of the forty karikas in the Vajramdla to e lucidate the nidana a n d
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therefore the whole Guhyasamajatantra. Tsori-kha-pa explains 
it this way in his com m entary  on the Paficakrama called Gsal 
bahi sgron me (P T T , Vol. 158, p. 176-5 to p. 177-1) : “ (But) 
the m a in  thing is tha t the Pradipoddyotana has sta ted  th a t  all 
the m eaning  of the (Guhyasamdja) T a n tra  is com prised by  the 
nidana of forty syllables E -vam  m a-ya, etc., an d  th a t  in  this 
(Vajramdla E xplanatory  T a n t r a )  the m eaning  of each syllable 
is explained respectively by forty verses starting w ith  the verse 
* “ E ” signifies the Noble W om an  (sati) P ra jn a V ’ ( /  gtso bo ni 
E-varp m a-ya  la sogs pahi yi ge b£i bcuhi glen g£is rgyud  kyi 
don tham s cad  bsdus p a r  sgron gsal las gsuris pa  de rgyud hd ir / 
E  ni ses rab  dam  pa  ste / / i t s  sogs tshigs bead  b i i  bcuhi tshigs 
bead  res yi ge rehi don hch ad  p a  hdi yin no / ).

W hile  I am  indeed far from having m aste red  the various 
T a n ju r  com m entaries an d  sub-com m entatries on the Guhya- 
samajatantra, on its Pradipoddyotana, or on the Paficakrama, I 
d id  scan a considerable num ber for the research em bodied in 
the presen t work; an d  the only quotations o f the forty verses 
I could find were in the beautifu l T a n ju r  com m entary  on the 
Paficakrama by Sri Laksmi, called  Pancakrama-tikd-kramdrtha- 
prakasika. She quotes a t  least verses nos. 7, 12, 18, an d  40— 
the nos. 7 a n d  18 as from the Vajramdla, the o ther two w ithout 
nam e of source; and  a t  o ther places uses language reminiscent 
o f still o ther verses am ong the forty. *The reason, the quotations 
a re  easy to recognize, is th a t the translator into T ib e ta n  of her 
text, recorded  as M antrakala^a, who is not the transla tor o f 
the Vajramdla or o f the Pradipoddyotana wherein the translation of 
the  forty verses in to  T ib e tan  differs triflingly a n d  in  only a few 
cases, has employed the identical translation o f  those four verses 
as am ong the forty verses c ited  in the Pradipoddyotana. P resu­
m ably  M antrakalaSa  (12th cent., A.D. ?) h ad  m em orized 
the whole gr.oup of verses, as T ibe tan  followers of the 
Guhyasamaj atantra may still do today. A nd in consideration o f the 
k ind  of passages Sri Laksmi ord inarily  quotes, nam ely famous, 
well stated, an d  app rop ria te  lines, 1 draw  the conclusion tha t 
w hen she quotes nidana verses 12 an d  40 w ithout nam ing  the 
original .work, she expects the reader to know the forty verses 
by heart, as she herself obviously does. C andrak lr ti  also knows 
them well since he quotes the block o f  forty verses in C hap te r  
O n e  o f  his g rea t work. This does no t prove th a t  all Indian



followers of the Guhyasamdja memorized the forty verses and then 
received explanation of them  from the gurus, b u t  it does suggest 
this to be the case for followers of the Guhyasamdja in the light o f  
the Vajramdld, and  subsequently in the light of the Pradipoddyo- 
tana, hence for followers of the ‘Arya’ school or tradition.

I f  this m em orization o f  the forty verses for centuries took 
place as stated above, there m ust be a  good reason to be ascer­
ta ined from the content or implications of the verses themselves. 
T h e  section ‘In troduction  to the Yoga of the Guhyasamdja-tantra’ 
leads up to the solution th a t  the nidana verses can be grouped 
in  conformity with the m ajor steps of the Stage of G eneration 
arid the Stage of Completion. O ne m ust therefore adm it that, 
g iven sufficient insight into each verse an d  into the groupings 
o f  the verses, it would be theoretically possible to arrange u nder­
n ea th  these verses, or to present in introductions to groups of 
the verses, every im portan t statement of Guhyasamdja ‘p regnan t’ 
practice. A nd since th eT an tras  are a practice ra ther  than a philo ­
sophy, the verses thereby elucidate the entire Guhyasamajatanlra.

I t  m ight be objected, tha t if this is so, why are not these 
verses m ore widely quoted, an d  a num ber of independent com­
m entaries w ritten ? T h e  answer is th a t their very breadth  of 
coverage renders these verses less practical for the candidates 
o f  the cult, who need specialized treatises or explanations for 
the particu lar  phase o f the cult in which they are engaged. A 
similar situation is found w ith the celebrated formula of D epen ­
d en t O rig ination  in non-tantric  Buddhism. I t  is adm itted  
th a t  this formula sums up  Buddhist doctrine, and  theoretically 
everything of doctrinal im portance can be arranged under one 
or o ther of the twelve members of the formula. But in practice 
the Buddhist monks w anted  specialized treatises; and there are 
a num ber of im portan t works of Buddhist doctrine that barely 
take account of D ependent O rigination.

T here  is ano ther reason. I t  turned out in the course of 
ga thering  materials for the present com m entary on the verses 
th a t they touch upon a num ber of disputed points in terms of 
the steps o f yoga. I t  m ay 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 
m aking any comments on them other than appending his signal
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‘p regnant sense’ an d  adding the verse cited a t  the opening of the 
present section.

But since the present work is not m ean t to teach  anyone how 
to proceed through the intricacies o f the G uhyasam aja  cult,, 
b u t ra th e r  to show w h a t the Guhyasamajatantra is all about, 
these forty verses w ith ap p ro p r ia te  in troductions serve 
adm irably  to advance this understanding.

I t  m ay well be the case during  the time when this cult 
flourished in Ind ia , that the m aster would expect the disciples 
to understand  these verses m ore an d  m ore as they progressed 
in the praxis (carya), and  th a t  the guru would provide oral ex­
p lanation  coordinated  with the disciple’s level of a tta inm ent. 
As soon as the G uhyasam aja l ite ra tu re  was rendered  out of its 
original Ind ie  language into T ibe tan , the necessity to have 
‘b ird ’s eye’ views of the lite ra ture  m ade the nidana verses even 
m ore im portan t, and  led to T soii-kha-pa’s invaluable  anno ta ­
tion.

E. The mandala o f the Guhyasamaja

T he w ord mandala is uniform ly defined as an  inner content 
(manda) bounded  by an  enclosing element (-/a). For example* 
the extract from the Samdhivyakarana in this sub-section 
illustrates the m eaning of the w ord  by the inner conten t as 
‘knowledge’ w ith  an  enclosing elem ent as the non-tan tric  state­

m en t of the pa th . T here  is also a r i tu a l sequence o f two kinds 
of mandala, the mandala of residence (adhara-mandala) and  the 
mandala of the residents (adheya-mandala); the former is the palace 
and  the seats for the gods; the la tter is the group of gods who 
take their places in tha t palace. T h e  palace is the inner sanc­
tum  of the mancjala. In  the case of the G uhyasam aja-m andala , 
the full com plem ent of deities seated in the palace totals thirty- 
two. T hey  are  the cast of the G uhyasam aja  d ram a.

T he dram atis  personae am o u n t to the following characters; 
and  any o ther deities m entioned in the G uhyasam aja cycle are 
held to be aspects or aliases o f these thirty-tw o p rim ary  ones:

5 Buddhas : Aksobhya, V airocana , A m itabha, R a tn a -  
sam bhava, Am oghasiddhi.

8 Bodhisattvas : M aitreya, K sitigarbha, V ajrapani,
K h ag arb h a , Lokesvara, Sarvanivaranaviskam bhin , 
M anjusri (or M arijughosa), Sam antabhadra .
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9 Yosits : Locana, M amakI, P andara , T a ra ;  and
R upavajra , Sabdavajra, G andhavajra , Rasavajra, 
SparSavajra.

10 K rodhas : Y am antaka, Prajnantaka , Paclmantaka,
V ighnantaka, Acala, Takkiraja, N iladanda, M a h a -  
bala, U snlsacakravartin , Sum bharaja.

T h e  following diagram  of the Guhyasam aja m andala  deities with 
assigned numbers shows their places in the palace in the event 
of the Aksobhya-m andala :

In  the center : 1. Aksobhya and  10. SparSavajra. In  the
inner c i rc le :  2. V airocana (E .) , 3. R a tnasam bhava  (S.)*
4. A m itäbha  (W .), 5. Amoghasiddhi (N .) ;  6. Locana (S.E.)
7. M äm aki (S .W .), 8. Päm jarä  (N .W .), 9. T ä rä  (N .E .) .
In  the second circle : 11. R üpavajrä  (S. E .) ,  12. Sabdavajrä  
(S .W .), 13: G andhava jra  (N .W .), 14, R asavajrä  (N .E.).
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I n  the th ird  circle : 15-16. M a itrey a  and  K sitigarbha , on 
the two sides of the East G ate  on the Eastern  (white) paf(ika ; 
17-18. V a jrap an i  and  K hagarbha , on the two sides of the 
South G ate  on the Southern  (yellow) pattikd  ; 19-20. Loke- 
svara  and  M anjughosa , on the two sides o f the W est G ate  on the 
W estern (red) pa\[ikd\ 21-22. Sarvanivaranaviskam bhin  and  
S am an tab h ad ra ,  on the two sides o f  the N orth  G ate  on the 
N orthe rn  (green) patfika .
I n  the four gates : 23. Y am an tak a  (E .) ,  24. P ra jh an tak a  (S .), 
25. P ad m an tak a  (W .), 26. V ig h n an tak a  (N .). In  the  in te r ­
m edia te  directions : 27. A cala (S .E .) , 28. T akk ira ja  (S .W .) ,  
29. N llad an d a  (N .W .) , 30. M a h a b a la  (N. E .) .
I n  the zenith  : shown between M aitreya  and  K sitigarbha ,
31. U snlsacakravartin .

In  the nad ir  : shown between LokeSvara and  M anjughosa ,
32. S um bhara ja .

W hen the G uhyasam aja-m andala  is pa in ted  and  Aksobhya 
is the chief deity ; then  in accordance w ith  T u cc i’s indications 
in  his article, “ Some Glosses upon the G uhyasam aja ,”  p. 343, 
V airocana, being in the east and  in front of the Aksobhya image, 
has to be represented  in the pa in ting  upside dow n; and accord ­
ingly with the o ther deities. R a tnasam bhava  (south) is to the 
righ t of the image.

In  the G uhyasam aja  cult, there are  several different deities 
th a t  are taken as the central deity. W hile the Aksobhya- 
m an d a la  is p redom inan t, there is also the G uhyasam aja  
M an ju v a jra  (the first m anda la  in A b h ay ak arag u p ta ’s 
Nifpafinayogavali), based on M anjusrI (M anjughosa). Also the 
B uddhasrljhana  school had  rites in which AvalokiteSvara was 
the chief deity. Fortunately , the m ost im portan t mandala, 
the A ksobhya-m andala , exists in Sanskrit in a precise form, 
nam ely the second mandala in the NUpannayogavali.

In  his in troduction  (pp. xvii-xix) to the edition of the 
Guhyasamajaiantra, B. B hattacharyya has well stated w ith brevity  
from the first chap ter  the procedure by which the L ord  (as 
M ah av a jrad h a ra )  first emanated the deities. In  the term ino ­
logy of the Pradipoddyotana, this is a ‘restricted circle of deities’ 
(pratibaddhadevatacakra) , because only the five Buddhas, four 
yosits, and  four krodhas are specifically ind icated  in tha t em ana ­
tion. According to R a tn ak a ra san ti’s Kusumanjali-guhyasamaja-



nibandha-nama (PTT, Vol. 64, p. 96-1), this involves the three 
secrets of the Buddha, the secret of Body, of Speech, and  of M ind. 
“ In  brief, the secret of body is the lord V airocana, and  so on; 
the secret of speech is Locana, and  so on; the secret of m ind  is 
Y am antaka , and  so on” ( /de la m dor bsdu na / skulii gsah ba 
ni beom  ldan hdas rnam  par snari m dzad la sogs palio // gsuh 
gi gsah b a  ni / spyan la sogs paho / / thugs kyi gsah ba ni 
g^inrjegSed  la sogs pa  ste / ). In  that em anating role M aha- 
va jrad h a ra  is called‘B odhicittavajra’ (Diamond of the Enlighten­
m en t M in d ’) because all the deities em anate  from bodhicitta. 
But, as was m entioned, in the present case, only thirteen of 
the deities are em anated. Also G. Tucci, The Theory and Practice 
o f  the Mandala, has included his translation o f  chapter one from 
the beginning. Therefore, it is not necessary to repeat here the 
whole process; bu t the essential details should be mentioned.

T h e  L ord  first shifted from the role of V airocana and  
adop ted  the role of Aksohhya T a thaga ta , in which form he 
blessed the four-cornered dustless m andala  of ‘G reat Pledge’ 
in  the bhaga-s of the d iam ond ladies, according to the passage 
transla ted  with annota tion  in our preceding discussion of the 
niddna sentence. T hen  the Lord  M ahava jradhara  in the center 
o f  this m andala  began the em anation. T h e  L o rd ’s first samadhi 
involved a mystical generation called ‘the body of the grea t 
incan ta tion  person’ (mahavidydpuru$amurti) (the passage is trans­
la ted  w ith  anno ta tion  u nder niddna verses on ‘T a th a g a ta ’ ). 
W hen  the L ord  blessed this body, the L ord  was seen by all the 
T a th ag a tas  to have three heads. This is the stage called M aha- 
sadhana, and  according to Tsori-kha-pa, the phase of it called 
‘V ictorious m an d a la ’ (yijaya-mandala). T h e  Lord  thus appear ­
ed in  the role of the h ie rophan t to teach the procedure to the 
disciples (in this case, the T a th ag a ta s ) .  T hen , the Lord, in the 
ap p ro p ria te  samadhi, u tte red  the heart-m antra  ‘V ajradh rk ’ 
o f  the H a tre d  Fam ily an d  took on the black, red, and white 
(headed) appearance of Aksobhya, thus situated  in the center 
o f the m andala . In  ano ther samadhi the Lord, u ttering  the heart- 
m a n tra  ‘J in a j ik ’ of the Delusion Family, transformed himself 
in to  V airocana, also black, red, and  white, seated in front 
(east). H e  continued with ‘R a tn a d h rk ’of the C inlam ani Family 
an d  R atnake tu  (= R a tn a s a m b h a v a ) ,  seated in the sou th ;‘Arolik’ 
o f the V a jra raga  Fam ily and  A m itabha, seated behind (w est) ;
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an d  ‘P ra jnadh rk  of the Sam aya Fam ily and  A m oghavajra , 
( =  A m oghasiddhi), seated in the n o rth . T h e  Lord , in ano the r  

samadhi, em an a ted  five goddesses as consorts of the five m ale  
deities. T h ey  are  all called rati (‘love’ ) because they love their 
p a r ticu la r  lo rd  (whose family purifies the respective defilement 
o f  ha tred , e tc .) .  T hus  he first transformed him self into the 
goddess D vesara ti (=»M amaki) in  the center w ith  A ksobhya; 
then  M ohara ti  ( =  B ud d h a-L o can a) in the east w ith  V airocana, 
I rsyara ti ( =  M am akI again) in the south w ith  R atnasam bhava , 
R ag ara ti  ( =  Pan d o ra )  in the west w ith  A m itabha  an d  finally, 
V a jra ra t i  ( =  S am aya ta ra )  in the no rth  w ith  Am oghasiddhi. T h en  
the  Lord, th rough  a  series of four samadhis, transform ed himself 
successively into  the K ro d h a  deities, fierce directional g u a rd ia n s : 
by  the m a n tra  ‘Y am an tak r t’, the fierce Y am antaka  a t  the east 
ga te ; ‘P ra jn a n ta k r t’, P ra jnan taka  a t  the south  gate ; “ Padm an- 
ta k r t ’, P ad m an tak a  a t  the west ga te ; ‘Vighnantakrt*. V ighnan- 

talca a t the n o rth  gate. T h e  basic m a n d a la was now com plete: 
the  L ord  had finished his m asterful show to the assembly.

W hile  tha t projection or spill-out o f the deities is the goal 
to be achieved (step four), the h u m an  perform er has to start 
in  a m ore hum ble  m anner. H e  is given a m edita tional sequence 
in  which he first ascends to the p lane  of the void (step one). 
T h e re  he imagines germ  syllables, w hich transform themselves 
in to  hand  symbols (step tw o), a n d  finally into the bodies of 
the deities (step th ree ) ,  thus the ‘body  m a n d a t *  H e  can  then 
proceed w ith  his own spill-out as a  m an d a la  (the utsarga-mandala, 
in fra) (step four). For the h u m an  perform er the full set of 
th irty-two deities is s tipulated  in  the case of the Aksobhya- 
m andala , available  in Sanskrit, as was m entioned , in the Ni$pan- 
nayogdvali. T h is  m an d a la  is based on N ag arju n a’s Pindikrama 
(or Pindikrtasadhana). Following is m y translation o f A bhaya- 
ka rag u p ta ’s text :

The Akfobhyamandala

Concerning the mandala s ta ted  in  the Pindikrama it  (in­
volves procedures) like the foregoing (M an juva jra -m andala )  
up  to (creation of) the palace. Now we shall m en tion  the  
particulars of the fierce deities. In  the m iddle  of the palace  is 
a  fierce black A ksobhya ; his righ t an d  left face (resp.) white an d  
red ; holding in his r igh t hands the kula ( = K ro d h a v a jra ) ,  wheel,
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and  p adm a ; holding in his left hands the bell, the wishing-gem, 
and  sword ; an d  em bracing a  Sparáavajrá like himself. In  the 
d irections east, etc., of him  are V airocana, etc., an d  in the in ter­
m ediate  directions south-east (agneya), etc. are  Locaná, etc.

A m ong them , V a irocana  is white, m ild ; has white, black, 
and  red faces ; holds the wheel, vajra, white lotus, bell, gem, and  
sword. T h e  hand  symbols (cihna) in four hands, as above- 
m entioned  (for V airocana) an d  below stated  for other Buddhas 
are in the respective order, in  the upper, then the lower, right 
hands, an d  in  the lower, then  the upper left hands. T he  colors 
are assigned to the three faces by the order— basic, right, left 

faces.
R atn asam b h av a  is yellow ; his faces (in o rder) , yellow, 

black, an d  w hite ; holds the gem, the vajra, wheel, bell, yellow 
lotus, sword.

A m itábha  is red ; his faces red, black, an d  white ; w ith his 
left hand , holds a t  his h ea r t  a  staff having a  red  lotus together 
w ith  a  bell here following T ib e tan  ; with his righ t hand  holds 
a  full-blown lotus; an d  w ith  his other hands, a vajra, wheel, ratna, 
an d  sword.

Am oghasiddhi is green; has faces green, black, w hite; holds 
the sword, the vifvavajra, the wheel, the bell, green lotus, and 
gem.

Those five T a thága tas  an d  the other deities to be described 
below, down to S am an tab h ad ra  are adorned  w ith jafájüfa  (twis­
ted m a tte d  head  h a ir ) ,  jewel diadem, a n d  various jewels.

L ocaná  is like V airocana, b u t  has a white utpala in place of 
th e  w hite  padma.

M ám akI is like Aksobhya, b u t  has a reddish-blue utpala in 
place o f  the padma.

P a n d a rá  is like A m itábha.
T á r á  is like Am oghasiddhi and  holds the viivavajra, wheel, 

yellowish-blue utpala, bell, (mani-)jewel, a n d  sword.
In  the second circle, in the S. E. corner is R üpavajrá , 

like L ocaná, b u t  w ith her first two hands holding a red  m irror. 
I n  the Southwest is Sabdavajrá , yellow, w ith  faces yellow, black, 
w h ite ;  her first two hands playing a blue vina; her rem aining 
hands holding the vajra, b lue utpala, ratna, an d  sword. In  the 
N orthw est is G andhavajrá , like P án d a rá ;  her  first two hands 
ho ld ing  a yellow perfum ed conch-shell. In  the N ortheast is
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R asavajra  dark  blue, her faces dark  blue, black, w hite ; her tw o  
hands holding a red  savory chest (rasa-bhanda) ;  w ith  the rem ain ­
ing hands, ho ld ing  the vajra, wheel, ratna, sword.

In  the th ird  circle, on the Eastern  pattikd  (strip) are (the 
Bodhisattvas) M aitreya  and  K sit ig a rb h a . O n  the Southern  
pattikd  are V a jrap an i  an d  K h ag a rb h a . O n  the  W estern  pattikd  
are  Loke<vara an d  M anjughosa. O n  the N o rth e rn  pattikd  are 
S arvanivaranaviskam bhin  an d  S am a n ta b h a d ra .  These eight 
are like the lords of their own families, b u t  M a itre y a ’s basic 
a rm  holds a N agakesara  flower a long w ith  its b ranch  m arked  
w ith  a wheel.

A t the gates of East, etc., an d  in the in term edia te  directions 
of Southeast, etc., also in the zen ith  an d  in the nad ir  are the 
10 krodhas in sequence. Am ong them , Y am an taka  is black 
his faces black, white, and  red ; holds a vajra club, the wheel, 
the vajra, a t  his h ea r t  a th rea ten ing  gesture (tarjani) along w ith 
a noose, the bell, a n d  axe.

P ra jn an tak a  is w hite; faces white, b lack a n d  red ; holds a 
vajra, a white staff m arked  w ith a vajra, the sword, an d  a t his 
breast the tarjani a long with noose, the bell an d  axe.

Padm an taka  is red ; faces red, black, w hite; holds a red 
padma, a sword, club, bell, and  axe.

V ighnan taka  is b lue; faces blue, white, red ; holds the 
visvavajra, wheel, club, tarjani along w ith  noose, bell, an d  axe.

Acala is b lue ; faces blue, white, re d ;  holds the sword, vajra, 
wheel, tarjani, a n d  axe.

T akk ira ja  is b lue; faces blue, w hite, red ;  w ith  two hands he 
adopts the vajra-hwnkara (gesture); w ith  the rem ain ing  hands 
he holds the vajra, the sword, the noose, and  the hook.

N iladanda  is b lack ; faces black, white, an d  red ; holds a blue 
stafF m arked  w ith  a vajra, a sword, a wheel, against the chest
a tarjani along with  noose, a padma, a n d  an  axe.

M ah ab a la  is b lack; faces black, white, and  red ; holds a 
black staff m arked  with a vajray a sword, an d  wheel, at the heart 
a tarjani along with noose, the padnui and axe.

U sm sacakravartin  is black; faces black, white, a n d  red ;
w ith  his two basic arms grasps the u$ni$a on his head; w ith his 
rem aining arm s holds the vajra, the padma, the tarjani. an d  the 
sword. His two hands execute the u$ni$o-mudra called by some 
Sam antavabha , called by some otherwise, m ade as follows :



the palms stretched out together facing upw ards; the  two thumbs 
held on the nails of the two ring fingers; the small fingers to a 
poin t; likewise the nails of the two middle fingers together com­
ing to a p o in t;  the two forefingers on the middle fingers, forming 
a cone.

S um bhara ja  is black; his faces black, red, w hite ; holds a 
vajra, a wheel, a ratna, a t his breast a tarjani along with a noose, 
a padma, an d  sword.

These (32) deities beginning with Aksobhya are three-faced, 
six-armed, all upon a vifvapadma, and individually seated in 
their respective order, on a (1-5) (the five Buddhas, to w it:)  
five-pronged vajra; (goddesses, Locana, etc.) (6) wheel, (7) 
nine-faced emerald, (8) red lotus, and  (9) vilvavajra; (goddesses, 
R upava jra , etc. down to Spar^ava jra :) (10) wheel, (11) vajra, 
(12) padma( 13) vUvavajra, and  (14) N agakesara  flower; (eight 
Bodhisattvas, to wit :— ) (15) wheel, (16) vajra, (17) ratna, 
(18) padma, (19) vajra, (20) visvavajra, (21) vajra, and (22) 
staff; (the ten krodhas, to w it :— ) (23) vajra , (24) red lotus, 
(25) vUvavajra, (26) staff w ith  sword, (27) vajra, (28) blue 
staff m arked  with vajra, (29) black staff, (30) vajra, and  (31-32) 
sun an d  moon each situated on a vajra.

F urtherm ore , they are  composed o f jewels coloured like 
their own deity (-progenitor). Among them, V airocana, the 
goddesses, and  the Bodhisattvas are located on a moon. The 
others are located on a sun. (Tathagatas) such as Aksobhya 
are in vajraparyanka (leg position). T he  K rodhas have their 
left leg extended, their right one re trac ted ; on each face three 
eyes, each red  and  round ; are howling and blazing; have espe­
cially frightening forms, an d  are called the fearful rak$acakra 
(‘protective circle’ ).

H ere only the m andala  lord is together w ith his prajfld 
(goddess consort). T he  other m ale deities, down to Sum bha­
raja, are  w ithout prajna. Y am antaka  and  the others in the 
rakfacakra are together w ith a prajfld looking like themselves (or : 
‘their own ligh t’, svdbha) in o rder:— (1) V ajra  vetall, (2) Apara- 
j i ta ,  (3) Bhrkutl, (4) Ekaja^a, (5) V isvavajrl, (6) ViSvaratni, 
(7) V L vapadm a, (8) V isvakarm a, (9) G aganavajrin i, (10) 

D h aran ldhara .
In  the heart  of Aksobhya is a ‘Knowledge Being’ (jiiana- 

sa ttva) , tw'o-armed, with a red prajna. In  its heart is a black
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Hürp. Orn in th a t  of V airocana ; Svá in th a t of R a tn asam b h av a ; 
Ah in tha t o f  A m itábha ; H á  in th a t  of Am oghasiddhi : L ám  
M ám  Pam T á m  (respectively) in those of L ocaná and  the other 
goddesses. (T he officiant utters : ) J a h  H um  V am  H oh. K haip  
in that of Sparáavajrá . M ai-th lim  in those of the Bodhisattvas, 
M aitreya, etc. Om  Om Orn H ü m  O m  Sam H üm  in those of 
the ten K rodhas. T h e  h ea r t  m an tras  of the deities are  stated 
in the Vajravali (another work by A bhayákaragup ta ).

T h e  kulefa (family m aster) is the previously-mentioned 
V a jrasa ttva  of Aksobhya an d  S am an tabhadra , b u t  holds a 
vajra, wheel, padma, bell, gem, sword, an d  embraces a V ajra- 
dhátv lsvarí looking like himself.

Aksobhya belongs (as their essence) to the T a thága tas , 
M ám akI, V a jrap án l, M anjughosa, Usnisa-, an d  Sum bhará ja .

V airocana  belongs to Locaná, R üpava jrá , M aitreya , 
K sitiga rbha , Y am ántaka , Acala.

R atnesa  ( =  R a tn asam b h av a)  belongs to Sabdavajrá , 
K hagarb lia , P ra jñán taka , T akk irá ja .

A m itábha  belongs to P ándará , G andliavajrá , Lokeávara, 
Padm án taka , N lladanda,

A m oghasiddhi belongs to T á rá ,  R asavajrá , Sparáavajrá, 
V iskam bhin , V ighnán taka , M ahábgda.

So ends the A ksobhya-m andala  sta ted  in the Pindxkrama.

* * *

The foregoing translation leaves some matters to be explained. 
The six hand  symbols of Vajrasattva are set forth by Ratná- 
karasánti in the Pindikrta-sádhanopñyiká-VTlii-ralnávali (P T T . 
Vol. 62, p. 77-5) as the signs of the six families : The vajra is the 
emblem of Aksobhya, being the intrinsic nature of the live 
knowledges. T he  wheel is the emblem of Vairocana, being the 
intrinsic nature  of contemplating the ‘wheel of the doctrine’
( dharmacakra) . T he  red lotus {padma.) is the emblem of 
Am itábha, being the intrinsic nature  of prajm  not adhered 
to by the m ud of lust, etc. The bell (is the emblem of 
V ajrasattva), being the intrinsic nature of prajñá that is 
the purity  o f  gestation (bhava) .  The ‘wish-granting gem’- 
(iciñtámani) is the emblem of R atnasam bhava, being the 
knowledge which fulfills all hopes. The sword is the emblem 
of Amoghasiddhi, being the prajñá (that severs) the corrupt 
practice. ( / de la rd o  rje ni mi bskyod pahi phyag nitshan te /



ye ses lnahi rah b i in  no / / hkhor lo rnam  p a r  snari m dzad kyi 
ph y ag  m tshan  te / chos kyi hkhor lo bsgom pahi rah  b i in  no // 
p a -d m a  ni hod dpag  tu m ed pahi phyag m tshan te / hdod 
chags la sogs pahi hdam  gyis mi gos pahi ses rab  kyi rah b i in  
no ¡ I  dril bu  ni srid pa  rnam  par dag pa ses rab  kyi ho bo n id  
do I yid b i in  nor bvi rin  chen hbyuh ldan gyi phyag m tshan 
te I bsam  pa  thams cad rdzogs par byed pahi ye ses so // ral 
gri ni don yod par grub pahi phyag m tshan te / non mohs pa 
spyod pahi ses rabbo/) .  T h a t  a ttr ibu tion  of emblems to the 
ind iv idual T a th ag a ta  families plus im portan t elements from the 
translation  of the Aksobhya-mancjala can be clarified w ith 
correspondential significance in tabular form, as in T ab le  I I .

Concerning the rem ark ‘V ajrasattva of Aksobhya and  
Sam antabhadra*, N agarjuna’s Pindikrta-sadhana, 52 B-53, states: 
'“ T h en  he should enterprise the Atiyoga : Following upon
A ksobhya he should develop a V ajrasattva, three-faced, rad ian t 
w ith  six hands, and  shining w ith sapphire light” ( . . . . a t h a  
atiyogam  sam arabhet / aksobhyanuprave^ena trimukham sad 
bhujojjvalam  / ind rani lap rabham  dlptam  vajrasattvam  vibha- 
vAyet I ). N agarjuna, in the subsequent verses, shows that this 
involves placing the G uhyasam aja deities in spots of the body 
m andala . R a tnakarasan ti (op. c i t 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 
p a r  th a r  pa  gsum rnam  par dag pas ¿al gsum pa / pha rol tu 
phy in  pa  drug rnam  par  dag pas phyag drug  p a ) .  (The three 
liberations are through voidness, wishlessness, and  signlessness; 
the six perfections are giving, morality, forbearance, striving, 
m edita tion , and insight). I t  appears tha t V ajrasattva is the 
yogin possibility of a person, as the essence of the Tathagatas, 
Aksobhya, and  as their enlightenment-pledge, Sam antabhadra ; 
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 his em bracing V ajradhatvl- 
dvarl (‘Q ueen  of the D iam ond R ea lm ’), who is drawn from the 
yogin’s own heart, according to the verse cited under n idana 
verse 33.
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T h e  utterances ‘J a h ,  H um , Varp, Hoh* also require ex­
p lanation . T hey  represent the four m an tra  stages of attracting 
tow ard the yogin, drawing in, and bringing abou t non-duality 
w ith the ‘knowledge beings’. Cf. Sadhana-mala, No. 110, pp. 
230-231; Orp vajranku^I akarsaya Ja h , Om vajrapa^i prave^aya 
H um , Orp vajrasphota bandhaya  Varp, O m  vajraveie  va&kuru 
H oh. “ Om , M ay the d iam ond hook a ttrac t,  J a h  !” “ Om , 
M ay the d iam ond noose draw n in, H um  !” “ O m , M ay the 
d iam ond chain tie, Varp !” “ Om, M ay  the diamond bell 
subdue, H o h ! ”

So far the da ta  about the m andala  has involved the deities 
who are  the residents of the palace. Now I shall turn  to the 
theory o f  the G uhyasam aja m andala  as the residence. A n 
interesting sta tem ent about the symbolism of the Guhyasamaja 
m anda la  is presented in the Samdhivydkarana on Guhyasamaia, 
C h ap te r  IV , verses 9-18, of which verse 9 is as follows :

dvadaiahastarp prakurvita cittamandalam uttamam / 
caturasrarp caturdvaraip catufkonarp prakalpayet //
O ne  should construct the supreme m anda la  o f  conscious­
ness, measuring twelve hastas. O ne should imagine it 
w ith  four sides, four corners, and four gates.

O n  th a t verse of the basic Guhyasamaja-tantra, the Pradfpoddyotana 
cites this com m entary as from t h Arya-vydkhydna’, which in this 
case means the Samdhivydkarana :

athatah kathayUyami mandalam cittam uttamam / 
vajrajilanapratikdiarp kayavdkcittamandalam // 
navatmakam idatp ire^hatp suniyuktarp tathoditam / 
dvividhagamam ankitam supramanarp tad ucyate // 
samvrti paramartham yad advayarp iobhanam matani / 
prajiia sUtram idarp tasyds tad upayamvarttitam // 
prajiiopdyaikasUtrena dharmarji sambhogam uttamam / 
snlritarp mandalam c ait am pratitya dvadaiangatah //
/ satydryam caturasram sydd brahmamharakonakah /
I dvarasamgrahavastvakhyam pratyekarp turyasamjiiakah //
I dharmatatLdrtham ankitatp cakradyantaramandalam /
I abhedyajilanacihnaip tad vajrendranilamudrakam //
/ pailcakaraprabhedakhyam Kilarp samsdranaSakam /
I praktad adarSarupam tu cakrarp jvdlarcibhu^itam /[
I samantasamatdjMnam ralnam yamyaikasarpjiiitam /
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I pratyavek$anapadmakhyatji padmardgdrciiji pakimam  / /
I uttarottaracittam ya j jagadvikalpadalanam /
I krtydnufthanakhadgam syad raSmijvdldsamaprabham //
I agneyydqi netram maitrirfi tu mlameghasamaprabham /
I nairrtydm karunakhyd syan mdmakikulavajrakah //
I vayavyam padmasamjna tu muditasusthitanana /
I aUanyuipalam dbhdti sopek$d nilasannibhd //
I danapurvatn tatha dvare mudgaratji kdntisuprabham /
/ tathaiva priyavddydkhyaiji dandarji vajrdrcisuprabham //
I arthacaryam tu padmakhyam pakime hayakanthare /
I vajram samdnacaryarthani vajrakundalivajrinah //
I tad ittham kathitarji samyak mudrdvinydsalak$anaiji ./
I yathdsamsthanatah puja bhavet trividhabhavanaih /
I mahatvapiirvakarjt tv etarji mudra mandalam ucyate // 

T ransla tion  (Mchan hgrel, pp. 40-41):
Now  I shall relate the suprem e m anda la  of consciousness> 
the m an d a la  of Body, Speech, and  M ind , resembling 
the (non-dual) K now ledge o f  D iam ond.
This best one, m ade of nine (five personality  aggregates 
an d  four elem ents), thus expressed as well-constructed, is 
th a t  one said to be of^goodly au thority  m arked  by lineage 
of two kinds.
W h a t as convention (samvrti=*= illusory body) an d  suprem e 
(p a ra m a r th a = C le a r  L igh t)  is the non-dual loveliness, 
tha t is this thread (for the m andala  outline) as the insight 
of w hich it is applied  by the means.
By the single th read  o f insight and  means, there is the 
suprem e D harm a  (-body) (insight— Clear L ight) an d  
Sam bhoga (-body) (means— illusory body), threaded as 
the m anda la  of m in d  by twelve members (=12-has tas  
m easurem ent) in dependence.
T h e  Noble T ru ths  are the four sides; the Sublime Abodes 
(i.e. love, compassion, sympathetic joy, and  im partia ­
lity ) , the corners; the articles of conversion (i.e. giving, 
pleasing words, acts in accordance, and  exemplary con­
d u c t) ,  the gates— in each case by fours.
T h e  inner circle of wheel, and  so on, symbolizes the m ean ­
ing of dharm a-reality . T he  symbol of the indivisible 
knowledge is the diam ond-sapphire seal.

I t  has facets of five kinds ( =  the five knowledges). The tip
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destroys (the habit-energy of) the phenom enal world. 
In  the east is the form of m irror (-knowledge), its disk 
adorned  with blazing light.
T h e  sameness knowledge all around  is the jewel whose 
one nam e is ‘southern’. West is the lotus of discrimina­
tive (-knowledge) w ith the light of a ruby.
W h a t is the bestan ind  of the north destroys the discursive 
thought of living beings. T he  procedure-of-duty sword 
w ould have the same light as blazing rays.
In  the south-east is the ‘eye’ ( =  L ocana) a n d  love, w ith 
light the same as a blue cloud. In  the south-west is com­
passion with the d iam ond of the M am akI family.
In  the north-west, there is the Jotus, the unshaken face o f 
sympathetic joy. T h e  lotus o f the north-east shines in 
b lue fashion w ith im partiality .
As the eastern giving at the gate is a m alle t lovely in appea­
rance, so also pleasing words are a staff (in the south) 
appearing  w ith d iam ond light.
Acts in  accordance are the lotus in the western horse-neck, 
an d  exemplary conduct is the (vigva-)vajra of the vajrin 
of d iam ond winding ( =  am brosia).
T h e  characteristic of placing seals is w hat has been thus 
rightly explained. By contemplations of three kinds 
(arcane body, speech, an d  m ind) there would be the  

worship according to the proper place. This m udra  
preceded by greatness is said to be the m andala .

Besides, there are varieties of m andala . T h e  Guhyasamajatantra> 
C hap te r  X V I I I ,  verse 99, mentions three kinds : bhaga- 
mandala, bodhicitta-mandala, and  deha-mandala. Tsoh-kha-pa, 
in his independent Don gsal ba com m entary on the Guhyasamaja 
devotes individual sections to the three mandalas, keeping the 
terminology o f ‘body-m andala’ (deha-mandala) y while substitut­
ing o ther names for the two other m andalas. In  place o f  
ibhaga-mandala\ he employs the term ‘utsarga-mandala’ ( emission 
m .’ )from the Pradipoddyotana on C hapter V I I  (equivalent to its 
terminology ‘house-m.’ purarji mandalam, P rad ipoddyotana MS., 
chap ter  one). Tsoh-kha-pa, following the Pradipoddyotana on 
chapter V I I ,  replaces the ‘bodhicitta-m.’ w ith the expression 
paramartha-mandala. He makes it clear tha t the thirty-two G uhya­
samaja deities are involved in all three of the above-mentioned
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m andalas, w hich are evoked in the order deha-mandala, utsarga- 
mandala, and  paramartha-mandala. T h e  deha-mandala is perfect­
ed in the phase o£yoga called Atiyoga, and  both  the utsarga-m. 
an d  the paramartha-m. belong to the phase of yoga called M aha- 
yoga, or M a h a s a d h a n a ; and  are respectively equivalent to the 
two sub-phases of M ahasadhana  c a l le d ‘Victorious Mandala* 
(vijaya-mandala and  ‘V ictory of the Rite* (karma-vijaya). So 
m uch for the terminological side.

W h a t is m ean t, is tha t the ‘body-mandala* of Atiyoga over­
flows into the bhaga, or m other-lotus, w hereupon the la tter be­
comes the bhaga-mandala. This phase is called ‘letter placement* 
(akfara-nyasa)in the discussion o f  the fourth^ogfl (cf. the section 
‘Four steps o f yoga. . . . * ) ;  and  this is the position of the Pradi* 
poddyotana (D ocum ents)w hen in its trea tm ent of the fourth  m em ­
ber it refers to the instigation of the vajra and  padma an d  then 
to the m an tras  (32 in n o .) V ajradrg , etc. This is also the phase 
discussed in the section ‘T itle  o f the work and  n id a n a ’, where 
the quo ta tion  from the Devendrapariprccha refers to the place­
m en t o f  the gods in the goddess (the karma-mudra or jilana-mudra) . 
T h e  difficulty is th a t  this process has several explanations going 
respectively w ith  the ‘Stage o f  G enera tion ’ and  the ‘Stage of 
Completion*. T h e  explanation th a t  agrees w ith  b o th  Stages, 
is th a t  this phase is the dem onstra tion  of the m an d a la , the ob­
jective showing of the deity circle, either in its restricted form 
as in Guhyasamajatantra, chap ter  one, or in the full 32-deity 
group. H ence  the Pradipoddyotana (‘D ocum ents’ ) refers to 
this fourth  yoga as ‘accom plishm ent of the great aim  of others’.

T h e  th ird  m anda la , the paramartha-m., refers to the Guhya- 
sam aja deities being draw n in to paramarthaior the absolute realm. 
T son-kha-pa  explains in his Mchan hgrel on C hap te r  V I I  that 
this m eans th a t  the five personality  aggregates (skandha), five 
elements (dhatu), five sense organs (indriya), five sense objects 
(vifaya), an d  five knowledges (jhdna ), a total o f  25, are succes­

sively d raw n  in to  the C lear L igh t (where, according to the 
Pradipoddyotana on C hap ter  eight, verse 7, they un ite  with the 
‘25-year old g irl’).



III. INTRODUCTION TO THE YOGA OF
THE GUHYASAMAJA SYSTEM

A. The chapters o f the Guhyasamâjatantra and yoga

T h e  E ighteen chapters are discussed here because, as 
will be soon dem onstrated, chapters 2 to 17 are  divided into 
four groups with titles almost identical w ith those of the 
four sâdhana steps.

T h e  w ord for ‘ch ap te r’ employed by the Guhyasamaja- 
tantra is pafala . T h e  Pradipoddyotana, a t the end of its commen­
tary  on chapter one, explains this word in two senses, going 
with pafa- (‘cloth’) an d  -la (‘grasping’) :

I pa fo yathd datjitamafakadyupadravarfi nivàrayati / tathàyatji 
tantrdrlhah klešakarma janmâdyupadravarji nivâranât pafa iva 
pafa (la)h  / tarjx lati grhiâtïti taddhárako granthasamCháh 
pafalah /
Ju s t  as a cloth covering (pafa) wards off the  attack  of 
gnats, mosquitoes, etc., so also, by w ard ing  off the attack  
of defilement, karma, and  rebirth , ‘pafala’ as the m eaning 
of the T an tra ,  is like a cloth covering. Since it grasps 
an d  holds tha t (m eaning), ‘pafala’ as the  collection of 
compositions, is its receptacle.

Also, a t  the end of its com m entary  on chap ter  thirteen, the 
Pradipoddyotana equates a pafala w ith ‘the collection o f composi­
tions which teach i t’ (tatpratipâdako granthàsamühah) .

T h e  following chapter titles as preserved in Sanskrit have 
varying relevance to the chapter contents. For example, 
of the two chapters translated  in ‘Docum ents’, chap ter six does 
adhere to indications o f  its title, while chapter twelve is scarcely 
described by its title.

1. “ Blessing of the sam ádhi-m andala  of all the T a ih à  
gatas”  (sarvata thàgatasam àdhim andalàdh iç thàna).

2. “ T he  M ind  of E n ligh tenm ent” (bodh ic itta ) .
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3. “ Sam adhi called ‘D iam ond  A rray ’ ”  (v a jrav y u h a  
nam a sa m a d h i).

4. “ Secret m andala  of Body, Speech, an d  M in d ” (guhya- 
kayavakci t ta m a n d a la ).

5. “ Best of all praxis” (sam antacaryagra) .
6. “ E m pow erm ent of the Body, Speech, a n d  M in d ” 

(kayavakcittadh is thana).
7. “ Praxis o f  m an tras” (m an traca ry a ).
8. “ Pledge of consciousness” (cittasam aya).
9. “ Pledge whose goal is the  reality  of the non-dual 

supreme en tity ” (p a ram ar th ad v ay a ta t tv a r th a sam ay a ) .
10. ‘E xhorting  with the hea r t  (m antras) o f  all the 

T a th ag a tas  ” (sarvata thaga tah rdayasancodana).
11. “ T h e  highest v idyapurusa  who has the m an tra -  

pledge a n d  the reality -d iam ond o f  all the T a th ag a ta s”  (sarva- 
ta th ag a tam an tra sam ay ata t tv av a jrav id y ap u ru so ttam a).

12. “ In s tru c tio n  on the best evocation o f the pledge 
(sam ayasadhanagran irdesa) .

13. “ R evela tion  contem plating  the m eaning  o f  the rea ­
lity o f  the a rray  of pledges”  (sam ayavyuhata ttvarthabha- 
vanasam bodh i) .

14. “ S am adhi called ‘K ing  o f  sporting w ith  a ttraction  
(of deities) by m an tra s ’ ”  (m an trakarsanav ijtm bhita ra jo  nam a 
sa m a d h i).

15. “ Source of the d iam ond  whose essence is the pledge 
of all sentient beings” (sarvasattvasam ayasaravajrasam bhutir 
nam a) (edited  citta  rep laced  by sa ttva).

16. “ R evelation of the m ancjala-diam ond o f all siddhis” 
(sa rvasiddhim andalavajrabhisam bodhir n a m a ) .

17. “ Blessing of the pledge— and— vow-diamonds of all
the T a th a g a ta s ”  (sarvatathagatasam ayasam baravajradhi?-
th a n a ) .

18. “ Blessing o f  the d iam ond  knowledge w hich explains 
all the secrets (sarvaguhyanirdeSavajrajftanadhi?thana).

T h e  Pradipoddyotana com m entary  covers only the first 17 
chapters, a lthough  it cites the 18th chap ter  (‘D ocum ents’) ; 
while the 18th chap ter itself has some separate  com m entaries 
preseVved in the T ibe tan  T an ju r .  T h e  reason is th a t  there is a  
block o f  verses in the 18th chap ter  (verses 25-31 in S. Bagchi’s 
n um bering )  w hich group the previous chapters 2-17 in four sets,
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Consequently, the G uhyasam âja trad ition  generally labelled 
the 18th chap ter a ‘C ontinuation  T a n t r a ’ (uttara-tantra). T he  
fac t th a t  those sixteen interm ediate chapters fall into four sets by 
au thority  of those verses is hardly  noticed in the present edition 
o f the text, because of corruptions w hich canno t be corrected 
w ithou t consultation o f the T ib e tan  translation. Indeed, there 
are  even two im portan t lines missing from the current edition, 
w hich I have restored along with the o ther corrections, with 
the help o fN âg â r ju n a ’s com m entary (AtfàdaSa-patala-vistara-vyâ- 
A:/^â,PTT,Vol.60,p. 4 ) .  T h e  two lines were still part  of the Guhya- 
samàja-tantra when R a tnàkaraéân ti composed his Kusumanjali- 
guhyasamâja-nibandha-nâma (PTT , Vol. 64), which explains how 
to pa ir  the verses for translation purposes. W h a t is presently 
num bered  verse 30 is in fact the first line (hemistich) of one 
verse an d  the second line of another verse. I have m ade two 
new verses num bered  30’ an d  30” in the following text of correct­
ed Sanskrit. I t  can be speculated th a t factors in the gradual 
co rrup tion  of the lines are the original presence of 9-syllable 
pâdas in some places, an d  the use of infrequent ordinal forms o f 
num bers. T h e  translation  will follow the order in which the 
Sanskrit verse mentions the ordinal num bers, in the first-men­
tioned set, the fifth, n in th , seventeenth, an d  thirteenth (chap­

ters ).

pailcamarji navamarji caiva da$asaptamai\i trayodaéam / 
buddhânâm bodhisattvânâm desanâsddhanam mahat //25// 
caturtharfi çodasarji caiva aftamam dvâdasam tathâ / 
âcâryakarmasâmânyaiji siddhit ca vratasambaram //26// 
?a$tham caiva dvitiyaip ca dasam caiva caturdafam / 
ha(ham anuraganarji ca upasâdhanasambaram //27// 
saptamam ca trtîyai]i ca ekàdasam daiapaiicamavi / 
siddhik$etranimittai}\ ca sevâsâdhanasambaram //28// 
sarvatathâgatakarma nigra/iânugrahâtmanam / 
dàntadaurdântasaumyânâm sattvânâm avatdranam //29// 
utpattikramasambandhaîp sevâvajravidhit catuh /
*sâmànyasiddhisambandham agrabhütam ca granthanam / /30’// 
*mandalavratasambandham àcâry as amp at tigranthanam / 
gurünâiji mantramàrgena sUyànàm paripàcanav: // 30” // 
suvratasyâbhifiktasya svaJifyasya mahàtmanah /
’buddhânâm bodhisattvânâm desanâparwiocanam //31/,
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25, 31 : T h e  fifth, n in th , seventeen th , th ir teen th  (chap ­
ters) have the  g rea t perfection of the teaching o f the 
Buddhas a n d  Bodhisattvas, to wit, liberating one’s great- 
souled disciple w ho is goodly vowed an d  in itiated , by m eans 
of the teach ing  of the Buddhas a n d  Bodhisattvas.
26, 30” : T h e  fourth , sixteenth, eighth, and  twelfth have 
the com m on acts o f  the deary a, occult powers (siddhi), 
an d  the V ra tasam b ara ,  to wit, the  compositions on the 
deary a's perfection, associated w ith  m andala-rites , m a tu r in g  
the disciples by  way o f the g u ru ’s m antras.
27, 29 : T h e  sixth, second, ten th , an d  fourteenth  have 
the fierce ac t {hatha), a t trac tion  (of d e ity ) , a n d  vows o f  
the U p asad h an a , to wit, all the T a th a g a ta  acts w ith  the 
na tu re  o f  tam ing  an d  assisting, in troducing  the sentient 
beings w he the r  tam ed, obdura te , or m ild.
28, 30’ : T h e  seventh, th ird , eleventh, and  fifteenth have 
the cause o f the  field o f occult powers, an d  the Seva- 
sadhana-sam bara , to wit, the four d iam ond  rites of Seva, 
associated w ith  the Stage of G enera tion ; bo th  the composi­
tions associated w ith commoji siddhis an d  (those) which 
show the superior kind.

T h e  tan tr ic  N ag a r ju n a  in th a t com m entary  on the 18th 
ch ap te r  {op. cit., p. 4) briefly alludes to the contents of each 
ch ap te r  as he groups them  by fours w ith  titles :
M ah a sa d h a n a  chapters  (5, 9, 13, 17):

C hap . 5 on the praxis {carya)
C hap. 9 on the yogasamddhi
Chap. 17 on samaya and  sarjivara (pledges and  vows)
C hap. 13 on extensive trea tm en t o f  rites {karma)

V ra ta sa m b a ra  chapters  (4, 8, 12, 16):
C hap . 4 on the citta-mandala 
C hap . 16 on the kdya and  vag-matidalas 
C hap . 8 on the guhya-abhi$eka 
C hap . 12 on the change in to  the Mahamudra 

U p a sa d h a n a  chapters  (2, 6, 10, 14) :
C hap . 6 on the adhisfhana o f body, speech, an d  m ind  
C hap . 2 on the bodhicitta
C hap. 10 on exhorting all the T a th ag a ta s  by the ir  heart-  

m an tras
C hap . 14 principally  devoted to m an tras



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

R atnakaraSan ti’s com m entary {op. cit.y P T T , Vol. 64, 
p. 98 an d  p. 201) mentions tha t chapter 1 is the goal-tantra  
(literally: ‘the tan tra  of w hat is to be app roached ’. S. upeya- 
tantray T . thabs las by tin bahi rgyud) y while the chapters 2-17 
are the ‘tan tra  of the ap p ro ach ’ (S. upaya-tantra. T . thabs kyi 
rgyud), an d  that the chapter 18 is the ‘continuation  ta n tra ’ 
{uttar a-tantra). Furtherm ore, each group o f  four chapters 
from 2-17 is also known by a num erical title. T he Seva chap ­
ters are ‘T re ta ’ ; U pasadhana , ‘D v a p a ra ’ ; V ratasam bara, 
‘K r ta ’ ; and  M ahasadhana , possibly* ‘N a n d in ’ (T. dgah ba 
can). However, the words Seva, and  so on, appear to be 
em ployed as categories ra th e r  than as steps, in which m eaning 
v ir tu a lly  the same set of terms is employed below (sub-section 
G ). C andrak ir ti’s Pradipoddyotana differs from Ratnakara- 
¿anti, by treating the first chapter as a basis for the rem aining 
sixteen; and  so, for example, includes the forty n idana verses in 
the com m entary on C hapter 1.

T here  is a problem of how practical is tha t grouping by 
fours. T here  is some confirmation for the validity of the 
grouping in terms of the M ahasadhana and  V ratasam bara 
( =  Sadhana) sets when these terms are equated with the 
‘vajras’, namely, M ahayoga and Atiyoga. As was shown, the 
‘body m a n d a la ’ is associated with Atiyoga, and this is indicated 
by the V ratasam bara  chapters, namely, C hapter 16 (on the 
kaya-and vag-mandalas) and C hapter 12 (on the change into 
the  M ah am u d ra ) .  T he  sam adhi ‘Victory o f the R ite ’, associat­
ed with M ahasadhana, is the topic of C hapter 13 (on exten­
sive treatm ent of rites), and the utsarga-and param artha- 
m andalas, while not explicitly stated for the M ahasadhana 
chapters, presumably go with C hapter 5 (on the praxis, carya) 
and possibly with C hapter 9 (on the yogasam adhi), while the 
param artha-m anclala  also goes with C hapter 13. Even clearer 
is the consistency of the U pasadhana chapters (2 , 6, 10, 14) 
w ith  the equivalent ‘v a jra ’ called Anuyoga (as shown la ter)  
because this involves depositing m antras (parts of the bodhi-
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cittta) in spots o f  the  body. Also w hen Guhyasamdja, C hapter 
18, associates ‘the four diam ond rites o f Seva’ w ith  the Seva 
chapters (3, 7, 11, 15) this is consistent with m y later
grouping o f  the first six n id an a  syllables (for Evam  m aya 
¿rutam ) with Y oga (= S e v a )  because, as I  later show, the 
four syllables E, V A M , M A, YA can indicate any four steps of 
yoga, and  ‘grutam’ means hearing or learning them. However, 
insofar as I have noticed cross-referencing in the Pradipoddyotana 
an d  its Mchan hgrel, the associations appea r  to be independent 
of such grouping. For example, the im portan t verses on the 
m edita tion  on the tip of the nose are  found in Chapters three 
an d  six, w hich belong to two different groups. Perhaps because 
there was a question o f the viability of this grouping, R a tn ak a-  
rasan ti composed his com m entary  (op. cit.) by first com m ent­
ing on chapters 2-17 in the above grouping, and  then com m ent­
ing on each of the 17 chapters in th e ir  norm al order.

O f  those chapters, m y researches indicate th a t  the first 
twelve are  the m ost im portan t. T his  is indicated  in p a r t  by 
the  fact th a t  the explanatory  ta n tra  Sarjidhivydkarana, which 
expands the Guhyasamdjatantra ifi ch ap te r  order, only goes u p  
through chap te r  twelve. This set of chapters includes chap te r  1, 
which is t h e ‘goal’ or ‘basis’ ch ap te r ;  chap ter  2, w ith  the all- 
im portan t topic of bodhicitta; chapters six and  twelve w ith the 
steps of yoga; an d  chapter seven w ith  the three kinds of praxis 
((carya). Also, the theory tha t the chapters 2-17 are  grouped 

by  fours in  the scheme given above, acknowledges th a t  the 
la ter chapters expand  on m aterials of the earlier chapters ra ther 
th an  s ta r t  completely new topics.

B. The two stages, initiations and the Clear Light

T he  Guhyasamdja, in com m on w ith  other T an tra s  of the 
A n u tta ray o g a tan tra  class, w hether M other or F a th e r  T an tras , 
is d ivided in to  two stages of application , the Stage of G eneration  
(iutpatti-krama) an d  the Stage of C om pletion (.samp anna-krama) 
(or utpanna-krama). This is said in the Guhyasamdjatantra, 
C hap te r  X V I I I  (p. 157) : /k ram advayam  upa£ritya vajrinam  
ta tra  desana- / kram am  au tpa ttikam  caiva k ram am  au tpanna- 
kam ta th a  / “ Tak ing  recourse to two stages, the adam an tine  
ones have therein  the instruction, namely, the Stage o f G enera­
tion  an d  the Stage of C om pletion .”  Also, the Paiicakrama
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(I ,  2) states : /u tpatti-kram asam sthanam  nispannakram a-
kaiiksinam / upayas caisa sam buddhaih  sopanam  iva n irm itah/ 
“ T h e  Complete Buddhas have form ulated  like a ladder this 
m eans for those well s tanding in the Stage of Generation and 
desiring the Stage of C om pletion .” In  terms ofyogins, Candra- 
k irti a t  the beginning of his commentary on Chap. X I ,  distin­
guishes them as the kalita-yogin (“ im agining y .” ) and the 

ni$pannayogin (“ com pleted y .” ).
In  his Snags rim chen mo (f. 340a-5), Tsoh-kha-pa illustrates 

the necessity to have the Stage of G eneration  precede the 
Stage of Completion, by citing V a jrag arb h a’s commentary 
on the Hevajratanlra:

/mi yi skye ba dag ¿in la / / dmigs m ed snih rjehi sa bon ni/ 
/b tab  pas gan phyir de yi phyir / / stoh n id  dpag bsam 
Ijon 4m hbyun / By reason of having cast the seed of 
aimless compassion into the pure field of hum an birth , 
there arises the ‘wishing tree’ of voidness.

Tsoh-kha-pa  explains th a t  the ‘field’ is ‘purified’ by the 
Stage of G eneration ; and  tha t the ‘seed’ of aimless compassion 
a ttended  w ith  great ecstasy (mahdsukha) is cast therein by the 
Stage of Completion.

T h e  Stage of G eneration  is conceptual, the Stage of 
C om pletion concrete. T h e  reason the Stage of Generation 
m ust precede can be illustrated in terms of the theory of winds. 
I n  this first stage the candidate  comes to understand the nature  
of the winds which are not visible to the ordinary  senses, and in 
th e  course of the yoga proper to this stage recites in accordance 
w ith  the na tu ra l cycle of the winds. In  the Stage of Comple­
tio n  he proceeds to combine those winds in extraordinary  ways. 
O f  course one must understand  a thing (first stage) before one 
can  m anipu la te  it (second stage). I t  follows tha t unless one 
believes th a t  there are these mystic winds the U panisads speak 
abou t and  which are so prom inent in the com m entarial litera ­
tu re  of the Guhyasamdjatantra, 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.

T son-kha-pa’s rem ark, cited above, is elarified textually 
w ith  such an  expression as ‘knowing the intrinsic n a tu re ’ 
(svabhavajna) (see also, nidana verse 33), tha t is to say, knowing 
the  na tu ra l  cycle of the w orld in terms of the mystic forces, as
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the achievement of the Stage of G enera tion , prior to the ‘g rea t  
ecstasy’ (mahdsvkha) of the Stage o f  Com pletion. H ere  there  
are two passages th a t show w hat is m eant. T h e  first is in 
Aryadeva’s Cittaviiuddhiprakaram, verse 20, where ‘intrinsic 
na tu re ’ translates svabhdva :

bala rajyanti rüpefu vairdgyam ydnti madhyamdh / 
svabhávajñá vimucyante rüpasyottamabuddhayah //
Children  delight in form s; the m iddle-aged pass to aversion. 
U nderstand ing  the intrinsic na tu re  of form, those with 
best intelligence are liberated  (from it) .

T he  second passage is from S a ra h a ’s Dohd-ko$a, verse 23 in 
S hah id u llah ’s num bering, transla ted  here from the P rakrit  
(given) an d  T ib e tan  text. W hile it does no t have such a term 
as ‘intrinsic n a tu re ’, it seems to have the same message, 

ja l la i  m ara l  uba jja i [b a j jh a i]  
talla! p a ram a  m ahásuha  sijjahl.
[Sarahe  gahana  guhira  bhása  kah ia  
pasu-loa n ibboha j im a  rah ia .]
H av in g  taken which ( ja l la i) ,  one dies, 

is reborn , and  is b o u n d ;
T ak in g  th a t  very th ing (ta lla i)  one achieves 

the suprem e ‘great ecstasy’*
But S a rah a  speaks these inexplicable and  

pro found  words so this beastly 
w orld  will not understand .

In te rp re t in g  S a ra h a ’s verse in the present context, in the Stage 
of G enera tion  one contem plates those na tu ra l  forces behind 
the cycles of b ir th , staying for a while, an d  dying, and  the 
repetition  of those three again  a n d  again, and  then in the Stage 
of C om pletion , m anipulates those same forces to achieve the 
‘g rea t ecstasy’.

Both stages have their own forms of ‘subtle yoga’ (suk$ma- 
yoga) o f prdndydma. T he  form er stage is held  to extend certa in  
worldly m agical powers (siddhi) to its successful candidates. 
T he  la tte r  stage is held to confer the suprem e achievem ent of 
C om plete  E n ligh tenm ent, w hich is the goal of non-tan tric  
Buddhism  as well. In  the com m entaria l period, treatises were 
composed especially for one or other of the two stages. T h e  
most famous of such treatises, N ág á r ju n a ’s Pañcakrama, is devoted 
to the S tage of Com pletion  b u t  is also helpful for the prior stage.



T his is because the treatise is first to be read  or heard  with 
conviction, and  this conceptual reading is an  elem entary form 
of the Stage of G eneration  which is the conceptual p rep ara ­
tion for the second stage.

T h e  com m entators of the ‘Arya* trad ition  of the Guhya- 
sam aja tried to combine this theory of stages w ith the well- 
known Bodhisattva stages of non-tan tric  M a h a y a n a  Buddhism, 
thereby clarifying the tan tr ic  version as the ‘quick p a th ’. These 
ten stages either fall into a 5-5 grouping or a 7-3 grouping. 
Both groupings are adop ted  in tan tric  lite ra ture , b u t  the latter 
g rouping  was accepted for the correlation in this ca^e, as is 
suggested by the Pailcakrama, 2d kram a, verse 79: 

ddikarmikayogena caftamirfi bhumim apnuyat / 
alokatrayadarH ca daSabhumydm pratifthitah 11 

By yoga of a beginner, he atta ins the E igh th  Stage, and  
seeing the three Lights he is settled in the T en th  Stage. 

Tsori-kha-pa’s Paficakrama comm., Vol. 159, p. 4 -4 ,5 , cites the 
view of Spyod bsdus (A ryadeva’s Carydmelapaka)tha t one a tta ins 
the E igh th  Stage by the Stage of G eneration. T he  im plication 
is th a t  the last three stages of the Bodhisattva P a th  constitute 
p a r t  of the Stage of Com pletion. T hereafter, the commen­
tators differ along sectarian  lines. C om m entators of Yoga- 
cara  preference would com bine this tan tric  theory with the 
term inology ‘revolution of the basis* (ahaya-paravrtti) of the 
set of perceptions, especially the ‘store consciousness* (alayavij- 
ildna) often associated in th a t  Yogacara l ite ra tu re  with a t ta in ­
m en t of the E ighth  Bodhisattva Stage. M adhyam ika-type  
com m entators would avoid the term  ‘store consciousness* in this 
connection. However, no a t tem p t is m ade in these tantric  
correlations to make a full-scale dovetailing with the theory of 
ten B odhisattva Stages, in the m anner as these are portrayed 
in great detail especially in the Databhumika-sutra.

T he  old theory of ten Stages implies an  eleventh (the 
S a m a n ta p ra b h a ) ,  the stage of the complete Buddha. A fu rther 
difficulty arose when th reeex tra  Stages (bhurni), w ith  varying- 
names, were added  to the trad itional ten, w ith the previous 
nam e S am an tap rabha  moved to the th irteenth . For exam ple, 
AlamkakalaSa, PT T , Vol. 61, p. 182-2, explains: the nam e 
‘Vajramala* as the Stage called S am an tap rabha , and cites the 
verse (the original Sanskrit given under ‘Bhagesu v ijaha ra ’),
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includ ing : “ T h e  Stage resorted to by all the B uddhas is the
T h ir teen th ,  a n d  it  is called the ‘la d y ’.”  T h e  two systems of 
stages, the ten plus one, on the one hand , an d  th ir teen  on the 
other, re la te  to two ways of assigning the in itia tions (abhixseka) 
a n d  m ystical visions of the Guhyasamdjatantra.

A ccording to the notes to M khas grub rje's Fundamentals 
o f  the Buddhist Tantras, in itia tions are  the  m eans of a tta in in g  
power over n a tu re .  T h ere  are  two kinds, in itia tion  simply in 
an  honorary  way, nam ely  to the B uddhas; an d  in itia tion  for the 
purpose o f genera ting  the pow er, nam ely  to the Bodhisattvas. 
T h e re  are  fu r the r  varieties, such as those sta ted  in the Guhya­
samdja, C hap . X V I I I ,  verses 111-112 A :

abhisekam tridha bhedam asmin tantre prakalpitam / 
kalašdbhi$ekarfi prathamarji dvitiyarjx guhyábhi$ekatah 11 
prajndjnanarji trtiyam tu caturtharji tat punas tathd /
A d istinction  of th ree in itia tions is p rep a red  in this T a n tra ,  
to w it : in itia tion  of the  flask as the first; the second, as 
the secret in it ia tion ; insight-knowledge, the th ird ; and  the 
fourth , precisely the sam e (as the th ird ) .

T h e  first in itia tion , th a t  o f  the flask, is la id  in the Stage of 
G enera tion , a n d  is usually d iv ided  in to  five initiations of the 
flask, going w ith  the five T a th á g a ta s ,  an d  all accom panied  by 
sprink ling  rites. An in it ia tion  o f the h ie ro p h an t (vajracarya) 
is la id  in the transition  to the Stage of C om pletion . T h e  last 
three in itia tions, the ‘secret’, t h e ‘insight-know ledge’, and  the 
‘fo u rth ’ are  la id  in the S tage of Com pletion . All those in it ia ­
tions are  described a t  leng th  in Mkhas grub rje9s Fundamentals 
o f the Buddhist Tantras-, here  some correlative m ateria ls  are  
p resen ted  in order to clarify the role of the in itiations in the  
Y oga of the Guhyasamdjatantra.

C a n d ra k ir t i ’s Guhyasamdjdbhisamayalamkdra-vrtti (PT T ,V ol. 62, 
p. 26-5) m entions th ree kinds o f ‘flask in i t ia t io n ’ : outer, 
inner, an d  ‘p re g n a n t’ (phyi daň  naň  daň sbas p a h o ) .  T h e  
ou te r  k ind  uses a flask m ad e  o f precious m a te r ia l  for the five 
in itia tions of the flask. T h e  inner k ind  also uses a precious 
flask for the  five kinds o f am brosia , em pow ered by the T a th á -  
gatas. T h e  ‘p re g n a n t’ k ind  also has two varieties, ‘m ean s’ 
(upaya) a n d  ‘insigh t’ {prajňd) flasks. T h e  p reg n an t flask o f  
m eans has the w ater from the m o u th  of the g u ru ;  the p reg n an t 
flask o f insight has the w ater  from the lotus o f  the prajn,a lady.



T h e  ‘p re g n a n t’ k ind  of flask in itia tion  appears to be the 
u nshared  k in d ’ (asádhárana) involved w ith  the H ie ro p h an t’s 

In itia tio n . In  the la tte r  in itia tion , the cand ida te  is given the 
vidyá (goddess) called the ‘seal p ledge’ {mudrá-samaya) and  m ade 
to en te r  the union ‘bliss-void’ {sukha-šúnya) by em bracing tha t 
vidyá.

Passing to the three initiations of the S tage o f Completion, 
we note two ways of re la ting  those initiations to the system 
as stages, as is set forth in Alamkakalaáa’s com m entary on the 
Vajramálá (PT T , Vol. 61, p. 180-2, 3) :

I dehi phyir las daň po pahi rnal hbyor gyi no bo slob 
dpon daň gsaň bahi dbaň  bskur ba dag  ni sa brgyad pa 
2es bya ba rnam  p a r  bžad go / / áes rab  ye áes kyi dgu 
paho  / /b f i  pa  dpehi rnam  pas ni bcu paho  / . . . . /  yaň 
n a  slob dpon gyi dbaň  ni sa b rgyad  paho  / /gsaň bahi 
dbaň  gis ni rnam  p a  gaň gis rdo rje bzlas pa la b rten  
nas dgu paho  / / áes rab  ye ses kyi dbaň  gis sems rnam  
p a r  dag pahi ňo bo n id  kyi bcu paho  / raň  byin gyis b rlab  
p a  yaň de ň id  do / / b i i  pa  n id  kyi m ňon p a r  byaň chub 
pah i ňo  bo ň id  kyis bcu gcig paho  / /mos pa  spyod pahi 
sa daň bcas pa ni bcu gňis paho //  zuň du hjug pahi 
r im  pas ni bcu gsum paho  /
H ence, the in itia tion  of the h ierophant (vajrácárya) who 
is a ‘beginner yogin* and  the Secret In itia tion  are laid in 
the E igh th (B odhisa ttva)S tage ; t h e P ra jňá-jf íána initiation 
is on the N in th ;  the Fourth  In itia tion , by form of 
exam ple (i.e. taking the preceding in itia tion  as exam ple), 
on the T e n t h . . . .  In  another way, the H ie ro p h an t’s 
In it ia tio n  is on the E igh th  S tage; the Secret In itia tion  
for which one depends on D iam ond M utte r ing  (vajra- 
japa)  on the N in th ;  the P ra jňá-jňána  In itia tion  whereby 
there is cittavišuddhi is on the T en th , as is also the svádhi- 
fthana; the Fourth  th rough abhisarjibodhi is on the Eleventh; 
the Tw elfth  has the A dhim ukti-caryá Stage; and  with 
the  Y uganaddha-kram a there is the T hirteen th .

T h e  second type of correlation  involves the ňvc krama titles of 
N a g a r ju n a ’s Paňcakrama (V ajrajápa, Cittaviáuddhi, Svádhi- 
§ f h a n a ,  A bhisam bodhi, and  Y u ganaddha) . The first type 
stems from A ryadeva’s Caryámelápaka, in a passage cited in
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the notes to M khas grub r je ’s work, pp. 312-3: (T ibe tan

o m i t te d ) :
M oreover, Dbyans-can-dgah-bahi-b lo-gros, following 
the A rya  school of the Guhyasamajay writes in his Dpal 
gsan ba hdus pa hphags lugs dad mthun pahi snags kyis lam 
mam gzag legs biad skal bzan hjug nogs, folio 2 0 b -1, f.: 
“ T h e  one who has arrived a t  the limit of the subtle and  
the coarse of the Steps of P roduction  w hich conclude 
the m a tu ra t io n  o f the stream  of consciousness, is asso­
c iated  w ith  a tta inm en t of the eighth stage. Both the 
a rcane  body an d  arcane  speech of the Steps of C om ple­
tion are associated w ith the la tte r  p a r t  of the eigh th  stage 
as well as w ith  the n in th  stage. Both the a rcane  m ind  
an d  the illusory body are associated with the first p a r t  
of the ten th  stage. Both the C lear L igh t and  the coup ­
ling in the realm  of learning are associated w ith  the la tte r  
p a r t  of the ten th  stage. T h e  coupling beyond learn ing  
is posited on the eleventh stage, S am an tap rab h a . T h a t  
is the  p u rp o r t  of the Caryiimeldpaka (Toh. 1803.) ** 

Furtherm ore , there is a difference in where the initiations 
of the S tage o f  Com pletion are conferred. T he  notes to M khas 
grub  r je ’s work show tha t the Secret In it ia tion  is a t ta in ed  in the 
relative bodhicitta-mandalaythe  Insight-K now ledge (prajnd-jiidna) 
one in the bhaga-mandala of the vidya, an d  the F ourth  In itia tion  
in the absolute bodhicitta-mandala. C om paring  this terminology 
w ith the previous discussion of the m anda la , it is easy to observe 
th a t the rela tive bodhicitta-mandala is the ‘body-m andala ’ (deha- 
mandala), a n d  the other two, the utsarga-mandala an d  the para- 
martha-mandala; while all three are  understood in the present 
case w ith  in te rp re ta tions of the Stage of Com pletion.

Also, these initiations can be sta ted  in terms of the consorts 
(mudrd). Following the exposition of the K lon-rdol b la-m a 
as set forth  in  my “ Fem ale E n e r g y . . . ” article, the ‘in can ta ­
tion-born  female* is the yogini a t  the final lim it of the Stage of 
G enera tion ; hence is involved in the M ah asad h an a  phase of 
‘invarian t ( le tte r) p lacem en t’ (in the samadhi ‘Victorious 
M a n d a la ’ ), an d  presum ably  is the vidya of the P recep to r’s 
In it ia tion . T h e  ‘field-born female* enables one to a tta in  the 
Symbolic C lear-L igh t w ith the arcane  state of body, speech, 
and  m in d ;  an d  so is the vidya of the ‘Secret Initiation*. T he



‘together-born  female’ enables one to a tta in  the Illusory Body 
and  the G oal C lear-L ight (or the Clear L ight of the Absolute 
E n tity )  : hence is the vidyá of the P ra jñá jñána  In itia tion ; and 
since the F ourth  In itia tion  is said to be just the same as the third, 
she is also the vidyá or rnudra intended here.

R egard ing  the ‘Secret In i t ia t io n ’, the Pradipoddyotana in 
its chap te r  eight devoted to this initia tion  cites the T an tra  
catalogued  as Candraguhyatilaka (“ yathoktam  bhagava tá  guhye 
candratilake” ):

utsrjya ratnojvala-*bodhicittat¡i samÉufkamürtijji sakalaip
jindndm /

abhifiñcya m ürdhnamalaratnavaíair vi§uddhavajrodbhavajñána-
toyaih //

H av ing  draw n forth the bodhicitta jewel-blazing of the 
J inas , he sprinkles all the arid  body by way of the head 
w ith knowledge drops issuing from the pure  vajra, (drops) 
w ith  the power of the im m aculate  jewel.

T h e  context shows th a t  the expression ‘by way of the head ’ 
m eans th a t  the candidate  imagines tha t the substance flows 
down from the crown of the head  and  first stimulates the ‘little 
tongue’ (the uvu la ) . F o r a  clear sta tem ent of its further p ro ­
gress th rough  the body, see Sri Laksm i’s passage presented 
under n id án a  verse ‘K Á ’ (No. 22) .  For the reference to the 
tongue, the Pradipoddyotana on chapter seventeen quotes the 
‘M ülatantra’ (in fact, the Tattvasamgraha of the Y oga-tan tra  
c la s s ) :

jihvám talagatdm krtvd nasikagratji tu cintayet / 
süksmavajrasukhasparsád bhavet cittam samdhitam // 
H av ing  placed the tongue on the ‘roof of the m o u th ’, 
he should contem plate the tip of the nose (pf the face). 
F rom  blissful contact w ith the subtle vajra (the little 
tongue), the m ind becomes stabilized.

In  the same place the Pradipoddyotana cites a clarifying passage 
from the ‘Prajñasütra’ (which Mchan hgrel identifies only as 
‘M other T a n t r a ’):

dhdrámrtamayi nityam ya, mürdhni varéate dhruvam / 
pitvd hayayogindrena jaramrtyuvindiakah // 
yathotpalandlena {tu) toy am dkarsate narah \ 
evam upajivya jived yogi mahdbala iti //
W h a t consists of s tream ing ambrosia continually  and
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steadily rains in the head. H av ing  drunk  ( th a t)  w ith  
the ‘yogi organ of a horse’ (i.e. the s tre tched-out tongue 
curled  back to the uvula) one destroys old age an d  death, 
(d rinking) like a m an  sucks w ater  th rough the stalk of 
an  utpala-lo tus. So having subsisted, the yogi lives with 
the nam e ‘M ighty  O n e ’.

F urtherm ore , according to tha t work of C an d rak ir t i ’s, the 
vrtti (op. cit., p. 29-3), the place w here the in itia tion  is conferred 
is the disciple’s tongue, of w hich there are three: in the th roa t, 
the heart, an d  the navel, the places w here he enjoys the substance. 

This refers to the dow nw ard passage of the w hite-and-red  
bodh ic itta  drop.

In  the case of the third in itia tion , this is the ‘knowledge 
based on the insight’ (C andrak ir ti’s explanation, the vrtti, 
p. 30-3, 4) as a definition o f prajňá-jňána (‘insight-know ledge’). 
According to M khas-grub-rje’s work, the Insight-K now ledge 
In it ia tion  is associated w ith  the passage of winds in the ‘central 
vein’ arousing ecstasies in four cakras. H ence it  is u nders tand ­
able tha t definitions of mahasukha are given in connection w ith  
this In itia tion . Thus, T soň -kha-pa’s Sňags rim chen mo, in the 
P ra jňá -jňána  In it ia tion  section, quotes V ita p a d a ’s Togasapta- 
ndma-caturabhifekaprakarana: ‘‘T he  distinction of w hether there 
is or is not the g rea t ecstasy (mahasukha) is accordingly the last 
of explanations. However, in the Prajňá-jfiána the charac ­
teristic of mahasukha takes shape. . . . ‘Because it is w ithout place 
an d  w ithou t deception, it is explained as mahasukha’ ”  (sbyor 
ba  bd u n  pa las kyaň 11 bde ba  chen po yin m a yin gyi khyad 
p a r  de bžin  du bšad pahi m th a r  / ho na kyaň ses rab  ye ses la 
bde chen m tshan  n id  gzugs su gnas / žes daň //  mi gnas kyaň 
ni mi sluhi p hy ir  / /  bde ba chen po žes su bšad / ces dbaň  gsum 
pa l a . . . . ) .  Also, T soň-kha-pa’s com m entary  on the “ Six 
Laws o fN á ro -p a ,” (P T T  Vol. 161, p. 8-2,3) states: “ T he  m ain  
th ing here is the requirem ent th a t  the ecstasy of the Stage of 
Com pletion belong to the ‘consubstan tia lity ’ (sahaja) arising 
from m aking  the w ind(s) enter, dwell, an d  dissolve in the 
‘central ve in ’ ” (/ hdihi yaň gtso bo ni rluň  dbu m ar
žugs gnas thim  gsum byas pa las byuň bahi lhan  skyes kyi rdzogs 
rim pah i bde ba  dgos so / ). In  C an d rak ir t i ’s way of explain ­
ing (the vrtti, p. 30-3, 4) the in itia tion  is conferred in the three 
series of caves or in the padm a. Since the bodhicitta proceeds
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dow nw ard  in the ‘cen tral vein’ th rough four cakras, we m ay 
un d ers tan d  C andrak lr ti’s rem ark as in tending  the upper three 
cakras as ‘caves’ and  the lowest cakra as the ‘p ad m a’, where the 
bodh ic it ta  should not ‘fall ou t’ or be released.

T h e  F ourth  In itia tion , also called ‘In itia tion  of the N am e’, 
is said to be just like the P ra jna-jnana  one, m eaning that the 
bodhic itta  passes through the reverse order of the same cakras; 
and , according to the note in M khas grub rje ’s work, p. 36, upon 
reaching the forehead cakra, the small circle called urnd-koSa, 
passes out into the ten directions like a lightning flash.

Furtherm ore , the theory of the Clear L ight preceded or 
followed by three Lights, is related to the division into two 
stages. Now I shall present m ateria l from several works o f 
Tsoh-kha-pa, leading up  to a convenient table, after w hich 
some classifications in T a n ju r  works can be appreciated  better. 
Tson-kha-pa, in his com m entary  on the Caturdevipariprccha 
labelled  'Bkis kus’ (P T T , Vol. 159, p. 97-4) writes: “ T h a t  is the 
concise paramdrtha-mandala as the ‘Clear L igh t of conviction’ 
in  the phase of the Stage of Generation, a n d  is com parable to 
the  four voids of w hich the Clear L ight belonging to the Stage 
of Com pletion 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 stoh pa b ii  lta buho /) . 
R estric ting  ourselves to this ‘C lear L ight of conviction’ concern­
ed w ith  im agining the ‘basic tim e’— the cycle of life and dea th— 
we find th a t  there are two kinds. T here  is a Clear L ight of 
deep sleep which contrasts w ith  dream , and  a Clear L ight of 
dea th  w hich contrasts w ith  the in term ediate  state, as in this 
passage of T soh-kha-pa’s Gsaii ba hdus pahi kal ies yig chun thor 
bu pa (Vol. 159, p. 136-2): “ Since the Clear L ight of deep
sleep, an d  dream  are controlled by the power of wind, there is 
the invariable accom panim ent tha t the Clear L ight of death , 
a n d  the in term ediate  state are controlled by the power of wind. 
In  the same way, since the Clear L ight of deep sleep, and dream  
are controlled by craving, there is the invariable accompani­
m en t th a t  the Clear L igh t of death, and the intermediate state 
are  controlled by crav ing” ( / ghid kyi hod gsal dan / rmi lam 
r lun  stobs kyis zin na / hchi bahi hod gsal dan / bar do rluri 
stobs kyis zin pas khyab / de b iin  du ghid kyi hod gsal daii / 
rm i lam  hdun  pas zin na / hchi bahi hod gsal dan / bar do hduu
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pahi zin pas khyab ciň /) .  A ccording to this passage, the 
‘basic tim e’ is controlled by w ind and  craving; deep sleep 
corresponds to d ea th ; dream  corresponds to the in term ediate  
state.

T urn ing  to the ‘time of the p a th ’ in the Stage of Com ple­
tion, when the four voids are evoked concretely, there is also a 
terminology of two kinds of C lear L ight, as in T soň-kha-pa’s 
Gsal bahi sgron me (Vol. 158, p. 194-1) : “ M oreover, a t the 
conclusion of the Clear L igh t of the (Suprem e) Entity , he 
accomplishes the Y uganaddha-deha  (pair-united  body) ;  and 
a t  the end of the Symbolic C lear L ight, he accomplishes the 
Illusory Body” ( / de yaň don gyi hod gsal gyi m jug tu zuň hjug 
gi sku daň / dpehi hod gsal gyi m jug tu sgyu m ahi sku hgrub 
po /) .

However, bo th  the ‘basic t im e’ an d  the ‘time of the p a th ’ 
are involved in the varieties of in term edia te  states an d  of births, 
as in th a t same work of T soň-kha-pa  (his com m entary  on the 
Paiicakrama) , first the in term ediate  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 M ar-p a  school— the two being the bar-do of the basic time 
(gzihi bar do);  (3) bardo of the p a th  (lam gyi bardo). Next the 
births (Vol. 159, p. 53-5): (1) b ir th  in a  womb through in ter ­
m ediate state of gestation; (2) b ir th  through ‘bar-do  of d ream ’ 
at the time of waking up to reoccupy the gross personality 
aggregates— the two being the ‘b ir th ’ of the basic time (gkihi 
skye ba) ; (3) b ir th  of apprehending  the gross personality aggre­
gates by the bar-do  of the illusory body (sgyu lus kyi bardo).

T he above d a ta  can be clarified in tabu lar form, where 
the Clear Lights of deep sleep and  death  of everyday life corres­
pond respectively to the Symbolic C lear L ight and  the Clear 
L ight of the Absolute Entity .

Now for the Tanjur classifications, of which a good start is 
Šákyamitra’s tiká on the Caryâmelàpakapradipa (PTT, Vol. 62, 
p. 300-5) : “ The varieties are Clear Light of (1) training
{šaik$a), (2) beyond training (ašaik$a), (3) true mind (cittatd), 
and (4) entity (artha). Nos. 3 and 4 in his classification seem 
to be the two mentioned by Šrí Laksmï (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
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Light of consciousness is the (Yogacara’s) ‘representation’
(vijňapti) w ithout aspect (nirdkara); and  the Clear Light of in­
trinsic nature is universal void (sarvašUnya) which is obtained 
at the fourth stage” (/ hod gsal b a n i  rnam  pa gfiis te / semskyi 
hod gsal ba daň  / raň  bžin  gyis hod baho  // de la sems kyi hod 
gsal ba  ni rnam  pa m ed pahi rnam  rig daň  / raň  bžin  gyis hod 
gsal ba ni thams cad  ston pa  ste / rim  pa bži pas thob p a r  b y ah o /) . 
T h a t  is to say, Šákyamitra’s kind called ‘true m ind’ 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 Guhyasamájdbhisamayálamkdra-vrtti (PTT, Vol. 62, 
p. 35-3) in summary verses : “ O ne should understand two
Clear Lights by ‘training’ (,§aik$a) and ‘beyond training’ 
(ašaikfa ). T he  Clear Light of training is explained as (the 

dhydnas of) contraction’ (pindagraha) and ‘expansion’ (anubheda). 
T he  one beyond training is non-discursive (avikalpa) , not
perceptively reached (anupalabdha) ,  pure from the outset ( áái- 
šuddha) .” These two are respectively equivalent to the Sym­
bolic Clear Light and to the Cleaj* 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 T an ju r classifications apply to> 
“ Time of the P a th .” The Clear Light of Deep Sleep appears 
mainly a m atter of oral instruction.

Finally, there is the difficult bu t im portant topic of three 
cary as in relation to the two Stages. In  his Mthah gcod, Tson- 
kha-pa points out that Aryadeva’s Carydmeldpaka took account 
of the three caryas only for the Stage of Completion, but that th e  
Pradipoddyotana on Chapter X  (in fact the initial sentence) 
implies that both Stages have their version of the three caryas. 
T he  three according to the Pradipoddyotana manuscript on 
Chapter V II  are prapanca-caryd, ni$prapanca-caiya, and alyantani$- 
prapadca-catyd. Tsoň-kha-pa elaborately discusses these matters, 
in his Paňcakrama commentary (PTT, Vol. 159, pp. 67 to 78), 
the section entitled “ The caryd which is the means of issuing the 
profit in the two States” (rim gilis la bogs hbyin pahi thabs sp oa 
pa) ; and has a briefer, but also complicated discussion in his. 
Mthah gcod on Chapter V II  (PTT, Vol. 156, pp. 42 to 45).



T he  discussion shows that in each case this is a carya (advanced 
yoga technique) connected with the female element of the world. 
T he  word prapanca has here the special meaning, “ involvement 
with the five sense objects” . In  ancient Buddhist texts, these 
five are called the pancakdmaguna (“ 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 prapanca) .  T he  addition of the word caiyd serves for 
classifying the yoga techniques of this Tantric  tradition. Candra- 
k irti’s commentary on Chapter V II  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 prapanca; however, properly 
speaking, the addition of the word caiyd restricts this case to the 
five sense objects deified as goddesses (as in niddna verse 21). 
Again, in relation to the three Lights, the carya would be of the 
“ non -prapanca” type; and in relation to the Clear Light, the 
carya would be of the “ extreme non -prapanca” type. Hereafter, 
the term  prapanca will be left untranslated; ‘carya’ is either trans­
lated as ‘praxis’ or left untranslated.

Now tha t 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* 
(Pradip'oddyotana on X II ,  60-64) :

By the distinction of ‘shared’ and ‘superior’, 
one posits two kinds of service :

T he  ‘shared’ one by the four vajras, the ‘superior’ 
one by members six in number.

This verse shows that the word ‘Service’ (sevd) 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. T hen 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. pratyahara, 2. dhyana,
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3. pranayam a, 4. dharana, 5. anusmrti, and 6. samadhi. W hat 
is m eant by ‘shared’ service is that the terms 1. seva 2. upa­
sadhana, 3. sadhana, and 4. m ahasadhana, can be employed 
in one sense of the words as equivalent to the four vajras as 
nam ed 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, pranayam a, and dharana ; 
upasadhana equals anusmrti; and both sadhana and m aha­
sadhana are included in samadhi. Moreover, as has been 
shown, sixteen chapters (2-17) of the Guhyasamdjatantra are 
labelled by these four generalized terms of service. I t  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 
X V II I ,  verse 137 :

prathamam junyatabodhim dvitiyam bijasamhrtam / 
trliyam bimbanifpattis caturtham nydsam ak$aram //
T he first is the revelation of voidness; the second is the 
drawing together 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 e x p l r ' r  

w ith  utmost generality. T he 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. T he  third is the consum­
mation of the candidate. T he fourth is the saintly re-involve- 
m ent with the world.

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

T he four steps of yoga in the Stage of Generation are frequently 
referred to as the four steps of service {seva) or o f  evocation 
{sadhana). They are presented this way in the Guhyasamdja, 

X V II I ,  p. 162:
yogatantre$u sarvesu fasyate yogina sada / 
sevdvidhanam prathamam dvitiyam upasadhanam / 
sadhanam tu trtiyam vai mahdsddhanam caturthakam I/
T he yogin always praises in all Yogatantra— the vile of



service as first, the near-evocation as second, evocation 
as third, and great evocation as fourth.

These steps are stated somewhat more fully in Ibid., X II , p. 58 
(completely given in ‘Documents’) : “ He should contemplate 
the samádhi-praxis of service (send) as the supreme revelation 
(uttama-bodhi)” (sevásamádhisamyogam bhávayet bodhim 
u ttam am ). “ . . .  .the deliberation on the ‘base of vajra’ (vajra- 
áyatana) when there is foremost success is the near-evocation 
(upasádhana)” (upasádhanasiddhyagre vajráyatanavicáranam). 
“ T he  contemplation of the lords of the mantras stated to be the 
exhortation at the time of evocation (sddhana) ” (sádhane 
codanam proktam m antrádhipatibhávanam ). “ At the time o f  
great evocation (mahdsadhana), 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 jňána-vajrin” (mahásádhanakále§u 
bim bam  svamantravajrinah / mukute ’dhipatim  dhyátvá siddh- 
yate jňánavajrinah).

Tsoii-kha-pa further clarifies the four steps by identifying them 
with the four yogas of the Kr$nayamari-tantra (presumably Tohoku 
No. 467) in this passage (Sňags rim, f. 364b) :

I rdo rje sems dpah rdzogs pa ni // mat h by or yin par hdi Itar 
hdod I I de y i  rgyu mthun lha y i  sku / rjes kyi rnal hbyor yin  
par grags / / hkhor lo thams cad yons rdzogs pa jI iin tu mal 
hbyoryin par hdod 11 sku daň gsuň daň thugs mams daň // 
lha y i  mig sogs byin brlabdaa / / ye šes hkhor lo gzug pa daň 11 
mehod daň bstod pa chen po ni / ¡rnal hbyor chen po Us bya/io / 
The  perfection of Vajrasattva is thus held to be yoga. 
His affiliated divine body (*devatd-kdya) is known as 
anuyoga. The perfecting of all the ‘circles’ (cakra) is held 
to be atiyoga. The blessing (adhif(hana) of body, speech, 
and mind, and of the divine eye (divya-cak$us), etc.,* 
the drawing in of the Jňána-cakra ( =  knowledge beings, 
jnanasattva), the great offerings and praises—is called 
mahdyoga.

Nágárjuna, in his Pindikrta-sadhana, is consistent with his employ­
m ent 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, 
O m  ¿únyatájňánavajrasvabhávátmako ’ham, and O m  dharma- 
dhátusvabhavátinako ’ham. W ith verse 51, he mentions the
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iinuyoga and this culminates in the contemplation of the ‘primeval 
lord’ (<adinatha). T hen  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 m andala 
section). T he  mahayoga starts with verse 70 and involves the 
blessing or empowerment of body, speech, and mind, using the 
m antras 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 
th a t  the Pradipoddyotana (‘Documents’) is helpful for clarifying 
the 1st step. I t  is necessary to place consciousness in samadhi. 
T he  practitioner then reviews the evocation “ from the spot of 
earth, etc. up to the m andala circle.”  H e then enters the realm 
o f the void through contemplating the m antra, “ O m  ¿unyata- 
jfianavajrasvabhavatmako ’ham ” (Om. I 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-dyatana’ of the second step of 
sadhana, namely upasadhana, Snags rim says (f. 363a-6 to 363b-1): 
“ Thugs-rje-£abs explains that vajra means the thirty-two deities 
from Vairocana down to Sum bharaja; while its base (ayatana) 
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 gnis so II dehi skye mched ni gzugs phuri nas rkan mthil gyi 
bar yin te de dag gis yi ge hgod pahi gnas bstan par thug rje 
¿abs hchad do / ). This remark immediately shows the connec­
tion between the ‘vajra-dyatana’ of the second sadhana step with 
the second vajra, the ‘drawing together of germ syllables5 
(bijasamhrta) (cf. preceding sub-section). This refei^ to the 

body-mainjala where thirty-two syllable ̂  representing th thirty- 
two deities are deposited in the app*. priate spots of the body. 
But without this com m ent, the relation between the two second 
ones would not be clear. Also the comment clarifies the Snags 
rim remarks (362b-6, fif. through 363a-l, 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’ (jdana-kdya).

This evocation of a sanctified body, which the Pradipoddyo-



tana calls the ‘form of M aham udra’, is alluded to in Nagarjuna’s 
Pindikrtasadhana (verses 51-52) :

. . . .  anuyogarji samdcaret /
tatas tryak$arasambhdtaiji sitakundendusannibham /
ddinatharp. vicintya. . . .
„ . .  .H e should engage upon the Anuyoga. Then, imagin­
ing the primeval lord (adinatha) arisen from the three 
syllables like the white-Jasmine m oon....

As to the three syllables, these can be either a, 0 , and ha, or they 
can be Om, Ab, and Hum . Thus Mchan hgrel, PTT , Vol. J58, 
p. 14-3, states : “ <z, 0 , and ha are the three basic syllables...; 
that means that from the thirty-two parts of the ‘seminal drop’ 
(bitida-bodhicitta) the three syllables become 32-fold and gene­
rate the gods on the lotus.” This alludes to generation of the 
thirty-two Guhyasamaja 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
boUhicitta) as the syllable Bhrum and from its transformation 
generating the 4-cornered, 4-doored, etc. palace along with 
thrones (Step No. 1); and continues :

T hen  the single-part bindu becomes 32 parts upon the
thrones, and from their transformation (there arise the
syllables) Oip, Ah, Hum. T hen the incantation of each 
of the seed syllables Hum , etc. gives rise to 32 Jfiana- 
adhi§{hanas 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- 
m am jala) is presumably what the Kr$nayamaritantra (op. cit.) 
calls the perfecting of all the circles. The Mchan hgrel on 
chapter X I I  (Vol. 158, p. 92-2, 3) adds information for the 
third step that the perfection here comes from the five abhisam- 
bodhis. In  summary of N agarjuna’s text, R atnakaraian ti’s 
Pindikrta-sadhanopdyikd vrtti-ratndvali-ndma (Vol. 62, p. 62) places 
here the blessing of the sense bases (ayatana), the personality 
aggregates (.skandha), the elements, the major and minor limbs, 
by the various 32 deities; and (ibid., p. 77) states that by divi­
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sions of the skandhas, there are V airocana and the other T a th a - 
gatas; and so on, down to Sum bharaja (in the feet). These 
are what the Guhyasamaja calls the ‘lords of the m antras’. T he 
Pradipoddyotana (‘Documents’) alludes to verses X II ,  70-71 
to explain the blessing, but thereby disagrees w ith both the 
Kr$nayamdritanlra and N agarjuna’s Pindikrta-sadhana which place 
this blessing or empowerment of Body, Speech, and M ind in 
the fourth step.

T he fourth step in the Pradipoddyotana treatm ent 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) 
placem ent’, and states tha t this refers both to letter placement 
of the samadhi-sattva (tin iie hdzin sems dpah) and to letter place­
ment in the body of the vidyd (rig m ahi lus la yi ge hgod pa), 
hence to letter placement of vajra and  padma (rdo rje dan pa- 
dm ahi yi ge hgod pa ste), referring of course to the men« ion o f  
vajra and padma in the Pradipoddyotana comment (‘Documents’) 
on this step. This would then be the ‘overflow m andala’ 
(utsarga-mandala) spoken of in  our m andala section. As was 

mentioned, other sources place here the empowerment of Body, 
Speech, and  • M ind.

Furtherm ore , the Pradipoddyotana (‘Docum ents’) clarifies that 
the M ahasadhana , which is the fourth step, is the accom plish­
m ent o f the aim  of others. This agrees w ith the Guhyasamaja- 
tantra's explanation of M ah asadhana  as a title for chapters 
5, 9. 17, and  13, th a t these chapters have the teaching th a t 
liberates one’s g rea t souled disciple. T he  Pradipoddyotana m en ­
tions tha t the M ahasadhana includes the  ‘best victorious 
m an d a la ’ and  the ‘best victorious rite ’. In  fact, these are the 
second and  th ird  of a well-known set called the three samadhis.

The set of three samadhis constitute a terminology in common 
between the Yoga-tantra and the Anuttara-yoga-tanu^ classes 
of tantric literature. Even though there are some differences 
in explanation of those three, there are strong indications that 
the Stage of Generation of the A nuttarayoga-tantra is die por­
tion of that kind of T an tra  tha t has practices shared .vith the 
Yoga-tantra. T he three samadhis are called ‘preliminary praxis’ 
(pratham aprayoga), ‘trium phant m andala’ (vijaya-mandala),



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. 
T he  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, bu t rather as suggesting the grouping into two phases. 
T he ‘victorious m andala’ is the initiation phase of the Stage 
of Generation, involving the five vidya initiations, as they are 
called. T he ‘victory of the rite’ includes those rather strange 
rites filling up a number of verses in both C hapter 6  and Chapter 
12 (‘Documents’) about the ritual eating of different kinds of 
flesh, in fact the meditative eating of tha t flesh, credited with 
leading to supernormal powers (on which I once wrote an article, 
“ Totem ic beliefs in the Buddhist Tantras” ). T he apportion­
m ent of rites between the three samadhis can be seen rather 
'clearly by placing in concordance with the four steps the m andala 
rites of the Guhyasamaja which can also be arranged in four 
parts following the classification of Mkhas grub rje's Fundamentals 
o f the Buddhist Tantras, which in turn is based on the Snags rim. 
These two works enabled me to group the rites in Nagabodhi’s 
Sri-guhyasamdja-mandalopayikavimiati-vidhi-ndma (PTT, Vol. 62, 
pp. 1 2  to 18), where there are actually twenty-one rites despite 
the ‘virjifati’ 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:

1. Clearing the site (sa sbyon ba)
2. Seizing the site (sa yons su gzuii ba  )
3. Elimination of the obstructing demons (bgegs ne bar

i i  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 m a lhag par gnas p a )
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(C) T he m ain  rite, beginning with construction of m andala:
8 . T he 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 m andala (sloB m a gzug pa)
12. D iadem  Initiation (cod pan  gyi dban bskur)
13. D iam ond Initiation (rdo rje dban bskur)
14. M irror Initiation (me Ion gi dban bskur) ( =  W ater 

Initiation)
15. N am e Initiation (mih gi dban bskur)
16. Emblem Initiation (phyag mtshan gyi dban  bskur)

( =  Bell In itia tion).
Offerings:
17. Offerings to the gods (lha la yon hbul ba)
18. Offerings to the guru (bla m a la yon hbul ba)
Permission and  Unification :
19. Conferral of permission (anujM) on the disciple (slob 

m a la rjes su gnan ba sbyin pa)
20. Unification (of the Guhyasamaja deities tha t are in 

various spots of the body) (ne bar bsdu ba)
Concluding A cts:

21. Release of the magic nail (pjiur bu dbyun ba), i.e.
dismissal of the deities, along* with a burn t 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. T he m ain 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. T hen the second samadhi ‘victorious 
m andala’ 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. T he  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 M ahayoga as the second and third samadhi.

Also, it is becoming apparent th a t there are various ways of 
stating the four steps of service or yoga, and this may be the



implication of the rem ark in Snags 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 Tson-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 
am ong other places in his independent work Don gsal ba on the 
Guhyasamdjatantra (PTT. Vol. 160, p. 128). In  this way, 
D harm akaya goes with death, Sambhogakaya with intermediate 

state, and N irm anakaya with birth (cf. the table about the 
th ree  phases in the. preceding section). There Tsori-kha-pa 
argues a t length about the ‘A dinatha’ (which according to 
N agarjuna is the germinal V ajradhara) to the conclusion that 
the generation of the ‘ad inatha’ 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, “ T he Five-fold Ritual Symbolism of 
Passion,” I showed Tson-kha-pa’s view that the contemplation 
o f  voidness is equivalent to death; and since this contemplation 
takes place in the first yoga, this step can be correlated with 
death. T h a t leaves the third step to go with birth, which is 
reasonable since it is the culminating step for one’s own sake. 
W e 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

O f  course, such concordances are not m ean t to 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 attainm ent of those Buddha bodies in the 
‘Stage of Completion’.

D. The six members o f yoga and the five kramas 
in the Stage o f Completion

T he six members are stated in the Guhyasamdjatantra for the 
first time in chapter 18, which is generally regarded in commen- 
tarial tradition as an U ttara-tan tra  ‘continuation tan tra ’ be­
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cause it includes verses grouping the preceding chapters 2-17. 
However, C andrakirti’s Pradipoddyotana on C hapter 12 (see 
‘Documents’) insists tha t verse 64 has the implication of these 
members, especially by the words sevdjndnamrtena; and accord­
ingly wrote in comment upon tha t verse a fairly lengthy account 
of the six members. This account, curiously, is almost identical 
w ith the work Sadanga-yoga (extant in T ibetan), attributed 
to N agarjuna (in P T T  Vol. 85). I t  may be that the comment 
was a traditional one for tha t block of verses in chapter 18. 
T he  same verse block tha t Candrakirti quoted, plus some more, 
were later quoted by N aro-pa in his Sekoddeiafikd, a  commen­
tary on part of the Kalacakra-tantra. Naro-pa devotes much o f 
his subsequent commentary to aspects of those members, follow­
ing the Kalacakra tradition. This shows tha t it was feasible to 
carry th rough the tantric praxis in terms of those six members; 
and the occurrence in the Guhyasamaja, chapter 18, indicates tha t 
this formulation was once a viable procedure in this tantric cult.

O f  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 Upanifad. However, over the centuries different inter­
pretations have been m ade of the chief terms; and they do not 
always occur in the same order as in the Guhyasamajatantra, 
Also, the order of the members iq this T antra , while standard in 
the Anuttarayoga^tantra, has occasioned some sharp disputes. 
O f course, N agarjuna’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 N agar­
ju n a ’s way of commenting, which we m ight call ‘around’ and  
not ‘to ’ the point. However, it is interesting to observe how he 
did proceed in his commentary, the A$tada§a-patala-vistara- 
vydkhya.

H e found his first opportunity to go into the m atter when 
com m enting on chapter X V II I ,  verse 24 :

trividharji kayavdkcittam guhyam ity abhidhiyate / 
samajam milanam proktam sarvabuddhabhJ ihanakam 11 
T he  three types, body, speech, and mind, are explained 

as the ‘secret’.
‘Sam aja’ is said to be union, the definition of all the 

Buddhas.



Using remarks based on those three, body, etc., he first explains 
the three samadhis, ‘preliminary praxis,’ etc.; then the Stage 
o f  Generation and the Stage of Completion; then his five kramas 
in order; the ‘cause’ (,hetu), ‘action’ (karma), a n d ‘fruit’ (phala); 
then the six members of yoga in order. T hen 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 T an tra  (chapter X V II I ,  verse 33), in particular the expres­
sion ‘asamharyci (‘which cannot be led astray’). He says this 
means the T an tra  of the Fruit, free from fear, wherein the 
achievement V ajradhara, 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 kram a) ‘Diamond Muttering, etc., or 
o f 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 o f ‘T an tra ’, the expressions ‘pancakam  
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. W hen he comes to 
the block of verses on which Candrakirti commented (‘Docu­
m ents’) he has a ra ther lengthy treatm ent of the six members 
{op. cit., p. 14-3, 4, 5 and p . 15-1 ) in a m anner consistent with 

C andrakirti’s statement, although having some other materials, 
and in particular agrees on the disputed point that the dhyana 
m em ber 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. lyBut since he 
introduced his five kramas into this commentary when they 
were not m entioned 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 m eant. In  the Guhyasamaja 
cult, his Paiicakrama trium phed over the six-membered termi­
nology, for which we are fortunate to have C andrakirti’s Sanskrit 
commentary.

As we consider C andrak irti’s comments, it seems tha t the first 
two members pratydhara and dhyana, am ount to a summary of 
non-tantric Buddhist meditation. In  standard meditation, first 
there is w ithdrawal of the m ind from  the multiplicity of external 
objects, w ith focussing upon one properly chosen meditative 
object, which is contemplated in the mind. This is close to the 
pratydhara of C andrakirti’s explanation which, however, adds 
some tantric  remarks. T hen  the five parts to D hyana are the 
traditional parts assigned to the dhyanas in non-tantric Buddhism 
which teaches th a t there are four D hyana levels or heavens 
constituting w hat is called the realm  o f form (rupa-dhatu), below 
which is the realm of desire (kama-dhatu) and beyond which is 
the formless realm (arupa-dhatu). Yv(hile it is true tha t the 
further explanations given by C andrakirti for the five parts of 
dhyana are not how those same words are explained in the Abhi- 
dharm a treatises, it is intriguing to notice his remark tha t the 
fifth part “ is engendered as light-only and the ultimate tha t is 
one with universal void.” This claim that dhyana reaches up 
to the Clear L ight (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 M ahayana 
Buddhism places the Complete Buddha in a heaven called 
Akanistha with a body called Sambhogakaya. But w hat sense is 
there to commenting that way, when dhyana precedes the next 
member, 3 . prandydma* in which there is no mention of experience 
of the Clear Light, bu t which is a necessary preliminary of the 
next ntem ber 4. dhdrand which covers the mystic experience 
of entering the Clear Light ? I t  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. T h a t is to say, the
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Clear Light reached by the dhyana mem ber is not the Clear 
L ight of the ‘Supreme Entity’; but, on the other hand, what is 
its Clear Light is not definite without further information about 
this m em ber of yoga, especially since there was a controversy 
about the first two members.

Tson-kha-pa’s commentary on Paňcakrama, PTT , Vol. 158, 
p. 196-4, says :

I sgron.ma rab gsal las sor bsam giiis sems dben daň / 
srog rtsoí rdor bzlas daň / hdzin pa hod gsal dah / 
rjes dr an daň tin he hdzin zuh hjug tu hdus par bšad de / 
According to the Pradipoddyotana, (among the six members) 

pratydhara and dhyana are incorporated in secret state 
of mind (citta-viveka); prdnaydma in diamond muttering 
(vajrajdpa) (i.e. secret state of speech, vag-viueka); dhdrana 
in Clear L ight; anusmrti and samadhi in pair-united (yuga- 
naddha).

This T ibetan tradition then proceeded to reject a portion of 
C andrakirti’s position, and by implication, N agarjuna’s com­
m entary on the 18th chapter. This is m ade clear in Tson- 
kha-pa’s commentary Mthah gcod (PTT. Vol. 156, pp. 50-52, 
‘Deciding among the alternatives’ for chapter 12). He says 
(p. 51-2-4) : “ According to the Pradipoddyotana, both pratydhara 
and dhyana are the arcane mind (citta-viveka) (sor bsam giiis 
sems dben) . . . . ” 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 (kdyavivekaY ’ (rail gi lugs kyis rdzogs rim gyi rim  pa drug 
la yan lag drug sbyar na / sor bsam giiis lus dben la sbyor ba 
sgra dbyaňs bcu gcig pa ltar legs so / ). T he mentioned author 
(*Ekadasasvara) is the author of the Mahdvajradharapathakramo- 

padesdmrtaguhya (Tohoku catalog No. 1823). W iiat Tsoii-kha- 
pa means by the words “ if one treats” is tha t some authorities 
treated the first two members as part of the preceding Stage
of Generation. Thus, there are three possibilities posited :
1. T h e  first two members belong to the Stage of Completion 
as ‘arcane m ind’; 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 Bšad 
sbyar on the Pradipoddyotana (Collected Works, Ta, f. 172 b,
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published in P art 9 ) :  “ Here, the ácárya A bhayákaragupta held 
tha t pratydhara and  dhyana belonged to the Stage of Generation; 
tha t prdndydma is D iam ond M uttering, dhdrand is the Illusory 
Body and the Clear Light, and tha t anusmrti and samadhi are 
Y uganaddha. A nd the author K um ára  claimed tha t pratyd- 
hdra and dhyana are the arcane m ind, and that anusmrti is the 
Illusory Body. N either are correct” ( / hdir slob dpon a-bhyas/ 
sor sdud bsam gtan bskyed rim  daň / srog rtsol rdo rje bzlas pa 
daň  I hdzin pa  sgyu lus hod gsal daň  / rjes d ran  tiň hdzin 
zuň hjug bstan / žes pa daň / ku-m á-ras / sor sdud bsam 
gtan  sems dben / rjes d ran  sgyu lus su byed pa mi h thad  de /) .  
In  the case of A bhayákaragupta, Bu-ston gives the obvious 
reason tha t the position is in conflict with the U tta ra -tan tra  
(as cited in ‘Docum ents’) which places all six members in the 

superior category understood to be the Stage of Completion; 
but the reason A bhayákaragupta was forced into his position is 
th a t N ágárjuna’s Pancakrama begins w ith D iam ond M uttering 
( = pramydma, m em ber No. 3). However, Bu-ston apparently 

believes th a t the refutation of A bhayákaragupta takes care of 
K u m ára ’s position as well— presumably on the grounds that 
pratydhara and  dhyana cannot be arcane m ind except in the con­
ceptual m eaning proper to the ¿ ta g e o f  Generation; but, as we 
saw, C andrakirti m ay well have this pqsition even though he 
places all six members in the Stage of Completion (‘Documents’). 
Bu-ston continues by saying, “ Some teach the caryd w ith pratyd- 
hdra and the arcane body with dhyana; tha t is most certainly 
wrong” ( I kha cig sor sdud kyis spyod pa bstan / bsam gtan 
gyis lus dben bstan / žes pa sin tu  mi h thad  de). By ‘caryd’ 
Bu-ston refers to the technical use of this term , of which there 
a re  three kinds alluded to  in Tsoii-kha-pa’s annotation o f niddna 
verse 26 (which see).

Although Bu-ston denies ‘arcane body’ to dhyana, he goes on 
to give his own position, “ Hence, w hen one combines the six 
m em bered yoga with the five kramas, prdtyahdra and  dhyana 
are included in Illusory Body” ( /  des na sbyor ba yan lag drug 
lam rim  pa lňar sdud na sor sdud bsam  gtan sgyu lus su hdus 
te / ) .  H e also quotes approvingly tha t “ one sees samvrli-satya 
with pratydhara” (so sor sdud pas kun rdzob kyi bden pa m thoň 
baho). A lthough there may be a  difference in usage of the term  
‘arcane body’, it appears to me th a t Tsoň-kha-pa accepts Bu-



ston’s position; and Tsoh-kha-pa’s annotation of nidana verses
22-23 (on K a-ya) seenis indebted to Bu-ston’s comment on 
this ‘K a ’ (op. cit.y f. 55b). T he solution was to call these two 
members the ‘samvrti-maya’ stages.

M y own solution of the nidana grouping took account of the 
m ention in verse 22 of the word nispanna-kram a (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 tha t this is 
‘arcane body’ but then to affirm that it is Illusory Body—as 
Bu-ston did—seems a n  unnecessary quibbling over words. The 
nature of this ‘body’ will become clearer as we proceed.

Now, the Guhyasamajatantra has an earlier treatm ent of yoga 
tha t seems to belong to the Stage of Completion, namely in its 
chapter 6  (see ‘Documents’). Verses 3»-6 constitute the impor­
tan t block, and we present them  here again with the Sanskrit 
corrected and translated with the help of the Pradipoddyotana, 
Tsoii-kha-pa’s Mchan hgrel, as well as with the Samdhivydkarana 
(PTT, Vol. 3, p. 239-3-8) for verse 5:

mantranidhyaptikdyena vdcd manasi coditah / 
sddhayet pravararji siddhlrfi manahsanto$anam pnydm //3// 
cittanidhyaptinairatmyatji vacakdyavibhdvanamj 
nifpadayet tmamyogam dkdSasamalalayam // 4 // 
kayavdkcittanidhyapteh svabhdvo nopalabhyate / 
mantramUrtiprayogena bodhir vind ca bhavandm 11 5 '// 
vicaiyedam samasena kdyavakcittalakfanam / 
bhavayed bodhisarfiyogatji samadhirji manirakalpitam // 6  //
The one who has body as the m antra visualized should 
accomplish, exhorted by speech in the mind, the ‘surpass­
ing one’, ‘successful one’, ‘one satisfying the m ind,’ 
‘beloved one’.
He should accomplish the selflessness of citla being visua­
lized, (then) the contemplation of speech (vdcd) and body, 
(then) the triple conjunction, (finally) the abode equal 
to space.

T he 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 m antra. 

C andrakirti’s com m ent on those verses. implies a kind of six- 
membered yoga am ong them. 1 . ‘who has body as the 
m antra  visualized*. 2 . ‘exhorted by speech in the mind*.
3. ‘surpassing one*. 4. ‘successful one*. 5. ‘one satisfying 
the mind*. 6 . ‘beloved one*. T here  are four states (avasthd) 
to be achieved in the stream of consciousness of a yogin (yogi- 
satfitana) : ‘surpassing one* because it outlasts diam ond m utter­
ing (vajrajâpàd adhikatvdt) ; ‘successful one’, i.e. the Svâdhisçhâna 
( =  mahamudra ) ; ‘one satisfying the m ind’ because it is the puri­
fication of the mahamudra (mahâmudm-vtiuddhikaratvât) ; ‘beloved 
one*, which generates the body of M ahàvajradhara.Y  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 m ade of m ind (mano- 
maya-devatârüpaqi) ; and ‘the abode equal to space’. Therefore, 
‘exhorted by speech in the m ind’ refers to the diam ond m utter­
ing which is outlasted by the citta visualized. This diam ond 
m uttering is preceded by an achievement referred to as ‘body 
as the m an tra  visualized*. T he  ‘body as the m antra  visualized’ 
must be the achievement of the Stage <j>f Generation kept over 
for the Stage of Completion, because having already achieved 
tha t much, the practitioner will naturally carry over th a t bodily 
attainm ent to the next stage, tha t of Completion.

T he ‘self-existence of body-, speech-, and mind-visualization’ 
means the self-existence of the three lights, respectively prajna, 
upâya, and  upalabdhi, tha t is to say, ‘the selflessness of citta 
being visualized’. T h a t self-existence is not reached by the 
praxis of m antra-body, i.e. by. having ‘body as the m an tra  
visualized’, because, the foregoing members show tha t it is 
necessary to be ‘exhorted by speech in the m ind’. O n  the other 
hand, w ithout contemplation (‘body as the m antra  visualized*) 
neither is revelation reached. Having appreciated this point, 
‘he should contemplate the samadhi “ Conjunction to revelation” 
as constructed by m an tra .’

While there are definitely six stages in that formulation, there 
is no expressed indication tha t the Guhyasamdjatantra (first 17 
chapters) has in m ind here such a  division—as the U ttara-



tan tra  imposes, of Stage of Generation and Stage of Completion, 
I t  m ay have implied the two in the dvandva of the title, rahasydti- 
rahasya. But our foregoing materials make it quite clear that 
the ‘body as the m an tra  visualized5 is indeed the accomplish­
m ent of the Stage of Generation. I f  one leaves out that body, 
the rem ainder of the members in th a t passage of chapter 6  

pertain  to w hat became called the Stage of Completion. In  
such a case, the first mem ber in this second series is the one called 
‘exhorted by speech in the m ind5, tha t is to say, diamond mutter­
ing attended with prdndydma. 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 Vajramdld explana­
tory tan tra  (actually in chapter 6 8 , the last c h a p te r) :

I rdo rje bzlas par rab sbyor has /
I rlun gi mtshan did ¿es nas ni /
I mam rtog rlud mams mam par gcod /
I sems la dmigs pa thob par (igyur //
I bdag la byin brlabs rim pas kyad /
I ddos grub brgyad ni thob par hgyur /
I snan ba la sogs dbye ba Ses /
/ mdon ' par byad • chub pa ni hthob /
I zun hjug rim pa la gnas pa /
I ddos gmb thams cad bsdus pa ni /
I tshe frdi did la hgrub hgyur bar /
I mal frbyor pa yis the tshom med //
T h e  one who by the praxis of diam ond m uttering under­
stands the characteristic of the w ind(s), destroys the 
vikalpa-winds and attains visualization of the citta. Then, 
by the Svadhi§{hana-krama he wins the eight siddhis. 
Knowing (already) the distinctions of light (dloka), 
etc. he gains the Abhisaipbodhi. Stationed on the Yuga- 
naddha-kram a, the yogin doubtless accomplishes in this 
very life the sum of all siddhis.

Im m ediately after this passage, Tson-kha-pa points out that this 
is the source of the five kramas. I t  cannot be doubted that 
N agarjuna based his Padcakrama work especially upon the sixth 
chapter o f the Guhyasamdja and  the explanatory tan tra  Vajramdld. 
He has not altered the terminology in the names of the five 
kramas : 1. Diamond M uttering (V ajrajapa), 2. Purification 
of consciousness (CittavijSuddhi), 3. Personal Blessing (Sva-
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d h is thana), 4. Revelation-Enlightenment (Abhisam bodhi). 
5. Pair-wise united (Y uganaddha). N ear the beginning of his 
first kram a, he has this summary statem ent consistent with that 
sixth chapter and with the Vajramald position :

4B. manlranidhyaptim agamya vajrajapah su§ik$yate

5. vajrajapasthito mantri cittanidhyaptim dpnuyat 
mayopamasamadhistho bhUtakotyam samavikt

6 . bhutakofeh satnuitif(han?i advayajndnam apnuydt 
yuganaddhasamddhistho na kiijicic chifate punah

H aving understood the mantra-visualization, he trains 
himself with diam ond m uttering. Firm  in diam ond 
m uttering, the yogin achieves the citta-visualization. 
Stationed in th e  illusory sam adhi, he enters the true limit. 
Em erging from the true limit, he achieves the non-dual 
knowledge. Stationed in the pair-wise united samadhi, 
there is nothing more for h im  to learn.

T h a t is to say, after one has gained the m antra-body (in the 
Stage of G eneration) he proceeds to the Stage of Completion 
w ith tha t kind o f body prepared by yoga (which therefore may 
or may not be counted as the initial pa rt of the Stage of Com­
pletion). I f  the m antra-body in  its developed status as an 
“ arcane body” is not counted in the num bering, then the first 
m em ber is the diam ond m uttering. T he  yogin outlasts this 
with the state of visualizing the three Lights w ith 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 {svadhiythdna). 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 lear# .(afaikfa-yuganaddha).

Now returning to our considerations of the six-membered 
yoga on w hich C andrakirti wrote his comments, it seems that 
the set o f terms applies to the yoga praxis in a period prior 
to this terminology of two m ain  Stages. W hen it was decided 
(per N agarjuna’s system) to begin the  Stage of Completion with 
the diam ond m uttering along with prdndydmay the th ird  mem ber 
of the other terminological system, it became a problem  of how 
to define the first two members 1 . pratydhdra and  2 . dhyana 
in a m anner applicable to the Stage of Completion. N agarjuna 
evaded the issue in his com m entary on the 18th chapter in which
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the six-membered yoga was presented. T he  solution adopted 
by Tson-kha-pa is tha t they represent the arcane body (<kdya- 
viveka).

W ith the help of C andrakïrti’s explanations (“ Documents” ), 
and  availing ourselves of the preceding data, the rest of the 
correlation in terms of the Guhyasamâja cult can be set up as 
follows :

six-membered yoga five  stages
3. Prânâyâm a — 1. vajrajâpa
4. dhâranâ  — f  2. cittaviéuddhi

^ 3. svadhisfhana
5. anusm rti — 4. abhisambodhi
6 . samâdhi — 5. yuganaddha

I t  should be emphasized tha t 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 th a t in practice authors settled on either set of terminology; 
atid tha t either could be used by authority of the Guhyasamâja- 
tantra, which presents them  in its Chapter V I and Chapter 
X V II I .

Finally, I wonder if this remarkable description of yoga is 
m eant to duplicate tKe Buddha’s feat in the celebrated account 
of the Parinirvâna-sütra. 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. H e then proceeded 
upwards again until he arrived at the top of the realm of form 
and then entered Parinirvâna. Later, in M ahâyâna Buddhism, 
for example in the Lankâvatâra-sütra, the place where he had 
entered Parinirvâna was considered the place where one is 
initiated as a  Complete Buddha.

E. Grouping the nidàna kârikâs

T he reason for including this topic under the general dis­
cussion of yoga, is tha t repeated consideration of these forty 
verses with great labor of collecting commentarial materials for 
them, finally convinced me tha t they represent a sequence of 
yoga, and  in th a t case the only yoga that can apply by authority
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of the Guhyasamajatantra 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 m atter of grouping, it will be 
necessary to establish where to place w hat is called the “ hund­
red lineages” . This involves some disputed points about the 
“ arcane body” . Some authorities held tha t the “ arcane body” 
was restricted to the Stage of Completion. In  the course of 
Tson-kha-pa’s lengthy discussion of this topic in his Pahcakrama 
commentary, he states (PTT, Vol. 158, p. 201-4,7,8) : “ Since
the Carydmelapaka has stated 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 tha t 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 /) . W hen we know that 
Tson-kha-pa held Aryadeva’s Caryameldpakapradipa in highest 
esteem and drew from that work the entire material on the 
“ hundred lineages” after comparing three versions of Arya­
deva’s text then extent in Tibet, 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 A ryadeva’s work (in the Peking 
edition, P T T , Vol. 61, p. 295-5, line 7, to 297-5, line 8 ), I have 
taken them  from the edited form in Tsoh-kha-pa’s Pancakrama 
commentary. Here, Tson-kha-pa (PTT, Vol. 158, p. 201-3-7) 
mentions tha t 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. Ratnakarasanti also implies that the “ arcane 
body” is located in the third step by our information included 
from his book th a t the blessing is of the sense bases, personality 
aggregates, the elements and the m ajor and m inor limbs.

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



reason tha t it is present at the outset of the next stage, that of 
Completion. W e shall see tha t this observation agrees with 
the three kinds of carya of the Stage of Generation, which are 
illustrated in the T a thaga ta  verses (nidana verses 18-21). I t  
thus becomes obvious tha t the nidana verses which invite commen­
tary of portions of the “ hundred lineages” belong to the Stage 
of Generation, and also obvious tha t the nidana verses beginning 
with verse 2 2 , 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.

U pon scanning the various commentaries on the Pradipoddyo- 
tana in the T anjur, I find only one com m entator who attempts 
to  group the nidana verses. O ne reason for the general silence 
o f the sub-commentators is tha t the commentarial flow is inter­
rupted  by stopping to com m ent in a completely different way, 
as would be necessary with arguments in the case of the nidana 
karikas, since C andraklrti had cited them only in a block without 
individual remarks or grouping suggestions. Thus, even pre­
suming th a t these commentators had their own thoughts about 
grouping, ordinarily it would be only such an independent 
com m entary as the D&lai Lam a referred to (cf. Preface) that 
would try to explain the verses from all possible angles including 
grouping. By the one com m entator I m ean the K um ara whose 
Pradipoddyotana commentary was noticed in a preceding section. 
H e is probably the same K um ara  who is listed as a translator 
of Bhavyakirti’s long com m entary on the same Pradipoddyotana, 
so he may even have been a personal disciple of Bhavyakirti. 
His com m entary is ra ther brief; he calls it a (ippani-hrdayadarfa 
(‘A nnotation which is the M irror of the H eart’), and so he 
concerns himself with w hat he considers the most im portant 
elements of the work he is commenting on, ra ther than comment­
ing on everything. I t  is worthwhile to present his solution, 
even though I do not accept it. .H e  apparently followed this 
initial course of reasoning: .A t the end of the citation of the 
forty verses by. the Pradipoddyotana, there appears C andrakirti’s 
signal ‘garbhyartha? (T. sbas pa or sbas don). In  a previous in- 
trocluction, I have shown that C andrakirti’s ‘garbhyartha’ has 
the three varieties of ‘pregnant sense clarifying the doctrine of 
lust’, ‘pregnant sense revealing conventional tru th ’ (=  Illusory
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Body), and ‘pregnant sense considering the three jdanas\ Also 
Tsoň-kha-pa’s Mchan hgrél mentions these three varieties when 
annotating tha t word ‘sbas pa5 a t the end of the forty verses, so 
it was quite reasonable for K um ára  to expect th a t the three 
varieties would be found presented am ong the forty verses. 
However, it is one thing to exemplify the three varieties some­
where or o ther; and another thing for the forty verses to fall 
into three groups, as K urnara forces them  (PTT, Vol. 60, 
p. 219-5). His first group amounts to verses 1 through 9 :

I E  ni šes rab dam pa did ces bya ba nas / rnam šes did ni Ida 
poho kes bya bahi bar gyis ni sems rnam par dag pa hi rim pa 
yin no H ye šes gsum rnam par hbyed pa ni gcig tu sbas palii 
don no /.
From, ‘ ‘‘E ” signifies the Noble W omen P ra jňá ,’ down 
to ‘perception (vijdana), the fifth’, is the stage ‘purification 
of the m ind ’ (citta-višuddhi). Analyzing the three gnoses 
(jdanatraya) is one kind of ‘pregnant sense’.

T he  second group constitutes verses 10-18 :
I mnam did so sot rtog pa dad kes bya ba nas / de dad der rigs 
las hbyud ba / lha daň lha mo tha dad pa de ni yod min de med 
kyaň / hgro bahi don phyir ston pa yin kes bya bahi bar gyis 
ni I lhahi sku rnam par dag pa mdon tu hgro bahi rdo rje bzlas 
pahi rim pa bstan to I I dehi nan nas phyag rgyabkin i rgyas 
gdab ciň kes bya bas ni saňs rgyas spy an la sogs pa ham dgug 
pa dad kugs pa la sogs pa ham / las kyi phyag rgya la sogs paho / 
I de ňid hdod chags kyi chos ston pahi sbas pahi don gnis paho / 
From  ‘ (the knowledges) Equality ,. D is c r im in a tiv e . . . . ’ 
down to ‘O f  the different gods and goddesses generated 
by him  and  his family, neither the gods nor the goddesses 
exist, b u t are displayed for the sake of sentient beings’ 
—shows the stage ‘D iam ond M uttering’ (vajrajapa) which 
brings directly the pure body of a god. Am ong those 
(verses) the phrase ‘sealed by four seals’ (verse 16) implies 
either Buddhalocaná and the o ther goddesses; or a ttrac t­
ing, drawing in, etc. (the four steps in bringing non­
duality w ith the jnana-bem g); or the karma-mudra, etc. 
Exactly tha t is the other kind of ‘pregnant sense’ which 
teaches the doctrine of lust.

T he  third group includes verses 19-40 :
I hdi las gňis med mthod bahi kes bya ba nas / sbas paho kes
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bya bahi bar gyi ni sgyu ma Ita buhi tiň ňe hdzin bstan pa 
ste I de kho na raň byin gyis brlab pahi rim bstan paho / / kun 
rdzob kyi bden pa la de ma thag mňon par byaň 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 Svádhisthána- 
krama. Immediately after that ‘conventional tru th’, 
there is the Abhisambodhi-krama. So the third ‘preg­
nan t sense’.

T he  weakness of K um ara’s solution can be judged from these 
viewpoints: (1) I t  was reasonable for him  to impose stagesfrom 
N agarjuna’s Paňcakrama, but he does not adhere to the order of 
the kramas, interchanging the first and second— Cittaviáuddhi 
and Vajrajápa. By applying these stages throughout, which 
are prevalent on the ‘Stage of Completion’ he leaves no group 
of niddna verses to depict the ‘Stage of Generation’, which be­
lies Candrakirti’s verse to the effect that the forty verses explain 
the Guhyasamdjatantra, which on the strength of K um ara’s 
divisions has no  Stage of Generation at all. (2) I t  was reason­
able for him  to apply the terminology of three kinds of ‘preg­
nant sense’ bu t 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 (jňánatraya) 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 niddna 
sentence, because his second group (verses 10-13) goes down to  
the first ta o f tathagata. He evinces no indication tha t he tried 
to relate the subject m atter of the verses to the words which 
furnish the forty syllables.

Having by those considerations eliminated the one classical 
attem pt 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 nifpanna-krama (‘Stage of Completion’). 
Therefore, the last nineteen verses are devoted to the Stage o f  
Completion.

Then, within the two sets of verses some groups are obvious 
and others require further justification. T he 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. T he  
decision to m ake 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 
o f Completion. T he  full picture in each case is provided in 
the respective groups. Now I present the final arrangem ent 
with some m inim al remarks :
I. T he  Stage of Generation*

A. Evam  m aya Srutam*
B. Ekasmin samaye.
C. Bhagaván Sarva.
D. Tathágata .

II .  T he Stage of Completion.
E. Káyavákcitta. Pratyáhára and D hyána

( =*kayaviveka)
Pránáyám a (= V a jra já p a ) ; 
D h áraná  ( =  Cittavisuddhi and 
Svádhi§thána) . — Sevá

F. Hfdaya-vajrayo§id. A nusm fti ( =  Abhisaipbodhi)
—U pasádhana

G. Bhage?u vijahára. Sam ádhi (=  Y uganaddha)
— Sádhana and 

M ahasádhana
I t  m ight be objected tha t 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. T o  
this argum ent, one may respond th a t it is usual in the beginning 
of the pa th  (e.g. the ten-staged Bodhisattva path, or the present 
Tantric  path  of two Stages) for the guru to tell the disciple the 
steps tha t lie ahead so tha t he m ay 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 attainm ent, 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 w ith parts of the Stage of Comple­
tion. Sevá in the Stage of G eneration is the conceptual reach 
up to the Clear Light. In  the second stage, the yogin is held

Yoga ( =  Seva) 
Anuyoga ( — U pasádhana) 

Atiyoga ( =  S ádhana) 
M aháyoga ( =  M ahasádhana)



to enter the Clear Light with a  subtle body in the kram a of 
Svadhi§thana, Therefore, all the members and kramas up to 
Svadhi§thana are the superior kind of Seva. U pasadhana in 
the Stage of Generation evokes the ‘primeval lord* (ddinatha) 
w ith  a  m antra-body (a kind of mahamudrd). In  the Stage of 
Completion, the Abhisaipbodhi-krama represents the emergence 
from the Clear Light with the Saipbhoga body, a knowledge- 
body (also a kind of mahamudrd). Therefore U pasadhana is the 
superior step in this case. T he remaining correlation is by 
reason of the distinction in this literature of ‘coupling in the 
realm  of learning’ (£aik$a-yuganaddha) and ‘coupling beyond 
learning’ (afaikfa-yuganaddha). While there is a  beginning of 
this faikfayuganaddha in the Abhisaipbodhi-krama, both kinds 
o f  yugnnaddha are proper to Yuganaddha-krama. Sadhana in 
the Stage of Generation accomplishes the body-man^ala and 
one’s own aim ; therefore, in the Stage of Completion, it fulfills 
the iaik$ayuganaddha of being a Buddha ‘in this life’ as the lord 
‘with eight gunas* (niddna verse 34). M ahasadhana in the Stage 
o f  Generation serves the aim  of others; therefore, in the Stage 
o f  Completion it is the aiaik$a-yuganaddha, equivalent to the 
‘N irvana of no-fixed abode*, or the Complete Buddha (Sarp- 
bu d d h a  or Abhisaipbuddha).

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 
Tsoh-kha-pa’s correlation with the three Bodies of the Buddha.

T he set “ Thus by me it was heard” is associated with silence, 
death , and the Dharmakaya. For as Nagarjuna 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 w ith the M ind of the Buddha.

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

Then , the set “ T he Bhagavat—All” affiliates the yogin with 
the B uddha’s Body, the Nirmana-kaya, or birth, as the fulfil­
m ent of the microcosm.

T he  fourth set, “T athagata” , 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 M ind, arriving at the 
supreme plane, the Clear Light. T he  Diam ond Ladies of the 
H eart draw  the yogin from the Clear Light. In  the pregnant 
‘bhaga’ they train him  in the great a ttainm ent of the three 
mysteries of Body, Speech, and M ind, through which he can 
dwell, beyond training, to inspire the later candidates.

Also there are technical and  scholarly aspects. T h e  principal 
authorities for tha t grouping and  the consequent annotation of 
the forty verses are : Guhyasamajatantra, especially chapters 6 , 
12, and 18; its explanatory tantras Vajramala and  Sarjidhivya- 
karana; N agarjuna’s commentary on chapter 18, his Pindikrta- 
sddhana, his Pailcakrama and its commentary by Sri LaksmI; 
Aryadeva’s Caiydmelapakapradipa; C andraklrti’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 Pancakrama, and his Snags rimchen mo.



P a r t  T h r e e

C O M M E N T A R Y  O N  T H E  FO R T Y  N ID A N A  VERSES

I. STAGE O F G E N E R A T IO N

A. Evatji mayd trutam (Thus by me it was heard).
Those initial words of the T an tra  can be treated in several 

different ways : (1) separate treatm ent of the expression ‘Evam 5,
(2) separate treatm ent of the expression ‘Evam m aya’, and (3) 
treatm ent in terms of the six verses going with the words ‘Evam 
m aya srutam ’.

(1) For separate treatm ent of Evam, there is the Pradi­
poddyotana (Mchan hgrel, p. 13) citation of the JDevendrapariprcchaf 
This appears to be the only original passage extant from this 
T a n tr a ; the selection found in Subhd$iia-sarpgraha is included within 
this longer selection.

I uktatfi bhagavatd / devendrapariprcchdydrji / takras aha / 
kim artham evam ity etat kasmad ddau prayujyate / 
kim idam saugatarp vakyam kim vd / rdvakabhd$itam / 
etan me samJayam sarvam apanetu bhavdntakah 11 
Srutvd vakyam surapates saddharmagunabhafitam / 
sddhukaram tato datvd bhagavdn idam abravit // 
adav evam iti proktarji yad arlharp sarvadariina / 
tat irnu tvarp surapate yathavad anupurvaJah //
dharmaskandhasahasrdnarji caturaSitisamkhyayd / 
sarvasrayam pildmata dvyakfaram kathitam tatha 11 
ekdras tu bhaven mdtd vakaras tu pita smrtah / 
bindus tatra bhaven yogah sa yogah paramadbhutah 11 
ekarah padmam ity uktarp vakare vajram eva ca / 
bindus tatra bhaved bijam tah prasUtam jagat trayam // 
ekdras tu bhavet prajiia vakdrah suratddhipah / 
bindu§ cdnahatarji tattvam taj-jatany akfardni ca // 

yo vijandti tattvajno dhaimamudrak^aradvayam /
sa bhavet sarvasattvdndm dhamacakrapravartakah 11 
yo 5viditvd pathen nityam akfaradvitayarp janah /
sa bahyo buddhadharandm dhanivad bhogavarjitah 11
evam dvir ak$aram maya sarvajiio ’tra by avasthitah / 
ddau saddhaimaSdstrdndm tad evam pratigiyate // 
tasmdt surddhipa Sakra yadi cet SaSvatam padam / 
saddharmo guru kartavyah smara mayd dvir akfaram //iti/
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I t  was said by the Lord in the Devendrapariprccha : In d ra  asked : 
W hy the term  ‘evam’ ? W hy is it placed first ? Is this 
an  expression coming from the Lord, or is it a comment 
by a disciple ? M ay the destroyer of phenom enal life 
remove from me all this uncertainty !
H aving heard  this discourse of the master of the gods, 
concerning a m erit 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. M aster o f the gods, listen to th a t which, 
in regular order according to its full extent, has the count 
of 84,000 dharm askandhas, namely, the two syllables* 
father-mother, the universal receptacle, which express 

the same.
E is the m other; VA the father, the bindu (rp) there the 
union, and  th a t union a  marvel. E is said to be the 
lotus; diam ond the m eaning of VA; the b indu there 
the seed, and this engenders the three degrees of living 
beings. E is insight (prajfia); VA the lord of pleasure; 
the b indu  is the inviolable reality, and from tha t arise 
the letters (of the alphabet).

W hatever knower of the reality recognizes the two sylla­
bles as the ‘seal of the doctrine*, he becomes the setter into 
motion of the Wheel of the Law am ong all the sentient 
beings. W hatever person not knowing (the reality) 
would constantly recite the two syllables he, outside the 
Buddha-dharm as, would be like a rich m an missing the 
enjoyment. T he two-syllabled ‘Evam* is illusion (mdyd); 
since omniscience is located therein, tha t ‘Evam ’ is rehears­
ed a t 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 m aster (guru). R em em ber tha t the two syllables 
are the mdyd !

V ajrayana (‘the Diamond Vehicle*) is summarized by the 
three meanings of E-vam—(1) the fruit to be attained, (2 )  the 
path  of a ttainm ent, and (3 )  the ‘signs* guiding tha t path , for 
which there is Tsori-kha-pa*s sum m ary from his Mthafi gcod, as
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presented in my “ Female Energy and Symbolism in the Buddhist 
T an tras,” p. 82 :

1. E is the secret place for teaching the doctrine (dharma), 
such as the sky, the bhaga (‘female o rg an / metaphorical), 
the dharmodaya (‘source of natures*), the lotus, and the lion’s 
seat. V A M  is whoever the T an tra  sets forth as the Teacher, 
be he V ajradhara, H eruka, 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’ (prajHâ), ‘voidness’ (iünyatd). V A M  is 
‘m eans’ (updya), ‘great compassion’ (mahâkaruçd) . 
Together they constitute the bindu (T. thig le).
3. E  is the m other’s bhaga place (ddhdra) (yum gyi bha­
ga rten). V A M  is the father’s vajra (‘male organ,’ m eta­
phorical) placed (ddheya) therein (de la brten pafii yab 
kyi rdo rje). This again is of two kinds : (a) the external 
E-vaip as ‘signs,’ the union with the ‘seal* (mudrd) ; (b) 
the internal E-vaip as ‘signs,’ the guiding agent for the 
pa th  o f piercing the vital centers o f the cabas (the ‘wheels’ 
imagined along the spinal colum n). “ Here, ‘signs’ 
m eans signs of the genitals in the sense of shape.” These 
shapés associated w ith the cakras are the triangle $nd the 
circle (in other texts, the four geometrical shapes associa­
ted w ith the foiir elements).

These three meanings of E-vaip are especially explained in cer­
tain verses. T he E-vaip of the fruit to be obtained is in verses
30-36 (Vajrayoçidbhageçu). T he E-vaip of the path of 
a tta inm ent is in verses 1 and 2 of the first group of verses. T he 
E-vaip of the signs guiding tha t path  is in verses 37 and 38 of 

the last group of verses.
(2) T he  separate treatm ent of Evaip m aya is to indicate 

any four steps of yoga. T h e  four syllables are given symbolic 
values in N âgârjuna’s Seka-catuh-prakaraça (PTT. Vol. 61, 
p. 284-5), where the four are said to summarize the m eaning 
of all the Tantras. For example, he says, “ E is the voidness- 
L ight; V A M  the further voidness-Spread-of-Light; M A great 
voidness-Culmination-of-Light; and YÂ universal voidness- 
the single taste (samarasa) ” / E ni snah ba stoft pas stc/ /VAM 
ni m ched pa iin tu ston/ /M A  ni fier thob chcn po stoh/ /YÂ 
ni ro mftam thams cad ston/ These values 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 L ight5 (prabhasvara) in the verses, bu t called 
‘single taste* by N agarjuna a t this point. A nother set he gives 
suggests the four steps of sddhana in the shared sense : “ E
achieves the unachieved; V A M  reveals the achievement; M A is 
the going successively higher; YA is the becoming of a Complete 
B uddha in this life5*/ E ni m a  thob thob par byed/ /VAM  ni 
thob pa  bstan par byed/ /M A  ni gon nas gon du hgro / / YA ni 
tshe hd ir rdsogs sans rgyas/. W e can associate the four steps 
o f  sddhana (generalised) with N agarjuna5s four values:

Syllable

E 1 . T h e  void palace Achieving the unachieved
V A M  2. Residents in the palace Reveals the achievement
M A  3. Perfection of the circles Going successively higher
YA 4. Entrance of the know- Buddhahopd in this life

ledge being
(3) W hen we treat the words Evam  may a £rutam in accor­

dance w ith the nidana verses, they refer to Yoga, the first of the 
four parts o f sadhana in the sense of the Stage of Generation; 
As this p a rt is discussed in m y sub-section ‘T he Yoga of the 
G uhyasam aja5, the performer m ust first make his consciousness 
soar to the realm  of the void. According to C andrak lrti5s 
com m ent (‘Documents*) this is done w ith the help of mantras, 
o f which the most popular one is: /O m  ¿unyatajfianavajra- 
svabhavatm ako 5h am / “ Om . I am  the intrinsic nature  of the 
knowledge diam ond of voidness I55 T h e  occupation with 
the four voids corresponds conceptually to the m andala  ritual 
Rites of the Site5. T o 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, bu t making a 
break w ith his previous habits of thought. H e divides up the 
elements of consciousness into three groups. T here  are 33 
female ideas, obscuring the m oonlight; 40 male ideas obscur­
ing the sunlight; and 7 androgyne ideas obscuring the dark
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light. H e contemplates the flow of those 80 ideas in day 
and night, making a  total o f 160. Verse E introduces the female, 
V A M  the male, and M A  the androgyne. T hen  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. O n  the contrary, they 
establish a kind of archetypal world, because those ideas are 
deem ed not to belong to us: they enter our minds. T hen  
the verses §R U  and T A M  turn  to the phenomenalization of 
tha t anterior world, as indicated by the phrases “ The vijddna 
heard here” and “ the w ind ,.. .  operates in the world of living 
beings” .

I/EJI ekaro 'pi sati prajna viramddik$anatmikd / 
etan mUlam vinirdiffam parijnanam bhavatraye / / l / /
“ E ” is the Noble W om an (sati) Prajfia, the moments of 
aversion, and  so on. This root is designated as the 
experience in the three worlds.

Mchan hgrel (hereafter ‘Mohan' when on the verses in their regu^ 
lar o rder): ‘Aversion, and so on’— ‘the thirty-three ideas, from 
aversion down to jealousy.’ ‘M oments’— ‘the wink of an eye, 
etc.’ ‘Designated’—in the Tantras. ‘T he three worlds’— ‘of 
desire, etc.’, i.e. realm of desire (kdma-dhatu) , realm of form 
(rUpa-dhatu) , and formless realm (arupa-dhatu).

Paiicakrama, I I , 8-13: T he  thirty-three natures (prakrti) are
night-tim e signs (ntia-samjM ) and female ideas (stri-satfijiid) , 
‘with full-blown form of the covering process’ (samvrtisphu- 
far&pena), as follows (Paiicakrama order and my own group ing): 

1-3. (incipient) aversion, medium aversion, intense 
aversion (viraga, madhyama-viraga, adhim atra-viraga).

4-9. (thinking of) future, (thinking of) past (anagata, 
ag a ta ); sorrow, of three degrees (¿oka, madhyama-£, 
adh im atra-£ ); calmness (saumyam).
1 0 -2 2 . mental wandering (state of being scatter-brained) 
(vikalpa); fear, of three degrees (bhita, m adhyabhita, 
a t ib h i t a ) ; craving, of three degrees (trsna, m adhya-t, a t i - t ) ; 
indulgence (upadana); inauspiciousness (nih^ubham); 
hunger and thirst (ksu t-trsa); feelings, of three degrees 
(vedana, sama-v, ati-v).
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23-30. intuition (vettiv it); memory (dhâraijâpadam ) ; 
discrim ination (pratyavekçanam ) ; shame of (lajjâ); 
compassion (kàrunyam ); affection in three degrees 
(snehatas trayam ), to w it: (a) protection of the object, 
(b) adoration of it, (c) over-possession of it (as of a son). 
31-33. worry (cak itam ); collecting (saijicaya). of u ten ­
sils, etc. ; jealousy (m âtsarya).

T h e  annotations of this nidâna verse did not clarify the claim 
tha t this root is the experience in the three worlds. I t  may be 
intended th a t knowledge through experience is m ade 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 w hat it is not. A ‘cow* 
is the not not-cow. W hat m ight well be the explanation is 
th a t to have the concept cow in the m ind requires th a t a dis­
tinct idea of cow be formed, the very clarity and  determ ination 
of which invloves the removal {apoha) of all o ther non-cow 
entities. In  this way, experiential knowledge (parijildna) 
occurs w ith  the ‘aversion’ to everything inconsistent with and 
contrary to tha t knowledge. U nderstanding begins with a. 
kind of retreat. O ne must neglect the rest in order to appre­
ciate som ething; and th a t thing understood means tha t a 
faculty o f prajüâ has arisen which understands the rest.

Pailcakrama, I I ,  29:

I ašvásasas tu muhürtaqi sydti nime$o ’kfinimefanaml<
I mâtrâ tu hasfatàlarji syàt k$anddináffi tu lakfariam 11 
T he  characteristic of ‘m om ents’ etc. is the short tim e 
of an  inhalation, the wink of the twinkling eye, the brevity 
in a clap of hands.

In  the Vajrajňánasamuccaya (PT T , Vol. 3, p. 252-5), conscious­
ness (citta)y which is like a b righ t moon in the w ater, has the 
prakftisy aversion, etc. “ In convention (sarpvrti)y it is symboli­
zed by the directly manifested wom an, the bhaga9 the padma9 
and the host o f goddesses.” (kun rdzob tu ni m ňon sum kyi bu 
m ed dan  bha-ga daň pad-m a daň  lha mohi tshogs kyi b rdaho /). 

/ /V A M //  vaifilas tad bhavad dbhâti râgâdiprasavânvitaml 
âlokdbhdsa-uijilànam updya iti saqijfiitam //2 // •
T h a t  Spread-of-Light vijfïdna called ‘m eans’ (upâya)y



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 dishonesty5.
PaHcakrama, I I ,  16-21: T he forty natures are daytime and
m ale ideas or signs (divd-purufa-sarpjha), as follows (Parlca- 
kramaoxdtv  and my own grouping):

1-7. desire (raga); attachm ent (rak tam ); joy, m edium  
joy,, intense joy (tu§tam, m adhya-t, ati-t); thrill 
(har§anam ); bliss (pram odyam ).
8-13. surprise (vismaya); laughter (hasitam); refresh­
m ent (h ladana); embracing (alinganam ); kissing 
(cum bana); sucking (cusanam ).
14-26. firmness (dhairyam ); striving (viryam ); pride 
(m ana); getting things done (kart**); theft (hartf); 

strength (bala); enthusiasm (utsaha); daring, medium  
daring, super-daring (sahasam, madhyama-s, u ttam a-s); 
aggression ( ra u d ra ) ;  coquetry (v ilasa); an im osity  
(vairam );
27-34. auspiciousness ( *Subha; text reads ‘labha5) clarity  
ofspeech(vak  s p h u ta ) ; t ru th ( s a ty a m ) ; untru th  (asa ty am ) 
certa in ty  ( n iicay a ); non-indulgence ( n iru p ad an a ); giving 
(d a t r tv a ) ;  exhortation (codanam ).
35-40. heroism (iu ra ta ); lack of shame (alajja); decep­
tion (d h u rta ); wickedness (du§ta); oppression (ha tha); 
dishonesty (kutila).

T he  ‘Spread-of-Light5 vijildna or means (upaya), is symbolized 
by the form of the male.

//M A // mahdvidyd svayarp mfilam avidyaya vilomatahl 
avidyayd bhavec caitat tasrndd alokasarpbhavah I f i l l  
In  the reverse order, the great Science (« W isd o m ) 
is itself the root of nescience. And the (‘Spread-of- 
L ight5) arises from nescience (avidyd) while from that 
(‘Spread-of-Light’) arises Light.

Mchan: ‘the great Science5— rthe Clear Light5 (prabhasvaray 
hod gsal) (to be specifically mentioned in verse 4). ^nescience5—  
‘the jnixture of prajrld and updya, thus of citta and cailta, and 
generates the seven conceptions of prakrtis, indifference, etc . 5 

(which are therefore androgynous ideas). PrakdHkd (by 
Bhavyaklrti) on MA, p. 292-5; “ T he great science (imahd-
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vidyd) is the D harm adhátu-nature, the Clear L ight; and  why ? 
As the verse says, it is the reverse of nescience (avidyd) ” (rigs 
chen ni chos kyi dbyiňs kyi no bo ste hod gsal baho / / gan 
gi phyir že na  / m a rig pa ni bzlog pa yin žes smos te). 
Paiicakrama, I I  24-25: T he seven prakrtis are as follows
(Paiicakrama order and my own grouping) :

1-4, indifference (m ad h y arag a); forgetfulness (vismrti) ; 
illusion (bhránti) ; speechlessness ( tu sn lm b h av a).
5-7. weariness (kheda) ; indolence (á lasya); ambivalence 
(d a n d h a tá ) .

Vajrajňána-samuccaya (PTT, Vol. 3, 252-4) : “ Here, the Clear 
L ight is w ithout location, w ithout cessation or orgination, is 
Supreme T ru th  (paramdrtha-satya), and  T rue End (bhutakofi). 
T he dark light arisen therefrom is nescience (avidyd)"! de la 
hod gsal ba gnas pa  med pa / hgag pa med pa / skye ba med 
pa / don dam  pahi bden pa / yah dag pahi m thah  ste /d e las 
byuň bahi m un pahi snaii ba  ni m a rig' paho /. 
Guhyasamdjatantra (V II, verse 35) :

Itatra katham anutpdddnusmrtibhdvandj 
prakrtiprabhdsvararji sarvam nirnimittaqi nirak$aram/ 
na dvayam nadvayam šdntam khasadršam sunirmalam //

Here, w hat is the contemplation, recollection of non-origi­
nation ?

T he  Clear Light with the intrinsic nature is completely 
signless, unlettered, neither dual nor non-dual, quiescent, 
spotless like the sky.

Paiicakrama, I I ,  53:

šúnyatrayavišuddhir yd  prabhdsvaram ihocyatej 
sarvašUnyapadani tac ca jňdnatrayavišuddhitah //
T h a t purity  of the triple void is here called Clear Light. 
A nd th a t is the plane of universal void through purity 
of the triple knowledge.

Paiicakrama, I I ,  57-62:

57. tathd coktam mahaydnasutre lalitavistare / 
abhisambodhikdmo \'yam sakyasimhas tathagatah //

58. mahdsunyena buddhatvam prdpsydmity abhimdnatah / 
niranjandnaditire nifpddydsphdnakam gatah //
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59. tilabimbiva sampUrnah khavajrastha jinds tadd / 
ekasvarena tarji' prdhur acchafena jinaurasam 11

60. avtiuddham idam dhyanam na caitad i$\akdvaham / 
prabhasvaram tu dlambyam akdiatalavat par am //

61. prabhasvarapade prapte svecchdrupas tu jayase / 
sarvaiSvaryam tathd prdpya vajrakaye pramodase 11

62. evarfi irutva tu tarjt iabdam visrjydsphanakam tatah / 
nUardhasamaye tattvam alambyaiva jinaurasah //

So it was said in the M ahayanasutra Lalitavistara:
T he  Lion of the Sakyas, the T athagata , thought, “ I shall 
a tta in  Buddhahood through the great void;” and seated 
on the Nairafijana river bank, went into the Asphanaka- 
sam adhi (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. ‘Im pure is this m editation and non- 
conducive to the desired goal. Take as meditative 
object the Clear Light, beyond like the dome of the sky. 
W hen 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.’ H aving thus heard that sound, he abandoned the 
breath-holding concentration, and a t m idnight visua­
lized reality—did the Son of the Victorious Ones.

O f  course, the account as the tantric N agarjuna states it, is not 
actually found in the Lalitavistara in those words. I t  appears 
to be one tantric interpretation of the purport of the Lalita­
vistara, the M ahayana biography of the Buddha. Tsoh-kha- 
pa, when citing the same passage in his Pancakrama commentary 
(PTT, Vol. 159, p. 59) states (ibid., p. 59-2) tha t the passage 
m aintains tha t after coming to the limit of the M ahayana 
path  of the Param ita, one becomes a Buddha by the supreme 
path  (anuttara-mdrga) (which of course is the Anuttara-tantra) 
(ces pha rol tu phyin pahi thegchen palii lam  gyi m thar bla 

m ed kyi lam gyis htshan rgya tshul gsuns so /) . Tsoh-kha-pa 
goes on to point out tha t while the part about dwelling in the 
‘Motionless Sam adhi’ {dninjya-samddhi) ( apparently  equivalent 
to the ‘breath-holding, concentration’ ) on the N airanjana 
river bank is indeed in tha t scripture, the rest of the account
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is not expressly stated in the Lalitavistara. Mkhas grub rje's 
Fundamentals o f the Buddhist Tantras devotes its first chapter to 
the various theories of how G autam a become a Complete 
Buddha; and  in the T antras the m ain theories diverge between 
the  Yoga-1an tra  and  the A nuttarayoga-tan tra  specialists.

Sri Lak§mi’s discussion in her Paftcakrama com m entary 
(PTT, Vol. 63, p. 29) mentions th a t the ‘single sound* 
(iekasvara) refers to ‘Thus* (evaiji) ‘on an  occasion* (ekasmin 
samaye) by purport of single m eaning (/de la dbyaris 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 m y introduction on this topic, and claims th a t the 
‘C lear L ight of consciousness’ is m eant in the present account: 
“ Here, according to w hat I heard  from my venerable teacher, 
we m ain tain  it is only citta-prabhdsvara” ( / hdir rje btsun gyi 
i a l  sna nas kyis/sems kyi hod gsal ba  kho no b ie d  pa  yin te / ) . 
H er statem ent implies the word ‘prabhdsvara* qualifying the word 
xcitta’ in the  A bhisam bodhana 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 G au tam a attained Complete Enlightenment.' According 
to my introduction, the ‘Clear L ight of consciousness’ is equi­
valent to the C lear Light of deep or dreamless sleep.

//YA// yati vijndnam adau tad dlokabhasa-satfijilitaml 
tan mahaSUnyatdTji yati sd ca yati prabhdsvaram //4//
A t first, th a t vijnana (i.e. Light) passes to w hat is called 
‘Spread-of-Light*. T h a t passes to the G reat Void and 
the la tter passes to the Clear Light.

M chan: ‘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 m entioned in 
the niddna verses for the first time along with the terminology 
of voidness. For the sequence, cf. Pancakrama, I I ,  4: “ Void, 
further void, and  great void, the th ird , as well as universal void, 

the fourth—by distinction of fruit (the succeeding one) and cause 
(the preceding o n e )” (/¿unyain ca atiSunyam ca maha§unyam 
trtiyakam / ca turtham  sarvaSunyam ca phalahetuprabhedatah //) .

Besides the direct and the reverse order, there is the recita­
tion order, frequently indicated by the Sanskrit words raga, 
dvesa, m oha, as in Guhyasamdja (Chap. V II I ,  p. 32) :



rdgadve$amohavara vajrayánapradešika/
dkdšadhátukalpdgra ghofa pUjarii jindlayajl
“ O , the  best o f lust, hatred, and delusion, explaining
the V ajrayána;
O , the best like the plane of the sky, the womb of the 
Victorious Ones,
Pray announce the pujd !**

Pradipoddyotana on the preceding: ‘best of lust, hatred, and 
delusion*, because the V ajrayána purifies lust, hatred, and 
delusion.* Mchan hgrel on Chap. V II I  (PTT, Vol. 158, p. 
62-2): T he three ‘poisons’ or basic defilements— lust, hatred, 
and  delusion are associated with the three lights. ‘Lust* 
stands for the 40 prakrtis covering ‘Spread-of-Lighť; ‘hatred* 
for the 33 prakrtis covering ‘Light*; ‘delusion* for the 7 
prakrtis covering ‘Culm ination-of-Lighť. (The three terms 
‘lust’, ‘hatred* and ‘delusion* are apparently to be understood 
in generalized senses, to wit, ‘lust*— all a ttraction towards, 
desire, ‘hatred*-all repulsion, aversion; ‘delusion*—all inter­
m ediate and indecisive states, indifference).

T he  following passages give further information on the direct 
order.

Paňcakrama, I I ,  verse 5:
prajňopdyasamdyogán nifpannam upalabdhakam / 
upalabdhdc ca nispannát sarvašUnyarp, prabhdsvaram // 
Through union of prajňd and updya, the Culmination 
(of Light) is perfected; and through Culmination 
perfected, there is universal void, the Clear Light.

Šrl-LaksmI comments (Vol. 63, p. 23-3-4):
/daň  po ¿es rab  kyi ye áes skye ba daň / de nas gňis pa 
thabs kyi ye áes daň  po las lhag pa  skye ba  ste / de 
gňis ga sbyor ba  las ňe bar thob pa  ni ye šes gsum pa 
rdzogs par hgyur ro / / de nas ňe bar thob pa  rdzogs nas 
thams cad stoň pahi hod gsal ba ni ye áes bži pahi hog nas 
báad par hgyur ba^ii sňags daň/ phyag rgyahi rim  pas 
rnal f r b y o r  p a  ja snaň bar hgyur ro/

First arises the P rajňá knowledge; then, second, arises 
over the first the U páya knowledge; from the union the 
th ird  knowledge, which is Culmination (of L ight), is
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completed. Then, through the completion of the Cul­
m ination, 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. 
Pancakrama, I I ,  48-50, cited la te r ) .

N agarjuna’s Pindikrta-sadhana, 43-44A (some additions from 
R atnakarasan ti’s commentary, P T T , Vol. 62, p. 75-5) refers 
to the direct order with consideration of the body-m andala : 

urdlwadhahkrodhasamyuktam prakrtyabhdsam eva ca / 
vijiidnaskandham ayati vijiianam ca prabhasvaram 11 
sanirvanaiji sarvasunyam (ca) dharmakaya§ ca gadyate / 
Precisely the Light (triad) w ith its (160) prakrtis, asso­
ciated w ith the upper (i.e. U snlsacakravartin  a t the 
B rahm arandhra, the orifice a t crown of head) and 
the lower (i.e. Sum bharaja a t sole of feet) W rathful 
(Kings; cf. nidana verse 17), passes to the aggregate 
of perceptions (vijnana-skandha) (Ak§obhya and  M am aki) ; 
and  perception (passes) to the Clear Light, also called 
‘universal void with nirvana5 and ‘D harm akaya’. 
//&RU// irutamyad iha vijfidnam abhdsatrayalakfanamf 
prakrtinam idarji mulam sattvadhator ak$atah //5//
T he vijnana heard here has the characteristics of the 
three lights. This is entirely ythe root of the prakrtis 
(natures) o f the sentient-being realm.

Mchan: “ H eard  here are bo th  the essential na tu re  (no bo)
and the sequence (go rims), m eaning both the pa th  and  the 
four states ( avasthd). First ( the disciple) is taught how to 
dwell in the four, and then taugh t how to generate the path  
consistent therew ith .”

T son-kha-pa’s Mchan note abou t four states undoubtedly 
refers to the  three lights and  the Clear Light. T he path  
doubles the  (80) prakrtis by contem plation in  bo th  day and 
night, per Pancakrama. I I ,  27: “ Those subtle prakrtis
proceed in  b o th  day and night, thus to to tal 160, by cause of 
wind-conveyance” (etah prakrtayah  suksmah satam  sastyuttaram  
diva I ra trau  capi p ravartan te  v ayuvahanahe tuna //) .

But how should we understand  the word ‘vijnana9 of nidana 
verse 5 ?  VajrajMnasamuccaya (PT T , Vol. 3, 252-4): c,T ha t
vijndna arisen from the C lear L ight is called ‘consciousness’ 
(citta), ‘m ind ’ (manas), and ‘perception* (vijndna) ;  ̂ and  th a t is
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entirely the root (müla, rtsa ba) of dharmas. Therefrom  defile­
m ent and  purification give rise to two false conceptions, that of 
‘oneself* and tha t of the ‘o ther’.” (/gañ hod gsal las byuň 
ba  m am  par ses pa de ñ id sems dan  yid dan  rnam  par ses p a  
fes bya la / de ni chos thams cad kyi rtsa ba ste / kun ñas ñon 
moñs ba  daň  m am  par byañ bahi bdag ñid de las rtog pa  
gñis su gyur te bdag daň  g fan  dag tu h o /) . Bu-ston (Bíad 
sbyar on ŠRU, f. 50a) says, “ From the wind arises fire, from 
tha t 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 tha t arise the 160 prakrtis.’ Froity tha t arise the 98 
defilements, the 62 false views, and so on. Because sentient 
beings arise with a b irthplace by dint of the so-amassed karma> 
the text says ‘this is the inexhaustible root of the sentient-being 
realm ’.” (/ rluň las me / de las chu / de las sa / de las phuň 
po khams daň  skye m ched hbyuň / de las snaň ba  gsum hbyuň / 
de las raň  b f in  brgya drug cu hbyuň ño / de las ñon moñs p a  
dgu bcu rtsa brgyad daň lta  ba drug cu rtsa gñis la sogs p a  
bbyuň / des las bsags pahi d bañ  gis skye gnas g fih i sems can 
hbyuň bas sems can gyi khams ma lus pahi rtsa ba hdi yin 
no /) .  Besides, Tsoň-kha-pa, com m entary on the Vajrajñd- 
nasamuccaya (PTT, Vol. 160, 154-3, 4 ), following the M ádhya- 
mika point of view, insists th a t the vijňdna m eant by the three 
'lights is manovijnana. Also, in his com m entary on the 
Caturdeuipariprcchd (Lhasa Coll. Works, Vol. Ca, f. 37b-6 to  
3 8 a - l ) :  “ T he three vijñanas proceed from the 18-fold dhar-
madhatu which is the C lear L ight of D eath. They (the three) 
are bodhicitta—the Bodhisattva Sam antabhadra .” Ibid. f. 
37b-3: “ T he dhamiadhatu is the source of the six outer sense
bases, the six personal sense bases, and the six perceptions 
(vijñdna), 18 in all.” (The sixth perception is the manovijnana, 
the other five being based on the five outer senses). This use 
bf the Bodhisattva nam e ‘Sam antabhadra’ presumably stems 
from the Guhyasamdja> Chap. IV . p. 17 (Mchan hgrel, p. 3 8 ): 

šdntadharmdgrasambhUtaiji jňánacaryavišodhakam / 
samantabhadravacdgjyam bhdfa mandalam uttamam //
“ Pray explain the supreme m andala  having the best 
speech of Sam antabhadra, arising from the summit 
o f  quiescent dharmas ( =paramartha-satya) and purifying
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(the 80 prakrtis) by the praxis of the gnoses ( =  the three 
ligh ts ) . 55

M y “Notes on the Sanskrit term  J f tan a , 55 p. 260, quotes from 
T son-kha-pa5s com m entary on the Vajrajnanasamuccaya (Lhasa 
ed., Vol. C a) to the effect th a t the vijUdna (‘perception5) arising 
from the C lear Light of dying from the In term ediate  State 
(bar do) is the Culm ination of L ight; the manas (‘m ind5) arising 
from tha t, is the Spread-of-L ight; the citta (‘consciousness*) 
arising from that, is Light. Observe tha t the o rder: 1 . delu­
sion ( =  v ijn an a), 2. lust ( =  m anas), 3. h a tred  ( =  c itta) is 
consistent w ith  the order of appearance of the three ‘poisons* 
in the Buddhist genesis legend, as discussed in  my article 
“ Buddhist Genesis and the T an tr ic  T rad itio n . 55

But the tan tric  N agarjuna, Sri Lak§ml, Bhavyakirti, and some 
o ther T an ju r  com m entators, employ a  Yogacara-type vocabu­
lary, to w it: alaya-vijndnay kliffa-manas, and  pravrtti-vijndna. 
T h e  following tabulation should make the difference clear:

Lights =  Voids T h e  Covering =  80 Prakrtis

M âdhyam ika
terminology

Yoga car a 
terminology

Term inology
in

common

T h e  Clear 
L ight =  U n i­
versal Void

C ulm ination- Perception Basic perception Nescience
of-Light =  
G rea t Void

(vijñána ) (àlaya-vijfiàna) (avidyà)

Spread-of-light M ind Defiled M ind M entals
«= F urther V oid (m anas) (kli§ta-m anas) (ca itta )

L igh t =  V oid Consciousness
(citta)

Evolving Percep­
tion (pravrtti- 
v ijnâna)

Conscious­
ness (citta)

T herefore, w hen Bhavyakirti in  his ‘PrakiUikd5 (PT T , Vol. 60,
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p . 293-1 ) comments on nidàna verse 5, he first states *vijnàna’ 
to be the three as previously explained, m eaning the three 
Y ogâcârà terms he has been employing for explaining the pre ­
ceding nidàna verses; and  states these vijňánas to have the cha­
racteristic  (lakyana), i.e. the prakrtis of (covering) the three 
lights; and  so those lights appear when those vijňánas cease. 
T h e n  Bhavyakirti quotes two texts w ithout nam ing their sources. 
T h e  first is the celebrated verse of the Sarjidhinirmocana-sütra 
(which was translated by Etienne Lam otte into French; and 

th e  verse is in Louis de la Vallée Poussin, Vijňaplimátratásiddhi, 
I ,  p. 173): “ The âdânavijnàna, profound and  subtle, like a
violent current, proceeds w ith all its seeds (bija). Deeming it 
im proper for them  to im agine it as a self, I have not taught 
i t  to the im m ature aud ito rs”  (/ ji  skad du  / len pahi rnam  
p a r  šes p a  zab ciň phra  / sa bon thams cad chu bohi rgyun 
b ž in  h bab  / bdag  tu  rtog par gyur na mi ruň  žes / ftan thos 
byis p a  rnam s la ňas m a bstan / žes hbyuň b a ) . T he next one 
he  quotes, is a well-known line from the Madhyànta-vibhàga 
(I, 8 A ; 20 in G adjin M . N agao’s edition of theBhàjya): “ And

th e  im agination of unreality  (abhütaparikalpa) is. the three 
worlds w ith their citta and  ca itta” (/ de bžin  du yaň / yaň dag 
m a  yin kun brtags ni / sems daň sems byuň khams gsum pa  / 
žes hbyuň ňo /) .  These quotations do not necessarily m ean 
th a t  Bhavyakirti makes the usual identification of âdânavijnàna 
w ith  âlayavijnàna> which he equates w ith  the avidyá having 
seven prakrtis; bu t it certainly means th a t he considers the 
* vijnàna’ o f  nidàna verse 5 to be this âdânavijnàna as well as abhü- 
taparikalpa; and so he m ay understand by 'âdânavijnàna’ all 
three vijňánas ra ther than  simply álayavijňdna. Since his àla- 

yavijňána is equivalent to verse 3’s 'avidyá’, it is unacceptable to 
Tsoň-kha-pa, who rejects the equation in P T T , Vol, 159, p.
31-3. In  fact, both Bu-ston and Tsoň-kha-pac in their annota ­
tion  of the nidàna verses agree in ignoring Bhavyaklrti’s commen­
tary . This subject is resumed under nidàna verse 7.

/ /T A M // tam ekaikam arthábhůsarji vâyus sarjigrhya dhârayet/ 
váyuyuktarfi ca vijňánarp, šašvaj jagati vartate / /6 //

T h e  wind seizing, takes hold of th a t entity-light in each 
case, and vijňána jo ined  w ith váyu (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 (vijňána-m anas-citta) and dissolve by the 
‘direct order* (c itta -m anas-v ijňána). V ijftána ( =  the three 
lights or vijftana, m anas, c itta ) rides on the winds w hich seize 
their respective «sense objects.”

Paiicakrama, I I ,  32-34:
vayund suk$marupena jnanarji sammitratdrji gatam 
nihsrtyendriyamargebhyo vi§aydn avalambate jj 
dbhdsena yadd yukto vdyur váhantatfi gatah / 
tadd tatprakrtdh sarvd astavyastdh pravartayet // 
yatra yaira sthito vdyus tarn prakrtim udvahetj 
ydvat samiranotpado ndbhaso nikalo bhavet //
W hen ‘knowledge* (jnana  =  the  three lights) becomes 
associated w ith subtle-formed wind, then  issuing 
forth from the paths of sense organs it grasps (‘hangs 
on to*) the sense objects.
A t w hatever time the w ind, having become a vehicle 
(for v ijftána), is yoked by the ‘ligh t’, a t  th a t time all 

those prakrtis are com pletely dissipated.
A t w hatever (vein, ndtjii) the  w ind stops, a t  th a t  one it 
sustains some prakrti (among\ the 80 p rak rtis) . As 
long as (the w ind) stirs up, the ‘light’ is not steady. 

Verses 33-34 m ention the alte rnate  conditions o f  the three 
gnostic lights (Light, Spread-of-Light, and Culm ination-of- 
L ig h t) , nam ely  (II , 33) when those lights are free from the  
eighty prakrtis, and  (II , 34) w hen they are subjected to the 
eighty prakrtis in w hich event the ir ‘light* is not steady. T h e  
Manimdld com m entary on the Paiicakrama (PT T , Vol. 62, p. 
188-3, 4) explains the second verse:

I re žig rluň  gi rnam  lňa daň  rnam  pa  bcu yin pa r  sňar 
báad ciň dehi gnas sňiň ga  la sogs pah i gnas rnam s d aň  
las kyi bye brag  kyaň bstan  m od kyi hon kyaň raňgi no bo 
dpyad  na  chos kyi dbyiňs kyi hkhor lo hod gsal ba  las 
r lu ň  byuň  ste / dehí phyir gYon daň  gYas daň  bar 
m ahi rtsa ^su m  ni lam  yin no / de bas n a  gaň  daň  gaň du 
ste gYon nam  gYas sam dbus su rluň  gnas p a  n i raň  bžin 
d e d a ň  de ste sems las byuň bahi chos de lta  b u  daň de lta  
b u  skyed p a r  byed ciň hbyuň  ba r byed do / / de bžin du



COMMENTARY ON T H E  FORTY NIDÁNÁ VERSES 1 9 7

yaň  rtsa  g y o n  p a h i lam  nas byuň bah i rluri gi šes rab  kyi 
ño bo raň  bžin  m am s skyed par byed do I I gYas na gnas 
pas ni thabs kyi ño bo  rnam s so / / dbus na gnas pa  ni m a 
rig pah i ño bo rnam s skyed par byed m od kyi hon kyaň
dmigs pa la bltos dgos te / ........... / de lta r rtsahi bye brag
d aň  rjes su m thun  pahi yul hdzin pa las raň  bžin rnams 
hbyuñ  ño /
Now the topic is the five kinds and the ten kinds of wind, 
as previously set forth, w hich are located in the heart and 
in  the other places. W hile they are  taugh t as the m ul­
titude  of deeds (‘perform all deeds*), if one ponders 
the ir intrinsic na ture , they are the wind which arises 
from the Clear L ight of the D harm ad h á tu  circle. T here ­
fore their pa th  is the three ndtjlis, left, right, and middle. 
H ence, ‘a t w hatever one,’ left, or right, or middle, ‘the 
w ind stops’, it generates while arising there the com­
parab le  p rakrti or sort of caitasika-dharma. Accordingly, 
the wind arising in  the pa th  of the left nat}i generates the 
(th irty-three) prakrtis which have prajñd nature; the 
one of the right, the (forty) prakrtis of updya; and the one 
in  the m iddle generates the (seven) prakrtis of avidyd. 
However, tha t ijeeds dependence on a support of con­
sciousness (dlambana). . .  .Thus, the prakrtis arise from 
apprehending  a sensory object consistent w ith the basic 
m u ltitude  (of deeds).

T h e  im plication of the Manimdld com m entary is tha t as long 
as the winds are correlated w ith external objects, the lights 
o f  the  th ree  nails are unsteady. H ence the yogin must close 
th e  sensory doors to dissipate the prakrtis associated with those 
n&fis.

Sarjidhivydkarana ( F I T .  Vol. 3, p. 2 3Q 2):
I byah chub sems ni rluň gyur ciň /
I nam mkhah la ni mam gnas pa /
I sems can kun 'gyi srog gyur gaň /
/ Iň a y i bdag ñid bcu miň can //
I rten hbrel bcu gñis tes grags pa /
I ño bo ñid mam gsum du gyur /
I rluň tes bya bahi byaň chub sems /
I dbaň po kun gyi gtso hdi yin  //
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T h e  bodhicitta which being w ind and  dwelling in  space, 
then becomes the life w ind of all sentient beings, is five 
and  called ten.
T he  bodhicitta called ‘Twelvefold D ependent Origination* 
is the three natures; and  called ‘wind*, governs all the  
sense organs.

Pahcakrama, I , 3 (and Shags rim, 408b-5 and  440a-4, e tc .): 
prdnabhutat ca sattvandm vayv-akhyah sawakarmakrt / 
vijnanavahanaf caiva pahcatma dafadhd punah //
Being the  life force of sentient beings, w hat is called 
‘w ind ’ performs all deeds; and  as the vehicle of vijhdna 
is five, besides is tenfold.

In  the case of ‘w ind’ as the vehicle of vijndna it is the five secon­
dary  winds, to w it:—

1 . naga  reveals forms th rough  eye
2 . ku rm a reveals sounds th rough  ear
3. krkila reveals odors th rough  nose
4. dev ad a tta  reveals tastes th rough  tongue
5. dhanafijaya reveals tangibles th rough  torso

Jn  the case o f ‘w ind’ identified w ith  prana itself, it is tenfold, 
i.e. the  five basic winds as well as the five secondary winds. 
C ooperating w ith  vijndna the five basic winds perform  all deeds 
and  the five secondary winds perceive all things. N otice the 
respective approxim ation to the classical Samkhya karm endriyas 
( ‘perform all deeds’) and  buddhlndriyas ( ‘perceive all things’)* 

R egard ing  the ‘all deeds’ perform ed by the five basic winds, 
Shags rim (f. 439b-2) draws upon  a citation in Caryameldpaka 
abou t the  function  of those w inds:

1. P ran a  has the n a tu re  of stream ing th rough  the sense 
doors, coursing as the b reath ing  and  extending far 
(prana and  dydma), and  continually  coursing.
2. T h e  yogin will always understand  apdna as (breaking) 
wind, expelling urine, excrem ent, and semen, and  con­
veying dow nw ard.
3. Sam ana is so called because it is w hat is always conco­
m itan t w ith  tasting, eating , licking, drinking and  sucking.
4. O n e  understands u d a n a  to have the action of d raw ­
ing upw ards, eating food and  enjoying it, associating 
w ith  awareness.
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5. V yana  has the function of filling, holding, (enabling) 
w alking and return ing , and of pervading  all the joints.

Pahcakrama, I I I ,  19:

tad eva vdyusamyuktatji vijftdnatritayarji punah / 
jay ate yogind murtir mdyadehas tad ucyate //
Besides, precisely th a t  vijfiana-triad jo ined  to the winds 
is engendered as a body by the yogin. T h a t  is called 
‘Illusory Body*.

T h e  conception of these winds is a topic in the Stage of Gene­
ra tion . L ater, 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 o f verses represents the m eaning of the Stage of 
G eneration  (utpattikrama) as o rdinary  generation, bu t with the 
C lim actic tim es’ of b irth , death , and in term ediate  state, which 
a  theory  (see verse 38 and  anno ta tion) correlates to the Bodies 
o f the  B uddha. T he  m eaning  o f this group of verses is frequ­
ently  referred to in T ib e tan  literature  such as Tson-kha-pa’s 
writings as ‘the basic time* {gkihi dus) to contrast w i th ‘time o f  
the p a th ’ (lam gyi dus). In  the path , the yogin seeks to evoke; 
the entire  cycle, passing th rough the portals o f death  as an  
experience o f yoga and  then  re turn ing  to norm al consciousness. 
In  p repara tion  for the separation from the coarse body of a  
subtle body called the Illusory Body th a t takes place in the 
Stage o f Com pletion, in the present phase the practitioner 
develops a body which is called the M a n tra  body. This takes 
place in  the  second sddhana called Anuyoga w ith  depositing 
of germ  syllables in spots of the body. I t  corresponds in ex­
ternal manqlala ritua l to the second p a rt ‘R ites of preparatory  
acts,* such as pitching the  lines w ith chalk and  beseeching 
the gods. A similar result is obtained in the present instance 
if the  practitioner, following through the suggestions of this set 
o f  verses, goes through the im aginative procedure of analyzing 
his m ake-up  and  then of identifying his personality aggregates 
w ith the five winds and  so on. In  short, the verses can be 
in terp re ted  as doctrinal assertions, bu t above all they are direc­
tions for praxis in the form qf im aginative identifications.



200 YOGA OF T H E  O UH YAS AM AJATANTRA

C oncerning the present and  the an terio r conditions of ‘ordi- 
hary  generation*, K luh i-b lo ’s (N agabuddh i’s) Samdja-sadhana- 
vyavasthdli (P T T , Vol. 62, p. 7-5, if.) m entions the s tandard  
four b irthplaces, to wit, b irth  from  eggs, b ir th  from a womb, 
b ir th  from w arm th  and  m oisture, and  b ir th  th rough  trans­
form ation ; an d  then  gives s tan d ard  examples, as birds, etc. 
from eggs; cows, etc. from a  w om b; worms, etc. from w arm th  
and  m oisture; and  the gods, hell beings, in term ediate  state 
beings, and  m en of the first aeon, th rough transform ation. 
All those beinjgs are called sattva (‘sentient being*). This 
work also gives the  tan tric  version o f Buddhist genesis th a t was 
in troduced  in to  T ibe tan  l ite ra tu re  such as T soh-kha-pa’s 
writings. K luh i-b lo  m entions, p. 8-4, th a t  after the m en of the 
first aeon tasted  the amrta, a n d  so on down to the ir  partak ing  
o f the prim eval grain, w hereupon the ir bodies becam e heavy— 
the light d isappeared , and  a  darkness ensued; and  then  the sun 
and  m oon appeared  in  the w orld. A t this tim e, th rough the 
separa tion  o f prajhd and  updya, the  beings becam e distinguished 
w ith  the  m ale  an d  female organs. G radually , m u tu a l craving 
was aroused, w hereupon these beings, known as gandharvas, 
experienced the  three states (avasthd), and  entered  into the 
wombs o f  ‘mothers*. T h en  the women, w ithout illness, began 
to  have m enses; and  a ‘father* and  ‘m o th e r’ th rough  desire 
for each o ther, engaged in  various sexual techniques. Seeing 
this, for the  sake of ‘indulgencc-in-desire*, a  vijnana-pati, as 
though  rid ing  on a horse ( =  the  w in d ), left the in term ediate  
sta te  an d  entered (the m o th e r)  th rough  the V airocana-portal 
(i.e. the  crow n of the h ead ) (and then m erged  with the 

agglom eration in the w om b). As to the reason these beings 
fell from the  C lear L ight (p. 8 -2 ): “ A lthough they possessed 
the  gnosis body ( jiidna-deha), they  d id  no t know the Illusory
S a m a d h i ,  *’ (ye ¿eskyi lus can  y in-yah.de m am s kyis sgyu
m a lta  buh i tin  he hdzin  m i ies ¿ in . . . . ) .

O f  course, th a t  account has profound im plications for the 
w hole Guhyasam&ja praxis. Tson-kha-pa’s Don gsal ba com m en­
tary  on the Guhyasamajatantra combines K luh i-b lo ’s account 
w ith  the abhidhaima teaching of ‘sentient-being worlds’ 
(sattva-loka.) and  ‘receptacle worlds* (bhdjana-loka) as well as 

w ith  the  tan tr ic  idea of the ‘prim eval lord* (adinatha). T he  
whole idea of transm uting  the  body into a palace containing
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the  th irty-tw o deities is to replace the im pure receptacle worlds 
w ith  a pure world, and  this is founded on the evocation of the 
‘prim eval lord’ in the present (Anuyoga) phase. W hile most 
o f the nidana verses in this group do not obviously show them ­
selves as a phase of yoga, the last one, nidana verse 1 2 , sets 
forth  the praxis of pranayama, and  pranayama is generally 
described as ‘subtle yoga’ (sukfma-yoga). Prdnaydma is 
accom panied by m antra-praxis, hence in  this phase the yogin 
gains the ‘m an tra -deha5.

T h e  school of B uddhajfianapada, especially in Buddha- 
srijfiana’s Mukti-tilaka-nama, and its com m entary V itap ad a’s 
Muktitilaka-nama-vydkhydna, discusses this situation using the 
term s ‘the Profound (zab m o ) ’ and  ‘the B right5 (gsal b a ) \  
T hus, in V itap ad a5s com m entary (PT T , Vol. 65, p. 136), 
we read  th a t the m eaning of ‘the Profound 5 and  ‘the Bright5 

has been obscured for time im m em orial by d in t of hab it forces 
(;vdsana), and  because the ordinary  persons do not understand 

those two, they are p lagued by the sufferings of the three realms. 
“ W h at is the ‘Profound5 ? 55 In  this regard , (Buddhasrljfiana) 
states (the obscuration), ‘discursive though t (vikalpa) . . .  
T h a t  is to say, (the ‘P rofound: ) rightly and  from the outset 
surpasses all forms of speech and  conception because it is free 
from  all forms of error (bhranti) . . . . W h a t is the ‘B right5 ? 
(H e) states, ‘the M a h a m u d ra . .  . . 5 T h a t  is to s a y , . . .  the 
un b o rn  body which is like an  illusion and  shines like a ra in ­
bow . . . .  T h e  self-existence of the non-duality  of the Profound 
and  the Bright has the na tu re  of pervading all states (bhava) 
an d  is no t included in the dharmas of samsara; it is called 
D h a rm a d h a tu . 55 C om bining this term inology w ith  the previous 
account, the sentient beings did no t know the ‘Profound5 

because they lacked the  Illusory Sam adhi. Therefore they 
g radually  lost the ‘B righ t5, the Illusory Body.

I/E11 e$o vayur mahadhatur vijnanatrayavdhanah / 
tebhyah prakrtayah iaivan nirgacchanti yatha yatha //7//
This wind, the grea t elem ent, is the m ount of the three 
vijndnas. By m eans of it, the prakrtis always proceed 
accordingly.

M chan : ‘This w ind 5 means the wind of action (cf. Pancakrama 
verse c ited under verse 6 , wherein the wind is said to ‘perform



all deeds’), an d  therefore is called ‘g rea t e lem ent’ . . . .  I t  is 
w ritten  in  the Vajrajñána-samuccaya, “ T he  w ind is the m ount 
o f th a t vijñána. F rom  the w ind arises fire; from fire, w ater; 
from w ater, earth . From  those, the five personality  aggregates 
{skandha), the  six sense bases (faqldyatana), and  the  five sense 
objects; . . .  an d  the prakrtis are generated  by reason o f th e  
m anifestation .”  In  th a t T a n tra ,  the  three lights áre  explained 
to arise from the C lear L ight, and  subsequently  the  w ind, 
etc. arises. T h e  m ount of vijñána as im agination  {parikalpa) 
arises from the o rd inary  ‘lights’ o f the reverse order, w hich a re  
the phase of reb irth  by transm igra tion  in to  the  w om b.

T h e  explanatory  tan tra  Vajramald states further how th a t 
wind is responsible for generation . This passage inaugura ting  
its ch ap te r  32 is involved w ith  Yoga cara  vocabu lary ; it is here 
transla ted  w ith  the help o f A lam kakalasa’s com m entary  (P T T  
Vol. 61, p. 251-4,5 to p. 2 5 2 -1 ,2 ) :

1. Now listen to a fu rther explanation  and  rightly  
u n d erstand  concretely how  the wind has the characteristic  
o f  generation  and  seeks the  tem poral opportun ity .
I de nas gtan yaň blad kyis ñon ¡
I rluň skye ba y i  mtshart ñid ni /
I dus kyi glags ni brtsal ba ni /
I j i  Itar dňos su yaň dag Ies //
2. T h e  m ind defiled (k lif(amanas) by habit-energy 
(yásaná) sees its own (w ind) n a tu re  as (though it w ere) 
an o th e r form. N ot knowing the real state of affairs (the 
prána and  apána w inds), it is deluded by ju s t  w ind alone. 

I bag chags ñon moňs can gyi y id  /
I raň gi ňo bo gzugs gzan mthoň /
I don ni yod par mi les šiň /
I rluň t$am gcig pus rmoňs paho 11
3. C onjured up. by álayavijñána, the habit-energies roam  
aro u n d  within. Vijñána is controlled by habit-energy 
th rough  (dea th ’s)sequence of adm ixture  w ith  hab it energy. 

I kun gki mam Ies bkug nas ni /
I bag chags naň du mam par spyod /
I bag chags kyis ni mam les bzuň /
I bag chags daň hdres rim pa las //
4 . T hen , by the infusion of inner habit-energy, a t the
tim e of (welling u p )  menses, it evolves in  the m other’s
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channel as a d iam ond bitidu of the m elted semen and blood.
I nan gi bag chags bsgos p a y is  /
I de nas zlu mtshan dus su ni /
I mfial gyi rtsa la hjug pa ni /
I rdo rje khu khrag ku thig le 11
5. I t  develops according to the adm ixture; vijñána is 
aroused by the álaya as though intoxicated by w ine: 
from the habit-energies of álayavijñána the stream  of 
vijñána arises.
I hdrespa ru ni gyur pa daň /
I kun gki las ni mam k s  skye /
I j i  Itar chaň ros myos pa bkin /
I kun g í i  mam šes bag chags las //

T h e  verses 3-5 are the portion  quoted by Tsoň-kha-pa in his 
com m entary  on the Vajrajñánasamuccaya (PT T , Vol. 160, p. 
154-4, 5) w ith the rem ark, “ The ‘dlaya’ and  ikli$\amanas% 
m entioned  in this T a n tra  (the Vajramala) are the same term s 
explained in o ther texts b u t have different m eanings” (/rgyud 
hd ir  kun g í i  daň  ñon  yid ces gsuñs pa ni gžuň  gžan nas bsad 
pa  d aň  m iň h d ra  yañ don mi hd ra  s te ) . I have come to un d er­
stand  th a t by co ther texts’ he means the  commentaries by the 
tan tr ic  N ágárjuna and Bhavyaklrti, as well as Šrl Laksmi 
am ong others, th a t insist on assigning the terms álayavijñána9 
k liffamanas, and  pravrtti-vijñána to the three sets o fprakrtis, add ing  
up  to eighty, thereby equating  álayavijñána w ith  the ‘nescience’ 
(avidya) of niddna verse 3. T son-kha-pa’s rejection of this appli­
cation o f Y ogácára terms is consistent w ith how we m ay 
in te rp re t those Vajr amala verses in its chapter 32. T h a t  is 
because, in terms of Buddhist D ependent Origination, the 
Vajramald verses can be in terpreted  as setting álayavijñána equi­
valent to  3. vijñána as a stream  of consciousness which had  
undergone d ea th ’s trau m a  and  now (having 1 . avidyd and  2 . 
sarjiskára, as ‘conditions’) w ith reviving habit-energy is a ttracted  
to a  new b irthp lace offering a field for evolving perceptions 

T h a t  phase of a ttrac tion  to the womb is stated in terms o f 
gandharva-consciousness in T son-kha-pa’s Snags rim chen mo 
(f. 4 3 8 a-4 ,5 ):

I de las stoñ chen ñer thob ste dri zahi sems so /
I de las thabs snah ba mched pa hdodpa ñe bar len pahi sems so / 
I de las k s  rab snah ba ste skye ba gzuh bahi sems so /.
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From  th a t  (C lear L ight of D ea th )  comes the g reat void, 
C ulm ination-of-Light, w hich is the gandharva-conscious- 
ness. F rom  that, comes the m eans, Spread-of-Light, 
w hich is the indulgence-in-desire consciousness ( *trfno- 
pâdâna-citta). From  that, comes the insight, L ight, which 
is the seizing-of-birth consciousness ( *janma-grdhana- 
citta).

T h e  above passage has term inology associated w ith  members 
8-10 o f Buddhist D ependent O rig ina tion : 8 . craving {trjnd),
9. indulgence (updddna), and  10. gestation (bhava). After 
considering the  foregoing two selections from the Vajramâlà 
and  the Snags rim, it becomes credible th a t the th ree lights 
are  the Guhyasamàja trad ition  of recasting the first three m embers 
o f the 12-membered Buddhist D ependent O rig ination  [pratitya- 
samutpdda); while the same three  lights in terp re ted  to start 
w ith  £tf/z</Atfrz/û-consciousness are explanatory  of m em bers 8 , 9, 
and  10 of th a t  same D ependen t O rigination.

T o  be explic it:—
Dependent Origination Bodhiciita stages

1 . nescience (avidyà) C ulm ination-of-L ight

2 . m otivations (saijiskàra) Spread-of-Light
3. perception  (vijndna) Light
4. nam e-and-form  (nâma-rüpa)
5. six sense bases (yaddyatana),
6 . con tac t (sparta),
7. feeling (vedand); then,

Dependent Origination Rebirth consciousness

8 . craving (ttynd) gandharva-consciousness
9. indulgence (updddna) indulgence-in-desire

consciousness

1 0 . gestation {bhava) seizing-of-birth
consciousness

1 1 . b ir th  (ja l i), and
1 2 . old age and death  {jard-marana) .

II K A  ¡I kah khafidhatur apal ca tejo vayus tathaiva ca / 
upadaya tu vijilanatii jay  ate tribhavdlaye //&//
W h a t be the solid realm  and  of w ater; likewise th a t of 
fire an d  w ind— using these, vijnana takes b ir th  in the womb 
of trip le gestation.
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Mchan: “ A t the time of transm igration, the manovijñána uses
as base the  four elements w ithin the ‘semen-blood’ entity and 
thus takes b irth  in the abode of triple gestation—superior, 
m iddling, and  inferior destiny.”

T he  grammatical formation of the first sanskrit line, with 
ca . . .  . tathaiva ca> pairs the four elements in a  m anner consistent 
w ith  astrology, wherein earth  and water (the hard and soft 
‘heavy’ elements) are m utually  concordant, as are fire and wind 
(the ho t and cold ‘light* elements). Furtherm ore, the order 
of elements in the verse is tha t in which the equivalent goddesses 
Locanà, M âm àkï, Pânçlarâ, and  T à rà  ask their questions in 
the explanatory  tan tra  Caturdevipariprcchâ.

T h e  four elements and  their evolutes constitute the aggregate 
of form (rüpa-skandha) am ong the five aggregates. Vijñána 
uses this aggregate of form to become embodied in the âlaya 
(‘abode’) which means the womb according to Mchan hgrel 
on the present verse. Hence, the verse practically defines 
the celebrated term  álayavijñána, which thus means ‘vijñána 
in (or tow ard) the w om b’ as the 3rd m em ber of D ependent 
O rig ination  or a phase o f th a t member. T he  location of 
vijñána in the womb is understood to be the place which becomes 
the hea rt o f the new being. Thus, in his Dkah gnad com m entary 
on the Guhyasamâja (Lhasa ed., Vol. Ca, 1 0 a - l ) ,  Tsoñ-kha-pa 
starts by quoting  passages about the suprem e A, the indestruct­
ible syllable in the m iddle of the heart; and says, “ In  short, 
the very place where the vijñána along w ith its ‘together-born’ 
(sahaja) w ind enters am idst the ‘semen-blood’, is the heart. 

Also a t the time of death  it passes away from the heart when 
gathered  in the expiring sequence” (/ m dor bsdu n a  daň por 
m a m  p a r  ses pa  lhan cig skyes pahi rluň daň  lhan  cig tu khu 
khrag gi dbus su gaň žugs pa de ñid sňiň ga yin la  / hchi bahi 
tshe haň  hbyuň ba  rim  gyis bsdus nas sňiň ga nas hchi hpho 
ba yin no /) .

A t th a t ‘h ea r t’ site, according to the citations and  discussion 
of Snags rim> f. 435a-2, ff., first the three p rim ary  channels of 
right, left and middle, are established. T hen  the five veins 
of the h eart are originated. These veins are deified by goddesses, 
especially nam ed in M other T a n tra  trad ition : T ra iv rttà
is form (rü p a), K am inI is sound (áabda), G ehà is odor 
(g andha), G andikà is taste (rasa), and M âradârikâ  is dharma.
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M árad árik á  is in  the  m iddle and  hence associated w ith  the m iddle 
channel o f A vadhu ti; however, the five are separately counted 
to  add  up  w ith  the prim ary  three to the to ta l of eight, referred 
to  as the  eight petals of the heart. T h e  other four goddesses 
are p laced in  the  four directions and  are said to be the self­
existence of the four elements (dhátu-svabháua). As the  other 
cakras are established these goddesses transfer their essence 
accordingly; so it is theoretically possible to identify the four 
goddesses o f the directions w ith the  four of the Guhyasamdja, 
L ocaná and  so on. T he num bers of petals in the o ther cakras 
a re  hiultiples of the  original four d irectional veins of the heart. 
In  the full list, according to the Sňags rim, f. 436b-4, quota tion  
from  A b h ay akaragup ta’s Ámnáya-maňjarí, there are 4 petals 
a t the U sn ísa-cakra (crown of head a t place of B rahm aran d h ra ) , 
32 a t  the forehead cakra (sometimes misunderstood to be a t 
th e  crown of the head because of the T ib e tan  w ord spyi bo), 
16 a t the  th roa t, 8  as m entioned a t the heart, 64 a t the navel, 
32 a t the cak ra  of the sacral place, and  8  a t the ‘tip  of the gem ’ 
(root of the  penis). However, the in trau terine order of es­
tablish ing the elem ent bases, according to the Sňags rim discus­
sion, shows reversal w ithin the  pairs of the niddna verse: 1st 
m o n th  ‘w a te r5 vortex in heart; 2 nd, ‘ea r th 5 vortex in sacral 
region; 3rd, ‘w ind 5 vortex in navel; 4th, ‘fire5 vortex in  th ro a t 
(or neck). In  the 5th m onth , 'akáša' is invested th roughou t the 
body.

T h e  Sňags rim (f. 438a-6) cites the Mahamudrdtilaka, ap p a ­
rently  as Á ryadeva5s quotation  in his Caryameldpaka, w ith  a 
different o rd ex of the elements:

I mam šes no bo la brten nas[
I daň por hbyuň ba bzi po la /
I raň bkin ňes par bskrun p a y is  /
I de tshe raň gi gnas nas thim 11 
I rnam šes las ni rluň skye ste /
I de las me ni yaň dag hbyuň /
I hdi las chu mams yaň dag hbyuň /
I de las sa ni yaň dag hbyuň 11 
I hdi mams las kyaň phuň po hbyuň /
I de las skye mched mams kyaň ňo //
/ de las šes pahi raň bkin can /
/ drug cu lhag pahi brgya rim pas /
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I j i  Itar sky es pa de It ar hdir /
I thim par hgyur ro raň bkin las 11 kes. . . .
Whejn initially the form of vijňána takes recourse to the 
four elements th rough the propagation  of p rakrti(s) , 
a t  th a t time it passes away from its own abode.
From  vijňána the  w ind arises; from th a t the fire; from 
the la tter the waters arise, and from these the earth. 
F rom  these (fou r), in tu rn  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.

II S M IN  I I asmimš ca paňca satfibhütâh skandhàs sarjiskrtilak-
çanàh /

rüpavin nâma sarjukârâ vijnânam caiva paňcamam / /9 //
A nd when this is present, the five skandhas arise with the 
characteristic o f construction:— possessing ‘form* is 
‘nam e’— the ( th re e )  samskâras, as is also perception 
( vijňána), the fifth.

Mchan : “ As previously stated, when this— the four elements— 
is present, the five skandhas arise. Arising w ith  the charac­
teristic o f construction, the five are form ( rupa), feelings 
( vedanâ), ideas (scupjňá), m otivations ( sarpskára), and percep­
tions (v ijňána)”

In  the verse the word sarjiskara stands for the three m iddle 
skandhas— vedanâ, samjňá, and  satfiskâra— and labelled ‘nam e’ 
{nâma). T h e  fact th a t in  Buddhist D ependent O rigination, 
the cnáma’ of 'nàma-rüpc? stands for the three m iddle skandhas 
o f vedaná, sarfljňá> and  saijiskára) is an ancient teaching preserved 
in  B uddhaghosa’s Visuddhimagga in the chapter on D ependent 
O rig ina tion , section devoted to nâma-rüpa. O n  the other hand, 
when the term  (nàma~rüpa’ is employed for the five skandhas in 
discussions ap a rt from D ependent O rig ination, it is standard 
for ‘n â m a to include vijňána as well. Guhyasamàj at antra, Chap. 
X V II I ,  verses 45-47, w ith em endation of verses 45, 46 : 

vijňánaífi dvefam ákhyátam hetukàryadvayair dvifât / 

rüparp, moham iti khyàtarfi jadabandhasvabhávatah / / 
vedaná gha((amánákhyá ahamkarasvabhâvatah / 
sarjijňá saijiràgam àtmanarp, vastutah Šaktilak$anarji //
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samskáras tu sadá xr$yá pratitya preranátmanám / 
svabhávam bodhicittarji tu sarvatra bhavasambhavam 11 
V ijňána  is called ‘h a tre d 5 because it is hostile to bo th  
cause and  effect. R u p a  is called ‘delusion5 because its 
na tu re  is insentient bondage. V edaná is called ‘stirring 
pride" because its na tu re  is egoism. Sam jňá is ‘lust5, 
having the character of a ttachm en t to things. Samskára 
is always ‘envy5, being the instigation in dependence. 
(T h e ir )  intrinsic na tu re  is bodhicitta, the source of 
gestation everywhere.

G elu-pá5s Ratnavrkfa-náma-rahasya-samája-vrtti (P T T , Vol. 63, 
p. 174-4) explains the a ttribu tion  to vijňána :

I že sdaň žes pa ni rgyu hbras gňis dbyer m ed p a r thugs 
su chud pah i ye ses te / gňis kyi rnam  pa  la sdaň bahi 
phyir ró / /  j i  skad du  / rgyu hbras gňis la sdaň bas na / 
rnam  ses že sdaň žes šu bstan  žes so / / de ň id rigs te thog 
m a m ed pa  nas rgyun chad pa  m ed pahi phyir ro /. 
Called ‘h a tred 5 means it is the knowledge fully com pre­
hending in an  inseparable m anner both  cause and  effect, 
because it hates the ( separate) aspects of both. I t  is said, 
“ Because it is hostile t a  bo th  cause and  effect, vijňána is 
called ‘h a tred 5.55 T h a t is valid, because it (i.e . vijňána) 
has been un in terrup ted  for im m em orial time.

T he idea seems to be tha t the notions of cause and  effect require 
discontinuity— the cause m ust end so the effect m ay begin. 
But the ‘stream  of consciousness5 (citta-sarfitána), here the 
6vijňána\ is continuous, not discontinuous. So it is said (m e ta ­
phorically ) to hate  cause and  effect. W ithout this plausible 
explanation by Celu-pá, I w ould have supposed th a t the reason 
vijňána is called hostile tow ard cause and  effect is th a t the la tte r 
are inferred, not perceived, otherwise stated, vijňána is the eternal 
present.

T here  is considerable com m entarial m ateria l on the five 
skandhas, and since this topic is so im portan t to the T antras, 
m ore inform ation is now given. There is (1 )  the order of trea t­
ing the skandhas, (2 )  the locations a ttribu ted  to the skandhas,
(3 )  fu rther explanation of the individual skandhas, and  (4 )  
the skandhas in the In te rm ed ia te  State.

(1 )  For the order of the skandhas, we may refer to Alamkaka- 
laša5s com m entary on the Vajramálá, the Gambhirártha-dipiká-
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nama (Vol. 61, p. 204-4) : “ T he basic na tu re  ( ho bo hid) o f  
the five skandhas is as follows :—

P rana  is vijftana-skandha;
A pana is yedana-skandha;
Sam ana is sam jna-skandha;
U d an a  is sam skara-skandha;
V yana is rupa-skandha.” (This passage will be conti­
nued under the next nidana verse).

W hile the niddna verse calls vijhana the ‘fifth’, it is usual in ‘preg­
n an t em bryology’ of the T an tras  to assign vijnana-skandha to 
the first lunar m onth, since in Buddhist dogmatics vijnana is 
said to fall into the w om bk T he above passage from Alaipka- 
ka lasa’s com m entary states the traditional order of skandha- 
arising in the womb, namely during first through fifth lunar 
months. T he old Buddhist order of stating the skandhas, to w it : 
rupa, vedandy sarpjhd, sarjiskdra, vijhana—is said by Buddhaghosa 
in Visuddhimagga (of course in terms of the Pali equivalents) 
not to be the order of arising, ra ther to be the order of expla­
nation difficulty, starting from the easiest to explain, namely 
rupa. Hence, when it is a m atter of giving definitions of the 
skandhasy th a t explanation order is followed.

(2) T he locations of the skandhas is h in ted  a t  in a passage o f  
the Guhyasamdjatantra, Chap. X V I, verses 66-67A, which I 
discussed a t length in my article, “ The fivefold R itual Symbolism 
o f Passion,”  Part I. This is the passage :

khavajramadhyagatarji cintet mahjuvajrarji mahdbalam / 
pahcabanaprayogena mukutdgrarfi tu sarjtsmaret / 
pahcasth&nefu mantrajhah krdravajrena patayet /
T he  knower of mantras should contem plate in the m iddle 
of the diam ond sky M aftjuvajra/ ( =  Maftju$ri) of great 
power; he should recollect the crest pinnacle by the  
praxis of five arrows (which) he makes fall, by the d ia ­
m ond o f ferocity, into  five spots.

As th a t  article explains, the^ogm deposits five mantras in locations 
of the skandhas as targets for five arrows shot by a  red MaftjuSri 
in  the sky (the Clear L ight) to instill the essence of the five 
Tathagatas, thus identifying the five skandhas w ith the five 
T athagatas. Those five mantras as germ syllables, with the 
respective skandhas and Tathagatas, are set forth in N agarjuna’s 
Pin4lkrtasadhanay verses 56-60. :
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Vairocaniyabijam tv omkararji šuklavarnakam j  
Rúpaskandhasvabhávena nyasen murdhani mantravit 11 
Áhkáram amitabhasya samjndskandhasvabhdvakam / 
Raktavarnam mukhe dhyátvá vágaišvaryam avápnuyát // 
Akpobhyasya tu humkáraiji rdjávartakasuprabham /
Vinyased dhrdaye mantri vijňánaskandharúpatah //
Svdkdram ratnanáthasya vedanáskandharúpatah /
Pitavarnam nyasen nábhau vedaná-šuddhihetukam //
Pádadvaye tu hákáratji samskaraskandhabhavatah / 
Haritábhaiji nyasen mantri karmanathasya tattvatah jj 
T h e  knower of mantras will place at his head V airocana’s 
germ  syllable Om of w hite color, because it is the intrinsic 
na tu re  of the personality aggregate of form.
H aving  contem plated in the th roat A m itabha’s red Ah, 
perta in ing  to the intrinsic na ture  of the aggregate of 
ideas, he attains lordliness of speech.
T h e  mantrin should deposit in his heart A ksobhya’s H um , 
shining like the deep blue gem, as the form of the aggre­
gate of perceptions. H e should place a t the navel a 
yellow Svá belonging to the Jewel Lord ( = R a tn asam - 
bh ava) and  the cause o f purifying ieelings, because it is the 
form of the aggregate of feelings.
T h e  mantrin then deposits in bo th  feet a H á  of green light, 
as the reality of the K arm a  Lord ( =  A m oghasiddhi), 
because it is the natu re  of the personality aggregate of 
motivations.

(3) For further explanations of the skandhas, in fact there 
a re  m any such in non-tan tric  Buddhist commentaries. Here 
it suffices to present the explanations in the Explanatory T an tra  
Vajramálá> C hap ter 23 (P T T , Vol. 3, p. 214-1,2) :

I ph ra  rags la sogs dbye ba  yis / / thogs bcas thogs med 
m tsham  hid daň / /hbyuň ba chen po bžihi dňos / / hdi 
ni gzugs kyi phuň por gsuňs / / der ni rnam  snaň ňo bo 
daň  / / thams cad spros par byed . pahi rgyu / / bde daň  
sdug bsňal m chog tu ži / /graň daň dro ba  mchog gi 
m chog / /gaň gis sin tu  rig pa ni / / de ni tshor bahi phuň  
por bšad / / rin chen hbyuň ldan ňid kyi m tshan / / de 
bžin  gšegs pahi spros bdag  nid / / g laň po boň bu lce 
sbyaň daň / /r ta  daň  ri dags daň ni phag  / / pha  daň m a 
daň  pha  yi spun // m dzah  bo snag gi gňen tshan sogs// gaň
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gis yaň dag ses pa ni / / hdu ses phuň pohi mtshan ňid 
ni I de bžin gšegs pa  hod dpag med / / de ni spros pa kun 
nas gsal / hgro ba  khyab par yoňs su šes / / dge daň m i 
dgehi las hbras bu / / gžan yaň luň du  m a bstan miň // 
de  yi hdu byed du ni bšad // don yod spro bahi raň 
bžin can / /hkhor ba  dňos daň dňos med sogs / / kun rtog 
hbyuň bahi bdag nid can // m am  šes žes ni rnam  par ses // 
mi bskvod spro bahi bdag nid 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 (rupa-skandha) . Therein is the 
nature  of V airocana and the basis of all manifestation.
2. W hereby one feels joy and suffering and the highest 
calm ; cold, heat, and the furtherest supreme—that is 
explained as the aggregate of feelings (vedaná-skandha). 
I t  has the character of Ratnasam bhava and the egoity 
o f T a thágata  manifestation.
3. W hereby one recognizes a cow, an ass, a jackal, a 
horse, a deer, a hog; father, m other, brethren on the 
fa ther’s side; friends, relations on the m other’s side, etc.— 
th a t characteristic of idea aggregate (samjňá-skandha) 
is the T a thága ta  A m itábha and tha t clarifies the m ani­
festation.
4. The thorough knowledge pervading the world, the 
fruit of good and evil deeds, besides being named the 
indeterm inate  (avyakrta), w hat is explained as their m oti­
vations (.sarjiskara-skandha) is Amoghasiddhi, the own- 
being (svabhdva) of the manifestation.
5. T he perception of presences and absences of samsara, 
e tc . ; w hat has the nature  of vikalpa-arising, the (aggregate 
of) perceptions (vijňána-skandha) is Aksobhya, the soul of 
the manifestation.

T h e  above is self-explanatory except in a few particulars which 
are explained in A lam kakalasa’s com m entary (PTT, Vol. 61, 
p. 235-3). In  the case of the sarfiskdra-skandha he says, “ Be­
sides being named the indeterm inate means tha t its intrinsic 
nature  is indeterm inate, because it generates the realms of form, 
formless, and so on” (gžan yaň luň m a bstan m iň žes b y a b a n i  / 
lu ň  m a bstan pahi raň  bžin te / gzugs daň gzugs med la sogs pa



bskyed pah i phyir r o ) . In  the case of the vijňána-skandha, he 
explains the ‘presences’ (bháva) and ‘absences* (abhava) this 
way : “ A ‘presence’ has the na tu re  of efficiency (arthakriyáká- 
ritva) ; an  ‘absence’ is the reverse of th a t” (diios po ni don byed 
nus pahi bdag nid can no / /dňos m ed ni de las bzlog p a h o ) . 
This explanation is consistent w ith T son-kha-pa’s explanation 
of M ádhyam ika philosophy in the vipa$yana (discerning the real) 
portion of his Lam rim chen mo> w here he defends the position a t 
length th a t entities arise dependently , void of intrinsic na ture  
but possessed of efficiency.

An intriguing feature o f the above Vajramálá passage is tha t 
while it explains more about the skandhas it is not directly expla­
natory^of the Quhyasamájatantra\ for example, it does not explain 
the passage about the skandhas in chapter 18 (the U tta ra - 
T a n tra ) ,  e.g. th a t vijňána is called ‘ha tred ’. I t  does set forth the 
s tandard  correspondence of skandhas to T athágatas, which is 
a m atte r of conceptual praxis in the next group of verses 
(‘B hagaván-Sarva’). This and  other passages of the Vajra­
málá suggest th a t its ‘explanatory’ na tu re  consists in giving 
more inform ation consistent w ith the Guhyasamája. In  the 
present case, once the skandhas are so identified, one can proceed 
to correlate tha t chapter 18 passage with the curren t information 
to associate the T athágatas respectively w ith the defilements 
(,kleša), as follows : ‘ha tred ’—Aksobhya, ‘delusion*— V airocana; 
‘stirring p ride’—R atnasam bhava; ‘lust’—A m itábha; and 
‘ envy ’— A m oghasiddhi.

(4) T h e  skandhas in the In term ediate  S tate are already a 
teaching of non-tantric  Buddhism in  a  scripture entitled Arya- 
nanda-garbhávakránti-nirdeša (in the collection called RatnakU(a) : 

Idé la bar m a dohi phuň  pohi dbyibs de yaň rnam  pa  
gftis su gyur te/ kha dog sdug ciň mdzes pa  daň  / kha 
dog mi sdug ciň mi mdzes paho / / sems can dmyal ba 
rnam s kyi bar m a dohi srid pahi kha dog m i sdug pa yin 
te I hdi lta  ste dper n a  sdoň dum  tshig pa  daň  hdraho //dud  
hgrohi rnams kyi b a r m a dohi srid pahi kha dog ni hdi 
lta  ste I dper na  dud  pa daň  hdraho  / / yi dag  kyi bar m a 
dohi srid pahi kha dog kyaň hdi lta  ste / dper na  chu 
daň  hdraho / / lha daň  mi rnams kyi bar m a dohi srid 
pahi kha dog ni hdi lta  ste / dper na  gser gyi kha dog 
daň  hdraho / / gzugs kyi bar m a dohi srid pahi kha dog
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ni dkar por hdug go / / gzugs med pahi khams kyi lha 
rnam s ni bar m a dohi srid pahi kha dog med de / hdi 
lta r  de ni gzugs med pahi phyir ro /
Now, th a t form of the In term ediate-S tate  skandha is of 
two kinds— of pleasant, lovely color; and of unpleasant, 
ugly color. T he color of the In term ediate  State of sentient 
beings who are hell beings, is unpleasant, in this way; 
for example, like the b u rn t stump of a tree. T he color 
of the In term ediate  State of animals is this w a y :  for 
example, like smoke. T he color of the Interm ediate 
S tate of hungry ghosts (preta) is this way : for example, 
like water. T he color of the In term ediate  State of gods 
and m en is this way: for example, like the color of gold. 
T he  color of the In term ediate  State of the ‘realm  of form’ 
(:rupa-dhatu) is abiding white. T he In term ediate  State 
of the ‘formless realm ’ (arupa-dhatu) gods, has no color, 
for the reason tha t it is formless (arupa) (i.e. since ‘form’ 
means shape, satjisthdna, and color, varna).

T he above description goes w ith the five-destiny list, omitting 
any reference to the asura destiny which in some lists brings 
the to tal to six.

II SA I/ samata pratyavek$ana krtyanu;(hanam eva ca / 
adarSo dharmadhatu^ ca asmin vijnanapancakah //10//
Ju s t  (the knowledges) Equality, Discriminative, Proce- 
dure-of-duty; as well as (the knowledges) M irror-like 
and  D harm adhatu . In  this (knowledge-pentad) is 
the vijndna-pentad.

Mchan does not help here, bu t mentions the theory that the 
D harm adhatu  kind is the basis of the other four knowledges. 
The solution th a t is faithful to the expression Pijnana-pentad’ 
should be the five proper functions of the sense organ of mind 
th a t correspond to the five knowledges as explained by Tson- 
kha-pa, Pahcakrama com m entary (Vol. 158, p. 204-5) : (1) the 
bright appearance  of objects like the bright reflection on a 
m irror; (2) equality consisting in the unified experience of the 
three kinds of feeling (i.e. pain, pleasure, and  neu tra lity );
(3) rem em bering the various names of beings, such as one’s 
father and m o th e r ; (4) rem em bering the deeds and needs 
of the w orld; (5) the transm utation (paravrtti) through 
elimination of impurity. Now, these are obvious references
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to the five skandhas^ and consistent with the fact th a t this 
nidàna verse 10 groups ap a r t  the three m iddle knowledges 
on the first line (hem istich), com parable to the three m iddle 
skandhas being set ap a rt in nidàna verse 9. This suggests 
th a t the term  ‘wjïzàrta-pentad5 means the five having vijñána 
as salient m em ber. This would perm it the M âdhyam ika type 
correspondence between the five skandhas and  five knowledges. 
Thus, A lam kakalasa’s com m entary  on the Vajramàlà 
(continued from citation under nidàna verse 9) states th a t when 
the personality aggregates (skandha) are pure, their equivalent 
winds correspond to the five knowledges as follows:

Wind Skandha Knowledge
P rána vijñána dharm ad h a tu
apàna vedanà equality
sam àna sam jňá discriminative
udána samskára procedure-of-duty
vyàna rüpa m irror-like
O f  course the term  ‘vijňána-yzntdLď can also m ean the five

vijňánas based on the five ‘doo r’ senses, th a t ride on the five 
ancillary winds, as is shown elsewhere. In  this case, the five 
vijňánas also correspond to the five knowledges by way of the 
five-Tathágata correspondence jto sense objects, presented 
under niddna verse 21.

F or individual explanations of the five knowledges, among 
m any such there is a fine sta tem ent by Šrl LaksmI (Paňcakrama 
com m entary, p. 29-1) :

I hgyur ba  med pa  ni me loň lta buhi ye ses te / dri m a 
m ed pahi me loň bžin du  tha  dad med pahi phyir ro / snaň 
ba med pa ni m ňam  pa ňid kyi ye ses ste / raň  daň  gžan 
gyi dbye ba so sor mi snaň phyir ro / / gňid med žes pa ni 
so sor rtog pahi ye áes te / sgrib pa  gftis rnam  par dag 
pah i phyir ro / / m chog ni bya b a  nan  tan  grub palii 
ye šes -te / dmigs pa  med pahi sbyor bas gžan gyi don  
m dzad  pahi phyir ro / / ži ba  ni chos kyi dbyiňs kyi ye 
ses te I bdag m éd pa gnis m ňon sum du  m dzad pahi 
phyir ro /.
T h e  mirror-like knowledge is unchanging, because there 
is no difference (i.e. it is a faithful reflection) in a 
c lear m irror. T h e  equality  knowledge does not appear, 
because it has no appearance separately of a division
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in to  oneself and another. T he discriminative knowledge 
does not sleep, because it is the purity  of the two h ind ­
rances (of defilement and the know able). T he procedure- 
of-duty knowledge is best, because it performs the goals 
of others by a praxis w ithout aim. T he D harm adhátu  
knowledge is calm, because it produces in immediacy the 
two kinds of non-self (of pudgala and  of dharma).
II M A If manadyatanarp caiva locane šravane taiha / 
ghránajihva tatah kdyai cety dyatanasambhavah / / l l / /
T h e  sense base of m ind, tha t 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 ‘narne-
and-form ’ (ndma-rdpa) 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 developm ent of five skandhas and then ayatanas in 
the womb. T he  sense base of m ind arises in the fifth lunar 
m onth , then the five ‘door5 sense bases in the stated order of the 
verse during  the lunar m onths sixth through tenth. In  the 
trad itional treatm ent, to the fifth lunar m onth  are assigned 
b o th  the rupa-skandha and  the manadyatana.

C hap ter 32 of the Vajramala identifies the first five lunar 
m onths of the embryo w ith the first five V isnu Avatars along 
w ith  the sequential emergence of the five basic winds, and the 
second five with the emergence of the five secondary winds 
(A lam kakalasa’s com m entary adds the second five A vatars). 
T ab le  No. IV  has some further da ta  added from 
R gyal-T shab-R je’s Dpyid thig zin bris (Lhasa collected works, 
Vol. K a, f. 7b-8a) /.

In  the explanatory tan tra  Caturdevatápariprcchái and accord­
ingly in its com m entary by Sm rtijňánakírti, the Upadeša-pauflika 
(PT T , Vol. 66, p. 160-1) the discussion abou t the embryonic 
states of mer-mer-po (S., arbuda), etc., is followed immediately 
by m ention of the nine orifices of the body :

I don de gsuňs pa sgo dgu la ni kun tu hgro žes pa ste / 
spyi bo tshaňs pahi bu  ga daň / mig daň  / rna  ba daň  
sna daň / kha daň  / sňiň ga daň  / Ite ba daň / gsaň ba  
daň  / chu m iň (sic. for chu m ig) gi bu  ga rnams dguho / / 
de rnam s la byaň  chub kyi sems khyab par gvur to žes 
pah i tha  tshig go /
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I t  m eaning stated as ‘going every where in the nine 
0 1 1 6 0 6 8 ’ is a reference to the bodhicitta's pervasion in those 
nine orifices, to wit : 1. b rahm arandhra  at the top of
head, 2. eyes, 3. ears, 4. nose, 5. mouth, 6. heart,
7. navel, 8. the anus, 9. the urinary  passageway. 
I/TEH ye vai traidhdtuke sattvdh pranaydma-samdiritdh / 
mantrardjarji japanty ajna dhyanddhyapana-varjitdh //12// 
T he beings in the three worlds taking recourse to prand- 

ydma (breathing in and out) who recite the ‘king of m an­
tras’ w ith ignorance, miss the ‘m ental reading’.

Mchati : ‘Three worlds’ means earth  and below (¿a hog) , above 
the earth  (sa sten), and  the superior world (sa bla). Prandydma 
m eans breathing in (prana) and breathing out (aydma). ‘M ental 
read ing ’ is the nltariha kind of m antra  reading (ties don gyi snags 
klog p a ). ‘K ing of m an tras’ means O m , etc. (i.e. Orp, A h ,  

H u m ). (Tson-kha-pa in his annotation also rejects a viewpoint 
o f  Skal-ldan-grags-pa tha t the ‘pregnant doctrine of lust’ 
(hdod chags chos sbas) occurs in the phase of ‘diam ond recitation’ 

in  the form of enjoying the consort).
T he epithet ‘mantraraja’ for the three heart syllables is found 

earlier in the Vajramala (P T T , Vol. 3, p. 211). According 
to the indications of Mchan hgrel, p. 51, the Om  is recited for 
en trance of the breath , A h  for the time the breath is held 
within, and  H um  for the outbreathing. T he  ‘mental reading’ 
of course is the recitation w ithin the mind.

Sm rtijnanakirti’s Calurdevatd-paripricchd-vyakhydna-upadeSa- 
pauf(ika (P T T , Vol. 66, p. 160-2): “ ‘E arth  and below’ means 
Jam budv ipa  (ea r th )  downwards and hell upwards; ‘superior 
w orld’ means where the sun pervades; ‘above the ea rth ’ means 
the peak  of M t. M eru ” ( / de la sa hog ni hdzam bu glih 
m an chad dmyal ba yan chad do / / sa bla ni hi mas gar 
khyab paho / / sa steii ni ri rab kyi rtse moho /).

The niddna verse sets forth the praxis of prdndydtna proper to 
the stage of Generation. In  this case, there are two im portant 
verses of the Guhyasamdjatantra :

paiicauarnam maharatnam sarsapasthalmndtrakam / 
ndsikdgrc prayatnena bhdvayed yogatah sadd / / I I I ,  12 / /
H e should im agine a great five-colored jewel, no bigger 
in area than a m ustard grain, on the tip of the nose, 
through continual yoga zealously.
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ndsdgre sar$aparji cintet sar$ape sacaracaram / 
bhdvayet jdanapadarn ramyam rahasyarp jndnakalpitam / /V I ,9 // 
He should im agine a m ustard grain  a t the tip of the nose, 
and the moving ( sentient be ings) and non-m oving ( recep­
tacle w orlds) in the m ustard  grain. H e should contem plate  
the joyful realm  of jrtana as the (h ighest) secret tha t is 
im agined by jrtana.

T h e  foregoing two verses are cited consecutively by N agarjuna 
in his Pin<jHkrtasddhana> verses 199-200, and  in his Pancakrama) I* 
10-11. T h e  Pradipoddyotana and  Mchan hgrel (PTT. Vol. 158, pp^ 
36 and 37; ibid. p. 50) in terpret them  differently for the Stage 
of G eneration  and  the Stage of Com pletion. In  both  cases> 
the enterprise is called ‘subtle yoga" (sukfmayoga) and involves 
the reality  o f the wind and the reality  of the mantra; and th e  
five winds have  the natu re  o f the five knowledges and the five 
T athagatas. In  the Stage of G eneration the w in d s . are the  
b reath ing  in  and  out, as in nidana verse 12 and the ‘tip of the 
nose* is on the face. In  the Stage of Com pletion, the winds 
are  m ade to enter the central ‘vein’, along which there are th ree  
kinds of ‘tip  o f nose’, detailed in  m y introduction.

C oncerning the  recitation, Guhyasamaja, C hap. X V III*  
p. 159, employs m etaphorical language :

pufpam ity abhidhiyante nauayofifkhadhdtavah / 
kayavakcittabhedena nydsarp kurydt kulakramaih //
T h e  nine ‘ladies* (yosit) and  ‘realm  of space* (dkd$adhdlu\ 
are called ‘flower*. O ne should ‘arrange i t’ by division 
in to  body, speech, and  m ind in  the order of the families- 
(kula).

Tson-kha-pa (Mchan hgrel, p. 20-2) explains th a t the nine yO?its- 
are the nine winds while the aka£adhatu is the ten th  wind* 
vydna; and  th a t the verse refers to ‘d iam ond m utte rin g ’ of the 
three syllables (Om, A h ,  H um ) of the three families ( r e s p e c t iv e ly ^  

V airocana’s Body, A m itabha’s Speech, and A ksobhya’s M in d )  
to cause the  (five) basic and (five) secondary winds to enter* 
stay, and  rise (for leaving) (hjug gnas Idan).

In  its discussion of the ‘Stage of G eneration’ kind o f ‘subtle  
yoga’, the  Pradipoddyotana on C hap ter Six cites the Sarpdhivyd-  
karana on C hap ter  Three (Mchan hgrel, p. 51) :

pdndaradijapah proktah pancavirpJac chatadvaya / 
caturbhir gunitarp samyak caturyogarp iatarp nava //
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navalatarjî tu y  ad dr$\arji caturvirjüatparikramaih / 
pratyutpâdât bhavet atra dvyayutarri šata$o<j.ašam //
I t  is said tha t the recitation of Pânçlarà and the o ther 
goddesses involves 225 (wind recitations). W hen well 
m ultiplied by four (goddesses), the union with four is 
900. Now tha t observed 900 by a series of 24 would 
increase here (for day and night) to 21,600.

W hen this same passage from the Sarjidhivyakarana is quoted in 
Sňags rim, f. 442a-1, Tson-kha-pa gives the explanation of the  
Âmnàya-manjari, tha t when one is reciting the Pânçlarà w ind, 
which is the (fire) w ind of the Lotus-lord (A m itàbha), then  
there are 225 of fiery Pânçlarà of fire, 225 of windy T ara  of fire, 
225 of earth  Locanà of fire, and  225 of w atery M âm aki of fire. 
And one can understand  the recitation of the other three the  
same way. T he ‘24’ comes from division of watches. ( / gos 
dkar la sogs žes pa ni pad  m a mgon pohi rkm  la mehi me gos 
dkar m o daň  mehi rlun  sgrol m a daň  mehi sa spyan m a d aň  
m ehi chu M à-m a-kïhi rluň  fiis brgya fier Iňa re yod pahi db aň  
du byas la  des gžan gsum yaň šes par byaho / hdi la thun phyed 
pa  fier bži žes m an sfte las gsuňs so / ). Since there are eight 
watches by day and night, the num ber ‘24’ must result from 
m ultip lication  with the three m antras. T h a t this comes out 
com m ensurate w ith ť24 hours’ seems to be an  accident. D ivid­
ing on this basis, we find th a t each shortest recitation takes 
4 seconds. W hen one is reciting the w ind o f the Lotus-lord, 
he w ould recite first the fiery Pânçlarà of fire for four seconds o f 
Om , four seconds o f Ah, and fóur seconds of Hum. H e  
continues this fiery Pânçlarà o f fire recitation for 225 times (45 
m inutes) before going to the windy T à rà  of fire, and so on to  
the o ther goddesses for a total of three hours. T hen  the instruc­
tion states to go th rough the process similarly in th e  case of th e  
o ther three  elements. This rem ark is clarified by observing 
th a t the Saijidhivyàkarûna verses in question are quoted in the 
Paňcakrama (kram a No. 1 ; b u t the edited text by La V allée 
Poussin num bering them  45-46 does not notice these as con­
tinuation  of quo ta tion). T he com m entary by Šri Laksm i 
(P T T  Vol. 63, p. 13) explains :

I de la nin mo th u n  daň  po la m grin par gnas pahi padm ahi 
m ehi dkyil hkhor las snahi bu ga gYas pa las kha dog d m ar 
pohi hod zer hbyuň ba  ste / dehi tshe dbaň  gi las hgrub p a
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yin n o / thun  gfiis pa la lte  ba r  gnas pahi rlun  gi dkyil hkhor 
las j snahi bu  ga gYon pa  la kha dog snon pohi hod zer 
hbyun b a  ste / dehi tshe m non spyod kyi las hgrub  pa 
yin no / fii m a phyed las brtsam s te / th u n  gsum pa  la 
gsan bah i padm ar gnas pahi sahi dkyil hkhor las gfiis 
ka la kha dog ser pohi hod zer hbyun b a  ste / dehi tshe 
rgyas pah i las hgrub  pa  y in no / thun  b i i  pa  la  sftin gar 
gnas pah i chuhi dkyil hkhor las / kha dog dkar pohi 
hod zer dal ¿in dm an p a r  rgyu b a  gfiis ka las hbyun 
ba  ste I dehi tshe i i  bah i las hgrub  pa yin no / m tshan mo 
yan de b i in  du  ses p a r  byaho /
H ere, during  the first w atch  of day, a light of red color 
issues through the righ t nostril from the fire circle of the 
lotus based in the th ro a t; a t th a t time one can succeed 
in the rite of dom ineering magic. D uring  the second 
w atch, a ray colored green issues th rough the left nostril 
from the wind-circle based by the navel; a t th a t time one 
can succeed in the rite  o f destructive magic. S tarting 
at noon, in the third w atch, a ray colored yellow issues 
th rough  both  nostrils from the earth-circle based in the 
lotus of the sacral place; a t th a t time one is successful in 
the rite  of prosperity. D uring  the fourth w atch, through 
bo th  nostrils issues a slow and  slight ray, colored white, 
from the water-circle based in the heart; a t th a t time, 
one is successful in the rite of appeasing (the deities). 
T he  same order takes place during the n ight (watches). 

Sri Laksm i continues w ith explanation th a t those descriptions 
show the dom inan t ray, bu t th a t the other three are represented 
fractionally . This agrees w ith the foregoing m anner of recita­
tion, w hich obviously involves a perm utation  of the goddesses 
in the order of the four watches of the day, repea ted  in the four 
watches of the night. T he  total of recitations for the eight 

watches thus am ounts to 21,600.
O ne m ay observe tha t these subdivisions are governed by the 

eight-w atch system of classical times. There is evidence tha t 
in the B.C. period there was a system of six watches (three by 
day and  three by n igh t). This divided neatly  w ith the muhurta 
(48 m inutes) u n it; and recita tion  based thereon would be m ulti­
plied by five tattvas (or elem ents) in a pancikarana type of five­
fold fractions similar to the above four-fold fractions.



Finally, Tsoň-kha-pa quotes niddna verse 12 in the course of 
a  com m ent th a t clarifies the relation of the generation cycle to 
the system of praxis, namely, in his Pancakrama com m entary 
(P T T . Vol. 158, p. 192-5 to 193-2):

I hdi ni hchi bah i dus kyi rlun  hjig tshul dris pahi lan yin 
la I de yaň ji  l ta r mes bsregs pa  na sin gi dňos po med pa r 
hgro ba  b ž in d u  / hchi bah i tshe yaň rluň  m am s srog hdzin 
gyi b a r  du  rim  gyis thim  nas hchi žiň / yaň ši bahi hod 
gsal las las kyi r luň  šar te / de daň  rnam  šes gňis lhan cig 
tu  hjig rten  gsum du  gnas pahi skye ba  len no / / las kyi 
rluň  de las kyaň chags pa  la sogs pahi kun rtog rnam s 
skye la / des las bzaň  ňan  gfiis bsags nas yaň hchi žiň 
yaň skye b a  hkhor lo bskor ba  bž in  du hgyur ro / / sňon 
du  bšad pahi rdo rje bzlas pa  sogs rim  pa  lňa ni gži dus 
kyi skye hchihi rim  pa  dehi dbye b a r  hgyur ro žes gsuňs 
so 11 hgyur tshul ni / rluň  hbyuň  hjug rgyun ldan du 
byed pa  ni gžihi rdo  rje bzlas p a  yin te / de fiid las / gaň 
yaň khams gsum sems can rnam s / / srog daň  rtsol ba  la 
b rten  pa / / gsaň sňags rgyal p a  zlas b ž in  du / / m i šes bsam 
gtan  klog p a  spaňs / / žes so / / de l ta r  ftin m tshan kun tu  
rluň  gi bzlas pa  byas pahi m th a r  hchi ba  ni / rlun  phyi 
naň  du rgyu ba  log nas hbyun ba  rnam s rim  gyis thim  
ste j snaň m ched thob gsum gyi ftams hohar ba  n i sems 
dben  gyi rim  patio / / fter thob  kyi m th a r  hchi batii hod 
gsal tichar b a  ni hod gsal gyi řim  p a  ste gžitio ohos sku 
žes kyaň byaho / / hchi bahi hod  gsal gyi m th ar p huň  
po rfiiň pahi khrod na  gnas pah i rlun  sems tsam  las lus 
rfiiň pa  las logs su bye nas b a r  dotii lus grub p a  ni rgyu 
lus kyi rim  pa  ste gžihi loňs sku žes kyaň byatio / / gži la  dag  
m a dag ^i sgyu lus kyi rim  p a  so so b a  gfiis m ed kyaň / tidis 
lam  dus kyi sgyu matii sku gfiis ka m tshon nus pa  ni hchad  
pa r hgyur ro / / gžihi ba r  do loňs sku mig th a  m al p a  áahi 
mig gi yul du m i m thoň  p a  de / skye sriď du  skye b a  bláňs 
pa  na  mig dehi yul du  hgyur h a  n i gžihi sprul skuho / 
This (passage o f the Vajramdld) answers the question 
about the dissolution of the w ind a t the time o f death . 
Thus, ju s t  as w hen b u rn t by fire, the  substance of the tree 
is annihila ted , so also a t the tim e of death the winds 
sequentially dissolve up to prána (i.e. in the order, vyána, 
udána, sam ána, apána , prái^a) and  one dies. T hen ,
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from the  C lear L ight of D ea th  the ‘w ind of ac tion ’ arises, 
and the p a ir  consisting of the la tte r  together w ith  vijiidnay 
takes b ir th  somewhere in the th ree worlds. From  tha t 
‘w ind of ac tion ’ the (80) vikalpa-s of ‘desire’, etc. arise, 
and therefrom  one amasses good and  evil, and the wheel 
of dea th  and  reb irth  is so-to-say turned . T h e  five stages 
(pancakrama) of the aforem entioned ‘diam ond m u tte r in g ’, 
etc. are said to differentiate the stages of b ir th  and  dea th  
perta in ing  to ‘basic tim e’. T h e  m ethod of d ifferentiating  
is as follows : T h e  continuous activity  of the w in d ’s in h a la ­
tion an d  exhalation is the ‘basic’ (1) ‘d iam ond m u tte r in g ’, 
as said in  the same work (the Vajramald), “ T h e  beings 
in the th ree worlds taking recourse to prandydma (b reath ­
ing in and  ou t) who recite the ‘king of m a n tra s ’ w ith 
ignorance, miss the ‘m en ta l read ing ’.” In  th a t way, 
a t the conclusion of the w ind-recita l during  the whole 
day  and  night, ‘d ea th ’ occurs by the passage outw ard 
and  inw ard  of the w ind being averted, followed by the 
serial dissolution of the elements, and then (2) stage 
of the secret state of m ind (cittaviveka)^ w herein the three 
(gnoses)— Light, Spreadrof-Light, and Culm ination-of- 

L ight, arise. T he  arising of the Clear L ight of D eath  at 
conclusion of the C ulm ination-offL ight, is the (3) stage 
of C lear L ight, al§o called ‘basic D h arm akaya’. A t the 
conclusion of the Clear L ight of D eath , a body formed 
of w ind and  m ind-only emerges from the aged mass of 
personality  aggregates (skandha), and  from the aging of 
th a t body and  consequent a lte ra tion  the In term ediate- 
S tate body  is produced, w hich is (4) stage of Illusory Body, 
also called ‘basic Sam bhogakaya’. As far as the ‘basic 
( t im e )’ is concerned, there is no differentiation of the stage 
of illusory body into pure  and  im pure. However, as will 
be explained, for the tim e of the path , it is necessary to 
posit two sorts of illusory body. T he  basic In term ediate- 
S tate  Sam bhogakaya is no t seen in the sense field of the 
fleshly eye, which is the ord inary  eye. U pon taking 
b ir th  th rough  the b irth  process, w hat occurs in the sense 
field of th a t eye is (5) the basic (time) N irm ana-kaya. 

In  tha t passage, Tson-kha-pa shows how to relate the five kramas 
of the Stage of Completion, th a t is, in the ‘time of the p a th ’,
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w ith  the sequence of ordinary generation in the cycle of death 
and reb irth ; that is, in ‘basic tim e’. The correspondence thus 
established can be listed as follows :

G. Bhagavan sarva (The Lord—All)
G andraklrti’s Pradipoddyotana on C hapter X V II  (Mchan hgrel, 

p. 152-5) cites this verse w ithout identification :
I sarvayogo hi bhagavan vajrasattvcs tathdgatah /
I tasyopabhogarji sarvam vai traidhatukam atefatah 11 
For all yoga is the Bhagavat. T he Diam ond Being 
(vajrasattva) is the T a thaga ta . His whole enjoyment is 
the three worlds w ithout 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 T athagatas. This is 
the Atiyoga, or stage of the body-m an^ala containing the bodies 
o f  all (sarva) the thirty-two deities em anated from the Lord 
(Bhagavat) as the bodhicittavajra. I t  corresponds in external 
ritual to the m ain p art of the m an^ala  rite during which 
one employs the five colored threads representing the five 
T athagatas.

T he  usual commentarial explanations of the w ord ‘Bhagavat’, 
in both non-tantric  and tantric  Buddhist texts, refer to the six 
allotments (or good fortune, bhaga) and the defeat of the four 
M aras (temptors or m etaphorical death ). For the six allot­
ments, there is the verse cited in Sekoddefatika o f Na^apada 
(N aropa), p. 3 :

aiivaryasya samagrasya riipasya yasasah friyah / 
jhdnasyarthaprayatnasya $annam bhaga iti smrtih 11 
I t  is taught that his ‘good fortune’ is of the six : lordliness, 
excellent form, fame, prosperity, knowledge, and zeal 
o f  the goal.

For the defeat of the four Maras, this tradition has special

Basic Time

1. Inhala tion  and Exhalation
2. Dissolution of the elements
3. C lear Light of D eath
4. In term ediate  State body

Time o f the Path 
D iam ond M uttering 
Purification of M ind 
Personal Blessing 
Revelation-Enlightenment 
Pair-united5. Birth



features such as explaining the defeat of the skandha-m ára  
in terms of the body-m andala, as in A lam kakalaša5s Vajramald 
com m entary, p. 164-4 :

I de la bdud  bzi bcom  pa  ham  dbaň  phyug la sogs pah'i 
yon tan  drug daň ldan pas na  / bcom  ldan hdas so / / de 
la stoň pa nid bsgoms pas hchi bdag gi bdud  bcom  mo // 
lha  sum cu rtsa gftis kyi bdag  nid can gyi dkyil hkhor 
gyi hkhor lohi rnam  pa  raň  gi lus la voňs su šes pas phuň  
po bdud  bcom mo / /de bžin  gšegs pa lňahi rnam  pas 
ňon moňs p a  lňa yoňs su ses pas non moňs pahi bdud  
boom  mo / bgegs skrad. pahi dus na  dbaň  po la sogs pahi 
phyogs bcuhi hjig rten  skyoň ba la p h u r  bus b tab  pas 
rn am  p a r bcom  pahi phyir lhahi buhi bdud  bcom mo /. 
By reason of defeating the four M áras or o f having the six 
qualities of lordliness, and  so on, he is the Bhagavat. By 
contem plation of voidness he defeated the M rtyu-m ára 
(‘D ea th 5 m ára). By fully recognizing his own body as 
the circular form of the mandala having the em bodim ent 
of the thirty-two gods, he defeated the Skandha-m ^ra 
(‘Personality-aggregate5 m á ra ) . By fully Understanding 
the five defilements ̂ as the aspects of the five T athágatas, 
he defeated the K leša-m ára (‘Defilement5 m ára ) . A t 
the  time of frightening away the hindering demons, be­
cause he defeated In d ra  and  the other ten  Lokapálas b y  
applying the magic nail, he defeated the D evaputra- 
m ára  (‘Son-of-the-gods5 m ára ) .

Concerning the ‘All5 (sarva), Pradipoddyotana on C hapter X I I I ,  
first sentence, comments on the epithet muni : “ H e is called muni 
because he lives in the m ind of all the T a thága tas55 (,sarvatathá- 
gatamanovarttitvád munirji). Besides, all the deities are an  expres­
sion of the B uddha5s ‘m ind of enlightenm ent5 (bodhicitta), a 
term  which also means the male-female bindu in  the central 
channel and  the mysterious substance tasted in the ‘Secret 
In itia tion5 of the Stage of Completion. This ‘all5-inclusive 
character of the bodhicitta is portrayed in some verses of Tsoň- 
kha-pa, in his “ Rnal-hbyor dag-pahi rim  p a 55 (PT T , Vol. 160, 
p. 85) :

I g&ň tig gzugs daň tshor ba hdu šes hdu byed daň /
I rnam par šes daň skye mched drug daň dbaň po drug /
I sa chu me daň rluň daň nam mkhah thams cad ni /
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I byaň chub sems bidra rgya chen de la phyag htshal lojj 
I gti mug nes pa hdod chags rdo rje chos bcas gah /
I rig pahi sbyor ba lasbyuň rtag tu rab hbrel bar /
I mam pa sna tshogs dgah bas my os pahi dňos gyur pa /
I byaň chub sems hdra rgya chen de la phyag htshal lo //
I sdud daň dgah daň mam pa de biin mi hgyur daň /
I rgyu daň hhras buhi raň biin sems su rjes thogs chos /
I rmoňs daň ze sdaň hdod chags sgrib pa rdo rje ste /
/ byaň chub sems hdra rgya chen de la phyag Iitshal lo //
/ z es pas lha sum cu so gňis la phyag byaho /.
I bow to tha t expanse like bodhicitta— all tha t is rú p ay 
vedaná, samjftá, samskára, and vijnána; the six (external) 
sensory bases, and the six sense organs; earth, water, 
fire, and wind and space.
I bow to tha t expanse like bodhicitta—any fault of delusion 
along with the nature  of diamond lust; which by continual 
union arisen from association with the consort (vidya) 
becomes an element intoxicated by variegated ecstasy.
I bow to tha t 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 m ind; the diamond obscuration of delu­
sion, hatred, and lust.

W ith  those verses one bows to the thirty-two gods.
In  the first of those three verses, the five personality aggregates 
(rupa, etc.) are the five skandha-Tathágatas; 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 
d u ty ) ;  the six sense organs are six of the Bodhisattvas; the five 
elements (earth, etc.) are the four goddesses Locaná, etc. (the 
dhátu-mudrá) and the Ákášadhátu. T h a t list includes all the 
deities which are subject to division into five aspects, namely :
(a) five skandha-Tathágata (mdána verse 14). (b) four dhatu-
mudra (verse 15), six indriya-bodhisattva (verse 16), and (d) 
five vifaya-vajrá (mdána verse 20). Tsofi-kha-pa explains 
(PTT* Vol. 158, p. 205-3) tha t the ten krodha or wrathful gods, 
in the ten limbs, and the bodhisattvas M aitreya and Samanta- 
bhadra, in the joints and veins, are counted among the thirty- 
two gods for the purpose of ‘arcane body1 (káya-viveka), but are



2 2 6  YOGA OF TH E GUHYASAMAjATANTRA

no t each divided into five aspects because they were not so 
indicated in the basic T an tra .

T he  Hundred subdivisions are listed by A ryadeva in his 
Carydmeldpakapradtpa (PTT, Vol. 61, p. 295-5, line 7, to 297-5, 
line 8 ). In  m y annotation I follow the subdivisions as present­
ed in Tson-kha-pa*s PaHcakrama com m entary Gsal bahi sgron me 
(PT T , Vol. 158 pp. 204 and 205) and  a  few differences w ith 
the lists in th a t Peking edition of A ryadeva’s work m ay be due 
to the fact th a t Tson-kha-pa employed all translations of this 
work in T ibe tan , as I pointed ou t in “ Notes on the Sanskrit 
T e rm  Jhdna” p. 267, note 59. Aryadeva, op. cit., p . 295-5, 
m erely cites th e Candraguhyatilaka (zla gsah thig le) as m ention­
ing the te rm  ‘hundred  lineages*. Tson-kha-pa’s exposition 
always uses the order V airocana, R atnasam bhava, Am itabha, 
Artioghasiddhi, and  Aksobhya; and  means this order in  m any 
o ther places by saying ‘V airocana etc.* This shows the Guhya- 
samaja trad itional correspondences to the skandhas to agree with 
the old Buddhist statem ent of the skandhas (cf. niddna verse 9, 
above), and  this gives rise to the table in  Tucci (Tibetan Painted 
Scrolls, I , p. 240), where the standard  jurisdictional activity of 
the Buddha families is given ip the same order : m oha (delusion), 
abh im ana (pride), raga (lu s t) , irsya (envy), krodha (w rath). 
W hile  this w ork was being p rin ted , the  au thor tem porarily  in 
J a p a n  heard  th a t  a  scholar w ondered abou t th e  consistency 
of the Guhyasamdjatantra to have Aksobhya as the  chief deity and  
yet apparen tly  in  another place assigning this role to  V airocana. 

But by reference to the A ksobhya-m apdala  translated  above 
it  will be  noticed th a t  the p lacem ent o f  Ak§obhya in the center 
gives V airocana  the assignm ent to the  East. In  this T an tra  
Aksobhya has the role o f em anating , as though from  above 
downwards, the whole m antfala. T h e  hum an  candidate  has 
to work from downwards upw ard  and  he does this by the corres­
pondences w hich start from the  East, so there  is no  inconsis­
tency.

T he  subdivisions am ounting to a hundred  lineages as well 
as other lists in  the annotation of these verses, a re  somewhat 
tedious, unless the reader can sense the interesting sidelights on 
Ind ian  Civilization suggested by the way of sectioning the 
‘worlds* in to  these partite  realities grouped under the five T a th a ­
gatas as ‘building-blocks* of the world, which is m ade u p  o f  them
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in various perm utations and combinations. T o  help the reader 
to this po in t o f view, four sum m arizing tables have been included 
under the  respective niddna verses (Nos, 14, 15, 1 6 u n d e r ‘Bhaga- 
van  sarva5 and  No. 20 u nder ‘T a th ag a ta5). B yw ay  of easing 
the  reading of this annotation  set, I  have om itted the T ibetan 
passages for the ‘partite  realities5 and  ‘hundred  lineages5, since 
this subsection is already swollen w ith technical details. 

IIBHAII bhaviny asmitt prakrtayo rdgdrdgddika.fi punafi / 
tdbhya(h) Jubhdhibharji karma tato jannia-sdmudbhavafji //13// 
In  this gestation are the prakrtis desire, aversion, and So 
on ; as a  result of those, auspicious and  inauspicious karma; 
therefrom  the origination o f (re)b irth .

Mchan- : ‘In  this gestation5 m eans the three lights. Auspicious
karmd leads to b ir th  in  a  good destiny (sugati), inauspicious 
karma to b irth  in  a  bad  destiny (durgati). Again, after amassing 
the two kinds o f karma one experiences the C lear L igh t o f D eath , 
then undergoes the In te rm edia te  State (antardbhava)> and is 
reboln th rough a womb or by some other means of birth. In  
further explanation, after the amassing of karma, when facing 
death, ea rth  dissolves in w ater, water in fire, fire in wind, the 
wind which stirs up  the (80) vikalpa-s in Light, th a t in Spread- 
of-Light, th a t in Culrnination-ofiLight, and  th a t in  the Clear 
Light o f D eath . This sequence of dissolution is the direct order 
(qnuloma-krama) and describes the ‘secret state of m ind5 (citta- 
vivekar sems dben).
Pafkakrqma, 2nd krama, 44-47 ; Sri Lak§mi (op. cit.), p. 27-3, ff.: 

krtvd iubhdiubhatfi karma bhramanti gatipahcake // 
dnantary&dikarti kftvd narake$u vipacyate // 
tubharji ddnddikaiji krtvd svargddifu mahiyate / 
anantajdnmasdhasrarji prdpya caivarji punafi punaf} // 
piltyakarmai'ip&ko ’yam iti iocati mohatah. / 
prakrtydbhdsayogena yena kliiyanti jantavafr // 
jfidtvd tarn eva mucyante jhdnino bhavapahjardt / 
prajndsvabhdva evdyaiji candramandalakalpand 11 
H aving done good and  evil deeds they w ander in  the five 
destinies; having com m itted the sins of im m ediate re tri­
bution, they roast in the hells; having done the good deeds 
of giving and  the like, they thrive in heaven and  other 
(good d e s t i n i e s ) A g a i n  and  again this happens during 
their uncountable lives. This m aturation o f former
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deeds distresses because of delusion; the beings are tor­
m ented by way of the (eighty) prajirti lights. T he knowing 
ones who know that, are liberated  from the net of genera­
tion. This intrinsic na tu re  of prajha is (lepresented in 
the ‘Stage of G eneration5 as) the im agination of the lunar 
disk.

While the Mchan annotation and  the above citation from the 
Pahcakrama trea t the entire cycle of karma and  fruit in generali­
ties, the nidana verse 13 in fact emphasizes b irth  or rebirth. 
This is consistent w ith the observation in the In troduction  I I I ,  
E. ‘G rouping the n idana  karikas’, tha t the stage of Atiyoga, 
the body-m andala, corresponds to birth. This nidana verse 
therefore corroborates the rem ark in Tson-kha-pa’s Don gsal ba 
on the Guhyasamaja (PTT, Vol. 160, p. 124.-1, 2) th a t the Stage 
of G eneration corresponds to the development of the men o f 
the first aeon : first, a condition of ‘dea th5 corresponding to the 
generation of the palace in Y oga; second, a  condition of ‘in ter­
m ediate state’ corresponding to the generation of the primeval 
lord in A nuyoga; third, a  condition of ‘b ir th ’ corresponding to 
the body-m andala as though in  the generation cycle of the 
womb during  Atiyoga. ’According to Tson-kha-pa in tha t 
place, this ‘b ir th ’ is illustrated by the descent from the T usita  
heaven o f  the Bodhisattva for his last life. Referring to  the 
correspondence of five stages a t the close of the preceding gioup 
of verses (‘Ekasmin sam aye’), ‘b irth ’ corresponds to the fifth 
kram a, ‘pair-united  (yuganaddha), and  so to the ‘pair-united 
w ith tra in ing’ (Saikfa-yuganaddha). This yuganaddha phase of 
course occurs in the Stage of Completion, no t in the present 
Stage of Generation.

II GA II gatih sambhavati skandhah padcabuddhatmakah punah / 
pancdkardbhisambodhir iti nama pracoditah H 14 11 
A skandha occurs as a destiny (gati), also as (one of) the 
five buddhas, and  exhorted  as (one of) the abhisarjibodhi of 
five kinds.

Mchan ; ‘As a destiny (g a ti)’ means belonging to the six fami­
lies (rigs drug g i ) . T he  contem plation of the skandhas as equi­
valent to the Buddhas is the ‘arcane body’ (kayaviueka).

Tson-kha-pa’s rem ark abou t ‘destiny’ means the standard 
Buddhist doctrine tha t the five skandhas can appear in any one 
of six destinies, those of gods and  m en; 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) : rupa (Vairocana), vedana (Ratnasam bhava), 
sarjijna (A m itabha), sdmskdra (Amoghasiddhi), vijnana (Akso- 
bhya). T he 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 abhisarjibodhi mean here the five of the Stage 
o f 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 o f 
the Buddhist Tantrds, 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,’ 
w ith rupa-skandha called ‘delusion’ (moha). Tsoii-kha-pa, 
“ R nal hbyor dag p ah i rim  p a ” (Vol. 160, p. 91) : “Having 
purified ‘delusion,’ . . .  (etc.), one is transferred to the rank of 
Vairocana, etc.; thus the partite  reality of the (respective) 
T athagata  (gfegs pa dbyuh ba hi de hid) .” Thus the defilement 
(kleia) brings the yogin to a particular Buddhahood, by his 

purifying tha t very defilement going with tha t Buddha.
T he authority  for the ‘hundred lineages’ subdivisions of 

skandhas is Guhyasamajatantra, X V II, p. 137 :
I pahcaskandhah samasena pahcabuddhdh prakirtitah /
T he five skandhas are.proclaim ed in short to be the five 
Buddhas.

Tson-kha-pa’s Pahcakrama commentary (Vol. 158, p. 204) :
“Among them, when dividing up the rupa-skandha = VdL\xo~ 

cana,— (1) Shape, long and short, etc., whether inner, outer, or 
both; (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 th e , given order, the Vairocana, the Ratnasam bhava, the
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Am itabha, the Amoghasiddhi, the Ak§obhya— of V airocana.
“ W hen dividing up  the vedand-skandha—R atnasam bhava 

(1) im partiality  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 
ob ject); (5) feeling arisen from bile,—have in  the given order, 
the V airocana, etc., of R atnasam bhava.

“ W hen dividing u p  the sarjijna-skandha =  A m itabha— (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 multip(e-footed stage; (5) (ideas of) the  
two-footed stage—have in the given order, the Vairocana, etc., 
of A m itabha.

“ W hen dividing up  the sarfiskdra-skandha =  Amoghasiddhi,—  
(1) (motivations of) the b ody ; (2) (motivations of) the three 
realms; (3) (motivations of) speech; (4) (motivations of) libe­
ra tion ; (5) (m otivations of) the m ind—have in the given order, 
the V airocana, etc., of Amoghasiddhi.

“ W hen dividing up  the vijndna-skandha — Aksobhya,—»(1-5) 
the perceptions based on eye, etc. down to body—have in the 
given order, the V airocana, etc., of Aksobhya.”

This multiplication of each T athagata  by each T a thaga ta  
yields the num ber 5 x 5  =  25, the num ber of twisted threads 
outlining the palace in  the mandala-rite. Also, Tson-kha-pa, 
“ R nal hbyor dag pahi jrim p a ” (PTT, Vol. 160, p. 89-2) states : 
“ T he  five colors of the mandala are the purity  of the five skandhas”  
(phuh po Ina mam par dag pa ni dkyil hkhor kha dog lha).
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Il V Â N  II vâyus tejo jalaifi (bhümir) locanadicatuffayam / 
jnânatrayâtmakajneyam buddhabodhipradâyakam // 15 11 
W ind, fire, water, earth, are the quaternion Locanà 
and  so on, which is to be known by one with the nature 
of the three gnoses as conferring the enlightenm ent of 
the Buddhas.

Mchan : cO ne with the nature  of the three gnoses’ means one 
who has experienced the three—Light, Spread-of-Light, Cul- 
mination-of-Light in m editative atta inm ent after being engaged 
in subtle contemplation of the ‘lower orifice’ (hog sgohi phra mo 
bsgoms pa). ‘W hich is to be known’ means after having realized 
the inseparable ‘bliss-void’ (sukha-Êünya) one returns to expe­
rience of external objects along w ith the ‘subsequent atta inm ent’ 
o f knowing them in the m anner of the three gnoses =  the three 
lights. This involves contem plating the five progenitor-Buddhas 
in  each of the four elements. This is the ‘arcane body’ (kaya- 
viveka) in terms of elements (dhàtu).

T he  four goddesses are assigned interm ediate directions in 
the mançlala. South-east (àgneya), etc. are Locanà, etc. Thus, 
Locanà, south-east ; M âinakï, south-west ; Pàndarà, north ­
west; and  T ara, north-east. Since Locanà, etc. means, in 
correspondential terms, earth, etc., nidâna verse 15 states the 
goddesses in reverse order. T h e  verse indicates tha t one must 
be cautious in interpreting the phrase ‘Locanà, etc.’ since a 
series m ay be m eant th a t does not really begin with the corres­
pondence to Locanà. This is also a problem in the respective 
jurisdiction of the goddesses, as follows :
Tson-kha-pa, “ R nal hbyor dag pàhi rim  p a ,” (Vol. 160, 
p . 91) : “ T he jurisdictional activity (sgos mdzad p a ) . . .  of the 
four goddesses Locanà, etc. is in order :

1. Appeasing (iântika) the sentient beings tormented by 
illness and demons.

2. Protecting and  m aking prosper (patiffika) those troubled 
by hindering elements.

3. Pacifying and guarding against the demons which oppress 
sentient beings.

4. Dom inating (vaiikarana) all sentient beings.
“ Thus the partite  reality of the (respective) T a thàga ta  consort.” 
According to the information presented under nidâna verse 12, 
it is clear th a t the correspondence does not take No. 1 as going



COMMENTARY ON TH E FORTY NIDÁNA VERSES 2 3 3

with Locana, despite the ‘Locana, etc.5 Indeed, the jurisdic­
tion order is M amakI for No. 1, ‘Appeasing’ {idntika); Locana 
for No. 2, ‘Prosperous’ (pautfika); T a ra  for No. 3, ‘Overpower­
ing’ (abhicaraka); and Pandara for No. 4, ‘Dom inating’ {vail- 
karana).

A t the beginning of C andrakirti’s Pradipoddyotana on C hapter 
X IV , he mentions tha t one performs the appeasing rite (white), 
facing N orth; prosperity rite (yellow), facing East; over­
powering rite (black), facing South; and  dom inating rite (red), 
facing West. (Therefore, the jurisdictional order of the gqddesses 
is clockwise in terms of the direction being faced.) Candraklrti 
goes on to cite an unnam ed explanatory tan tra :

/ yathoktam bhagavata vyakhyatantre / vajrapanir ¿ha  / 
adhyatm ika vela iti bhagavan kim ucyate / bhagavan aha / 
adhyatm ika vela nam a vajrapane m ahaguhyatiguhyam  
atisuk§mam bodhicittadhisthitam  jfianaip moksaya 
sattvanam  m antranam  siddhisadhane santi-pau§tika- 
karm a ca / ta tha  vasyabhicarake / agrahyo bhagavan / 
santah  cittadhatus ta thagatah  / yatha puspe bhaved 
gandhah  ta tha  sattvahrdisthita vihared ardhayam ika 
vela paripa tya  yathakram am  / agnivayavyam ahendra- 
varune  p ra tim andale  / r a k t i  krsna ta th a  pita  sita caiva. 
samasata iti /
T he  following was said by the Lord in the Explanatory 
T a n tra  : V ajrapani said, “Lord, w hat is said to be the 
‘inner interval’ ?” The Lord spoke, “V ajrapani, 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 dom inat­
ing, in the accomplishment of siddhis going with mantras. 
T he  Lord is imperceptible, calm ; the T athagata  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 
o f the body), to wit, fire, wind, earth, and water.

T h e  meaning of ‘half-watch interval’ is clear by the data under 
nidana 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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¡4 hours constituting a half-w atch; so also ‘yellow, w h ite \  
I t  is o f interest to observe th a t the sequence o f  jurisdiction by^ 

the goddesses over the four rites is the same order in  which the ir 
respective elements are said to arise in lunar m onths in the 
inform ation under niddna verse 8; and  o f course, the very reverse 
of this order is the recitation sequence of the four goddesses.

T h e  ‘hundred  lineages’ authority  for the four goddesses is 
Guhyasamdjatantra, Chap. X V II ,  p. 137 :

prthivi locand khyatd abdhdtur mamaki smrtd / 
pdndardkhyd bhavet tejo vdyus tdrd prakirtxld //
Locana is earth ; M am aki, w ater; Pancjara, fire; T ara , 
wind.

Tson-kha-pa’s Pancakrama com m entary (Vol. 158, p. 204) : 
“Am ong 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, r ib s ; (5) the essence of filth, intesti­
nes, b i le ; . . .a n d ,  (b) the external are: (1) M ount M eru;
and  (2-5) the South, West, N orth, and East Continents. T h e  
five personal and  external groups have in the given order the  
V airocana, etc. of Locana. (Vairocana, etc. means Vairocana, 
R atnasam bhava, A m itabha, Am^ghasiddhi, and  Aksobhya).

“ W hen dividing up  the w ater e lem en t«  M am aki, (a) the 
personal are : (1) phlegm, along with tears; (2) menses and 
blood; (3 ) (sem en); (4) lym ph; (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 M am aki.

“ W hen dividing up the fire element =  Panqlara, (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 ch es t? ) ;  
and  (b) the external are: (1-4) fire from (1) stones, (2) 
bu rn ing  crystal, (3) wood, and  (4) forests; (5) fire placed in 
continual series (as in D iv a li? ) .  Both groups have, in the 
given order, the V airocana, etc. of Pandara .
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“ W hen dividing up the w ind element =  T ara , (a) the 
personal a r e :  (1) vyana, (2) apana, (3) udana, (4) samana,
(5) p ran a ; and  (b) the external a r e :  (1) upper, (2) south, 
(3) west (4) north , (5) east—winds. Both groups have, in the 

given order, the V airocana, etc. o f T ara .
“ G ranted  th a t if one counts separately the personal and 

external subdivision am ong 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 cone hundred  lineages’) the total is taken as tw enty .” 

Besides the above m aterials, which draw  out the implications 
of nidana verse 15 in terms of the praxis in the Stage of Genera­
tion, th a t niaana verse requires further annotation to explain 
how those goddesses confer the enlightenm ent of the Buddhas 
as a  conceptualization in the Stage of G eneration and  as an  
actual accomplishment in the Stage of Completion. Meharis 
annotation  suggests tha t the pard cu la r  phase of the Stage of 
G eneration in which such a  conceptualization takes place is 
taugh t by nidana verse 19 w hich deals w ith  the ‘subsequent 
a tta inm en t’. There are two m atters to be discussed : (1) the 
conferring of enlightenment, (2) Meharis rem ark about ‘subtle 
contem plation  of the lower orifice’.

(1) O ne explanation for the statem ent th a t those goddesses 
confer the enlightenm ent of the Buddhas is th a t the explanatory 
tan tra  Caturdevipariprccha, in  the com m entary of Sm iti (PTT, 
Vol. 66, p . 155-2), shows th a t the four steps o f sadhana are 
identified w ith the four goddesses: 1. seva =  Locana; 2.
upasadhana =  M am akI; 3. sadhana =  Pancjara, 4. m ahasa-
dh an a  =  T a ra j However, the chief explanation would be in 
the Guhyasamdjatantra> Chap. X V , 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 ‘D iam ond Ladies of the H ea rt’; those three verses 
are here translated in Pradipoddyotana context (M chan hgrel, 

p . 123) :
jhanasattvaprayogena madhye bimbarp. prabkavayet / 
catuhsthanefu mantrajho yo$itam sthdpayet sada // 
sarvdlankarasamp urnarji sarvalakfanalakfitdm / 
padmmji prasaritarp krtvd idarp. mantrarji vibhavayet 11



II HUm II
pancaraJmiprabharfi diptarji bhavayet yogarjt vajrinah / 
kayav&kcittavajrefu patayan bodhim apnuydt 11 
By the praxis of the Knowledge Being, he should contem­
plate the image (of M ahavajradhara’s Body appearing 
instantly) in the center (of the lotus). The m antra- 
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. H aving made the lotus 
(of his own heart, svahrtpadma, and of the doors, mukha*- 
kamala) wide-open, he should contemplate this m antra  :

II Huip I/ ^
H e should contemplate the blazing light of five rays as the 
yoga o f the vajrin. Falling into the diamonds of his body, 
speech, and mind, it attains enlightenment.

T he actual experience so indicated belongs to the phase Stage 
of Completion with the praxis called ‘without prapaftca’ 
(nifprapanca, 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 orifice5 is dis­
cussed at length in Tson-kha-pa’s commentary on the Panca­
krama called “ G dan rdzogs kyi dm ar khrid” (PTT, Vol. 159, 
pp. 120 and 121). I t  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 m ind’ {cittaviveka) ; 
rather, it is a preparation for that experience of the Lights. T he 
‘lower orifice’ refers to the lower orifice of the central vein (the 
avadhdti), which Tucci (Tibetan Painted Scrolls, I, p. 241) identi­
fies as the perineum. In  Tson-kha-pa’s work {op. 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 rise). In  the 
male this is the root of the penis. T he ‘subtle contemplation’ 
(ibid., p. 120-4) involves contemplating a t tha t spot a small 
solar disk and on it a ‘d rop’ (thig le, S. b indu) 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 T an tra , this contemplation is alluded to 
in C hapter Six, verse 15 (‘Documents’). In  Tson-kha-pa’s
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Mthah good on C hapter Seventeen (PTT, Vol. 156, p. 58-3), 
the same spot seems to be called ‘site of the vajra’ (rdo rjehi sa 

gki), which he explains as ‘the lotus of the wom an w hich is the 
basis of the vajra (i.e. penis) in  the sacral place’ (gsaň gtias kyi 
rdo rjehi rten yum gyi padma). In  the light o f this terminology, 
when the yogin imagines there a bindu as above described, it 
can be described mystically as depositing the seed in  the ‘w om an’. 
Accordingly, one could expect some different terminology in 
the case of an  actual woman. Such seems to be the implication 
of Tsori-kha-pa’s citation from the Vajramdld (its chapter 16) 
in his com m entary on the VajrajMnasamuccaya (PTT, Vol. 160, 
p. 153-4, and  p. 154-1). T he verse citation as follows is not 
transparent :

I biaň sgo gsaň bahi dbus na gnas /
I miň ni ma sky es rtsa chen no /
I de yaň  mam šes aaň bral ba /
I ye  šes lus ni bdag med pa  /
I der ni skye ba srog gi mchog /
/ srog chags mams kyi mchog tu brjod /
I t  is situated in the m iddle of the sacral place by the 
excrement orifice. Its nam e is ‘Great U nborn R oot’. 
I t  is free from vijňana. T h e  Knowledge-Bódy, selfless, 
is the best of life born  there, an d  is said to have the best 
of anim ated beings.

Tson-kha-pa’s commentary (based on Alarpkakalaáa’s) ex­
plains the  ‘G reat U nborn R oo t’ as the womb of the mother, 
the place where one takes birth. I t  is unconscious, insentient 
m atter, hence free from vijňdna. T he Knowledge-Body of the 
In term ediate State, which is selfless because devoid of any ego 
substance th a t craves rebirth, so also devoid of the coarse body 
(the vipdka-k&ya) th a t undergoes states, is the best o f life bom  
there, and  rides on the prdna-vnnd which is the best of anim ated 
beings. (T hat discussion m ay poin t to the yoga-praxis o f a 
wom an as distinct from th a t of a  m an).

II SA I/ sarvatathdgatafi kdyal caturmudrayd mudritah / 
cakjurddydtmand tatra kfitigarbhddijinaurasdh // 16 //
Every T a thága ta  body is sealed by four seals. By means 
of the eye, etc. identifications, in tha t (body) are the 
Bodhisattvas K$itigarbha, etc.

Mchan : T h e  four seals are the sam ayam udra of M ind, the
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'dharm am udra of Speech, the m aham udra o f Body, and the 
lcarm am udra of Action. T he Bodhisattva Ksitigarbha is imagin­
ed in the eye; Vajrapani in  the ear; K hagarbha in the nose; 
LokeSvara (or : Avalokite$vara) in the tongue; Sarvanivarana- 
vi$kambhin in the body surface; M aiijuiii in the mind (manas- 
indriya). This is kdyaviveka in terms of the (six) sense organs 
(indriya).

Prakdiikd on SA, p. 293-4 : “The four seals (mudrd) have 
the characteristic of a ttracting from th a t (realm of light), 
draw ing in, tying, and  subduing. Some (Tathagata body) 
does the attracting* etc. of the knowledge being (jhdnasattva). 
Also, the four goddesses, Locana, etc. are the four seals” ( / de 
las dgug pa  dah /g itig  pa  dan / bcin ba dan  / dban  du bsdu 
bah» m tshan fiid can phyag rgya b t i  poho / / gan gis ye ics 
sems dpah  dgug pa  la sogs bya baho / / yah na spyan la sogs pa 
b f i  po ni phyag rgya b i i  ste / . . . ) .  Pancakramay I I ,  50 : 

prajfiop&yasamdyogdt jdyate devatdkrtih / 
caturmudrdbhir amudtya devatdgarvam udvahan //
Through the union of prajhd and updya the configuration 
of deities is generated—sealing with by four seals, conveying 
the pride o f divinity.

T he  following directions are assigned to the eight Bodhisattvas 
in the Akfobhya-mavdalcty translated previously :

M aitreya and K$idgarbha — Eastern paftika
V ajrapani and K hagarbha — Southern paffika
LokeSvara and Mafljugho?a — W estern paftik&
Sarvanivaranavi$kambhin and

Sam antabhadra — Northern patfika
T he rite  o f imagining the Bodhisattvas in the respective 
places is depicted in the Guhyasam&jatantra, first ha lf  of 
chap ter 11, where the emphasis is on the M aham udra, or body 
o f  deity.

In  regard to the Tour seals' of the niddna verse, the dhaftma- 
m udra, samayamudr&, m aham udra, and karm am udra, are 
explained in  these passage* of Tson-kha-pa’s Don gsal ba {PTT, 
Vol. 160, p. 141-4): “ T he  syllables Huip, etc. are the dharma- 
m udra (seal of the law). T he thunderbolt (vajra), etc. are the 
sam ayam udra (symbolic seal). Ak?obhya, etc. constituting 
the circle o f deities, are the mah&mudr£ (great sea l).” (Huip 
la  sogs pa  ni chos kyi phyag rgya^o / / rdo rje la sogs pa ni



m tshan matii phyag rgyaho / mi bskyod pa  sogs pahi lhahi 
hkhor lo ni phyag rgya chen poho / . . . .  (According to one 
view :) “T he wondrous action accomplishing the aim  of all 
sentient beings by diverse appearances of the gods—is the karm a- 
m udra  (seal o f ac tion).” (lha rnams kyi gzugs sna tshogs kyis 
sems can  thams cad kyi don byed cih sgrub pahi phrin  las ni 
las kyi phyag rgyaho/).
Tson-kha-pa, “ R nal hbyor dag  pahi rim  p a ,”  Vol. 160, 
p. 91-2: “ T he  ju risd ictional a c t iv i ty . . ;  .o f  the eight, M ai trey a, 
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) m ind , (7) body; and  purifying (8) the jo in ts— of all sentient 
beings. T hus the partite  reality of the Bodhisattvas.” (The 
order is seen by the assigned directions, above, or else by the 
mchan note).

T he  ‘hundred lineages’ subdivisions in terms of the Bodhi­
sattvas is based on Guhyasamajatantra, X V II , p. 137 :

I vajra-ayatandny eva bodhisattvdgryaman^alam iti /
Precisely the adam antine sense bases are called ‘best 
m an^ala  of bodhisattvas’.

Tson-kha-pa, Pancakrama com m entary (Vol. 158, p. 204-4) :
“ Among them, when 'dividing up the eye =  K sitigarbha,— 

(1) grasping the three kinds of form (cf. verse 19) by means of 
the eye; (2) the white p a rt around the pupils of the eye; (3) 
form seen through a  com er o f the eye ; (4) movement of the 
eye; (5) an  eye organ no bigger th an  a  grape or com —have 
in the given order the V airocana, etc. of K§itigarbha.

“ W hen dividing up  the ear =  V ajrapani,—  (1) the intrinsic 
na ture  of the ear; (2) grasping the three kinds of sound; (3) 
the ear orifice; (4) the ear root; (5) an  ear organ like a twisted, 
cut-off ravine— have, in the given order, the Vairocana, etc. 
of V ajrapani.

“ W hen dividing up  the nose =  K hagarbha,—  (1) the own- 
being of nose; (2) inside of nose; (3) grasping the three kinds o f  
odor; (4) orifice of the nose; (5) nose organ like a  thin spoon 
for antim ony—have, in the given order, the Vairocana, etc. 
o f K hagarbha.

“ W hen 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 m oon— have in the given order the Vairocana, etc. of 
Lokesvara.

“ W hen 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.

“ W hen dividing up  the sense organ of m ind =  Mañjuárl, 
where is gathered the three, Light, Spread-of-Light, and Culmi­
na tion-of-Light—the five knowledges : (1) mirror-like, (2)
equality, (3) discriminative, (4) procedure-of-duty, (5) dharm a- 
dhàtu— have the V airocana, etc. of M aftjusrI.”
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II RVA I/ arvanti ye tu tuftâ vai krodharàjamahâbalàh / 
tân diguidik-svabhâvefu bhujàdyafige$u lak$ayet // 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 : ‘W ho run delighted’ means that they subdue the hostile 
spirits. This contemplation is kàyaviveka in terms of the rakfd- 
cakray the protective circle.

The Fury Kings are ten in number, as nam ed in the Vajra- 
màlây chapter 23. Their directions are stated in the Ak^obhya^ 
mari$ala, body positions given in N àgàrjuna’s Pincjiikrta-sàdhana 
66-67, taking Prajfiàntaka=A paràjita , Padm ântaka =  Hayagriva, 
V ighnàntaka =  Amptakunqlali.

Fury Kings Directions Position in Body

1. Y am antaka East R igh t arm  (savya-
bhuja)

2. Prajñántaka South Left arm  (apasavya-
bhuja)

3. Padm ântaka West M outh  (mukha)
4. V ighnàntaka N orth Face (vaktra)
5. Acala Agni (S.E.) R ight side (daksina-

b h ag a )
6. Takldràja N airrta  (S. W .) Left side (vama-

bhaga)
7. Niladancja V àyu (N.W .) R ight knee (daksina-

jan u )
8. M ahâbala Isàna (N.E.) Left knee (vamajanu)
9. Usnïsacakravartin Above Grown of head

(m urdhan)
10. Sum bha(ràja) Below Both feet (padanta-

dvaya)
Tson-kha-pa, “ R nal hbyor dag pahi rim p a ,” Vol. 160, p. 91 : 
“The jurisdictional activ ity . . .  of the ten, Yam antaka, etc., 
is, in the usual order, destroying (1) the demons of senses, etc.
(2) the demons ofyama, ma-mo, etc., (3) the demons of song and 
genius loci, (4) the demons ofyaksa, ganafiati, etc., (5) the demons 
of agni, (6) the demons of nairrta, (7) the demons of vayu, (8) 
the demons of Uana, (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.), naga, and  genius loci. T hus the partite  
reality of the krodhas.”

D. Tathagata (Thus-Gone)

T he last stage of sadhana, the M ahayoga, includes the two 
samadhis called ‘T rium phan t m an d a la5. and ‘Victory of the R ite’. 
In  the Guhyasamajatantra (C hapter O n e ) , the ‘T rium phant 
m andala5 is the thirteen-deity m andala (Tson-kha-pa, Don 
gsal ba> p, 144-1), because it is the revelation of the Buddha to 
the retinue of T athagatas. Similarly in this phase the master 
reveals the m andala  to the disciple, who is then initiated in it. 
In  fact, the T a thaga ta  verses fall into two of T a th a  for the 
‘T riu m p h an t m andala5 and two of G ata  for the ‘Victory of the  
R ite ’. T here  are two interpretations of T a th a  (the same w ay): 
(a) displaying (the same way) for the sake o f sentient beings 
(niddna verse 18); (b) ‘afterwards ... should dwell5 (the same 
way) (verse 19). There are also two interpretations of G ata  
(gone) : (a) gone (as a divinity) to sense objects (for super­
norm al faculties) (verse 2 0 ); (b) gone, rendered up  to, the  
T a thaga tas  (verse 21).

T here  are five T a thaga ta  families (Guhyasamdja, C hapter I*
p. 6) :

dve$amohau tatha rdgai cintamanisamayas tatha / 
kuld hy ete tu vai pahcakdmamok^aprasddakdh. 11 
H a tred  and  delusion; likewise lust, w ish-granting gem, 
and  symbol-pledge are the families. A nd they arrange 
the liberation in terms of the five ‘desires5 (sense objects). 

Mchan ligrel (p. 26-5) : “ H atred  (dve$a) is Ak§obhya5s Family; 
delusion (moha), V airocana5s; lust (rdga), A m itabha5s; wish- 
granting gem (cintamani)y R atnasam bhava5s ; and  symbol-pledge 
(samaya), Amoghasiddhi's. ‘L iberation in terms of five desires 
(sense objects)5 means the ultim ate aksara-mahasukha (incessant 
great ecstasy).55 According to our earlier indications (‘The 
two stages5), the verse can be understood to m ean that the 
T a thaga tas  arrange in the Stage of G eneration for the later 
liberation in the Stage of Completion.

Also this literature a ttributes to each T a thaga ta  a superinten­
dence or empowering (adhif(hana), V airocana o f Body, A m itabha
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o f  Speech, Aksobhya of M ind, Ratnasam bhava of Merits 
(guna)y and Amoghasiddhi (called the karmanatha) of Acts 
(karma).

Following is a summary of the ‘hundred lineages’ in terms of 
the partite  realities allotted to each TatJiagata on three tables 
in the previous g ro u p 'o f  verse comments and here ifnder verse 
19 :

"Vairocana : Shape, im partial feeling, idea of the inanimate,
motivation of body, eye perception—among skandha- 
Tathagatas. H ead hair, etc. and M eru; tears and water­
falls; head heat and fire from stones, vyána and upper 
winds— among dhatu-mudrás. 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, 
sweet taste, and tangible of sitting on m at—among five 
vifayauajrds.

R atnasam bhava : Aspect, feeling from phlegm and wind, idea
of the four-footed, motivation of three realms, ear-percep- 
tion—among skandha-Tathagatas. Body hair, etc. and 
South Continent; menses and rivers; secret navel heat 
and burning-crystal fire; apána and south winds—among 
dhalu-mudras. W hite part around eye-pupil, grasping 
three kinds of sound, inside of nose, root of tongue, skele­
ton of body, equality knowledge— among indriya-Bodhi- 
satlvas. Form clung to, song, specific odor, astringent 
taste, tangible of embracing—among vi$aya-vajrds. 

A m itábha : Color, joy and suffering, idea of the footless, moti­
vation of speech, nose-perception— among skandha-Tathá- 
gatas. Teeth, etc. and West Continent; semen and springs; 
heat o f all limbs and fire from wood^ udána and west 
winds— among dhatu-mudrfis. Form seen through eye- 
corn^r, 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 vifqya- 

vajras.
Amoghasiddhi : Lustre, feeling from sense contact, idea of the

multiple-footed, motivation of liberation, tongue-



perception—among skandha-Tathagatas. Tendons, etc. and 
N orth  Continent; lym ph and ponds; belly heat and 
forest fire; samana and north winds— among dhatu-mudras. 
M ovement of eye, ear root, orifice of the nose, grasping 
three kinds of taste, own-being of skin, and procedure- 
of-duty knowledge—am ong indriya-Bodhisattvas. Form  
accomplishing duties, na tu re ’s music, savory odor, sour 
taste, tangible of inhalation— among vifaya-uajras. 

Ak^obhya : U nrepresented 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 dharm adhatu  knowledge— 
among indriya-Bodhisattvas. Sensual form, incantations,, 
foul odor, pungent and b itter taste, tangible of copula­
tion—among vifaya-vajras,
II TA  I/ tattatkulasamudbhuta deva devyah prthagvidhah / 
na te santi na tdh santi sattvartharji pratidarhtah 11 18 //
O f  the different gods and goddesses generated by him and. 
his family, neither the gods nor the goddesses exist, bu t 
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 V ajradhara. This is. 
kdyaviveka in terms of M ahaguhya V ajradhara.

T he  families are detailed a t the end of the Akfobhya-mandala, 
previously translated, b u t I  follow here N agarjuna’s commen­
tary on the basic T an tra  (Derge, Sa, 30a-1, if.). T he T a th a -  
ga ta  families include the following deities :
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Those deities are all involved in w hat Bhavyaklrti calls in his 
com m entary  on the Pradipoddyotana (PTT , Vol 60, p. 275-2) 
the ‘T an trie  options’ (hdam kha)> citing in this connection 
Guhyasamaja, X I I I ,  verse 56 (second hemistich here considerably 
Amended) i

kayavakcittavajrais tu svamantrdrthagunma vd \ 
athauaufnifasamayair djnacakraprayojanam 11 
T here is application of the ‘command-circle’ (<djMcakra) 
e ither by means of the diamonds of body, speech, and  
m ind ; by the purpose and  the m erit of one’s own mantras; 
or by the pledges of the ufnisa.

According to the Pradipoddyotana on C hapter X I I I  (Mchan 
hgrel), p. 100-2, 3), the ‘com m and’ is used against the demonic 
elements. W hen by the diamonds of body, speech, and m ind— 
the five Tathagatas are m ean t; and the ‘com m and circle’ be­
longs to the goddesses, Locana, etc., of the five families. W hen 
by the purpose and the m erit o f one’s own mantras, i.e. the yogin 
families of Vairocana, etc.— the associated eight Bodhisattvas, 
M aitreya, etc., are m ean t; the “ com m and circle’ belongs to 
their purpose (ortha) the mahamudra form generated from the 
five abhisambodhis in the phase of prathama-prayoga and belongs 
to the ir m erit (guna), the fierce aspect of V ajrasattva arising 
from the transformation of the Bodhisattvas in the phase of 
Victorious maii(fala\ W hen by the pledges of the u$nlfa— the 

ten krodhas starting from U snlsacakravartin are m eant; and one 
applies their ‘com m and circle’.

Besides, the generation phase of nidana verse 18 can be illus­
trated  both by the m ethod o f C hapter O ne and  by the method 
of the m aster revealing to the disciple. In  the first case, there is 
Guhyasamdjatantra, Chap. I, p. 3 :

I atha bhagavan bodhicittavajras tathagatah 
sarvatathagatakdyavakcittavajrasamayodbhava-vajrarii nama 
samddhiiji satnapadyemdrji mahdvidydpurujam Urtim 
sarvatathagata-sattvddhiflhanam adhis\hdnam adhifthdpaydm asa/ 
samanantaradhislhitamdtre sa eva bhagavan bodhicittavajras 
tathagatas trimukhakarena sarvatathdgataih sarjidriyate sma / 
T h en  the Bhagavat, the vajra of bodhicitta, the T athagata  
( ‘com e’ or ‘gone’ ‘the same way’), immersing himself in 
the samadhi nam ed D iam ond of the Body, Speech, and 
M ind of all the T athagatas and  D iam ond 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 
T athagatas. No sooner was that blessed, than the Bhaga- 
vat, the vajra of bodhicitta, the T athagata , was seen by all 
the Tathagatas to have three heads.

Mchan hgrel (p. 22-5)—  ‘Diam ond of Body, Speech, and M ind ,’ 
m eans respectively the syllables Om, A h ,  H uip. ‘Diamond of 
symbolic generation’ means deific generation through the five 
abhisarjibodhis, namely, generating from those three syllables the 
pair ‘hand  symbol’ [Anuyoga] and ‘finished body’ [Atiyoga]. 
‘G reat incantation’ means the three syllables; and the body of a 
person of those syllables means a mantra-body. T he method of 
generating is through the ionv 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 Guhyasamdjatantra9 X , p. 40; 
Mchan hgrel, Vol. 158, p. 73-4, 5 :

svamantrapurufarfi dhyatva catu hs thane su rupatah / 
trimukhdkdrayogena trivarnena vibhdvayet //
H aving m editated upon oneself as the incantation-person, 
one should contemplate in the m anner of form (bodily 
color, hand symbol, etc. of V airocana, Ratnasam bhava, 
A m itabha, Am oghasiddhi) in four places (the cardinal 
directions) by way of three-faced aspect (the three, lust, 
e tc .; the three ligh ts; and so o n ) and by means of the 
three syllables (Om, A h ,  H um ).

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- 
r ju n a ’s Pindikrtasddhana (Ratnakara^anti’s commentary, P T T  
Vol. 62, pp. 80 and 81 ):

O m  sarvatathagatakayavakcittavajrasvabhavatm ako ’ ham  
91. adhi§fhayaivam atm anaip  sasimandalamadhyagam

sadbhiS cihnaih samayuktam cintet samayasattvakam 
92« hrnm adhyasam sthitarp suksmaip jfianasattvam  vibhavayet 

samadhisattvasamjfiam ca huipkaram  taddhrdi nyaset
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93. nispadyaivam  m ahayogam  trisattvatm akam  atm avan  
anena vidhiyogena m ahasadhanam  arabhet 
“ O m , I am  the na tu re  of the Body, Speech, and M ind  
diam onds of all the T a thaga tas .”

H aving in  tha t way empowered himself, he should contem­
plate a Symbolic Being (samayasattva) endowed with six. 
signs (vajra> etc., as listed in the Ak$obhya-man$ala) and loca­
ted in  the middle o f a moon-disk. H e should contem plate 
as stationed in the m iddle of its heart a tiny Knowledge 
Being, and  should place in the la tte r’s heart (here, meaning 
first a t the crown of h e a d ) a H um  referred to as a Con­
centration Being (sam adhisattva). T he  self-possessed 
one in tha t way completes the M ahayoga identical to three 
sattvas. W ith such a praxis of rite he should enterprise
the M ahasadhana.%

T h e  contem plation of the three sattvas is stated briefly in Guhyp.-  
samaja, C hapter X II ,  verses 46-47 (‘D ocum ents’). N agarjuna 
refers to this portion of C hap ter X I I  in his Guhyasamaja-mahd- 

yoga-tantrotpattikrama-sadhana-sutrameldpaka-nama (PTT , Vol. 61* 
p. 274-2) and continues w ith a citation from Guhyasamdja 
C hap te r X I, which apparen tly  justifies the verse 92 of his Pindikrta-  
sadhana. T he Guhyasamaja verse is No. 16 in  th a t chapter : 

khavajramadhyagani cintet pajramandqlam uttamam / 
nitpadya svamantrapuru$arji Hurjikararji cittasarjisthitam 11 
H e  should imagine in the m iddle o f the diam ond sky  
the supreme diam ond mancjala, and  com plete his M antra- 
purusa  as a H um  formed of citta.

In  Mkhas gtub rje's Fundamentals o f the Buddhist Tantras, pp, 296-7 
(footnote), there is the citation from P adm avajra’s Vdhikafikd 
on the Sri-Dakdrnaya : “ T h e  D harm akaya of the yogins is th e  
Sam adhi Being; the Sam bhogakaya, the Knowledge Being; 
the N irm anakaya, the Symbolic Being, because one creates 
(those Beings) in direct vision in this world by means of those 
Bodies th a t w ay.”

In  his Dkah gnad, Tson-kha-pa (Lhasa ed., Vol. Ca, f. 10a-6) 
shows the dissolution sequence of those same three sattvas, and 
uses the term  ‘article of purification’ (sbyah gki) which mean? 
the affiliation to the three bodies o f the B uddha as in the fore­
going identification by Padm avajra  : “ In  the time of contem ­
plating the Stage of G eneration, the arising of the ‘articles o f



purification’ being consistent with the sequence of dissolution— 
the Sam ayasattva dissolves in the Jňánasa ttva ; the latter dissol­
ves in the Samádhisattva, whereupon (the yogin) enters the 
ndda Clear Light, his gaze fixed thereon” ( / bskyed rim sgom 
pahi dus su sbyaň g£ihi hbyuň ba thim pahi rim  pa  daň m thun  
par dam  tshig sems dpah  ye ses sems dpah  la thim  / de tiň ňe 
hdzin sems dpah la th im  pa  nas na-da hod gsal la ¿ugs pahi 
ba r yaň gnas der dmigs pa  gtod ciň. . . ). A lamkakalaša’s 
com m entary on the Vajramald (Derge K anjur, Gi, f. 166b-3) 
says, “ T he expression ťnádať*. 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-prapanca 
(iatyanta-nifprapaftca) in the letter A, wherein neither the gods 
nor the goddesses exist.

II T H Á  ¡I sthdtavyarfi vifayssv asmád yoginádvayadaršind / 
hinamadhyapranitefu jňánatrayanidaršančt 11 19 //
Afterwards the yogin who sees the non-duality should be 
dwelling upon sense objects ‘inferior’, ‘interm ediate’, and  
‘superior’ by seeing the triple gnosis.

Mchan : ‘Sees the non-duality* m eans:—sees directly the non­
dual knowledge of bliss-void (sukha-šúnya) while experiencing 
the three light stages.

Each o f the sense objects is of three kinds according to the  
Guhyasamdjatantrat C hap ter V I I ;  see B. B hattacharyya’s edi­
tion, pp. 27-8: ruparp vijftáya trividham  půjayet pujanátm akah, 
etc. T h e  three kinds are now to be stated as ‘inferior’, ‘in term edi­
ate* and  ‘superior’.

T he Mchan hgrel on Pradipoddyotana, C hap ter V II  (Vol. 158, 
p. 56-1) mentions th a t rUpa is of three kinds— pleasurable, 
repulsive or displeasing, and neutral. Thus, they correspond 
to the prakrtis of the three lights ( =  three jň án as) , i.e. ‘desire’ 
— ‘lust* for pleasurable form; ‘aversion’— ‘h a tred ’ for repulsive 
form, while ‘indifference’ is said to be ‘intermediate*. F u r­
therm ore, ibid., p. 55-3, the ‘superior’ kind o f  the sense object 
is the one seen as its own B uddha Family, and one should 
have ‘desire’ for tha t kind. For example, the superior ‘form ’ 
(tdpa) is V airocana and the deities generated by him.

T he idea here is alluded to in the Guhyasamdja, C hap te r  
X V II I ,  p. 158 (Sanskrit cited in history in troduction):

T h e  ‘desires’ (i.e. the five strands o f desire, paňcakdm a-

COMMENTARY ON T H E  FORTY NIDÁNA VERSES 2 5 1



2 5 2  YOGA OF THJS GUHYASAMAJATANTRA

guna) ‘form’, ‘sound’, etc.— pleasurable, painful, and  
neu tra l— continually  generate in the hea rt the source 
(respectively) of ‘lust’, ‘h a tred ’, and  ‘delusion’.

Since the vogin experiences the three light stages, this is the 
second kind of carya, the ‘non-prapaiica’ kind.

T h e  ‘hundred  lineages’ subdivisions in terms of deified sense 
objects are based on Guhyasamaja, C hapter V II ,  verse 14 (edited 
tex t corrected by authority  of both  T ibe tan  and C hinese): 

/rupaSabdadibhir mantri devata bhdvayet sadaj 
T h e  fnantrin should always contem plate as a divinity 
by means of form, sound, etc.

Tson-kha-pa, Vol. 158, p. 205-1, ff.: “According to th a t
(iGuhyasamaja) passage, the arcane basis (dben gU) of the kaya- 
viveka in terms of sense domains, is the five sense domains 
(them selves); and the contem plation of those five as the five 

d iam an tin e  goddesses (vajra) is the kayaviveka (itself).
“ Am ong them, the rgyu ba wind, based on the eye, assists 

in  seeing the five kinds of form; and when dividing up the 
visible %form =  R upavajra— when it (the w ind) is based on 
the set o f three conditions (pratyaya, rkyen), (1) the barely visible 
form ; (2) th a t clung to ; (3) th a t of the three kinds, pleasurable, 
repulsive, neu tra l; (4)' th a t one accomplishing duties; (5) 
sensual forjn, namely, vulgarly v carefree, playful, and coquet­
tish— have in the given order the five families, V airocana, 
etc. o f the goddess R upavajra .

“ T he  mam par rgyu ba w ind, based on the ear, assists in 
hearing  sound; and w hen dividing the heard  sound =  
S abdava jra— (1) the sounds inside the ear, and  those of the 
head  and  its hair, (2) the sounds of song and  (tinkling) orna­
m ents; (3) palatal, labial, and voiced sounds; (4) musical 
sounds of glades, rivers, claps of the palms, drum s of earthen 
w are, etc., (5) mild and  fierce sounds of syllables such as H um  
— have, in the given order, the five, V airocana, etc., o f the 
goddess Sabdavajra.

“ T h e  yan dag par rgyu ba w ind, based on the nose, assists in 
the selection of odors; and  when dividing up the smelt odor = 
G andhavajra— (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.



“ T he rab tu rgyu ba wind, based on the tongue, assists in 
enjoying tastes; and when dividing up the enjoyed taste =  
R asavajrâ— (1) sweet, (2) astringent, (3) salty, (4) sour, (5) 
pungent and bitter, tastes—have, in the given order, the five, 
V airocana, etc. of the goddess Rasavajrâ.

“ T he  fies par rgyu ba wind, based on the torso, assists in enjoy­
ing tangibles; and when dividing up the enjoyed tangible =  
Sparéavajrâ— (1) th a t of sitting on a single m at, (2) tha t of 
embracing, (3) tha t of kissing, (4) tha t of inhalation, (5) 
tha t of copulation—have, in the given order, the five, Vairo - 
cana, etc. of the goddess Sparéavajrâ.”

T h e  five ancillary  w inds, m entioned above successively by 
the ir  a lte rn a te  nam es in  T ibe tan , a re  fu rth e r trea ted  u n d er 
nidâna verse 20.
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l/GAH gacchann asty indriyas tat tat svayarp svavifayam pratij 
abhdsamdtrakarp tat tad yad yad indriyagocaram //20// 
W hile 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’ (abhdsamdtra) . 

Mchan : ‘Each of them  is light only’ means th a t both  the sense
■organ and its range (gocara) is merely the combination bliss- 
void along w ith the knowledge of the three lights.

Cf. Guhyasamajatanlra> C hapter X I (2nd half), beginning 
w ith  text, p. 46, line 12; now text, p. 47, Mchan hgrel9 p. 80-1-5: 

¡trivajrasamayadhyanena trivajraketusamo bhaved ity dha 
bhagavan ratnaketuvajrahj
By the m editation consolidating the three vajras (here: 
odors—pleasurable, repulsive, and neu tra l) one woiild 
be equal to Three-D iam ond Glory (T rivajraketu)’— 
so says the Lord Ratnaketuvajra. (Three-Diamond- 
Glory is hence the Bodhisattva K hagarbha generated 
in  the nose by a R atna-O m ; compare nidana verse 16 
above). (This m editation leads to supernormal 
faculty regarding odor).

Likewise, Sanskrit text, p. 47: “ By the m editation  consoli­
da ting  the three vajras (here : the three tastes) one would be 
equal to Three-D iam ond-Im m easurable” (hence the Bodhi­
sattva Lokesvara generated in  the tongue by a D harm a Om, 
an d  leading to supernorm al faculty regarding taste).

Following is a sum m ary o f the five meditations that lead to 
supernorm al faculty (abhijhd) by consolidating the three vajras 
( Guhyasamdjay X I , p. 46. 12, ff., w ith corrections in names 
of the O m ’s) :

Three Vajras o f Bodhisattva Om by which Organ irt
sense objects (i.e. or Buddha is generated which it is
pleasurable, repulsive, 'the abhijhd generated

and neutral)

Sound V ajrapáni Jfiana-O m ear

odor K hagarbha R atna-O m nose
taste Lokesvara D harm a-O m tongue
tangible Sarvarii varan a- Samaya«*Om body

viskambhin (surface)
form V airocanavajra  T rikaya-O m eye
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Pradipoddyotana and Mchan hgrel (p. 81.4) : “ Previously, by
the stage of generation (u tpatti-k ram a) one places the seed- 
syllables and  (merely) points to the accom plishm ent of the 
five abhijhd-s, because the Stage of Com pletion {sarjipanna- 
krama) demonstrates the actual accom plishm ent.” 
Guhyasamaja, C hapter X I, p. 48, and Mchan hgrel (p. 81-4) : 

pancafularri mahdvajram paficajvalavibhufitaml 
pancasthanaprayogena pancdbhijhasamo bhavet//
By the praxis of the five abodes (the objects, form, e tc .) , 
the great thunderbolt (mahavajra) (which cannot be  
w arded off) w ith five prongs (the five sense organs pierc­
ing their objects like spears) adorned w ith five flames 
(the five ancillary winds proceeding through sense orifices 
to objects and re turn ing  as vehicles of vijnana), would 
be tan tam ount to the five abhijna-s

Ancillary wind Alternate name Passing through Piercing which
and color which orifice sense object

N aga rgyu ba, red eye form
K ürm a m am  par 

rgyu ba, blue
ear sound

K rkila yan dag p a r 
rgyu ba, 
yellow

nose odor

D evadatta rab  tu rgyu 
ba, white

tongue. taste

D h anañ jaya nes p a r  rgyu 
ba, green

torso
(surface)

tangible

N ote : 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. T he  five colors are given by Tson-kha-pa, Vol. 159, 
com m entary on Pahcakrama, p. 7-5-5, and  ascribed to a  precept 
of Rje-hgos.

According to Mchan hgrel on Pradipoddyotana, C hapter X V , 
verse 125, there is a dream  auspice of the m undane siddhi : 

[sarvalankarasampurnam sura k any am manoramamj 
Idarakam ddrikarfi pafyan sa siddhim adhigacchati/ /
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W hen he sees the delightful daughter of the gods replete 
w ith all ornaments, the lad, (or) the maiden, He gains 
the occult power (siddhi).

As to w here one practises those m edita tions:— 
Guhyasamdjatantra, C hap ter X I, p. 48 :

\parvate$u viviklefu nadiprasravane$u cal 
iSmatanadifv api karyam idarji dhyanasamuccayamjj 
T he set o f m editations is done on lonely m ountains, 
a t flowing streams, and in cemeteries, etc. 

Pradxpoddyotana on the above :
In  h in ted  m eaning (neyartha), ‘lonely m ounta ins’ are 
m o u n ta in  peaks graced w ith flowers and  fru it; ‘flowing 
s tream s’ are glades w ith  flowing stream s; ‘cemeteries, 
e tc .’ means (for the ‘e tc .’) isolated tree, em pty house, 
tem ple, and so on.

(Note th a t  the three m ain  categories go w ith three kinds "of 
m agical p rac tice— a. appeasing deities, b. prom oting  prosperity, 
c. destructive magic J.

In  evident m eaning (nitartha), the ‘lonely’ of ‘lonely 
m ounta ins’ means free from reliance by other men, and 
‘m ounta ins’ can refer to maternal women. ‘Flowing streams’ 
are frequented by all men, and so are the dissolute women. 
W orldly persons are like ‘cemeteries’, and so these are 
outcaste• women, washerwoman, and so on.

(Note th a t they are the goddess in three forms : the mytholo­
gical ‘M o th er’, ‘W hore’, ‘D evouring E a rth ’).

UTAH tattadindriyamdrgena vifayam prapya sadhakah / 
tathagatebhyas sakalam prinanaya nivedayet //21 //
W hile the sadhaka is reaching the sense object by way 
of this and tha t sense organ, he should make offering 
completely satisfying the T athagatas.

Mchan : T he  verse indicates the secret state of body (kaya-
viveka) consisting in contem plating the five sensory objects as 
the adam antine  goddesses (vajra). Tson-kha-pa, “ R nal 
hbyor dag pahi rim p a ,” Vol. 160, p. 91 :

“ T he jurisdictional a c t iv i ty . . .  of R upavajra , etc., is, in the 
usual order, purifying the longings for form, sound, odor, taste, 
( tang ib le ); and then bring offerings to the J inas  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 R upavajra , who is the naga-wind, com pletely satisfying 
V a irocana . A n analogous offering is m ade in  the case of the 
o ther sense organs and  sense objects, i.e.

Sabdavajra to R atnasam bhava
G andhavajra  to A m itabha
R asavajra to A m oghasiddhi
Sparsavajra  to Aksobhya

T h e  goddesses are also referred to as offering flowers in 
Cuhyasamaja, C hapter V III* p. 33 :

padmarfi paiicavidham jnatva utpalarfi ca vicak$anah / 
jdtikarp. trividham krtva devatanam nivedayet // 
karnikarasya kusumam mallikdyuthikdrji tatha / 
karauirasya kusumaifi dhyatva pujatji prakalpayet //
A wise person, knowing the  padma and  the utpala, of five 
kinds; and  having p repared  the three kinds of jati> should 
offer them  to the gods. H aving  im agined the K arn ikara , 
M allika, Yuthika, and  K arav ira  flowers, he should con­
tem plate them  as worship.

C e lu -p a’s Samaja-vrtti (p. 185-4) explains th a t the five lotuses, 
utpala, etc. are  the five goddesses of the senses, R upavajra , etc.; 
th a t  the three kinds o i jd ti  are D harm avajra  who pervades the 
th ree  b irthp laces; and th a t K arn ik a ra  is Locana, M allika is 
M am aki, Y uthika is Parujara, and  K arav ira  is T ara . T he 
Pradipoddyotana on C hap ter V I I I  (op. cit.)> p. 64-1, explains 
th a t the five lotuses have the five colors going w ith the five 
T a th ag a tas , and that jd ti  is m ade in to  three colors. Among those 
words for flowers, jd ti is the Jasm inum  grandifiower ; K arn ikara , 
flower of Pterosperm um  acerifolium (Hibiscus mutablis, 
w ith  red flowers); M allika, the Jasm inum  Z am bac; Yuthika, 
a  kind of Jasm ine; and K arav ira , the O leander.



II. STAGE OF COMPLETION

E. Kdyavakcitta (Body, Speech, and M ind)

In  the introductory discussion of the four Tantras, it was 
pointed ou t that the A nuttarayoga-tan tra  is preeminently 
inner sam adhi. This description is justified by the Stage of 
Completion, which begins with nidana verse 22. According 
to Guhyasamajatantra, X V II ,  p. 142:

caityakarrna na kurvita na ca pustakavacanam / 
manialaqi naiva kurvita na trivajragravandanam 11 
H e should not engage in the rite of caitya, or in  the recita­
tion of books; he should not make a manjlala, or praise 
the best o f the three diamonds.

O n  the preceding, Pradipoddyotana in Mchan hgrel edition says 
(P T T , Vol. 158, p. 160-3) : “ This refers to the great yogin
(Mchan : ‘belonging to the Stage of Com pletion’). Regarding 
his secret body, speech, and  m ind : . . .  he should not engage 
in the rite  of caitya (e.g. c ircum am bula tion), including (pre­
para tion  of) the site and  (removal of) gravel, etc., because 
it  is no t r igh t (Mchan : ‘for a person on the Stage of Completion 
who him self is all T a th ag a tas’) to have craving for caitya-wor­
ship; he should not recite books, because it  is not righ t for one 
who has aroused the spontaneous diam ond 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 havakas, pratyeka- 
buddhas (concretely or their im ages), or the (image of) Samyak- 
sam buddha, because it violates himself being all Tathagatas 
(in the steady state of com prehending b l i s s - v o id ) ; . . . . ”

In  this phase there is also the practice called ‘vidya-vrata’ 
(defined in  A ppendix I I I ) .

T he authoritative passage is in the Guhyasamajatantra} C hapter 
X V I : (Mchan hgrel, p . 147-2, 3 ) :

kayavdkcittavajrdndrji kayavakcittabhdvanam / 
svarupenaiva tatkdryam evam siddhir avapyate //  89 // 
tatredarji svakayavakcittavidydvratam /
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ja(amuku(adhararji bimbam sitavarnanibharji mahat / 

karayet vidhivat sarvarji mantrasarjivarasamvrtam // 90 // 
kandamulaphalaih sarvarji bhojyarji bhak$yarji samacaret / 94A// 
T h e  task is the contem plation  of a body, speech, and m ind 
belonging to (i.e. issuing from) the Body-, Speech-, and  
M ind-diam onds and precisely like one’s own appearance. 
J u s t  so is the siddhi (of M ah a -m u d ra ) a tta ined . 
H ere in  is the ‘vidyavrata’ o f one’s own body, speech, and  
m ind. T he  G rea t O ne, w hite in  color, his (divine) 
form  (of V airocana) bearing  a crown of m atted  locks, 
practises everything in  ritua l m anner, restrained by 
the mantra-vow.
By m eans of bulbs and  fruits, he subsists on all food and  
drink.

In  T son-kha-pa’s com m entary  on the Pahcakrama (PTT , Vol. 
159, p. 74-3, 4, 5 ), there  is a  lengthy discussion of w hat is m ean t 
by the phrase ‘precisely like one’s own appearance ’. This 
is frequently  a lluded to in  Buddhist T a n tra  sadhanas by the 
term  ‘svdbha’ (‘like oneself’). T he  solution appears to be th a t 
the  consort is one of th e  goddesses Locana, etc. having the same 
dress as oneself as the yogin of one or ano ther B uddha. T h e  
consort is described in  th a t  C hap ter X V I, verse 91, as the 
‘sixteen-yeared g irl’. T h e  m eaning  ap p aren tly  is th a t the 
yogin is accom panied by a  goddess-consort who has issued from 
his own body, speech, and  m ind  which have been identified 
w ith the Body, Speech, and  M ind of the T a thagatas . Tson- 
kha-pa  explains the  phase as ‘w ithout p rap an ca  (nifprapanca).

T u rn in g  to the separate  trea tm ent of ‘kaya’, ‘vak ’, and  
‘c i t ta ’, according to previous indications the ‘arcane body’ 
as pratyahara and  dhyana am ong the six m em bers of yoga, is 
trea ted  u nder the ‘K a y a ’ verses (see Sri L aksm i’s com m ent 
under ‘YA’). In  th a t  same Pancakrama com m entary  (the 
“ Gsal bah i sgron m e” ), P T T , Vol. 158, p. 205-4, Tson-kha- 
pa  continues his discussion o f the ‘hundred  lineages’ of ‘arcane 
bo d y ’ to show how to condense them  into ‘elem ents’. Among 
them , the 20 lineages belonging to the V airocana-kula, th a t is, 
from th e  lineage of rupa-skandha up  to the lineage of the ‘tangible 
d iam ond goddess’, are condensed into the elem ent of earth . 
S im ilarly  the 20 parts o f  R a tn asam bhava  lineage  are condensed 
in to  the  element of w ate r; the 20 of A m itabha  lineage, into
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lire ; the 20 of Amoghasiddhi, into w ind; and  the 20 of Aksobhya 
lineage into the element of vijnatia. Tson-kha-pa mentions 
tha t the classification into five groups is further reduced in to  
three ‘secret* families by the method of including R atnasam - 
bhava in the kaya-vajra family of V airocana; Amoghasiddhi 
in the vag-vajra family of A m itabha; and the ‘sixth T a th ag a ta ’ 
V ajradhara  in the citta-vajra family of Ak?obhya. The three 
families considered as three vajras when taken as indivisible, 
yield the sixth adhideva V ajradhara , w hich is the ultim ate of 
kdyaviveka (‘arcane body’).

T he ‘arcane speech* as prdndyama, th ird  of the six members, 
is included in ‘V A K ’. N agarjuna starts his five stages here, 
w ith ‘diam ond m uttering’ (vajrajapa). T he  praxis which 
begins w ith VAK is stated succinctly by Tson-kha-pa in his 
com m entary on the Vajrajnanasamuccaya, Vol. *160, p. 159-3: 
“T he generality in th a t regard is tha t the means of generating 
the three knowledges (jndna) has the inner (subjective) condi­
tion of contem plating prdndyama and the outer (objective) 
condition of resort to a  mudrd (‘seal’, p a r tn e r) .” Ĥ e explains 
the first as the three kinds of prdndydma based on three differently 
located bindus (see under V A K ), and the second as the genera­
tion of the four ‘joys’ (see under VA, verse 30). Therefore, the 
goddess com panion previously mentioned in connection with 
‘vidyavrata* has the function of helping the yogin generate 
the four ‘joys’.

T he  ‘arcane m ind’ as dharandy the fourth member, is included 
in CIT-TA . N agarjuna’s system is more explicit, because 
it allows a whole krama, the ‘purification of consciousness’ 
(cittaviiuddhi) , for C IT — the three light stages; and another 
whole krama, the ‘personal blessing* (.svadhiffhdna), for TA— 
entrance of the illusory body into the Clear Light.

II K A  /I kdyatrayaiji samuddi$\cap, prthagbhavena tdyina / 
ekakdraiji putiar yali nifpannakramayogatah // 22 //
T he  Protector (i.e. the Buddha) well taught the three 
Bodies as being different. Moreover, their unity occurs 
through the yoga of ni$panna-krama.

Mchan : (When the three bodies axe taught to be different,
they a re :) (1) D harm akaya associated in the Clear Light 
(of D eath) with a goddess; (2) Sambhogakaya generated 

from  the five abhisambodhi as the ‘primeval lord’ (adinatha) ;
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(3) the la tter converted into the N irm anakaya. This is taught 
in the Stage of Generation.
Mchan: In  the basic time, (the unity  occurs through) accom p­
lishing the prim ordial body (adideha)' 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-m ind-only belonging 
to the Symbolic Clear L ight (dpehi hod gsal).
Mchan : In  the case of the first krama (the Stage of Generation),,
there is only a m ental orientation to conviction, bu t 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 m atter of figments of imagination. (These . remarks 
apply respectively to the two foregoing passages of Mchan 
annotation).

This nidana verse (‘K A ’) and the next one (‘YA’) continue 
and conclude the ‘arcane body’ (kayaviveka) of the foregoing 
Stage of Generation. According to the Pradipoddyotana on 
X I I ,  60-64, and its Mchan hgrcl (‘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. H e n c e , the commentators are allowed the 
la titude of using the verse ‘K A ’ and ‘YA’ to compare the two 
stages in the m atter of the innate body, which is the basis of 
the present praxis ra ther than  the coarse body seen by the eye 
of flesh. ‘K A ’ can be understood as pratyahara (‘W ithdraw al’), 
the first member. To show the continuity of the Stage of 
G eneration into the Stage of Completion, Pahcakrama, 2nd 
kram a, 48-50; Sri LaksmI, Vol. 63, p. 27-5, ff., has the following:. 

citlam evam svayam pasyet svam eva saiibimbavat / 
atha candram samdlambya vajracihnarfi prakalpayet lj 
upayasucakarji hy etad vajradyutpattiyoginam / 
candravajradisarjiyogdc cittacaitasasaijigamah // 
prajhopdyasamayogdj jay ate devatakrtih / 
caturmudrabhir amudrya devatagarvam udvahan //
H e should so regard his own m ind as itself like a 
moon-reflection; then, he should imagine the vajra-sign 
taking its support on the moon.
T he  (five)-pronged upaya belongs to th eyogins of ( the Stage 
of) Generation of the vajra, etc. From the Generation union.
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of the vajra, etc. and  the moon there (results) the Comple­
tion combination of  citta ( =prajňá) and caitasa ( = upáya). 
From the union of prajňá and upáya there arises the 
configuration of deity,—sealing with four seals, con­
veying divine pride.

The meaning of ‘vajra, etc.’ is shown under nidána verse 18, 
referring back to the six signs listed in the Ak$obhya-man<jala. 
Hence the above verses show the continuation of the M ahá- 
sádhana phase of the Stage of Generation into the outset of the 
Stage of Completion.

I t  is this union of prajňá and upáya that unifies the three 
Bodies, according to Guhyasamájatantra, IX , p. 36; Pradipodd- 
votana and Mchati hgrel, PTT . Vol. 158, p. 68-1 : 

dvayendriyaprayogena sarváms tán upabhuňjcyet / 
idam tat sarvavajránám trikáyábhedyabhávanam //
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 Nirm ána-káya) belongs to all *vajras’ 
(sádhakas of Buddhahood).

Furthermore, the Pradipoddyotana explanation of pratyáhára (‘Docu­
ments’) brings in the three kinds of each sense object, and so in 
turn, according to earlier explanations, is consistent with Pan- 
cakrama, 2nd krama, verse 37; Šrí Laksmí, Vol. 63, p. 26-5 : 

rágaš caiva virágaJ ca dvayor antar iti trayam / 
dvindriyasya samápattyá vajrapadmasamágamát 11 
Desire ( =  the middle knowledge), aversion ( =  the first 
knowledge), and ‘between the two’ (the combination o f  
the prior tw o)—are the three, (as symbolized) by union 
of the two organs and by combination of vajra and padma.

But w hat is the meaning of having a mudrá or partner in this 
oase ? Tsoii-kha-pa writes in his commentary on the Catur- 
devipariprcchá (Lhasa ed., Vol. Ca, Bkis tus,f. 25a-6) :

I dgoňs pa lun stori las \ / hdu šes can daň hdu šes med /
/ sems can du b(r)tags hdi gnas pa / de mams rluň las byuň
ba ste I I rluň las slar yah hgag pa yin  / kes gsutls so / gňis
pa ni I I rluň daň sems kyis mo hi gzugs daň pholii gzugs sprul
nas gnas pahi thabs fes mňam par sbyor bahi rnal hbyor pa 
mams la ni phyag rgya de fiid bbe ba chen pohi go hphafi mchog 
hthob pahi gnas su hgyur te /
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I t  is expressed in the Sarfidhivyâkarana (in fact, C hapter I I ,  
p. 236-1); “ Those w ith this abode who are im agined 
as ideational and non-ideational sentient beings, arise 
from wind and  again pass away in the w ind .” Second : 
the yogins who by wind and m ind (-only) m aterialize 
the form of female and the form of male, and unite  the 
meâns (upàya) and insight {prajnâ) w ith  abode, have 
as the abode th a t very mudrâ w hich achieves the best 
station of great ecstasy (mahàsukha).

Also, the resort to a p a rtner points to a celebrated verse of the 
Pahcakrama, 2nd kram a, verse 36; Sri LaksmI, Vol. 63, p. 26-3,4: 

sarvàsâm eva mâyânàr\\ strimàyaiua vtiifyate /. 
jnânatrayaprabhedo 'yarji sphufarji atraiva lak$yate //
O f  all illusions (mâyâ), the illusion of w om an is suprem e; 
ju s t here the variety  of three gnoses is differentiated 
clearly.

A ccording to Sri Lak§mi, the verse concerns differentiation of 
the three gnoses by sequence of ‘partner* {mudrâ) (phyag rgyahi 
rim pas) as contrasted w ith the differentiation by sequence of 
‘incantation* {mantra) {snags kyi rim pas). According to Sri 
Lakçml, ‘ju s t  here’ (atraiva) means, according to the precepts 
(man nag)— in.the time of the Secret In itia tion  {guhya-abhi$eka) , 

w hen  the disciple is conferred the prajnâ by the guru (fes tab 
kyi dbafi gi dus su b ja  mas ied rab  sbyin pahi slob m a . . . . ) .  
Pirst, the bodhicitta drips , down from, the brahmarandhra {aperture  
in crown o f  thé h e a d ) ; and, with non-apperception of the 
th irty -three prakrtisy there is an  instant of the gnosis of Light, 
p u re  like moon-rays* Next, th a t bodhicitta pervades the elements 
{dhâtu) o f all the limbs ; and w ith non-apperception of the 

forty Jirakrtis, there arises the gnosis Spread-of-Light, like sun- 
rays. T hen , tha t bodhicittay spreads to the ‘tip*, the center of 
the  vajra {rdo rjefri dbus ma / rise mot. . . )  (in the male, the root, 
o f  the penis) ; and w ith non-apperception of the seven prakrtisy 
there  a rises. the gnosis Culm ination-of-Light, like twilight. 
H ence the word ‘clearly* {sphu(am) in  the verse line, “Ju s t here 
the variety of three gnoses is differentiated clearly.” This 
graphic  description by ârï- Lakçmï clarifies the In itia tion  in 
the conventional bodhicitta-mantfala< According to £he discussion 
u nder nidana verse 15 of the ‘subtle contem plation of the lower 
orifice*, when the bodhicitta arrives a t the ‘tip  of the vajra* it  is
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in the ‘lotus of the w om an’, which is the ‘w om an’ always in 
tha t spot of the yogin. However, according to Sri Lak?ml, 
it is precisely here tha t arises the androgyne Culmination- 
of-Light, which is the ‘dark light’. W hen the bodhicitta is in 
th a t spot, presumably tha t place is w hat is called the ‘place of 
androgynes’.

A nd if  the preceding is not sufficiently mysterious, note the 
Guhyasamajatantra, X V II , p. 141:

dvayendriyaprayogena svaiukradiparigrahaih / 
pujayet vidhivat sarvdn buddhabodhim avdpnuyat //
By the union of the two organs, and by conceiving their 
iukra, etc. (‘e tc .’ =  rakta, e tc .), one should worship all 
(the Buddhas) according to the rules, and may a tta in  
the enlightenm ent of the Buddhas.

O n  the preceding, Pradipoddyotana, Mchan-hgrel ed., Vol. 158, 
p. 159-4, explains: This is the secret worship of the Body, 
Speech, and M ind of all the T athagatas (,sarvatathdgata- 
kayavdkcittapujdrahasya). The verse says, ‘by the union of the 
two organs,’ ‘meaning, by the union of diam ond (uajra) and lotus 
(padma) (Mchan : through the realm of deific brightness of 
‘Father-M other,’ yab yum gyis lhar gsal bahi fiad ?ias). T he  
verse says, ‘by conceiving their sukra, e tc .’, means that one 
conceives his own semen and the p a r tn e r’s (vidya'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 
so on, according to the rules. T hereby one worships and 
obtains.)

H aving been brought into existence, they (the T athagatas) 
are m ade to lose their individual life. xThey are said to have 
been engendered by sexual union and finally killed. This is 
the message of C hapter V II, context of verse 33, here translated 
from corrected Sanskrit with the help of Pradipoddyotana and 
Mchan hgrei, p. 59.

tatra katham samayanusmrtibhavand ?
I samayat kfarenduvidhina vidhivat phalakamkfinah /
/ marayet tathagatam vyuham sutaram siddhim dpnuyat //
And w hat is the contemplation with recollection of the union? 
In  the m anner 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 T a th ág a ta  array  and obtain  the highest 
siddhi.

According to the Pradipoddyotana> the diverse deities by the 
sequence of re-unification are draw n into the Param artha- 
m andala.

But th a t union of prajňá and upáya is not the union of the 
two sex organs. Indrabhu ti writes in his Jňánasiddhi (GOS 
ed., p. 57):

sukham dvindriyajam kecit tattvam áhur narádhamáh / 
tac cápi mahásukham naivam pravadanti jinottamáli // 
pratityotpádasambhutám na tattvam jáyate kvačit /
Some vile men say that the pleasure born from the two 
(sex) organs is reality [tattva). But the Buddhas deny 
th a t it is M ahásukha. N othing engendered in Dependent 
O rigination is reality.

Along the same lines, it is said in the Hevajratantra (I, x, 40c-d; 

41a-c):
¡tasmát saukhyam na tattvákhyam mahábhutamyatah sukham / 
I sahajátyám yad utpannam sahajam tat prakirtitam /
I svabhávam sahajam proktam...

W henever pleasure is> of the M áhabhň ta  sort (i.e. derived 
from the four elements), then the pleasure is not called 
‘reality ’. W hatever (pleasure) arises in ‘together-birth’, 
•that is called ‘together-born’. The self-existent kind is 
said to be ‘together-born’.

T he Snags rim, chen mo> f. 288a-2., quotes the fifth maňjari of Abha- 
yakaragup ta’s Amnáya-maňjari : “ Thus, the reality arising from 
the ‘together-born’ (pleasure)is the bodhicitta tha t is the insepa­
rability of voidness (šunyatá) and  compassion (karuná) ” (/de 
lta r lhan cig skyes pa las byuň bahi de kho na ňid byaň chub 
kyi sems ston pa ňid daň  sňiň rje dbyer med paho /) .

T h a t 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 Paňcakrama com m entary “ Gsal 
bahi sgron m e” (PTT, Vol. 159, p. 77-4) :

I phyag rgyahi khyad par ni spyod bsdus las / de bas na 
phyi rol gyi bud med spans nas sňiň khar gnas pahi ye 
ses kyi phyag rgya daň lha cig sňoms par hjug nas sin tu 
m yur bar rdo rje hchaň thob par byaho sňam du dmigs
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te I gcig pu kho nar spyod pa bya bar gsuns pahi ye ¿es 
kyi phyag rgyaho /
The superior mudra is the jhanamudra (‘knowledge consort’) 
referred to in the Caiyamelapaka(-pradipa) , when i t  says : 
Therefore, he bears in mind, tha t spurning an external 
woman and entering into union with the Jhanam udra  
located in the heart, he will speedily atta in  (the rank of) 
V ajradhara ; so he is to practise in complete 
solitude.

M chan: Concerning that (unifying) path, the phase in which
it occurs is now stated :

l/T A fl yat satyam samvrtih proktam buddhanam kayalak$anam / 
sa e$o ni$pannayoga(k) syat prabhasvaravUuddheh //23// 
W hatever body characteristic of the Buddhas has been 
stated to be ‘conventional tru th ’ (samvrti-satya) , the 
ni$pannayoga would be it through purification in the Clear 
Light.

Mchan: ‘W hatever body characteristic’ m eans: —body orna­
m ented with the m ajor characteristics and minor marks o f  
V ajradhara . ‘Stated to be conventional truth* means: — stated 
as the illusory body (mdyd-deha). T h a t ‘ni$pannayoga’ means: — 
that yoga unifying the three bodies, of the Stage of Completion 
(sampanna-krama =  ni$panna-krama).

T here are two kinds of mayd to be considered in this case. 
The following passage clarifies that nidana verse 23 refers to the 
first kind of rndya.

Pahcakrama, 3rd verses 26-27 (with em endations); Sri Laksmiy 
Vol. 63, p. 38-4, 5 :

iyam eva hi samlak$ya mdydnirdeSalak$ana / 
mayaiva sarjivrteh satyam kayah sambhogasyapi ca // 
saiva gandharvasattvah syad vajrakayah sa eva hi / 
vajrasattvah svayam tasmat svasya pujam pravartayet 11 
For the characteristic describing maya is precisely a th ing 
to be differentiated : that very mayd as the tru th  of con­
vention, and as the Body of Sambhoga.
T h a t  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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B uddhas, worships himself when those Buddhas honor him. “ T he 
worship (puja ) is to be conducted with pratyahara and dhyana, 
and not w ith any other stages” (mchod pa  ni yah .so sor sdud 
pa dan I bsam gtan dag gis bya ba yin te / rim  pa g fa n  gyis bya 
ni m a yin no).

Tson-kha-pa discusses the differentiation of these two 
kinds of 4Maya5 in his Mthah gcod on C hapter O ne (PTT, Vol. 
156, p. 26-4, 5 ) ;  and to get the point one should refer back to 
the table in  our section ‘T h e  Two Stages,...5. O n  the line 
^Interm ediate State5 under ‘T im e of the P a th 5 there is Illusory 
Body and  Y uganaddha-deha. The Illusory Body as the ‘tru th  
of convention5 {sarjivrti-satya) is that ‘gandharvasattva5; and 
the Y uganaddha-deha as the Sam bhqgakaya is th a t ‘diam ond 
body*. In  the first case, the state of ‘m aya5 lacks the ‘precepts5 
o f  skill in the means (thaps la mkhas pa hi man flag) 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 ‘m aya5 is attended with the precepts of skill 
in the means involving the winds and mind-only, and so the 
d iam ond  body can appear in the world as a N irm anakaya. 
A n im portan t point about the terminology is tha t the illusory 
body can be called the cjiamond body when there is present 
the precepts of skill in m anag ing  the situation.

Concerning the m ajor characteristics and  m inor marks, 
I abstract these, with the la tter commenting on the former— 
•drawn originally from Sakyam itra5s Kosalalatfikdra—as present­
ed  in my article “ Thirty-tw o Characteristics of the Great 
Person,55 in most cases om itting the presumed original Sanskrit 
terms in the following:

Associated with the characteristics (lakfana) ‘each hair 
o f the head curled to the righ t5 (ekaikakeia pradakfmavarta) and 
‘having a proof of authority  on the head5 (ufnifa iiraskatd) are 
the twelve secondary distinctions (anuvyanjana): head um brella­
shaped, curly tips on the head hair, hair of head thick, hair 
of head black, ha ir of head fragrant, hair of head not disorder­
ed, hair of head not shaggy, hair of head lovely, ha ir of head 
soft, hair of head glossy, hair of head regular, hair of head appear­
ing like bees.

Associated with the characteristic ‘treasure of h a ir5 ( urna- 
kola) 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 
w idth (?), nose prominent.

Associated with the characteristics ceyes dark  b lue’ and 
‘eye-lashes bovine5, are the five secondary distinctions : eyes 
as though smiling, eyes large, eyes clear, eyes long, eyes 
pure.

Associated with the characteristic ‘jaws leonine5 are the 
secondary distinctions : ears uniform, ear flaps thick and 
long.

Associated with the seven Characteristics ‘tongue long an d  
slender5, ‘voice p u re5, ‘teeth very w hite5, ‘teeth w ithout gaps5, 
‘teeth 40 in num ber5, ‘teeth equal in size5, and  *taste perfect5 
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 w ith the characteristic ‘shoulders gently cu r­
ved5 is the secondary distinction : th roa t like the neck of a 
flask.

Associated with the eight characteristics ‘standing, not 
bending himself5, ‘hands which hang low5, ‘skin delicate5, ‘skin 
of golden h u e5, ‘upper p a r t  of body leonine5, ‘broad-shouldered,5 
‘rounded like a Banyan tree5* and ‘seven m ounds on his body5, 
are the eighteen secondary distinctions : veins not showing, 
jo in ts no t showing, jo in ts as strong as those of N arayana, 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, abdom en 
well-rounded, abdom en w ithout folds, belly slender, abdom en 
as though polished, body devoid of freckles or dark spots, ever 
beautiful.

Associated w ith the characteristic ‘secret of privities d raw n 
into a recess5 are the three secondary distinctions: navel deep, 
navel well-rounded, recess of navel filled-up.

Associated w ith the characteristic ‘legs like those of a n  
an te lope5 is the secondary distinction, knee-caps well-rounded 
and  beautiful.

Associated with the characteristic ‘each hair of body tu rn ­
ing to the right side5 is the secondary distinction, each hair pore 
em itting delightful perfume.



270 YOGA OF THE GUHYASAMAJATANTRA

Associated with the characteristic ‘fingers and toes long’ 
a re  the six secondary distinctions: nails elevated, nails copper- 
coloured, nails smooth, fingers and toes w ell-rounded, fingers 
and  toes full, fingers and toes regular.

Associated w ith the six characteristics ‘hands and feet 
m arked  by a wheel r im ’, ‘feet w ell-planted’, ‘hands and feet 
soft and  tender’, ‘webs jo in ing  (the fingers and toes on) his 
hands and  feet’, ‘heels b ro a d ’, and ‘ankle jo in ts inconspicuous’, 
a re  the seventeen secondary distinctions : lines in the hands 
non-in term itten t, lines in  the hands alike, lines in the hands 
deep, lines in  the hands not crooked, lines in the hands glossy, 
palm s and  soles red like copper; on his hands, the lion’s seat 
(.simhasana), fish (mina), banner of victory (dhvaja)i thunder­

bo lt (vajra), the hook (aiikuSa), the flask (kalaia), the N andya- 
vartta , the Srlvatsa, the conch shell (iankha), the lotus (padma), 
and  the Svastika.

I t  is obvious tha t the characteristics and secondary distinc­
tions (minor m arks) as presented by Sakyam itra 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 
m inor marks go with a static figure and appear to suit the Buddha 
as a g reat yogin.

IjVAKII vakpathasyaiva vi$hyah kayo jhanamayah prabhuh / 
sarvasatlvahildc capa drtyate takracapavat //24//
‘T he  speech-path’s topic, (namely) the Lord — the body 
m ade of knowledge —  is seen like a rainbow, as well as 
ap a rt from the benefit of all sentient beings.

Mchan : ‘T he  speech-path’s topic’ means : — the topics of
‘illusion’ (mayd), etc. conveyed to the disciple. . . .Those remarks 
teach the ‘illusory body’ (mdya-deha) to be the body of V ajra ­
d h ara , a  rainbow body — the body of knowledge born from wind- 
and-m ind-only  of the C lear light.

In  regard  to the words ‘as well as a p a r t’ (ca-apa), which 
were not translated in to  T ibetan , cf. Guhyasamaja, C hapter 
X V II ,  p. 134; Mchan hgrel, p. 153-5:

simbhavaSuddhanairatmye dharmadhatuniralaye / 
kdlpana vajrasambhuta giyate na ca giyate //
Thfe im agination arisen from the vajra (of Body, Speech, 
and  M ind) expresses in the case of the selflessness ( =  Clear 
L ight) of the intrinsically pure (moving and stationary



COMMENTARY ON THE FORTY NIDANA VERSES 271

life), and also does not express in the case of the full womb 
of dharmadhatu (with the vajra of bodhicitta), 

Pradipoddyotana and  Mchan hgrel: —  ‘expresses5 because it  can 
appear like a rainbow, then teach the dharma; ‘does not express5 
because discursive analysis does not reach reality.

T h e  above appears to explain the two alternatives of 
verse 24, to wit: (1) ‘seen like a rainbow ,5 and  (2) ‘apart from 
th e  benefit5. Furtherm ore, since the ‘illusory body5 when 
purified  in the C lear L ight is the Sam bhoga-kaya located in, 
o r  m ade to correspond to, the ‘speech center5 of the throat, 
verse 24 alludes to this by saying “ the speech-path5s topic, 

(nam ely) the L ord .55
T he  Guhyasamajatantra, C hapter I I I ,  has two celebrated 

m an tras  which point to the rainbow body of V ajradhara. T he 
first ( I I I ,  p. 14) begins the chapter :

a tha  bhagavan kayavakcittavajras ta thagatah  sarvatatha- 
gata-spharanam eghavyuham  nam a samadhim sama- 
padyedam  vajravyuham  nam a sam adhipatalam  udaja- 
hara  /
II O M  S O N T A t a j n An a VAJRASVABH l vA t m a k o  
'H A M  /I
T h en  the Bhagavat, ‘D iam ond of Body, Speech, and  
M in d 5, the T a thaga ta , immersing himself in the samadhi 
called ‘array of clouds with the v ibration of all the T a tha- 
gatas,5 proclaimed this samadhi-mass nam ed ‘diam ond 
array5:
“ Om . I am  the intrinsic n a tu ie  of the knowledge 
diam ond of void ness !55 

T h e  second (II, p. 15) runs as follows :
a tha  bhagavan kayavakcittavajras ta thagatah  dharm a- 
dhatusvabhavavajram  nam a sam adhim  samapadyedarp 
kayavakcittadhisthanam antram  uda jahara  /
II O M  D H A R M A D H A TU SV A B H A vA TM A K O  5H A M  \\ 
Then , the Bhagavat, ‘D iam ond of Body, Speech, and 
M in d 5, the T a th ag a ta , immersing him self in the sam adhi 
nam ed ‘intrinsic-nature d iam ond o f the dharmadhatu 
( =  Clear L ight)9 proclaimed this m an tra  which blesses 
the body, speech, and m ind :
“ Om . I am  the intrinsic na tu re  of the D harm adhatu  !55

In  the ‘evident m eaning5 (nitdrtha) in terpretation  of th zPradipo-
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ddyotana, both m antras incorporate the five T a thaga tas  and  a 
sixth B uddha; in the form er case, identified w ith  the five winds 
by nam e, and  the sixth (Aham ) identified w ith  V ajrasattva, 
who is the incessant bindu o f the heart (Mchan hgrel p. 35-4); 
in the la tte r case, identified w ith the five winds by the colors, 
constituting the rainbow  of the verse ‘V A K 5, and the sixth, 
(A ham ) identified w ith V ajradhara , as the gnosis o f the Supreme 
Entity . In  illustration let me translate the second m antra , 
according to nitartha (.Pradipo ddyotana, Mchan hgrel edition
P T T , Vol. 158, p. 36-2):

T h en  the B h a g a v a t,‘D iam ond of Body, Speech and M in d 5 
( =  V a jrad h ara ) , the T a thaga ta , immersing, himself in 
the samadhi (gazing a t the C lear L ight) nam ed ‘intrinsic 
na tu re  d iam ond of the dharmadhatu ( =  Clear L igh t) 
proclaim ed this mantra which blesses the body, speech, 
and  m ind :
O M — (Vairocana as a blue-rayed wind serving as the 
m ount of the gnosis of the Clear L ight of the [A bsolute] 
O b jec t) .
D H A R M A — (R atnasam bhava, as a yellow-rayed w in d ) . 
D H A T U — (Am itabha, as a red-rayed w ind). 
SVABHAVA— (Amoghasiddhi, as a green-rayed w ind). 
A T M A K O — (A ksobhya,'as  a white-rayed w ind).
A H A M — (V ajradhara, tha t gnosis itself of the Clear 
L ight of the [A bsolute] O bject).

Mchan hgrel on the preceding : “ This m an tra  expresses both the 
gnosis of the Clear L ight o f the Absolute O bject and the five 
rays of w ind w hich are its m ou n t.”

Since ‘V A K 5 refers in the praxis to the ‘diam ond m u tte r­
in g 5 a b rie f indication is given now abou t tha t. Mchan hgrel, 
p. 51-4-1, on C hapter Six (‘D ocum ents5), m entions tha t verses 
15-18 concern the subtle yoga of the Stage of Completion, of 
which verse 15 is here repeated  w ith Sanskrit : 

nilotpaladaldkaram pahcatulam vise$atah / 
yavamatram prayatnena nasikagre vicintayet //
H e should imagine w ith perseverance a t 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.

T he  Pradipoddyotana and Mchan hgrel clarify tha t' the tip of the
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nose (among the three possible ones in the Stage of Comple­
tion) here m eant is the one in the sacral place, now identified 
as the ftip of the gem ’, i.e. the root of the penis (the svadhi- 
sthana-cakra of the H indu tantras). And in the advanced 
degree (v\Se$atah), 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 tha t cakra, no bigger than a chick­
pea, which is the lotus of the yogin’s ‘wom an', his own dharmo- 
daya (‘source of dharm as’). Verse 17 mentions the still more 
subtle contemplation of a wheel therein. Finally (verse 18), 
the yogin can draw forth the ‘D harm a word marked with body, 
speech, and m ind ,’ consistent with the nidana verse ‘V A K \ 

The theory that the yogin’s ‘wom an’ 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- 
tan tra  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.

11CIT11 cittaifi caitasikavidyd prajhopayopalabdhikan. /
/ unydtifutiyamahaf unyam iti cdpi pragiyate //25//
Thought (citta), thought derivative (caxtasika), and 
nescience {avidya) are also called respectively, Insight 
(prajha), Means (upaya), Culm ination (upalabdhika) ; 
as well as Void (sunya), Further Void (atifunya), and 
G reat Void (mahaiunya).

Pahcakrama, 2nd krama, 7 :
alokaf iunyarji prajha ca cittam ca paratantrakam /
L ight is Void, is Insight, is thought, is dependence 
(paratantra).

Ibid., 2nd krama, 15 :
alokdbhdsam ity uktam atiiunyam upayakam j 
parikalpitam tatha proktarji proktam cailasikam tathd // 
Spread-of-Light is Further Void, is M eans, also called 
‘im agination’ (parikalpila) and called ‘thought derivative’. 

Ibid., 2nd krama, 23 :
alokasyopalabdhU ca upalabdham tathaiva ca / 
parini$pannakam caiva avidya caiva namalah //
T he Culmination-of-Light, likewise ‘the culm inated’ also 
nam ed ‘perfection’ (parinifpantiaka) as well as ‘nescience’ 
{avidya).
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Tsoň-kha-pa5s commentary on Paňcakrama, Vol. 159, p. 31-2 
Synonymous terms for the Three Lights: ... those three 
(i.e. prajňáy updya, and avidya)\ the three cilta, tnanas, 
vijndna; the three, parikalpita, paratantra, parinifpanna \ 
the three, hatred, lust, delusion; and the three svabhdvas. 
Among those, updya is Spread-of-Light, prajnd is Light, 
the com bination of those two as herm aphrodite  (or and ­
rogyne) is Culmination-of-Light. Among the two, ecs­
tasy and  void, ‘L igh t5 is the preponderance of void men­
tality (buddhi); ‘Spread-of-Light5 the reverse thereof; 
‘Culm ination-of-Light5 those two (ecstasy and void) 
in equal parts.

T soň-kha-pa5s com m entary on the Paňcakrama called “ Gsal 
bah i sgron m e55 (PTT, Vol. 199, p. 31-4) faces the prob­
lem of why the three lights have as synonyms the terms pari­
kalpita, paratantra, and parini$panna (which are the well-known 
three svabhdvas or three lak$anas of Yogácára terminology). 
T he following explanation m ay have been developed in T ibetau 
traditions :

I rim  lňa las / snaň ba  gžan  dbaň  daii / m ched pa kun 
brtags daň / ner thpb la  yoňs grub tu gsuňs la / de ltar 
bšad pa  ni gzuň hdzin  gňis rgyaňs ched du snaň bahi 
snaň gži ni gžan dbaň  daň  / de lta r snaň ba la brten  nas 
gsuň hdzin rjes tha  dad  par sgro btags pa  kun brtags 
daň  I hgyur ba med pahi yoňs grub m ňon du  byas pahi 
dor I kun brtags daň  g ňis snaň gňis kas dben pa  bžin du 
stoň pa  rnams kyi thog m ahi gži snaň ba  daň  / de la 
b rten  nas mched pa  hbyuň ba daň  / ňer thob kyi tsho 
sňa m a gňis ka log nas thobs ses gnis ka log nas thabs 
ses gňis ka log nas thabs áes m ňam  par hjug pahi chos 
m thun  la brten  nas yin nam sň am ste  dpyad par byaho / 
T he  Paňcakrama says (respectively a t I I ,  7; I I ,  15; and II, 
23) tha t L ight is paratantra (‘dependent5), Spread-of- 
L ight is parikalpita (‘im aginary5), and Culmination- 
of-Light is parinijpannaka (‘perfect5). O ne should ponder 
w hether this is the explanation: T he basic Light which 
shines when severing the distance between the thing per­
ceived and  the perceiver is ‘dependent5. H aving in that 
way taken recourse to Light, the subsequent difference 
between, and affirmation of thm g perceived and perceiver,
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is ‘im aginary’. T he casting away of the two lights— 
‘im aginary’ and the other light—has incessant ‘perfect’ 
immediacy. Therefore, according to the particular 
secret state: — Light is the initial basis of the voids; on 
th a t basis Spread-of-Light arises; and at the time of 
Gulmination-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’.

T he three lights constitute the fourth of the five signs pre­
sented in  the Guhyasamdja, C hapter X V II I  and included in 
C andrakirti’s comments (‘Docum ents’, PA R T  O N E ). The 
first sign, a  mirage, manifests through dissolution of earth into 
water. T he  second, smoke, through dissolution of w ater into 
fire. T he third, fire-flies, through dissolution of fire into wind. 
T he 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.

V itapada, in his com m entary Sukusuma-ndma-dvikrama-tattva- 
bhavana-mukhagama-vrtti (PTT, Vol. 65, p. 58-4, 5) explains the 
signs in accordance with the preceding pranayama involving the 
bindu:

Now, w hat happens at first when tha t yogin turns back 
his discursive thought (vikalpa) ? H e should know tha t 
a t first there is the sign which is a manifestation like a 
mirage. O ne should understand th a t phase this way: 
the rays from tha t bindu have a pattern  bo th  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 a ttached  to it if  he 
has the pride of thinking th a t he knows the sign. The 
same applies to the others. I t  is like smoke when brighter 
than  the mirage, while lacking colors such as green, white, 
and  so on. T he ‘fireflies’ or lights in space, are brighter 
than the smoke and of different type. T he sign ‘shining 
like a lam p’ is superior to the fireflies and of different 
type. Those are seen in  the m anner of rays, with each 
one brighter than  the preceding one. Concerning the 
phrase, “ like the m eaning of non-duality  of the profound 
and  the b righ t,” the body is considered to be like smoke,
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because it is not genuine. M oreover, w hat is the m ani­
festation ? “ Bright like a cloudless sky55 means a cloud­
less sky th a t manifests w ith special brilliance.

T he above shows the difference between the ‘A rya’ and the 
‘B u d d hajňánapáda’ schools of the Guhyasamaja. T he  ‘A rya’ 
trad ition  understands the mystic signs to be related to sequential 
dissolution of the elements, and  takes the fourth  sign ‘shining 
like a lam p, to stand for three light stages. T he  o ther tradition  
explains the signs as resulting from contem plation of the bindu, 
does no t re la te  them  to the elements, and does not subdivide 
the sign ‘shining like a lam p5.

A rem arkable ability to describe the praxis is found in Arya- 
deva’s Caryamelápaka-pradipa (quoted in Tson-kha-pa’s Snags 
rim chen mo, f. 456b-4), where we read a most lucid statem ent 
of the sequence:

I spyod bsdus las / /de nas skye ba gcig nas gcig tu  goms 
pas bdag  m ed pahi chos la bslabs pas rnam  par dag  pahi 
sbyor ba  khoň du chud nas raň  b^iin  gyi snaň ba  daň 
gcig tu hdre  b a r  bya ste rim  pa  hdis don dam  pahi bden 
p a  la  dmigs p a r byaho / dehi rim  pa  hdi yin te phuň  po 
la sogs pa  ni khams p h rá  ba  la gžug go / khams ph ra  ba 
ni yaň sems la gžug go / sems ni yaň sems pa  la gžug go / 
sems pa  ni yaň m a rig pa  la gzug ste de lta r spyad nas 
gilid log p a r byed do / de la dus hd ir ni sems daň  sems pa 
m a rig p a  la rab  tu žugs pah i skad cig la  d raň  pa brjod 
paho I phyis ni brjod pa  yaň m ed pahi ye ses kyi ňo bo 
ňid ni hod gsal baho / yaň grol ba  na  rluň  gi raň  bžin 
rňed de gaň  gi tshe rm i lam  gžan dag hbyuň ba  na  ji 
srid du  rnam  par ses pa  mi gYo ba de srid du gnid log 
nas hod gsal ba la b lta  ste / de ni so sor raň  g is rig pa lus 
daň  ňag daň  bral bahi don dam  pahi bden pa  naň gi 
mňon pa r byaň chub pa  žes byaho / žes gsuňs te ...
T hen, by m editative repetition from one life to the next, 
and by tra in ing  in the self-less natures, he comes to fully 
understand  the right praxis: how to mix together with 
the L ight of intrinsic natu re ; how to visualize the Supreme 
T ru th  (paramártha-satya) by this sequence. T he sequence 
of it, is as follows : T he personality aggregates (skandha) 
and  so on, should be m erged into the subtle element 
(*suhfma-dhatu) (i.e. w in d ); the subtle element, in turn,
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merged into consciousness (citta); consciousness, in turn, 
merged into mentals (cditta); mentals, in tu rn , merged 
into nescience (avidya) ; and ¿o practising he creates deep 
sleep (sufupti). Now, in this life, he expresses the tru th  
at the instant when citta and caitta are absorbed in avidya. 
At the next instant there is the Clear Light with the intrinsic 
na tu re  of the inexpressible gnosis. Even when it is 
released, he has attained the intrinsic na ture  of wind; 
and a t whatever time other dreams occur, then as long 
as his perception (vijndna) is immobile (acala) i.e. one- 
pointed, in samddhiy the deep sleep (sufupti) (is also pre­
sent) and he sees the Clear Light. T h a t introspection 
is called ‘inner revelation of the Supreme T ru th  tha t is 
free from Body and Speech’.

T he m eaning of this remarkable passage is exposed in Tsori- 
kha-pa’s com m entary on the ‘Six Laws of N aro-pa’ (PTT, Vol. 
161, pp. 7-8 and p. 12). Here we learn a distinction between 
the Clear L ight of the waking state (jagrat-prabhasvara) and the 
C lear L ight of deep sleep (sujupti-prabhcisvara) . T he  waking 
state Clear L ight is also distinguished as subjective (vifayin), 
the Jnana-D harm akaya, and the objective (vi$aya) , the un ­
constructed (asamskrta) Dharm akaya. The subjective type 
I understand by former terminology as ‘Clear L ight of True 
M ind’ or Symbolic Clear L ight (of three gnoses or Jfiana  lights, 
namely, Light, Spread of Light, and Culmination of Light, 
referred to by Aryadeva as, respectively, citta, caitta, and avidya). 
T h e  objective type is the Clear Light of the Absolute Entity. 
The Clear L ight of deep sleep is similarly distinguished into the 
subjective deep sleep which is heavy (hthugpo) or light (srab mo), 
‘lost’ (dams) (to memory) or ‘com prehended’ (rtogs pa), and 
the objective ‘ground’ (gki) Clear Light o f death. In  the 
waking state category is the ‘son Clear L ight’ contem plated with 
praxis of ‘bliss-void’ (stikha-S utiya) (bde ston sbyoryin bsgoms pahi 
buhi hod gsal) which is the Clear Light of the path . In  the deep 
sleep category is the ‘m other C lear L ight’ which is the ‘ground’ 
Clear L ight of death (gkilii hchi bahi hod gsal ni mahi hod gsal). 
As I  understand this yoga praxis, the intention is to make the 
‘son’ Clear L ight break through to subjective waking state, 
and to make the' ‘m other’ Clear L ight break through to sub­

jective deep sleep (susupti) as a samadhi. Then the yogin should
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be capable of mixing the ‘m other’ and ‘son’ C lear Lights {hod 
gsal ma bu ghis bsre thub pa). All the preceding appears to be 
in tended  in  A ryadeva’s passage.

F u rth e r  details of the process are sketched in C. C. C hang’s 
Teachings o f Tibetan Toga, pp. 94-104. A fuller treatm ent is 
found in Tson-kha-pa’s Mlhah gcod on chapter seven (PTT, 
Vol. 156, p. 45)and  in his Don gsal ba on the Guhyasamaja (P T T  
Vol. 160, pp. 146 and 147). This exposition by Tson-kha-pa, 
of the dharana-anga is based on the Samdhivyakarana and Pradi- 
poddyotana on C hapter V II , the Vajramala and  its com m entary 
by Alamkakalasa, and A ryadeva’s Caryameldpaka-pradipa. Pre­
viously, under nidana verse 4, a passage was quoted from 
N agarjuna’s Pindikrta-sadhana (43-44A), w hich in fact stems 
from the Vajramala. T he  theory is to draw  the 5 x 5  =  25 entities 
into the Clear Light as the paramartha-mandala. There are five 
each of skandhas, dhatus, indriyas, vifayasr and  jhdnas. T he first 
g roup to dissolve is of course the one w ith earth  element (<dhatu) 
since this gives rise to the first sign, a mirage. W ith  dissolution 
o f the earth  element, the entire body is desiccated (i.e. thirsts for 
w ate r) . Individual explanations are given for dissolution of 
the form-skandha (rdpa-skandha), mirror-like knowledge, eye- 
organ (indriya), form'-object {vi$aya)

T he second group includes the element of w ater, the dissolu­
tion of which, yielding the sigh of smoke, involves the drying u p  
in  one’s body of spittle, perspiration, urine, m enstrual blood, 
semen, and  so on. Besides, the skandha of feeling, equality  
knowledge, ear organ, and  sense object o f sound, are dissolved.

T h e  th ird  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 o f smell, and odors, are dissolved.

T h e  fourth group includes the element o f  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  
prdna, etc. Besides, the skandha of motivations, the procedure- 
of-duty knowledge, organ o f taste, and tastes, are dissolved.

Also, as Tson-kha-pa points out, a t the time of dissolution o f  
each group, the deities o f the corresponding T a th ag a ta  family 
are draw n into the Clear L ight together w ith  the other m em bers 
of the group. Thus, the ‘Fury  K ings’ {niddna verse 17) a n d
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other members of the family ( nidana verse 18) are sequentially 
so draw n into the Clear L ight of D eath. In  the case of the first 
group, V airocana’s family; second group, R atnasam bhava’s 
family; third  group, A m itabha’s family; fourth  group, Amogha- 
siddhi’s family.

Finally, there is the dissolution indicated by tha t passage of 
the Piniikrta-sadhana, i.e. of the upper and lower Fury Kings, 
of the twice-eighty prakrtis, and of A ksobhya’s family; w here­
upon ‘perception’ (vijndna) passes “ to the Clear Light, also 
called ‘universal void w ith nirvana? and ‘D harm akaya’.”

UTAH tatdicaryarp, prakurvita prakrtyabhasabhedavit / 
karmakdyarp ‘parityajya vajradehatvam apnuyat //26//
Then, knowing the differences of the prakrtis and the 
Lights, one should engage in the carya, (namely), abandon ­
ing the body of works (karmakaya), he would obtain the 
diam ond 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 carya (‘praxis’) pa rt of the Stages of Completion. 
H e takes recourse to contem plation of the profound means o f 
piercing the centers in the body. T h en  he takes recourse to 
experiencing the generation of the voids by the dissolution 
sequence o f the winds. Thus he has certainty in the methods 
of arousing the three Lights and the (eighty) vikalpa-s. H ow ­
ever, the verse takes for granted th a t one has achieved the 
Lights o f ‘arcane m in d ’ (cittaviveka), then alludes to  the subse­
quent (1) caryd for the aim  of accom plishing the Illusory Body 
(mdyd-deha), as well as to the (2) caryd for the aim of §aik$a- 

yuganaddha after a tta in ing  the characteristics of the Illusory Body; 
bu t the verse does no t allude to the (3) th ird  caryd for the p u r ­
pose of aiaikfa-yuganaddha after a tta in ing  the iaik$a-yuganaddha.
(1) T hus the sddhaka engaged in the caryd, abandoning the 
‘m a tu ra tion ’ (vipdka) body propelled by former deeds {karma), 
obtains the illusorv body called ‘d iam ond body’. . (2) H aving 
obtained tha t, he a ttains the ¿aikfa-yuganaddha, wherein the 
‘diam ond body’ is un in terrup ted ly  affiliated (rigs hdra rgyun mi 
hchad par rdo rje sku). This illusory body is a topic of the th ird  
kram a of the PaHcakrama called Svadhiffhdna-krama.

T he Pradipoddyotana on C hapter V I {Mchan hgrel, p. 53) 
quotes the Vajrahrdaydlarpkdra-tantra :



evaiji samadhiyuktena nirvikalpena mantrinah / 
kalavadhim parityajya prapyate 5nuttaram padam //
W hen one thus abandons the lim ita tion of time by non­
discursiveness jo ined  to the sam adhi o f a m antrin , he 
a tta ins the incom parable rank.

H ere  the expression ‘lim itation of tim e5 (kdlavadhi) seems to 
refer to the ‘m atura tion  body5.

A bout th a t ‘non-discursiveness5, there is the im portan t 
verse 3 in C hap ter I I  of the Guhyasamajatantra:

abhave bhavanabhavo bhavana naiva bhavana / 
iti bhavo na bhavah syad bhavana nopalabhyate //
W hen there is an absence, there is no contem plation 
(because there is no th ing  to con tem plate). (But also,) 
a contem plation is not a contem plation  (of rea lity ). 
T h a t  being so, w hether it be a presence (for contem pla­
tion) or an  absence (for no contem plation), the contem ­
p lation  is not perceptively reached.

F rom  the various in terp re ta tions in the Pradipoddyotana (Mchan 
hgrel, pp. 31 and  32), we present here the ‘p regnan t sense5: 

W hen there is an absence (because o f dissolution in the 
cen tral channel), there is no contem plation. T he con­
tem plation  (of the im pure  illusory body =  samvrti-satya) 
is no t a contem plation (of the C lear L ig h t) .  T h a t being 
so, w hether it be a presence (the illusory body) or an 
absence (disappearance in  the cen tral channel), the 
contem plation (of the two truths, saijivrti and  paramartha) 
is no t perceptively reached  (in either case).

Tson-kha-pa quotes the above nidana verse 26 in his Pahca- 
Aram# com m entary. Vol. 159, p. 51-5, to em phasize th a t this 
carya is indispensable for becom ing a B uddha in this present life. 
I f  there  is this aim, one m ust apply  him self to the carya o f the 
two dhyanas called ‘co n trac tion5 (pindagraha) and  ‘expansion 
(anubheda), set forth in Pahcakrama, A bhisam bodhi-k., IV ,25-27: 

praptopadeSakah §i$yo dvidha yoga athabhyaset / 
pindagrahakramenaiva tatha caivanubhedatah //25 //
Sir as ah padato vapi yavad dhrdayam agatah / 
bhutakofirp viSed yogi pindagraha iti smrtah //  26 / 
sthavararji jahgamarji caiva purvam krtvd prabhasvaram / 
paScat kuryat tathdtmanam anubhedakramo hy ayam 11 27 11 
T h e  disciple who has secured the precepts then applies
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him self unrem ittingly to yoga of two sorts : by the sequence 
of ‘contrac tion’ as well as by ‘expansion’.
Draw ing (the winds) from head down, and from feet up, 
into  the heart, the yogi enters bhutako[i (the true lim it): 
this is called ‘con trac tion ’.
H aving  first rendered the stationary and the moving life 
into the Clear Light, he then renders tha t into himself : 
this is the stage of ‘expansion’.

A gain, Tson-kha-pa’s Paiicakrama com m entary, Vol. 159, p. 
52-1 and  p. 53-5, explains th a t those are com parable to the 
(M other T a n tra  term inology) ‘yogas of transfer (hpho ba = S. 
saijikrdnti) and  en trance to the city (gron hjug, S. purdvatara)\ 
H ence the praxis proceeds along two lines : the first involves 
the m anipulation of winds to separate the five basic winds from 
the five secondary winds; the second involves a  separation of 
‘mind-based perception’ (manovijndna) from the five outer- 
sense based perceptions. Thus, the separation of the ‘intrinsic 
body’ from the ‘body of m atu ra tion ’ has the aspects of wind and 
m ind, aim ed a t separating the subtle from the coarse, to yield 
the body formed of ‘wind and mind only’.
Pancakrama, Svadhisthana-kram a, I I I ,  19 :

tad eva vdyusamyuktani vijhanatritayarji punah / 
jayate yogina murtir mdyadehas tad ucyate //
Precisely tha t vijfiana-triad joined to the winds then arises 
as a  body by a yogin. T h a t is called ‘illusory body’. 

Pancakrama, 3rd kram a, 23 :
darpanapratibimbena mdyadeham ca lakfayet / 
varnant indrdyudhenaiva vyapitvam udakendund 11 
O ne characterizes the Illusory Body by the image in a 
m irror, the colors by a rainbow, the spread by the moon 
in the waters (Cf. Sri Laksmi’s commentary, p. 3 5 -3 : 
the rainbow body means having the five colors).

T he Vajrajndnasamuccaya contains twelve similes of illusion con­
cerning th a t body:— (1) phantom  (sgyu ma), (2) moon in the 
waters (chu zla)> (3) shade (migyor), (4) mirage (smig rgyu),
(5) d ream  (m i  lam), (6) echo (brag cha), (7) cloud (dri zahi 

grofi khyer), (8) hallucination (mig hphrul), (9) rainbow (hjah 
tshon), (10) lightning (glog), (11) w ater bubble (chuhi chu bur), 
(12) image in a m irror (me Ion gi gzugs brhan). Tson-kha-pa’s 
com m entary on tha t T an tra , Vol. 160, p. 160-4, 5, is in this
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case apparen tly  based on the Caryameldpaka-pradipa : i. I t  is like 
a phan tom  (illusory m an) because, a lthough it has a full comple­
m ent of m ain  and secondary limbs when generated  as the body 
of V a jrad h a ra  from wind and  m ind-only, it is no th ing  b u t wind 
and m ind-only. 2. I t  is like the moon in the w aters w herever 
it is spread. 3. I t  is like a shade, i.e. the shadow body of a 
m an, because i t  lacks flesh, bone, and so on. 4. I t  is like a 
m irage, because it shifts by the instant. 5. I t  is like a dream  
body because, as a body accom plished from wind and  m ind- 
only, it is (similar to) a body in a dream  w hich is im puted 
distinctions th a t  differ from w hat it  properly  is. 6. I t  is like 
an echo, because, a lthough it belongs to the same stream of 
consciousness as the ‘m atu ra tion  body’ (vipdka-kdya), it appears 
elsewhere. 7. I t  is like a cloud, because th a t body possesses 
the m a n é a la  of residence (ddhara) and of residents (ddheya)• 
8. I t  is like a hallucination , because being single it appears 
m ultiple. 9. I t  is like a rainbow , or ‘In d ra ’s b o w \ since tha t 
body appears w ith five colors th a t  arc unim peded and  unm ixed. 
10. I t  is like the lightning bursting  from the cloud, from its 
location v/ithin the personality  aggregates o f  the m atu ra tion  
body. 11. I t  is like a w ater bubble  in very clear w ater when 
it suddenly emerges from the realm  of the void. 12. I t  is like 
the im age o f V a jrad h a ra  in  a m irror, because of sim ultaneous 
com pletion of all the m ajor and  m inor limbs.

O ne o f the problems of the com m entaria l trad ition  i¿ to relate 
the theory  o f the two dhydnas known from the Paficakrznia back 
to the basic Guhyasamdjatantra. Tsoñ-kha-pa, Pañcakrama 
com m entary , Vol. L59, p. 57-1, if., points ou t th a t  regarding 
the contem plation (or cu ltivation) of the two dhydnas by way 
of the illusory body (sgyu lus pas bsam gtan gñis sgom pa la ), the 
M ar-pa. school does not explain it in terms of p iling up the three 
sativas o f the three vajras. T soñ-kha-pa goes on to h ighly approve 
the p recep t handed  down from Hgos {hgos lugs), th a t the caryd 
of both  dhydnas is indicated in Guhyasamdjatantra, chap ter eleven, 
verses 40-44 (with em endations):

buddhamanialamadhyastharfi kdye vatrocanarp nyasei 
Orjikdrarji hrdaye dhydtvd mantravijñdnam bhávayec ¡ 
nirodhavajragatarp citte yadá iasyu brr.jáyali­
sa bhavec cintdmanih ¿riman sarvabuddhagrasadhakah , 
budlhamandclamadhyasiham isjrdk¿obhya~. praidi&vayy.!



Hümkârarii hrdaye dhyâtvà cittam bindugatarji nyaset / 
buddhamandalamadhyasthar\i amitàbham prabhâvayet 11 
Âhkàratfi hrdaye dhyâtvà vajraiji bindugataiji nyaset // 
idatfi tat samayâgrâgryajji trivajrâbhedyabhâvanam / 

■^lirodhasamayajhânaiji buddhasiddhbji samâvahet //
He should place in (his own) body the V airocana abiding 
in the middle of the B uddha-m andala. Having m edi­
ta ted  on the O m  in his heart, he should contemplate 
the vijhâna in the mantra.

A t the time he engenders the state of cessation-zmjra in his 
cilta, he becomes the ‘wishing gem ’, ‘glorious one*, best 
sâdhaka of all the Buddhas.
H e should contem plate a diam ond Aksobhya in the middle 
of the Buddha-m andala. Having m edita ted  on the H üm  
in his heart, he should place the citta in the form of a bindu. 
He should contem plate A m itàbha stationed in the m iddle 
of the Buddha-m andala. H aving m editated  on the Ah 
in his heart, he should place the vajra in the form of a 
bindu.
This, the chief of best pledges, the contem plation of the 
inseparable three vajras (of one’s own body, speech, and 
m in d ), the knowledge of the cessation-pledge, brings the 
success of the Buddhas.

Tson-kha-pa also mentions tha t some persons claimed tha t .the 
above verses portray  the dhyâna of ‘contrac tion’ while the subse­
quen t Guhyasamâja verses (X I, 45-47) portray  the ‘expansion*. 
Tson-kha-pa denies this theory and  states th a t both dhyànas are 
portrayed  in the above verses, and th a t the following verses
45-47 simply expand on the same topic.

In  p reparation  for this caryâ, according to the indication of 
Mkhas grub rje’s Fundamentals o f the Buddhist Tantras, the candidate 
is conferred the ‘P rajfia-jflâna 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. A bhayàkaragup tapàda’s UpadeSamanjari-nâma (PTT, Vol. 
87, p. 82) associates the lights with ecstasies as follows : L ight 
(âloka) w ith ecstasy (ânanda)\ Spread-of-Light (àlokâbhâsa) 
w ^h high ecstasy {paramânanda) ; Culmination-of-Light (âloko- 
palabdhi) w ith extraordinary ecstasy (viramânanda) ; Clear Light 
(prabhâsvara) with consubstantial ecstasy (,sahajànanda). T he
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same identification is m ade in the Mahamudratilaka-tantra, 
C hap ter Five, according to quota tion  in Snags rim, f. 408a-5. 
T son-kha-pa’s Pancakrama com m entary “ Gsal bahi sgron m e” 
(PTT, Vol. 159, p. 2, 3, discusses this association of voids ( =  
lights) w ith  ecstasies (ananda), and  ibid, p. 2-4, cites the Vajra- 
mala for the direct order (rjes lugs hbyuh) an d  reverse order 
(lugs Idog rim pa) of the four ecstasies. In  the d irect order 

ananda starts a t the M ahasukha-cakra of the head, down to the 
Sam bhoga-cakra of the throat, where starts paramananda; tha t 
down to the D harm a-cakra of the heart, where starts virama- 
nanda; th a t down to the Nirmana-cakra of the navel, where starts 
sahajananda (continuing down to the ‘tip o f the thunderbolt 
gem 5, already identified as the root of the penis, according to 
the Prajna-jfiana initiation as portrayed  in M khas grub rje’s- 
w ork). In  the reverse order, there is ananda up  to the N irm ana 
cakra ; paramananda up to the D harm a-cakra; viramananda up  to 
the Sam bhoga-cakra; and sahajananda up  to the M ahasukha- 
cakra. Again, according to M khas grub rje’s initiation  section, 
this reverse order is p repared for by the Fourth  In itia tion .

F. Hr day av aj rayoxs id (The Diamond Ladies

o f the Heart)

In  terms of six-membered yoga this is 5. anusmrti (‘recollec­
tion’ ) and  in  the Pancakrama system, it is A bhisam bodhi-kram a, 
the fourth. Besides, according to the Pradipoddyotana i t  is in ­
cluded in  yuganaddha, and therefore is the initia l ‘saiksa-yuga- 
n a d d h a ’ (‘the pair-un ited  w here there is learn ing’). I t  is 
the ability  to come forth from the Clear L ight (equivalent to 
going th rough the portals o f d ea th ) as a yogin  in com m and of 
the situation.

W hen the Illusory Body has been purified in the C lear L ight 
and  emerges to pass in reverse order through the three lights, 
it is trea ted  by the simile of a fish, in Pancakrama, 4 th  kram a 
(A bhisam bodhi), verse 31:

yatha nadijaldt svacchan mina utpatito drutam / 
sarvafunydt tatha svacchan mayajdlam 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  In itia tion  (there isvjio further 
one), w hich the Guhyasamdjatantra9 C hapter X V IIL , describes
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as ju s t like the Prajňá-jřiána initiation. This is because here 
the yogin experiences the reverse order of the very same combi­
nation  of voids with ecstasies.

T he activities and symbolism are centered about the heart. 
T hree  n idána  verses are devoted to this : H R , the place of aim 
and creativity; DA, the yield or accomplishment; YA, the after­
realization. Both the diam ond {vajra) and the lady (jofit) 
symbolism are associated with the heart in In d rab h u ti’s Jňána- 
siddhi: h rdayam  jfianam  tad eva vajrayosit (‘the D iamond Lady 
is ju st th a t heart gnosis’ ). The diam ond (or thundebolt) has 
two aspects according to  Guhyasamája, Chap. X V III , 39 (with 
considerable em endation suggested by N agarjuna’s commentary, 
P T T , Vol. 60, p. 7-5, w hich mentions the two syllables ‘V a’ 
and  ‘J r a ’), tha t is, a destructive aspect of VA and a holding or 
positive aspect of JR A ,

paňcahetiš ca vetiti vajram ity abhidhiyate / 
jrakáro dhrgiti khyáto vijnanam vajradhriimanah //
‘V ajra ’ is defined as ‘V a ’, namely the five prongs, and as 
‘J r a ’, explained as holding. ‘V ijňána’ is the mind which 
holds the vajra.

T he lady also has two aspects, YO, the autom atic union taking 
place through ‘recollection’; and SID, the otherworldliness of 
the act.

T he  first or destructive m eaning of vajra is tha t found in 
A lam kakalaša’s com m entary on the Šri-Vajramdla (PTT, Vol. 
61, p. 182-4), while expounding the ‘unshared sense’ of the 
T a n tra :  “ So as to explain the word (vajra\ it is said ‘The vajra 
and  also the vikalpas, ’ because it destroys the set of natures, 
(prakrti) am ounting to one-hundred-sixty (=  twice 80 vikalpas) ”  
(rdo rjehi sgra bšad pahi phyir / / rdo rje de yah rnam  rtog 
rnam s žes gsuňs te / raň  bžin gyi tshogs brgya drug cu po rnam s 
bcom  pa  ftid Řyi phyir ro ). T son-kha-pa’s Rdor bzlas (Lhasa 
Collected Works, Cha, f. 24b-4, 5, 6 ) starts w ith the first m eaning 
an d  then passes to the second or positive m eaning of vajra : 
“ W hen the ‘w ind-m ind’ dissolves there unty ing  the knot of the 
h eart na<fi, it is the sublime place w ith cessation of the 160 
( =  twice 80) vikalpas. Because it is not p e rtu rbed  by discursive 
thought (vikalpa), it is explained as field of the (Buddha) 
A ksobhya (the im pertu rb ab le )’; therefore, one may also u nder­
stand it as the narrow  space laid in the heart of Aksobhya. T h a t
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essential place is also called Sukhávati, since it is the supreme 
place for generating grea t ecstasy’ (mahasukha). T he  bodhi- 
citta ( there), th rough cessation of death , is (the B uddha) Amitá- 
yus; and  because the infinite ligh t of prajfld arises therefrom, 
it is also called ‘field of A m itáb h a’.” ( / sniň gahi rtsa m dud 
grol bah i gnas der rluň sems th im  pa  ni m a m  rtog b rg y a  rtsa 
d aň  brgya cu [¿ic. for d rug cu] hgog pahi gnas dam  p a  yin pas / 
m a m  rtog gis mi bskyod pas m i bskyod pahi ¿iň du bšad de mi 
bskyod p a  thug  kar ligod pahi dog pahaň  des ses par byaho / 
gnad de bde ba  can gyi ¿iň d u h aň  brjod de bde ba  chen po 
skye bah i gnas kyi mchog daň  / byaň chub kyi sems ni hchi ba 
hgog pas tshe dpag med yin la / de las byuň bahi ses rab  kyi 
hod m th ah  yas pahi phyir ro / / hod dpag  med kyi ¿iň duhaň  
gsuňs so I ). T he  positive m eaning  of vajra is involved in the 
frequent discussions of the Jň á n a p á d a  school abou t the ‘invio­
lable d ro p ’ ( *akfata-bindu; T . mi tigs pahi thig le) of the heart, 
for example, in V itap ad a’s com m entary on the Muktitilaka 
(PT T , Vol. 65, p. 135-2), where the form of the ‘inviolable 
d ro p ’ in the h eart is said to be, for example, like a grain of 
m ustard  seed; and to be the non-prapaňca of any dharma (chos 
thams cad kyi ma spros pa). V itapáda  also mentions in  the same 
place a theory  about the three kinds of bindu th a t  they are identi­
fied w ith the three kinds of masters (qcdrya), the ‘causal m aster’ 
{* hetu-acdrya), the ‘conditional m astér’ (*pratyaya-dcarya) , and 
‘co-natal m aster’ (*sahaja-átárya); and tha t the ‘inviolable d rop ’ 
is the ‘co-natal m aster5. (V itap ad a ’s passage is given in full and 
explained in A. W aym an, The Buddhist Tantras, pp. 49-50).

T he ‘recollection’ (anusmrti) takes place th rough the goddess 
{yosit) or ‘perfection o f  insight’ (prajňá-páramitá). T he  Guhya- 
samdjatantra, C hapter V II ,  treats this ‘recollection’ w ith  various 
examples. Perhaps the most im portan t illustration involves 
verse 34 (translated in Pradipoddyotana and Mchan hgrel c o n te x t) : 

tatra kathaiji prajňápdramitásamayánusmrtibhávaná / 
prakrtiprabhásvaráh sarue anutpannd nirášravdh / 
na bodhir nabhisamayo na dhátuh na ca sambhavah 11 
And w hat is the contem plation w ith recollection of the 
Perfection-of-Insight pledge ?
All those w ith (entrance into, praveša) the C lear Light 
and  its (accom panying) prakrtis (num bering 160 by day 
and n ig h t) , are unborn (because the body taken is illusory)
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and w ithout flux (because not mere appearance, nirdbha- 
satvat) when there is no (i.e. no attention to) enlighten­
m ent, no understanding, no realm (i.e. receptacle, adhara), 
and  no emergence (of phenomenal abodes).

T he  Pradipoddyotana a t this point cites the Vajrosni$atantra (trans­
lated here with help of Mchan hgrel, p. 60-2):

I mrtyuna *tv avikalpena prajndpdramita naya /
I prajndpdramita ja tih  prajndpdramita smrtih //
I prajnapdramiid bodhih prajndpdramita laya /
I prajndpdramita muktih sarvdtaparipuraka 11 
T he  Perfection of Insight has the m ethod (=  the means, 
upaya) by reason of non-discursive death  ( = the Clear 
L ight of D eath ). The Perfection of Insight has the b irth  
( =  the Illusory Body emerging from the Clear Light) 
and  the recollection (smrti = anusmrti-anga; for becoming 
a Buddha in the In term ediate S tate). T he Perfection 
of Insight has the enlightenm ent ( =  yuganaddha) and 
the m erger (with the Clear L ight). T he Perfection of 
Insight has the liberation (from the two hindrances, of 
defilement and the knowable). (For those reasons) 
i t  fulfills all hopes.
I/HR-H hrdi krtvdrlhdcaryar(i vai laukikitji sa tathagatah, / 
nirmaya sarjwrtaiji kdyarji kdrnamf cared yathdyatham //27// 
T he worldling praxis of aim having been formed in the 
h ea rt, he the T athagata , creating a  conventional body, 
practises desires exactly as he cares.

Mchan: T he praxis of aim  on behalf of worldly beings having
been posited in the heart of the sadhaka— the T athagata , namely 
V airocana, etc., transforming himself in appearance, i.e. creat­
ing a  conventional body, practises in desire fields ( =  the five 
sense objects) exactly in T a thaga ta  correspondence (i.e. V airo­
cana in forms, etc.). T he  verse shows the engagement in the 
time of praxis.
Prakaiika on H r: ‘Creating a conventional body’ means em anat­
ing the mandala-cakra w ith the nature  of Tathagatas, goddesses, 
Bodhisattvas, and krodhas.
Bu-ston (Btad sbyar, Vol. T a, f. 57a-b) on H r cites Aryadeva: 
“ T h e  one dwelling in the circle of yosits, w ith a single mudra, 
or w ith four mudras, should recollect the Svadhis^hana. 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 daň  ldan paham  // yañ na phyag rgya b¿i 
daň ldan / /btsun mohi hkhor na  bžugs pas kyaň / / bdag  byin 
brlab  pa rjes d ran  bya / / gzugs dan  sgra daň  de bžin  dri / /ro 
daň  reg bya sdug pa rnams / /bde mchog go hphaň  gnas nas 
kyaň / / rna l h b yor.pa  yis rtag  tu  m yaň / ¿es so /) .

Concerning those four mudras, i.e. the four goddesses, Locaná, 
etc:, they are referred to as ‘his enjoyments’ in Guhyasamdja- 
tantra, Chap. X V II I ,  p. 157 :

tasya bhogáš catur jñeyáh svddhiyfhdnddibhis tathd / 
viránám ekavaktrdnarji ekaikam mürdhni secanam 11 
His four enjoyments are to be known by means of the 
Svádhisthána, etc. Accordingly there is the anointm ent 
one-by-one on the head (s) of the one-faced heroes.

In  partia l explanation of the passage ju s t cited, N agarjuna’s 
A$tádaša-palala-vistara-vyákhyá (PT T , Vol. 60, p. 10-2) states: 
“  ‘His four enjoym ents’ are the four goddesses, Locaná etc .” 
(loňs spyod bzi ni spyan la sogs pa  bzi ste). Furtherm ore, we 
read in Guhyasamdjatantra, C hap, X V II I ,  p. 166 (translation 
aided by N ágárjuna’s vydkhya, p. 16-4-6):

vidyárájñiti vikhydta caturbhoga mahardhika / 
sarvakdmeti vijñeyá vajrddHipatayas tathd //
W hen the four enjoyments (=  four goddesses, Locaná, e tc .) 
have the great magical powers (=  five T a th ág a tas) , they are 
called ‘Q ueem of V idyá’ ( =  R üpava jrá , e tc .) . In  the same 
circumstances, the D iam ond Lords ( =  the Bodhisattvas) 
are known as ‘All desire’ ( =  Y am ántaka, e tc .) .

T he m an éa la  which the Prakašikd refers to has an a lternate  
form according to T soň-kha-pa’s Pancakrama com m entary (PTT , 
Vol. 159, p. 74-5 to 75-1) called a ‘gana-cakra* (tshogs kyi dkyil 
hkhor). In  its m iddle is the yogin skilled in the praxis. T he 
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  Šasi. Those are consorts (sahacari, ‘wives’) 
(lhan cig spyod pahi bud m ed), presum ably to be identified 

w ith the four goddesses, Locaná, etc. O ther sets of four goddesses, 
totalling sixteen, are disposed in outer circles and called ‘female 
a ttendants’ (anucari; T . rjes su spyod pahi bud m e d ) .  T he 
names of those deities belong to M other T a n tra  ra th e r  than 
Guhyasamaja tradition.
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Furtherm ore, the phrase ‘creating a conventional body’ 
can be illustrated in the case of Sakyamuni with tantric  reinter­
pretation (see the theory of the ‘W ay’ ornam ent in the introduc­
tory treatm ent of ‘The seven ornaments and subdivisions’). 
The Pradipoddyotana (Mchan hgrel, p. 12-5 to 13-1) has this 
passage:

I uktam  evaitad bhagavata / asadharanaguhyam ahayoga- 
tan tre  / a thaparam  sarvajfiaparivarasampatti (m) prava- 
ksyami / tadyatha ¿uddhodanam aharajom anjusrl bhavati/ 
m aham ayadevi lokesvaro bhavati / ya^odhara srldevi 
rahulo  vajrasattvah saradvatiputrah  sarvanivaranavis- 
kam bhi bhavati / a ryanandah  sthaviras sam antabhadro  
bhavati / devadattas sthaviro devendras ¿risakyamunis 
samyaksambuddho m ahavairocano bhavati / anena 
nyayena sangitikara iti / parsad  iti / adikarm ikasattva- 
vataranaya buddhanatako ’yam pradarsitah  /
This was said by the Lord in the ‘unshared’ Guhyamaha- 
yogatantra [possibly the Y oga-tantra catalogued as the 
Vajrafekhara-mahaguhyayogatantra]: “ Now I shall also reveal 
the perfection of the retinue of omniscience, as follows: 
M anjusri became the great king Suddhodana. Lokesvara 
became the queen M aham aya. Srldevi became Yaso- 
d h ara ; V ajrasattva, R ahu la ; Sarvanivaranaviskam bhin, 
S aripu tra ; Sam antabhadra became the ‘elder’ Aryananda. 
D evendra (i.e. Ind ra) became the ‘elder’ Devadatta, 
and M ahavairocana, the Perfected Buddha Srl-Sakya- 
m uni” . According to tha t interpretation, w hat is called 
the ‘com piler’ and w hat is called the ‘retinue’ is revealed 
as this d ram a of the Buddha for introducing the beginner 
sentient beings (into the D octrine).
I IDA/1 dadati prdrlhitarji sarvam cintdmanir ivaparam / 
hafha{i) cahrtya kurute buddhanam api sarjipadam //28//
Like the best wish-granting jewel, hatha grants everything 
desired, and seizing (by force) enacts even the success of 
the Buddhas.

Mchan : ‘G rants everything desired’ means :—grants all m undane 
siddhis. ‘A nd even the success of the Buddhas’ means :— 
even grants the supram undane siddhi, which is Buddhahood. 
Mchan hgrel, Vol. 158, p. 144-5 : ‘the wish-granting jewel’ 
(icintdmani) grants youth, health, and happiness.
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The term  hatha (fierce yoga) occurs in the Guhyasamaja- 
tantra, C hap. X V II I ,  verse 162:

daršanarp tu krte ypy evarp sádhakasya na j&yate / 
yadá na sidhyátě\ bodhir hafhayogena sddhayet //
W hen one has performed th a t  way and still the sddhaka's 
vision does not occur, nor is bodhi achieved, then by hafha- 
yoga it is achieved.

According to N agarjuna’s Affádaša-patala-vistara-vyákhyá (PTT,. 
Vol. 60, p. 15-4, 5 and p. 16-1 ,2), this involves a fiercer practice 
w ith  success in fewer days. Explaining the ‘six m onths’ (panmdsa) 
of verse 161, he says (p. 16-1-5) “ I f  it is not achieved in six 
months, two months, one, or a ha lf  m onth, then one should try 
to achieve it in seven days” (gaň gi tshe zla ba  drug daň  zla 
b a  gftis daň  gcig daň  zla ba phyed kyis hgrub par mi hgyur ni / 
deh i tshe žag bdun gyis bsgrub pa  brtsam  par bya ste / ). T he  
com m ents show th a t if  success is not reached through the usual 
p rocedure of the three sattvas (samaya-sattva9 jndna-sattua, and 
samddhi-sattva) in ‘six m onths’, then one applies the procedure 
through the jňána-sattva w ith evocation of the krodha deity Sum- 
b hará ja  for success in ‘seven days*. T h e  explanation of hatha- 
yoga in  N aro p a’s Sekoddešaflká, p . 45 involves drawing the prdna 
into the ‘m iddle vein’ (ha f hena prdnam madhyamdydip 
vdhayitvd).

T he general procedure of obtaining siddhis is th rough the 
‘b u rn t offering’, as in the Guhyasamájatantra, X V I, p.T 17 (Mchan 
hgrel, p. 139-2):

homarp kurvita mantrajňdh sarvasiddhiphalarthinah / 
vinmutramdrpsatailddyair dhutirp pratipddayet //
T he knower of m antras desiring as fruit all (m undane and 
supram undane) siddhis, should perform a  b u rn t offering 
(homa). H e should accomplish the evocation by (an inner 
bu rn t offering, to w it:— ) excrement, urine, flesh, oil, 
and so forth.

Pradipoddyotana and Mchan hgrel (Vol. 158, p. 141-5): (The
offerings of) ‘excrerrlent and u rine’ m ean the five ambrosias 
(amrta); (of) ‘flesh’ m ean the five kinds. (Ibid ., p. 142-1): 

*Great flesh’ m eans the five kinds of lamps. (Ibid., p. 142-1): 
‘All siddhis* means of m undane ones, the m inor ones of šdntikay 
etc., and the eight great ones of ri-lu, etc., called mahasamaya 
(Guhyasamdja, X V I, p. 117, line 17). T he reference to ‘five



ambrosias’ is based oh a passage in the Mahamudrdtilaka, cited 
in my essay, “ Totem ic beliefs in the Buddhist T an tras ,” p. 91: 
“ R atnasam bhava is blood, A m itabha is semen; Amoghasiddhi 
is hum an flesh, Aksobhya is u rine; V airocana is excrement. 
These are the five best ambrosias.” For the five kinds of flesh, 
D harm akirti’s com m entary on the Hevajra-tanira called Spy an 
hbyed (P T T , Vol. 54, p. 135-3) contains the Sanskrit words in 
T ibetan  transcription : Na  means hum an flesh (nara); Ga means 
ox flesh (gaura) ;  Ha means elephant flesh (hasti); final Sva 
means horse flesh (alva); initial Sva means dog flesh (fvan).

The list ‘appeasing’ (,tdntika), etc. is the four previously 
described (nidana verse 15) as the jurisdictional activity of the 
four goddesses, Locana, etc.; and they yield inferior m undane 
siddhis. T he great m undane siddhis are eight in num ber, refer­
red  to as iri-lui etc., where ri-lu * (‘little ball’) is a  contraction of 
ril-bu. T he  list of eight siddhis is somewhat explained in  the 
annotation to Mkhas grub rje's Fundamentals o f the Buddhist Tantras. 
Here we need only list them  : 1. “ To walk in the sky” (khecara),
2. “ T o Be swift of foot” (janghakdri), 3. “ To be invisible” 
(antardhana), 4. “ To shape into a little ball” (pinrfarupa, T . 
ril-bu)y 5. “ T o remove blindness” (T. mig sman), 6. “ To 
have the elixir of youth” (rasana), 7. “ To be invincible in 
ba ttle” (khadga)yB. “ To have dominion over the entities of the 
underw orld’ ’ {patala ).

T he following passage of the Guhyasamajatantra, X V I, p. 124 
{Pradipoddyotana and Mchan hgrel, p. 146-4, if.) differentiates 

between superior and inferior m undane siddhi: 
kayavdkcittasarfisiddhd buddharupadharaprabha / 
jambunadaprabhdkara hinasiddhisamaJritah // 
antardhanadisarfisiddhau bhavet vajradharah prabhuh / 
yakfarajddisamsiddhau bhavet vidyadharah prabhuh 11 
She ( =  V ajradakini) 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 ( =  m un­
dane fairies, dakini) who glisten on the Ja m b u  river are 
the resorts of inferior siddhi. The lord V ajradhara  would 
be in the (superior)occult success o f ‘invisibility’ ( =  united 
w ith the VajracjakinI, a ‘together-born female’). The 
lord V idyadhara  would be in the (inferior) occult success
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of Y aksarája, etc. ( =  un ited  w ith the m undane fairies,, 
the ‘field-born females’).

Besides the distinction of inferior and  superior kinds among 
the m undane siddhis, these siddhis themselves contrast w ith  the 
supram undane siddhi, as differentiated in the Guhyasamája­
tantra, X V I, p. 117 (Mchan hgrel, Vol. 15, p. 142-1):

antardhánam balam viryam vajrakar$anam uttamam [ 
siddhyate manéale sarvam káyavajravaco yathd // 
Everything is brought to success in the manddla, as from 
the word o f the ‘diam ond of body’ ( =  V airocana), nam ely: 
‘disappearance’, ‘strength’, ‘striving’, and the ‘ultim ate 
d iam ond a ttrac tion ’.

Mchan hgrel: ‘S trength {balay means mastery of vidyádhara; 
‘striving {y try a y  means the power of the five abhijnd- s; ‘in the 
manjala’ means initiation, guard ing  o f vows, and contem pla­
tion of the p a th  in the mandala\ ‘d iam ond a ttrac tion ’ means 
a ttraction  of things difficult to a ttrac t. T he  last nam ed can 
be com pared with the supram undane siddhi of Guhyasamaja, 
X II ,  verse 37 (‘D ocum ents’): ‘the suprem e Buddha a ttrac tion ’ 
{buddhakar$anam uttamam). T he  five abhijnd-s of this tradition 
were previously detailed under^ n idána  verse 20.

See also Chaps. V I and X I I  (‘D ocum ents’).
Finally, supram undane siddhi, here ' called ‘suprem e’ can 

be given interpretive levels th rough C andraklrti’s classifying 
terminology. Thus, Guhyasamájatantra, X I I I ,  p. 62 (Praai- 
poddyotana in Derge T an ju r, Rgyud, Vol. H a, f. 104a-4, ff.; 
Mchan hgrel, P T T , Vol. 158, p. 94-4, ff.):-

mohasamayasambhütá vidyárájáno vajrinah / 
napumsakapade siddhan dadanti siddhim uttamam //

A. T ranslation  w i t h ‘invariant sense’ {ak$arartha)\
T he vidyárájas and diamond-possessors, arisen from 
the Delusion-Symbol (moha-samaya) confer the supreme 
siddhi upon the adepts (siddha) a t the place of androgynes.

B. T ranslation  with ‘hinted  m ean ing’ {neydrtha):
T he (krodhas) U snlsacakravartin , etc. (cf. n idána  verse 
17) and  (Bodhisattvas) K sitigarbha, etc. (cf. n idána 
verse 16) arisen from (the B uddha) V airocana (as pro ­
genitor o f  the M oha fam ily), confer Englightenm ent 
upon the adepts a t (their reciting) the three syllables Om , 
Ah, H üm  (in the Clear L ight and  in yuganaddha).



C. Translation w ith ‘evident m eaning5 (nxtdrtha):
The ‘m en5 and  ‘women5 who have taken an ‘aggregate of 
indulgence5 (upádána-skandha) ( =  a body), arisen from 
nescience (avidya)9 confer the extraordinary siddhi of 
mbdiámudrá upon  the adepts realizing at the Clear Light 
and a t the Culmination-of-Light (having attained the 
Clear L ight and  yuganaddha),
UTAfj yad yad icchati yogendras tat tat kury ad andvrtah / 
asamdhitayogena nityam eva samdhitah //29//
W hatever the powerful one of yoga wishes, just tha t he 
would do w ithout h indrance; and  by means of the yoga 
of ‘after’-stability, is continually stabilized.

Mchan : T he  powerful one of yoga— the practitioner of the
S am pannakram a—whatever he may wish to practise of his own 
‘strand of desire5 (kdmaguna)—just tha t he would enjoy unhinder­
ed; and by the yoga of such sporting in a ‘strand of desire5 in 
the time of after-attainm ent— the ‘after’-stability, he is conti­
nually stabilized in the sense of inseparable ecstasy-void. 
Guhyasamdjatantra, X V II I ,  p. 156:

asamdhitayogena nityam eva samdhitah / 
sarvacitteyu ya  cary a mantracaryeti kathyate 11 
By the yoga of ‘after-stability5 one is ever stabilized. T h a t 
practice in all thoughts is called ‘practice of m antras5. 

Paňcakrama, 3rd kram a, verse 36 (with em endations): 
yad yad indriyamargatvam dyas tat tat svabhdvatah / 
asamdhitayogena sarvam buddhasamam vahet 11 
W hatever the sense basis and  whatever its pa th  ( =  sense 
object), precisely tha t approach in its own-being leads 
to all Buddha-equality by the yoga of ‘after’-stability.

Šrl Lak^m ťs Pancakrama comm., Vol. 63, p. 50-5: “ Among
them, the samahita is the contem plation of as m any as 38 samddhis 
starting from ‘initial train ing5 and going up to the division into 
the hundred lineages. Accordingly, the asamdhita is the place 
in the intervals by means o f ‘divine pride5 (devátá-garva) . The 
two of them  do not exist separately in the yuganaddha-krama 
because there is a single own-being of ‘profound concentration5 
(samadhi) and  ‘straying of m ind5 (vikfepa)” ( / de la m nam  par 
bžag pa  ni daň  po sbyor ba la sogs pa nas / rig brgyahi dbye 
bahi b a r  du ji  srid tiň  ňehdzin sum cu  rtsa brgyad sgom paho / 
de b fin  du m ňam  par m a bžag pa  ni lhahi ňa  rgyal gyis b a r
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mtshams rnam s la gnas pa  ste / gňis po iidi dag zuň hjug gi rim  
pa  la yod pa  m a yin te / tin  ňe hdzin daň  / rnam  p ar gYeň 
ba dag raň  b i in  gcig yin pahi phyir ro / ).

T he Šri-Paramádya-tantrcťs last chapter has some relevant 
verses (PTT, Vol. 5, p. 172-4):

I dbaň po gaň daň gaň lam gyur /
/ de daň de y i  ňo bor by a /
/ mňam pár gkag nas mál hbyor gyis /
/ raň gi lhag pahi lha sbyor bya //
/ de fiid  rnal hbyor hdiyis ni /
/ thams cad ňid ni bsgrub par bya /
/ saiis rgyas kun dňos thams cad ni /
/ rtag tu mthoň ziň grub par hgyur //
W hatever the sense basis and  w hatever its pa th , he should 
act in the own-being, o f the former and the la tter. By 
yoga after stability, he will un ite  with his own presiding 
lord (adhideva). By this very yoga he will accomplish 
everything. H e will always see and perfect all the Buddha 
natures.
I/VA/I vajropadmasamayogdj jndnatrayavibhdgavit / 
liptdliptamatis tatra sukhena viharet sada // 30//
K now ing the portions of the three knowledges, through 
union of thunderbolt and  lotu^,— the defiled and the 
undefiled intelligence would dwell therein w ith bliss 
for ever.

Mchan: K now ing well the portions of three knowledges— the
three (Lights called) Light, Spread-of-Light, and G ulm ination- 
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 w ith void. This 
refers to w hat is done by the possessor of discriminative intelli­
gence distinguishing between (a) the stream  o f  consciousness 
defiled by the trouble of defilement (kleša) when uniting  w ith a 
partner (mudra) and acting th a t way, and  (b) the stream  of 
consciousness undefiled by the trouble of operating in the 
defiled p a th  (in like circum stances).

T he  Vajramala has a brief chapter, no. 14 (PT T , Vol. 3, pp. 
209 and  210), entitled, “ C hapter R ela ting  the M arriage of the 
D iam ond and  the Lotus” (rdo r j e  padm a yaň dag p a r sbyor b a
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bšad pahi lehu). This contains two verses cited here and 
translated w ith the help of A lam kakalaša’s comments (PTT, 
Vol. 61, p. 210-4, 5 and 211-1). T he  first verse a t Vol. 3, 
p. 209-5, brings in the non-tan tric  terminology of calming 
(šamatha) and discerning (vipašyaná)y the two which should 
be combined in Buddhist non-tantric  yuganaddha:

I pad-ma de y i  gnas* de la /
I de y i  sbyor bahaii me hog tu gsal j 
I hi gnas pad-ma kes gsuns la /
I de la lhag mthoň rdo rjeho //
A nd his un ion  in tha t place of the padma is most clear when 
(the m aster) explains tha t the /W wa is calming and th a t 
the vajra there is discerning.

T he  next verse a t Vol. 3, p. 210-1, introduces the tantric  teťmi- 
nology of m ale organ (liňga) and female organ (bhaga):

I bio Idan mam rtog bral ba y i  /
I rdo rje liň-ga kes ni bšad /
/ mam rtog bral bahi bio Idan gyis /
/ bha-ga pad-ma kes ni brjod //
T he  liňga possessing intelligence (mati) and  lacking dis­
cursive thought (vitarka) is called vajra. T h e  bhaga lack­
ing intelligence and possessing discursive thought is called 
padma.

On the latter, Alam kakalaša comrilents (PTT, Vol. 61, p. 211-1): 
“ ‘Possessing intelligence’ means: has the perfection of distin­
guished insight (prajňa) ; ‘lacking discursive thought’ m eans 
free from all (eighty) vikalpas.”  (bio Idan žes bya ba la sogs 
pas gsuňs te / khyad par can gyi ies rab phun  sum tshogs pa daň  
Idan p a  laho / /m am  rtog bral bahi žes bya b a  ni / m am  p a r  
rtog pa tham s cad daň bral b aho ). W hen 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 w a y : Šamatha, 
or one-pointedness of m ind, tem porarily clears the m ind o f  
defilements b u t does not destroy them, since they rem ain  in the 
periphery of consciousness. So it is like the lotus {padma) which 
is not adhered to by the m uddy w ater bu t is still surrounded by 
the m uddy w ater (here the 80 vikalpas). V ipašyaná, or dis­
criminative analysis, is free from the defilements b u t is with­
out location. So it is like the vajra which is the intelligence 
free from the 80 vikalpas, b u t no t localized in a particu lar m ind.
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T h e  lotus and  the diam ond in tu it tha t they com plem ent each 
o ther: the lotus will prepare the pure  spot such as the mancjala 
of residence, and  the diam ond will introduce the divine intelli­
gence such as the m andala  of the residents. T heir nuptials 
are celebrated; otherwise stated, the yogin . (whether male or 
fem ale)brings abou t their inseparable union w ith bliss for ever. 

IIJRAH jrmbhate sarvabhdvalma mdyopamasamddhind / 
karoti buddhakrtyani sampraddyapadasthitah / /3 1 //
T h e  universal self of entities sports by means of the illu­
sory samadhi. I t  performs the deeds of a B uddha while 
stationed a t  the trad itional post.

Mchan : T h e  universal self o f inner-and-outer entities sports by 
means o f itself staying in the Illusory Sam adhi: —  Form er tea­
chers opined this to be the application to generating the gnosis 
( jndna) o f ‘arcane m ind ’ (cittaviveka) in m editative atta inm ent 
(samdpatti) th rough  reliance on a  p a rtn e r (mudrd) ;  b u t tha t is 

no t all it i s !  O ne should understand  it also to be the generating 
o f ‘arcane m in d ’ in m editative a tta inm en t th rough continuous 
line by ‘arcane  body5 ( lus dben gyis rgyud nas) and  concretely by 
‘arcane speech’ (hag dben gyis dhos su );  and  we have already 
explained the m ethod of contem plation a t the tim e o f emerging 
from  the m edita tive  a tta inm ent. By this is to be understood 
the p regnan t exposition of the doctrine of lust, not only in the 
phase of the two carya-s (i.e. the first two, the prapanca-carya 
and the nisprapahca-caryd, explained under n idana  verse 26), 
b u t also the reliance on a p a rtn e r  (mudrd). In their phase the 
m ultip le  occurrence of the three jhanas is num erous in these phases 
o f  the C lear L ight of the Suprem e E ntity  and is the way of in ­
corporating  the universal void of the Symbolic C lear L ight into 
the th ird  void, the Culm ination (-o f-L igh t); hence, if one counts 
separately the Symbolic C lear Light, there are four voids. // 
O ne  sees like that, itself appearing  in the Illusory Body, as 
stated in the Pahcakrama (3rd, 2 0 b ): “ Stationed in the Illusory 
Sam adhi one sees everything th a t w ay .” // I t  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 L ight w hich is the ‘traditional post’, i.e. 
the Suprem e Entity . Prakafika on J r a  (PTT, Vol. 60, p. 
296-1) : ‘Deeds of a  B uddha’ m eans th a t he performs teaching, 
m atura tion , and  liberation (of the sentient beings); ‘the trad i­
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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  / / yohs su smin pa dan /m am  par 
grol ba  la sogs pa  byed pa ni m dzad paho / / g tan la dbab pahi 
g i i  ni grub pahi m thah ste / de hid mi hpho bahi phyir gnas 
paho I I de las gnas pa ni hal so baho).
Pahcakrama, 1st krama, 2B :

mayopamasamddhistho bhutakotyam samavikt /
Stationed in the Illusory Samadhi he enters the true limit. 

Ibid ., 1st kram a, 58 :
anena vajrajapena sevarji krtvd yathavidhi / 
sadhayet sarvakaryani mdyopamasamadhind 11 
H aving done the service by tha t diam ond m uttering 
according to the rite, he would accomplish all deeds by 
the Illusory Samadhi.

Ibid., 3rd krama, 20 :
tasmdd cva jagat sarvarji mayopamam ihocyate / 
rndyopamasamddhi$thah sarvarji paJyati tddrkm  // 
Accordingly, all the world is here said to be illusory. 
Stationed in the Illusory Samadhi one sees everything 
tha t way.

Ibid., 3rd kram a (Svadhisthana), 29-30 :
mantramudrdprayogam ca mandaladivikalpanam / 
balihomakriydrji sarvam kwyan mdyopamarji sada // 
tantikarji paujfikatji capi tathd vaiydbhicarakam / 
dkar$anddi yat sarvam kuryad indrdyudhopamam \\
H e should engage in the training of mantra and mudrd, 
in the imagining of manrjlala, etc., in the rites o f bali and 
homa; and in each case, ever ‘illusory-like’. He should 
engage in appeasing (deities), increasing (prosperity), 
dom inating (the elementary spiritis), overcoming (ini­
m ical elements), and in whatever a ttracting  (of dakini-s), 
and  in each case, ‘rainbow-like’.

Tsoh-kha-pa, Comm, on Pancakrama, p. 71-1, 2, in illustration of 
<non-prapanca praxis’ (nifprapanca-carya) cites A nangavajra’s 
Prajnopayavinikayasiddhi (V, last line of verse 45, and verses
46-47) :

cittam caropya bodhau vifayasukharatah sidhyatihaiva janmani // 
anaspadah kalpanayd vimuktah svabhdvatah iuddhatamah

samastdh /
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andtmasa rpjňávifayáh prakrtyd svapnendrajdlapratibhdsatulydhl46jf 
yadávabuddhá niravagrahena cittena sadbhir vipulášayais tu / 
tadábhibhútáh sahajávagatyá na bádhanájálamalibhavanti //47// 
H aving  elevated the m ind to enlightenm ent, he, enjoying 
ecstasy in  sense objects, is successful in the present life. 
T h e  sense objects, called ‘non-self5, by nature  like dream s, 
rainbows, and  reflected images, are all intrinsically im m a­
culate, free from discursive thought and  w ithout abode. 
W hen illustrious persons of wide aspiration fully under­
stand them  w ith a non-apprehending m ind, then those 
(sense objects) are overcome by together-born com pre­
hension and  no longer trap  (those persons) in their net. 
//. TO 11 yoga! caivátiyogaš ca mahdyogah svayam bhavet / 
vajrt ca dakini caiva tayor yogaf ca yafi svayam 11 32 //
Yoga, atiyoga, and  m ahayoga occur by themselves; also 
vajrin, <jakinl, as well as' any  union (yoga) of both, by 
themselves.

Mchan : ‘Y oga5 implies both yoga and  anyyoga, and  they plus
atiyoga and  mahayoga— the prathama-prayoga of four yogas— occur 
by themselves for mayddehin. Also vajrin, who is chief of the 
Vxjaya-mandala, plus the dakini, plus any yoga (of bo th ) occur 
themselves for mayddehin. T he  t\yo lines refer to the two samddhis 
o f mayddehin (possessor of Illusory Body).
Prakdšika on Yo (Vol. 60, p. 295-2): Those are the four yogas 
o f the ‘Stage of G eneration5, w hereby one accomplishes the 
samddhis of ‘In itia l Praxis5, etc. In  the present case, yoga is 
‘m eans5 (updya), anuyoga is ‘insight5 (prajňd), atiyoga is en trance  
into their u n io n ; mahayoga is the a tta inm en t of great bliss (mahd- 
sukha) from their union, (bskyed pah i lim  pahi rnal hbyor 
bži ste I gaň gis daň  pohi sbyor ba žes bya ba la sogs pahi tiň  
ňe hdzin hgrub p a r hgyur ro / / hd ir rnal hbyor n i thabs so / /  
rjes su rnal hbyor n i ses rab bo / / sin tu  rnal hbyor ni de dag gi 
snoms par šugs paho  / /rnal hbyor chen po ni sftoms pa r sugs 
pa  las bde ba chen po thob paho).

Besides, we m ay in terpret th a t the terms ‘yoga5, ‘atiyoga5, 
and  ‘m ahayoga5 of n idána verse 32', refer to the yoga m a s t e r y  

of the three lights, as is suggested by the synonyms o f the lights 
in verse 25, šůnya, atišunya, and  m ahášůnya. Thus the yogin 
w ith such m astery can evoke autom atically  the <jakinl o f šúnya 
( =  p ra jn á ) , the vajrin of atišunya ( =  u p aya), or the ir



COMMENTARY ON THE FORTY NIDÁNA VERSES 299

androgynous union. Notice also the series of terms in  the full 
title of the Guhyasamdjatantra : rahasya, atirahasya, m ahaguhya, 
in which m ahaguhya is understood to include both  rahasya 
and atirahasya.

T he  Guhyasamdjatantra, Chap. X V III , verse 32, defines yoga 
as follows :

prajriopdyasamdpattir yoga ity abhidhiyate / 
yo ni(h) svabhava(s) tah prajhd updyo bhavalakfanam 11 
‘Yoga’ is defined as the equipoise of insight and means* 
W hatever is devoid of intrinsic nature, is ‘insight’. 
‘M eans’ is the characteristic of modes.

N agarjuna’s commentary, p. 5-2, 3, 4, 5, illustrates insight, 
means, and their equipoise, first for each of his five stages (the 
pancakrama); then for the terms cause, action, and fruit; next, 
for each of the six members of the $adahga-yoga. In the case o f 
the six members, the explanations go as follows :

1. Insight is the sense organs and means is the sense 
objects. T he yoga of their equipoise and  enjoyment, is 
pratyahdra.
2. Insight is the sense organs and means is the T a th a - 
gatas. T he yoga as their equipoise, is dhydna.
3. Insight is paramartha-bodhicitta and  means is sarjivrti- 
bodhicitta. The yoga as their equipoise, involving the 
em anation and reunification of them in upper and lower 
sequence, is prana-dydma.
4. W hen insight and  means axe as previous, the yoga o f 
their equipoise, holding the bindu the size of a m ustard 
grain in (or a t) the three ‘tips of nose’, is dhdrand.
5. W hen insight and means are the T athagatas embraced 
by the goddesses, the yoga of em anating into the sky, as 
their equipoise, is anusmrti.
6. W hen insight and means are the D harm akaya and the 
Sarpbhogakaya, the yoga of joining them  with the Nir- 
m anakaya as their equipoise, is samadhi.

Now, although the n idana verse speaks of those yoga states as 
occurring by themselves for the possessor of the Illusory Body, 
the Guhyasamdjatantra, Chap. X V II , pp. 145-6, employs m ytho­
logical language representing the four goddesses as imploring 
the lord in the Clear Light to come forth and make love to them. 
T he order of the goddesses is that in which they superintend
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the four rites (of appeasing, e tc .) . T he  translation is some­
w hat expanded by the Pradipoddyotana and  Mchati hgrel (p. 162): 

atha te sarve bodhisattváh tupiítji vyavasthita abhüvan / 
atha bhagavantah sawatathdgatah sarvatathagatakdya- 
vdkcittavajrayofidbhagefu vijahara /
T hen  all those Bodhisattvas (their doubts dispelled) be­
came completely silent. T hereupon the Bhagavat who is all 
(five) T a th ág a ta  (families) took abode in the bhaga-s (the 
B uddhadharm odaya =  the Clear L ight) of the (four) 
diam ond ladies belonging to (V ajradhara, who is) the 
vajra of the Body, Speech, and M ind of all the T athágatas. 

T h en  M ám akí, the wife of the ‘m ind of all the T a thága tas’ 
( =  A ksobhya), im plored M ahávajradhara  in these passionate 
terms :

‘Tvam vajracitta bhuvane f vara sattvadháto traydhi mdrji 
ratimanojña mahdrthakdmaih / kdmdhi mdrji janaka 
sattvamahagrabandho yadlcchase jivitarji mañjunáthah 11’
‘M ay you of adam antine m ind, lord of the world, realm 
of sentient beings, save me w ith love of great purpose, 
O thou the gratifier of passion! O  father, m ay the 
great supreme kin of sentient beings love me, if  you, the 
mild lord, wish tha t I live.5>

T h en  Buddhalocaná, the wife of the ‘body of all the T a thaga tas’ 
( =  V airocana), im plored M ahávajradhara  endearingly :

‘Tvam vajrakdya bahusattvapriyankacakra 
buddharthabodhiparamárthahitanudarH / 
rdgena ragasamayam mama kdmayasva 
yadlcchase jivitaiji manjundtha //*
‘M ay you, the diam ond body, the revolving wheel (añka- 
cakra) th a t delights m any beings, the revealer of the 
benefit of the B uddha aim and the suprem e-enlightenm ent 
aim, love me w ith  passion at the time for passion, if you, 
the m ild lord, wish tha t I live.’

T h en  the ‘diam ond eye of body, speech, and  m ind’ ( =  P and ará ) , 
the wife of Lokeávara ( =  A m itabha), suffused with passion 
tow ard M ahávajradhara, pleaded w ith him  :

‘Tvatji vajravaca sakalasya hitdnukampi 
lokdrthakdryakarane sadd sampravrttah / 
kdmdhi maiji suratacarya samantabhadra 
yadlcchase jivitam manjundtha //
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‘You, O  diamond speech, have compassion for everyone’s 
benefit, are always engaged in doing the needful for the 
w orld’s aim. Love me, O  entirely good one (Samanta- 
b had ra) with the praxis of ecstasy, if you, the mild lord, 
wish tha t I live.’

T hen the wife ( = A rya-T ara) of the Samayavajra 
( =  Am oghasiddhi) of the Body, Speech, and M ind of all the 

T athagatas, exhorted M ahavajradhara  to make love to 
her:

‘Tvam vajrakama samayagra mahahitdrtha 
sambuddhavcunfatilakah samatanukampi / 
kamdhi mam gunanidhitp, bahuratnabhutam 
yadicchase jivitam manjunatha / / ’
‘O  D iam ond love, the pinnacle of the Sam aya (family), 
whose aim  is the great benefit; you have the m ark of 
the Complete B uddha’s family and are compassionate 
w ith equality. Love me who is the treasure of virtues 
m ade of m any jewels, if  you, the mild lord, wish that I 
live.’

T hereupon, the Bhagavat, V ajrapani T athagata , immersing 
himself in the samddhi called ‘diamond glory partaking of all 
desires’, remained silent, while making love to the wives of 
all the T athagatas by means of the samoyacakra (atha bhagavan 
yajrapanis ta thagatah  sarvakamo-pabhogavajrasriyarp nam a 
sam adhim  samapannas tarn sarvatathagatadayitarp samayacak- 
rena kam ayan tusnim abhut / ).
T he  Pradipoddyoiana (PTT , Vol. 158, p. 163-4, 5) explains tha t 
the four goddesses, respectively representing the four Brahma- 
viharas, which are friendliness (maitri), compassion (karuna), 
sym pathetic joy (anumodana)y im partiality  (upek$a)y 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-^^a ( =  the Clear L ight) 
and entering the above-named samddhi, engaged in love with 
those goddesses by means of the samaya-cakra, which is the 
8 X 8 =  64 kdma-kald, or love techniques.

T he rich symbolism of the Guhyasamaja account emphasizes 
the exhorting by the female element, the winds, elements, 
N atu re  herself, for the Lord to emerge from the absolute plane 
as the compassionate teacher to show the pa th  to others. For
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th is he m ust em brace N ature , the wife of others. A nd yet th is 
takes place by itself;

II SID  /I nifiddham api krtva vai krtyakrtya-vivarjitah / 
na lipyate svabhdvajnah padmapatram ivambhasd // 33 // 
H aving done even the prohibited , he renounces both  

the  p roper and  the im proper act. T he  one knowing the 
intrinsic n a tu re  is not adhered to (by sin), any m ore 
th an  is a lotus leaf by water.

Mchan : I f  one practises in the ‘strands of desire* (kdmaguna =
th e  five sensory objects) of the vidya (rig ma), is this in conflict 
w ith  the saying, “ Desires are like poisonous leaves” ? (The 
verse) disputes this. ‘Prohib ited’ :— this is the label which 
the  other vehicle applies to desire for the ‘strands of desire’, 
h a v i n g  done even the proh ib ited ’ w ith  the skilful m eans 
(upayakaufalya) of this (our) vehicle, ‘he  renounces’ the dis­

cursive thinking (vikalpa) o f ‘bo th  the proper and the im proper 
a c t .’ H e  ‘is no t adhered  to ’ in his stream  of consciousness by 
th e  trouble o f com m itted desires, etc., which lead to an  evil 
destiny (durgati), because he is ‘one knowing the intrinsic 
n a tu re ’ of the dharmas. According to the texts of ‘H phags pa  
y ab  sras’ (i.e. the tantrics N agarjuna  and  A ryadeva) there is 
also such a view point in  the lower vehicle (H inayana), hence 
in  bo th  (vehicles) it reduces to the greatest absurd ity  th a t there 
is (unethical) permissiveness to take recourse to the ‘strands 
o f  desire’ (form, sound, etc.) of the vidya. But, while the com­
prehension of reality  is the m ain thing, it is necessary to fulfill 
the  frequently-m entioned characteristic of both  firmness in 
xyoga o f the d e ity ’ (devata-yoga) and  non-regression (avaivartika) 
o f  the Bodhisattva (on the 8th to 10th stages, or Stage of Com ­
p le tion ). Because, while the lack of fault refutes the ‘per­
missiveness’, there  is a difference in  the respective candidates 
o f  the two (vehicles).

T he  scriptural c itation  “ Desires are like poisonous leaves” 
is presum ably taken by Tson-kha-pa from Bu-ston’s BSad sbyar 
on  §id (Ta, f. 57b-4) : “ M do las / hdod pa  rnams ni dug gi 
lo m a lta buho ¿es hdod yon la sogs spyod bkag paho / ie  na  / ” . 
So far I only find a reference to the poisonous flowers, as in  the 
passage “ like the flower on the poison tree” (vi$avrk$e yatha 
pu$parji), in Dharma-Samuccaya, 2° Partie  (Chap. IX ) ,  p . 280. 
Also, in the Udayanavatsardjapariprcchd o f the R atn ak u ta  collec­
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tion (Derge, K an ju r, Dkon brtsegs, Ca, f. 215a-4) there is the 
half-verse. / h a  la h a  lahi dug hd ra  bahi / hdod chags kyis ni de 
yah  hkhrugs / “ H e is agitated by passion w hich is like the 
haldhala poison.” But this poison is produced from the roots of 
the p lan t of th a t name, and is also the poison churned from the 
ocean according to the Purána  legend.

Prakášiká on §id (Vol. 60. p. 295-2): ‘Prohibited’ means action 
in violation of the world. For example, to harm  those who do 
injury to the  T hree  Jewels (Buddha, Doctrine, and  Congrega­
tio n );  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. W hen one does such acts as those in  violation 
o f  the world, and  under control of ‘skill in the m eans’, he is not 
defiled, for by doing it under control of great compassion 
(mahákaruná) , there is no obscuration (avarana). (dgag pa ni 
hjig rten  daň  bahi las so / / dper na  dkon mchog gsum la gnod 
p a  can rnam s la m am  par htshe ba  daň  / ser sna can la rdzas 
hphrogs pa  daň  / hdod chags can bu smad hphrog pa  daň  / ňa  
rgyal can  la ňa  rgyal gcod pa  daň  / phrag dog can la rtsub mo 
sm ra ba  daň  / de la sogs pahi hjig rten  daň  hgal bahi las rnams 
thabs la mkhas pahi dbaň  gis byas te gos par mi hgyur te / sftiň 
rje cheri pohi dbaň gis byas p ar gyur na  sgrib par mi hgyur ro /) .

In  accord w ith  the second half of the n idána verse, Aryadeva 
writes in his Cittavišuddhiprakarana, verse 1 15 :

paňkajatarji yathá padmarn pankado$air na lipyate / 
vikalpavásanádofais tathá yogi na lipyate //
Ju s t  as a lotus sprung from m ud is not adhered to by 
the faults of m ud, so is the yogi not adhered to by the 
faults of ;discursive thought and hab it energy.

T he phrase ‘knowing the intrinsic n a tu re ’, o r  a similar 
expression, especially occurs in the com m entarial in terpreta­
tions of Guhyasamája passages. Let us begin w ith the lady 
(yofit) as portrayed in the last three verses (em ended) of Guhya- 

samajalantra, C hap. IV :

fodašábdikám samprápya yo$itam kántisuprabhám / 
gandhapufpam alamkrtvá tasya madhye tu kámayet // 
adhiffhápya ca tárji prdjnah mdmakim gunamekhalam / 
srjed buddhapadarji sauny am dkašadhatvalarfikrtam // 
vinmutrašukraraktddin devatanam nivedayet / 
evarfilujyanti sambuddhdh bodhisattvd mahdyašdh 11
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H aving  obtained a lady, 16-yeared, lovely in appearance, 
having  prepared  a frag ran t flower, one should love (her) 
in its center. T h e  wise m an, empowering th a t M am aki 
g irdled w ith merits, goes ou t to the calm  B uddha plane 
adorned  w ith  the realm  of space. H e should offer to  
the gods excrement, urine, semen, and blood. In  th a t 
way, the  Com plete Buddhas and  the renow ned Bodhi- 
sattvas are pleased.

T he Pradipoddyotana quotes the Saijidhivyakarana expansion of 
those verses (Mchan hgrel, p. 41-2, 3, 4) :

kfanadikalabhedena samjna syat $oda$abdika / 
anutpadofita ianti{r) yosita iti nikitd  // 
fantadharmdnapetdkhya kantisuprabhodita / 
pratityavasanagandharp puspam jndnavikasanam // 
nihsvabhavakule j  hey am sarvajhajhanamadhyamam / 
kamayed idrSim prajho yositarp dharmadhatukarp 11 
na cadhydtmaqi na bahydntarji nobhaye 5nyatra samsthita / 
asthdnasthitiyogah syad ato mamaki mata 11 
tat svabhavaikayogarri tv adhi^hanam tad ucyate / 
dkdSaikatvasarjwdsah saun\yarji budahapadarp. bhavet // 
atah sarpharandn vif syad vis ay ah parikalpitdh / 
mutraiji jhanendriyaTp samstham Sukrarp viiuddhidharmata // 
raktam sarvajnatajnanaip ye dharmdh parikalpitdh / 
ta eva devatah khyata nihsvabhavo nivedanam 11 
cvarp tusyanti te buddha jinaurasd viksatah / 
laukiki kalpana yesarp tesdrp eva yathoditam //
T h e  peace abiding in the unborn , whose nam e would be 
16-yeared by differentiation of tim e starting w ith  a  m o­
m ent, is determ ined as the ‘lady’ (yosit). Possessing a 
calm  na tu re , she is said to be lovely in appearance. 
T he  flower has the perfume of habit-energy in dependence 
and  is full-blown w ith gnosis.
T h e  know able in the family devoid of intrinsic na tu re  
is centered in omniscient knowledge. (There) the 
wise m an  should love such a  lady belonging to the 
D h arm ad h a tu .
She who dwells neither w ith in  nor w ithout, nor in  both  
or elsewhere, would be the^o^a  whose station is w ithout 
location. Accordingly is M am aki understood.
T he singleness of intrinsic na tu re  is w hat is referred to
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as the empowerment. T he cohabitation of oneness with 
space is the calm Buddha plane.
Thus, the excrement is the amassings as the imagined 
sense objects. T he urine is the formation with sense 
organs (jnanendriya). T he  semen is the true nature of 
purity . (M enstrual) blood is the knowledge of all 
knowables. Those imagined natures (personality aggre­
gates, and so on) are the deities. T he  offering is the 
lack o f intrinsic nature.

In  th a t way, those Buddhas and their spiritual sons are 
especially pleased. W hoever have m undane imagina­
tion, for them  it has been told as (above).

T he  expression ‘who knows the intrinsic n a tu re ’ occurs in  
the interesting comment by Pradipoddyotana on Guhyasamaja- 
tantra, C hap. V, verses 7-8:

matrbhaginiputrimi ca kamayed yas tu sadhakah / 
sa siddhim vipularp, gacchet mahayanagradharmatam 11 
mataratfi buddhasya vibhoh kamayan na ca lipyate / 
sidhyate tasya buddhatvam nirvikalpasya dhimatah //
T h e  performer who loves the ‘m other’, ‘sister’, and  
-daughter— achieves the extensive siddhi a t the true nature  
of the M ahayana summit. Loving the M other of the 
B uddha, who is the pervading lord, one is not adhered 
to (by sin). Buddhahood is accomplished for that wise 
m an, devoid of discursive thought.

T he Pradipoddyotana (Mchan hgrel> pp. 43-44) comments :
buddhasya m atam  prajflaparam itam  svahrdisthitam 
riiscarya taya sahasam apattim  kuryat / hrdayastha
m ahadevl yogino yogavahini / jan an l sarvabuddhanam  
vajradhatviSvari sm rteti vacanat / kam ayann iti m atr- 
bhaginlduhitrvaddhitaisin lbhih  / sam ayajnabhih / jnana- 
m udraya ca param anandasukham  anubhavah/ na ca 
lipya ta  iti ragadiklesair naiva spr^yate / na kevalam 
ragadidosair na lipyate / api tu  sarvasam pattim  apadyata  
ity aha  / sidhyata ityad l / tasya sadhakasya dhih susiksita 
m udra  / yasya tasya dh im atah  / nirvikalpasya svabha- 
vajnasya / buddhatvam  m ahavajradharatvam  sidhyate 
svayam eva nispadyate / neyarthah // punar arya-vya- 
khyanam  ucyate / prajnaparam itam  prajham  dharm aka- 
yaikam atrkam  / kam aye(n) ni (h)svabhavakhyam
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ta thatadvayayogatah  // sam bhogatulyatam  ja ta m  tam 
eva bhaginlm  m atam  / kam ayen m antram urtya  
tu  svadhidaivatayogavan // sadhako bhavayet tam  tu 
pu trim  nirm anarupinim  / kam ayann IdrSah yogi bhagi- 
n im atrpu trikam  / sa siddhim vipulam  gacchen m aha- 
yanagradharm a (ta )m //n lta r th ah //
H aving draw n forth the (lady) P rajfiaparam ita (from 
the C lear L ight) dwelling in  his own heart who is the 
m other of the Buddha, he should engage in un ion  with 
her, because it is said (in the Sarvarahasyatantra, verse 
46 ):
T h e  grea t goddess dwelling in the heart, causing the 

yoga o f the yogin, the m other of all the Buddhas, is called 
“ Q ueen  of the D iam ond R ea lm ’.

“Loving’ m eans by those aw are of the pledge, well-wishing, 
for such as m other, sister, daughter. Experiencing the ecstasy 
of suprem e bliss w ith the ‘knowledge seal’, one is ‘n o t adhered 
to (by s in ) ’, i.e. is not contacted by the defilements of lust and 
so on. N ot only is one not adhered  to by the faults (bad 
destiny) o f lust and  so on, b u t also one attains all perfection, 
for which reason (the verse) says ‘ (B uddhahood) is accom pli­
shed’ and so on. T he  wisdom \dhi= prajna) o f th a t perform er 
is the w ell-trained mudrd. For tha t wis^ m an, who is ‘devoid 
of discursive thou g h t’, i.e. knows the intrinsic nature , B uddha­
hood, i.e, the state of M ahavajradhara, is accomplished ju st 
by itself, i.e. completed. Hinted meaning. Also, it is said in 
the ‘Arya-vyakhydna' (the Samdhivyakarana) :

H e should love by the non-dual yoga of thusness the 
Prajfia-woman, who is the Perfection o f Insight called 
‘devoid of intrinsic n a tu re ’, the ‘M other’ (the Clear 
L ight) identical to the D harm akaya. He, equipped 
with the yoga of his own presiding divinity (of the Stage 
o f Com pletion) should love ju s t  tha t one referred to as 
‘sister’, engendred .equal to the Sam bhogakaya (which 
has emerged as the yuganaddha-deha from the w ind and 
m ind-only o f the Clear L igh t). But, by (his) incantation  
body (which has repeatedly contem plated the Clear 
L ig h t) , the  performer should contem plate th a t ‘daughter* 
w ith the form of the N irm ana  (kaya) (of the various 
T a th ag a ta s ) .



COMMENTARY ON THE FORTY NIDÁNA VERSES 3 0 7

T h e  yogin of this kind, loving the ‘m other,’ ‘sister,’ ‘dau ­
ghter,’ attains the extensive siddhi, i.e. the supreme 
dharm a-nature  of M ahayana.
Evident meaning.

I t  should be mentioned tha t the Mchan hgrel identified both the 
Sarvarahasyatantra (the verses of which I have num bered) and 
the Samdhivyakarana citations. Besides, the translation has 
been influenced by the expression Hdria* applied to the yogin. 
In  order th a t he  be ‘of this k ind’ there should be a relevant 
statement in  each of the three cases, i.e. for the ‘m other’ “ by 
the non-dual yoga of thusness” ; for the ‘sister’ “ equipped with 
the_?0£tf of his own presiding divinity” ; and for the ‘daughter’ 
“ by (his) incantation body” . This consideration justifies 
taking the Sanskrit expression mantramurtya (‘by his incantation 
body’) w ith  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 k ind’ for the ‘daughter’. 
This also suggests the solution that the consort of the yogin in 
the M ahasadhana phase of the Stage of G eneration is the 
‘daugh ter’; while his consorts during the Stage of Completion 
are the ‘sister’ and the ‘m other’. (M uch  inform ation about 
this daughter, etc. symbolism is in my article “ Female E nergy ...” 
reprinted w ith  corrections in The Buddhist Tantras).

But also, the Guhyosamdjatantra, Chap. V, after those verses 
7-8, portrayed  the astonishment of the Bodhisattvas. So the 
Lord pronounced verse 9 :

iyarp sa dharmata iuddha buddhanarp sdrajhanindm / 
saradharmdrthasambhGtd e$a bodhicaripadam 11 
This is the pure true nature  of the Buddhas who know 
the essential (the N irvana of no fixed abode). T hat, 
having arisen from the nature  of the essential (supreme 
tru th )  and the entity (conventional tru th ) , is the plane 
of enlightenment-coursing (M ahavajradhara). 

Thereupon, according to C hapter V, the Bodhisattvas fainted. 
T he  Pradipoddyotana (Mchan hgrel, p. 44-4, 5 to p. 45-1) quotes 
again the Sarpdhivydkarana on this chapter: 

punar dryavyakhyanam ucyate /
aspan(d)akam idarp guhyarp santaikam sukham uilamam / 
sandhyaya kathitam cedarp samyaksambodhiprdpakah //. . .  
dkqldnantatdyogad rUpadinam anantatd /



te vai tathagatah prokta bodhisattvas tathaiva ca / / ... 
tat tu samgraham ivedam mandalatn ya t svakayatah / 
kalpayantiha satkayah bodhisattva hi murchitah 11 
na jananti tadityante sukhenonmadacoditah / 
bodhisattvan mahasattvan uktan te murchitan //
Further, the ‘A rya-V yakhyana’ is cited (for the ‘evident 
m eaning’) :  Motionless is this secret (place), peaceful, 
unique, the supreme ecstasy. And this a tta iner o f 
perfect enlightenm ent is stated in the m anner of twilight. 
By the yoga (the two dhyanas) of space (= s u n y a )  and  
infinity ( =  m ahasunya), there is infinity of form, etc. 
(the skandhas, the elements, the sense bases). Those 
are indeed the T athagatas as well as the Bodhisattvas. 
Now, th a t is this comprisal, which is the mantfala as the 
(yogin’s) body. T he Bodhisattvas imagine it in this 

world as their transitory bodies, so they swoon. Since 
they do not know th a t (truth, the intrinsic n a tu re ) , w hen 
exhorted by ecstasy’s frenzy, the Bodhisattva G reat Beings 
are said to ‘swoon’.

Some o ther explanations o f the seemingly im m oral 
injunctions are m ade w ithout resort to such interpretations, as 
above, of knowing the intrinsic na tu re . For example, the 
Guhyasamdjatantra. Chap. X V I, p. 120,v has a verse which 
stipulates conduct precisely the reverse of the Buddhist laym an’s 
vows:

praninai ca tvaya ghatya vaktavyam ca mi$a vacah / 
adattam ca tvaya grahyarp. sevanam yo$itam api //
You should kill living beings, speak lying words, take 
things no t given, and resort to the ladies.

T he  Pradipoddyotana (Mchan hgrel edition) does not comment 
on this verse, presum ably because the subject already was tre a t­
ed in C hapter I X ’s com jnentary. So, Guhyasamaja, IX , p. 35: 
“ H e should kill all sentient beings w ith this secret thunderbolt : 
(anena guhyavajrena sarvasattvam  v ighatayet); Pradipoddyo­
tana, P T T , Vol. 158, p. 66-5 : “ He should destroy all sentient 
beings by rendering them  into the V oid (tunya')’’ (sems can 
tham s cad bsad cin ston par byas pas rnam  p a r g iig  pa r  
byaho). Tantra p. 36: “ He should contem plate the stealing 
of all m aterials w ith the triple thunderbo lt’ (haranam  sarva- 
dravyanam  trivajrena vibhavayet); P T T , Vol. 158, p. 67-2:
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“  ‘stealing5 means he summons the substance of all the Tatha- 
gatas” (phrogs pa ni de b£in gsegs pa  thams cad kyi rdzas dgug 
Paho) Tantra, p. 36 : “ T here he should contem plate the
conjunction of all of them to the aspect of a lady” (yosidakara- 
samyogam sarvesam ta tra b h a v a y e t) ; PTT, Vol. 158, p. 67-4, 5: 

t h e r e i n  th a t mandala, he should contemplate the conjunc­
tion with i.e. the transformation (of all other male deities) 
into, the appearance of goddesses” (dkyil hkhor d e r . . .  bud 
med kyi rnam  pa  lta bur yons su gyur paho). Tantra, p. 36 : 
“ He should contemplate all forms as the diam ond expressions 
which are lying words” (m rsavadam  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 ies  bya ba ni / chos thams cad 
sgyu m a lta bu yin pas). O f  course, it is not such a terrible 
doctrine after all, if killing of living beings means only seeing 
them as v o id ; telling lies, the working with dharmas tha t are seen 
as illusions; stealing, the drawing into oneself of the divine sub­
stance of the T athagatas; and uniting freely with the ladies, the 
imaginative transformation of mandala deities into goddesses.

The Guhyasamaja in one place suggests tha t this ‘renouncing 
the proper and  the improper ac t5 of the nid^na verse is from the 
absolute standpoint while in conventional terms we must still 
iriake these value judgm ents. Thus, Chapter IX , p. 38: 

mahadbhute$u dharme$u dkasasadrh$ii ca / 
nirvikalpe^u iuddhe$u sarjivrtis tu pragiyate //
W hile the dharmas art. marvellous and like the sky, are free 
from imagination and pure— a convention is expressed. 

Another solution is to take ‘sin as m erit5, according to 
Pancakrama, V, 34-35 :

yatha saukhyaiji tatha duhkharji yatha du$\as tathd sutah / 
yathdvicis tathd svargas tathd punyarji tu papakam // 
evarp. jndtvd cared yogi nirvisahkas tu sarvakrt / 
pracchannavratam asadya sidhyante sarvasampadah //
H aving known suffering to be as happiness, the son as the 
despised person, heaven as the Avici hell, sin as m erit, the 
yogin should do all deeds without fear. By his recourse 
to the private asceticism, all perfections are fulfilled.



G. Bhage-fu vijahdra ( Was dwelling in the bhagas)

In  the six-membered yoga, this is the last m em ber, Sam adhi; 
and in the Pahcakrama system, it is the last kram a, Y uganaddha, 
in fact continuing the §aik$a-yuganaddha and ending w ith alaikfa- 
yuganaddha. BHA portrays the yogin as a Buddha in one or 
another of the five B uddha families; while GE portrays his 
‘hom e’, w here he is, being the female element of the world. 
T h e  syllable SU is understood as the locative indication govern­
ed by the verb V ijahara. Therefore, the au thor of these verses 
starts his final ataik$a topic w ith §U . T he  V ajrasattva yogin 
continues by dwelling anywhere (SU V I-JA -H A -R A ) to instruct 
the advanced Bodhisattvas.

W hat is the m eaning of the word ‘bhaga’ ? T he  Vajramdld 
E xplanatory  T an tra , Chap. 41 (PTT, Vol. 3, p. 219-3) states : 

I chos dbyihs bha-ga kes ni brjod /
I bha-ga rin chen za ma tog /

! gan phyir dbah phyug sogs yon tan /
I Idan pa de phyir bha-ga brjod //
I bha-ga chos mams su yah bfad \

I dbyihs ni by ah chub sems su gsuhs /
I khams gsum pa y i  hgro ba y i  /
I rgyu ni bha-ga kes byar bfad //
T h e  D harm adhatu  is called ‘bhaga9.
T he  bhaga is a jewelled basket (karan<j.a).
Because it possesses the merits of ‘lordliness’ and  so on, 
it is called 'bhaga’. T he  bhaga is also explained as the 
dharmas. T he  dhdtu is said to be the bodhicitta. T he  
cause of m ovem ent of the three realms is explained as 
'bhaga’.

T he explanation by the Sandhivyakarana Explanatory T an tra  
is cited by the Pradipoddyotana (Mchan hgrel, p. 21-2) : 

yathoktarp bhagavatd sandhydvyakarana-tanlre / 
sarvabuddhofita yd  va bhumih syat sd trayodaii / 
sa ca yofit samakhydta saddharmo bhaga ucyatc //

As it wasi said by the Lord in the Sandhivyakaranatantra :
T h e  Stage resorted to by all the Buddhas is the T hirteen th , 
and  it is called the ‘lady’. T he D harm a of illustrious 
persons is said to be the bhaga.

{Mchan hgrel explains that the T en th  Stage has the three lights. 
T he Illusory Body is the E leventh Stage. T h e  C lear Light is
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the Twelfth Stage. T h e  T h irteen th  Stage is the *Adhimukti- 
caryâ-bhüm i (mos spyod kyi sa) [hence Anusm rti in  the six- 
m erabered yoga or A bhisam bodhi of the Pancakrama]. Accord­
ingly, a  Fourteenth  Stage is allotted to Y uganaddha.)

C andrak irti’s Pradlpoddyotana on C hap ter Seven, verse 21, 
devoted to ‘rem em brance of the B uddha’ (buddhàhusmrti) , 
comments on the words ‘dvayendriyasam àpattyà buddhabim - 
bam  v ibhávayeť (“ W ith  union of the two organs one should 
contem plate an  image of the Buddha” ), as follows : / bhagah  
param àrthasatyam  / tasm in líyata iti liňgam / kim ta t samvrti- 
satyam / pratisthàpya prabhàsvare pravesya buddhabim bain 
m ahàvajradharam  vibhàvayet / param àrthasatyâd  vyutthà- 
payed ity a rthah  / “ T he  bhaga is suprem e tru th . About the 
liňga, it is said, ‘I t  lies therein’. And w hat is it ? Conventional 
tru th . ‘Placing i t ’, i.e. introducing it into the Clear Light, 
one should contem plate an image of the Buddha, i.e. M ahà- 
vajradhara . O ne should make it emerge from Supreme tru th . 
T h a t  is the  m eaning.” Mchan hgrel (p. 58-1, 2) comments on 
the liňga in the sense of Conventional tru th  th a t it is the Illusory 
Body (sgyu mahisku), which (ibid, p. 21-1-7) is golden . Earlier» 
in Pradipoddyotana's comments on C hapter O ne (Mchan hgrel, p. 
21-3, 4 ) , the same topic was set forth as follows: / a tha p rabhà- 
svarapraveáád anan taram  bhagaván m ahávajradharah  sarva- 
ta thàgatakâyavàkcittàdhipatih  / sarvakulâtm akam  âtmânarji 
param àrthasa tyâd  vyutthàya bhavanirvânaikarasasvabhâvena 
sarvatathàgatam ahàsam ayam andalam adhye pratiççhàpayàm àsa / 
“ Im m ediately  after the entrance (of the Illusory Body) 
in to the C lear Light, the Lord M ahàvajradhara, master of the  
Body, Speech, and  M ind  of all the T athâgatas, arousing himself, 
who is all the families, from Absolute T ru th  (paramârthasatya) , 
by the intrinsic na tu re  o f  ‘single essence’ (inseparability) o f the  
phenom enal world (the Illusory Body as sarfivrti-satya) a n d  
N irvána  (the C lear L ight gnosis as paramàrtha-satya) established 
him self in the center o f the ‘G reat Pledge mandata of all the  
T a th âg a tas .”  This is the four-cornered dustless mandata.

Those passages clarify the usage of the word ‘bhaga’ as 
Suprêm e T ru th , the C lear L ight, in the sense o f w hat is entered. 
H ence, mystically, the word for ‘female o rgan’ is employed for 
this arcanum , which therefore Can represent any cakra of the 
body w ith the stipulation th a t the yogin enters (with a subtle



body) tha t cakra and  realizes the C lear Light. T he com m ent 
o n  ‘bhaga5 as ‘destruction of defilement5 (cf. the in troductory  
section on the nidana) refers to the purifying function of the 
C lear Light, w hich is credited w ith converting the im pure 
Illusory Body in to  the pure gnostic body as the Sam bhogakaya.

T he  explanation of Y uganaddha consistent w ith th e  above 
remarks is trea ted  as follows in  the Pancakrama, 5 th  
(Y ugan ad d h a), verse 18 (Sri Laksmi, Vol. 63, p. 51-1, 2) : 

ragdrdgavinirmuktah paramdnandamurtiman / 
asatpsararp sthitim kurydd yuganaddhauibhavakah // 
Possessing the (Illusory) Body in  suprem e ecstasy ( =  the 
Clear L ig h t) , which is free from ‘desire5 and ‘aversion5 
( =  th e prakrtis associated w ith Spread-of-Light and L ig h t) , 
he should rem ain  as long as does sarpsara, contem plating  

yuganaddha.
¿ri Laksmi fu rther explains th a t this verse portrays the state 
called ‘N irvana w ithout fixed abode5 (apratiffhita-nirvana). T his  
is referred to in Pancakrama, 5th kram a, verses 2, 25 : 

sarpsdro nirvrtU ceti kalpanadvayavarjonat / 
ekibhavo bhaved yatra yuganaddharp tad ucyate // 
etad evddvayajhanam apratifthitanirvrtih / 
buddhatvam vajrasattvatvarp sarvaUvaryam tathaiva ca // 

H aving elim inated the two im aginations ‘sarpsara5 and 
‘nirvana5— then wherein unification occurs, is called 
‘yuganaddha5 (the  pa ir  u n ited ) . Ju s t  th a t  is the non-dual- 
knowledge, the N irvana  w ithou t fixed abode, B uddha- 
hood, the sta te  of V ajrasattva, as well as universal 
sovereignty.

But the h um an  m ind prefers th a t  a dwelling be localized 
somewhere. T h e  Guhyasamajatantra, C hap. X V II ,  p. 139, 
has the passage :

I a th a  te sarve m ahabodhisa ttvah  tan  sa rvata thagatan  
evam ah u h  / sarvatathagatakayavakcittasiddhini bhaga- 
vantah  k u tra  sth itani kva va sam bhu tan i / sarvatathaga- 
tah p rah u h  / trikayaguhyam  sarvatathagatakayavak- 
cittaip vajracaryasya kayavakcittavajre sth itam  / m aha- 
bodhisattva ah u h  / kaya^akcittaguhyavajram  k u tra  sth i­
tam  I sarvatathagatah) p rah u h  / akase sthitam  / m ah a ­
bodhisattvah  p rah u h  / akasam  ku tra  sthitam  / sarvata ­
thaga tah  p rah u h  / na kvacit / a th a  te  m ahabodhisattva
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as'caryaprapta ad b h u tap rap tah  tusnim sthita abhuvan / 
T hen  all those great Bodhisattvas spoke as follows to all 
the T a thaga tas  : “ Lords, where dwell the occult powers 
(siddhi) o f the Body, Speech, and M ind of all the T a th a ­
gatas ? W here have they a r ise n ? ” All the T athagatas 
replied : “ The secret of three bodies— the Body, Speech, 
and M ind  of all the T a thaga tas  dwells in the diam ond of 
Body, Speech, and M ind of the diam ond h ierophan t.” 
T he great Bodhisattvas asked : “ W here dwells the secret 
d iam ond qf his Body, Speecn, and M ind  ?” All the 
T a thaga tas  replied: “ I t  dwells in the sky.” T he  great
Bodhisattvas asked: “ W here dwells the sk y ?” All the 
T a thaga tas  replied: “ Nowhere.” T hen  those great
Bodhisattvas in w onderm ent and am azem ent became 
silent.

A nother interpretation  of the word ‘bhaga’ is found in Celu- 
p a ’s Ratnavrk$a-ndma-rahasya-samdja-vrtti (PTT., Vol. 63, p. 174-1) 
“ I t  is said : ‘Because it makes known everything, the m ind(c itta) 
is called “ bhaga of the lady” . From  tha t is born the T eacher.’ ” 
( I j i  skad du / thams cad ses p a r  byed pahi phyir / thugs ni 
bud m ed bha-gaho ¿es so / / de las byuri ba ni ston paho / ). 
However, the citta to w hich Gelu-pa refers is actually  the bodhi- 
citta. T here  is a celebrated verse about this, which was pro­
nounced by V airocana in the Guhyasamaja, C hap. Two :

sarvdbhdvavigatarji skandhadhatvdyatanagrahyagrdhakavarjitam / 
dharmanairdtmyasamatayd svacittam ddyanutpannarji f unyata-

bhdvam //

“ M y citta is free from all modes-of-being; avoids the per­
sonality aggregates, realms, and sense bases, as well as 
subject and  object; is prim ordially unborn, the intrinsic 
n a tu re  of voidness— through the sameness of dharmanai- 
ratmya

T here  are  also some other explanations of yuganaddha. Thus, 
J^ancakrama, 5 th  kram a, verse 12, associates yuganaddha w ith the 
‘central vein’ of the body :

pindagrdhdnubheddbhyarji praveias tathatalaye / 
utthdnarp. ca tato yatra samatad yuganaddhakam //

By haeans of contraction (pinda.graha) and  expansion 
{anubheda)— the entrance, so in the abiding, and  then



w herein the  rising— through equality  (of the tw o), there 
is ‘yuganaddha’.

T h e  Subhdfita-saifigraha (Part I I ,  p. 42) quotes the Samvara- 
tantra abou t yuganaddha:

esa svábhávikah kdy ah šúnyatákarunádvayah / 
naputfisaka iti khydto yuganaddha iti kvacit \\
This Svábhávika Body, the non-duality  of voidness and  
compassion, called the A ndrogyne, is sometimes said to  
be yuganaddha.

Finally, Paňcakrama, 5 th  kram a, verse 26 (Šrí Lak§mi. p. 52-2,3) 
defines yuganaddha in terms of samadhi*

vajropamasamddhis tu nifpannakrama eva ca / 
máyopamasamádhiš cdpy advayarji tac ca kathyate //
For the D iam ond-like Sam ádhi is precisely the nifpanna-  
krama; and  the Illusory Sam adhi is the non-dual (know­
ledge).

A t this point, Sri Laksm i quotes a  verse w ithou t nam ing  th e  
source : “ W ith  insight (prajna) one does not stay in  sarfisara; 
w ith  compassion (karund) one does no t stay in (the quiescent) 
nirvana:— For a long tim e w ith no t the m eans (updya) and  for 
the same long tim e w ith the m eans” ( / ses rab  kyis ni srid mi 
gnas I I sftiň rjes m ya nan  hdas mi gnas / / thabs m ed pa  vis 
yun riri d aň  / /  thabs kyis kyaň ni yun riň  hid / ). H ere  ‘insight* 
is no t the ‘m eans’ and  ‘compassion’ is.

l/B H A fl bhavaty affagunaif cary air upetali sarvavit svayam / 
vicarej jhdnadehena lokadhator aše$atah //34//
E quipped  w ith the eight gunas to  be practised, an  om ni­
scient being arises, and  by him self wanders all over th e  
worldly realm  by means of the knowledge body.

Mchan : ‘E ight gunas’ are subtle form, etc. (sUkfmarupddi) ;
‘himself’— the yogin.
Pradipoddyotana on Gtihyasamdja, C hap. X V , verse 51; Mchn 
hgrel edition, p. 124-4 : “ Because he has the eight guna-aišvarya
he has glory (šrímat)’\  ( / yon tan  gyi dbán  phyug brgyad d a ň  
ldan pas n a  / de ni dpál ldan paho  / ). O n  this rem ark, Mchan 
hgrel com m ents in  p a r t  th a t it  is the šaik$a-yuganaddha. Pra~ 
kdšikd on Bha (Vol. 60, p. 295-2): ‘E quipped w ith the gunas* 
means he has the lordliness of eight gunas o f the subtle, etc. o r  
has the lordliness of body, etc.; ‘an  omniscient being arises* 
m eans th a t he knows the m ental m ake-up of all sentient beings
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of past, present, and future, and  knows their death, transmigra­
tion, and  reb irth ; also, for the  sake of sentient beings he ‘by 
himself wanders by means of the jndna-deha\ th a t is to say, he 
wanders ‘all over the lokadhatvL by the illusory aspect as well as 
through all the B uddha fields (yon tan  žes bya ba  la sogs pa  
smos te I p h ra  ba la sogs pa  yon tan  brgyad kyi dbaň  phyug 
gam skuhi dbaň  phyug la sogs pa de daň  ldan paho / / sems can 
thams cad rig hgyur / ¿es pa  ni hdas pa  la sogs pahi dus gsum 
gyi naň  na  gnas pahi sems can thams cad kyi sems kyi spyod 
pa daň  hchi hpho ba daň  skye ba la sogs pa  ses par hgyur re / 
I de bžin  du  yaň sems can gyi don bya ba  phyir bdag ňid ye šes 
lus kyi spyod / ces pa ni sgyu m a lta  buhi m am  pas hjig  rten gyi 
khams m a lus pa  ste / saňs rgyas kyi žiň rnam s yoňs su spyod 
d o / ) .

Pradipoddyotana on Guhyasamája, Chap. X V II , p. 135 and verse 
39; Mchan hgrel edition, p. 154-3:—

(a) Pradipoddyotana com m ent on the words trivajrah parame- 
švdrah : “ T h e  three vajras are the diam ond Body, Speech, and  
M ind ; and  he is ‘suprem e5 (parama) among them .55 “ F urther­
more, the eight are : (1) lordliness (aišvarya) of body, 
(2) lordliness of speech, (3) lordliness of m ind, (4) of magical 
prowess (.rddhi), (5) om nipresent lordliness (sarvagataiivarya) 
(6) o f wish (iccha), (7) o f creating (<kartr), (8) lordlinesfc of the 

gums ( g u m ) ”
(b) Mchan hgrel : (The eight are :)

(1) ability to simultaneously display innum erable 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 innum erable magical feats.
(5) omnipresence in  all realms (vifaya), times (kdla)y 

and states (avasthi).
(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.5 the reference is m ade to the ten powers 
(daša-bala) and other attribu tes of the T a thága ta , such as the
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four confidences. According to the Mahdvyutpatti, Nos. 120-129, 
the ten powers are : 1. power to know the possible and the 
impossible (sthanasthana), 2. power to know the m atura tion  of 
karma\ 3. power to know the various convictions (adhimukti),
4. power to know the various elements (dhatu)y 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. pow er to know all accom panim ent of m edita tion  
(idhyana), liberation (vimokfa), profound concentration (samadhi), 
m editative a tta inm en t (samdpatti), defilement (satfiklefa) and  
purification (vyavadana), 8. power to recollect former lives 
(purvanivasa), 9. power to know transm igration and  reb irth  
(cyuty-utpatti), 10. power to know the destruction of the fluxes 
(dsrava-k$aya).

Also, the yogin who ‘wanders by him self’ in verse ‘BH A ’— 
despite  the mysterious m aidens (kanya) m entioned under ‘G E ’ 
and  in Guhyasamaja, Chap. X V — is in  th a t chapter classified by 
different families, according to Pradlpoddyotana (Mchan hgrely 
p. 120-4, 5 and  122-2). So, in the Sanskrit text, p. 94, the 
phrase, ‘H e w ould shine like a B uddha’ (bhaved buddhasama- 
prabhah) refers to the yogin belonging to V airocana. ‘T he 
king who holds all dharmas’ (sarvadharmadharo raja) is the yogin 
of A m itabha. ‘By the praxis of V ajras^ttva’ (vajrasattvapra- 

yogatah) means A ksobhya’s yogin. ‘Shining like V ajrasa ttva ’ 
(vajrasattvasamaprabhah) refers to R a tn asam bhava’s yogin. A nd 
‘the one accom plishing the desire and  the liberation’ (kdmamok$a- 
prasadhakah) is the yogin of A m oghasiddhi’s family. "Besides, 
text, p. 95, the ‘one of diam ond n a tu re ’ (vajradharmatman) is 
the superior yogin belonging to A m itabha.
Guhyasamajatantra, X V , 11, places this a tta inm ent on the T en th  
Stage : “ H e w ould be V ajradharm atm an , dwelling on the 
T e n th  Stage, the  king who holds the V aksam aya, the 
Param esvara who is suprem e.” (sa bhaved vajradharm atm a 
d asab h u m ip ra tis th itah  / vaksam ayadharo raja  sarvagrah 
p aram esvarah).

IIGE/I geharji tasyambaraS caiva yatra sa caiati prabhuh / 
tatraiva ramate nityarp mahdsukhasamadhina ¡135/1 
His hom e is th£ sky w herever he the Lord does roam . By 
the sam adhi of g reat ecstasy he forever rejoices in th a t 
very place.
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Mchan : ‘samadhi of great ecstasy’ means the consubstantial bliss 
(sahajananda). ‘T h a t very place’ is the sky and is explained as 

parafnartha-satya.
Saraha’s Doha-ko$a (verses 93, 96 iri Shahidullah’s num ­

bering) as I translate from the Prakrit (given here) and the 
T ibetan  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 hahi sgron me com m entary on 
the Pancakrama (PTT, Vol. 159, p. 70-5 to p. 71-1):

93. ruane saala bi jo  naii gahai,
kunduru-khanai m ahasuha sahal ? 
jim a  tisia tisittane dhabal 
m ara  sose nabhajja lu  kahi pabai.

96. kamala-kulisa bebi m ajjha thiu jo  so suraa-bilasa, 
ko tahl ram ai na  tihuane kassa na puria  asa ?

A t the m om ent of ‘resin’ (kunduru is twilight language 
for indefinable ‘un ion’), does he gain the great ecstasy 
(mahasukha) who does not know completely the true 
na tu re  (ruana> *rupana, taken equivalent to svarupa) ? 
As one with avid thirst races for the  w ater of a mirage 
and  dies of thirst—how can he obtain the water of the 
sky ? T h a t 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 ? 

Prakatika on Ge (Vol. 60, p. 295-3,4) : ‘T he sky’ means the
realm  of space (akata-dhatu or kha-dhatu); ‘the Lord who roams 
w herever’ is Sri Vajrasattva, the Lord of the five who are 
Aksobhya, e t c . ; . . . ‘By the mahasukhasamadhi he forever rejoices 
in th a t very place’ has as external m eaning tha t by producing 
in im m ediacy the reality of the Clear L ight he rejoices by re­
joicing in em anating 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 V ajradhara, 
because the T an tra  says, ‘W hatever the sky w ithin the bhaga, 
it is ornam ented with five skies’;. . . this abiding in his own 
form of introspection is the inner meaning.

Those remarks of the PrakcUikd introduce a num ber of diffi­
culties, b u t also suggest the research to be brought up now. 
T he  n idana  verse has the phrase ‘his home is the. sky’. Guhya- 
samaja, X I I ,  verse 2 (‘Docum ents’) speaks of a spot of a great



forest and in  a  secluded m ountain . T h e  Pradipoddyotana on 
this verse first explains the verse according to its literal form in 
terms of a beautiful place for m editation, labelling this explana­
tion the ‘h inted m eaning5 (neyartha). T hen , to show the ‘evident 
m eaning5 (nitdrtha), it cites some verses from the ‘Arya-Vyakh- 

yd n a \  in  fact from the Sarpdhiiyakarana (PT T , Vol. 3, p. 242), 
translated w ith some remarks from Mchan hgrel, p. 83-2, 3 : 

dkdfakalpanayogaih skandha maha(avi matah // 
asthanasthitiyogena pradek mahadalaye / 
sambhogakalpavrkfe *smin vividhe siddhipufpite // 
nirmdnaphalasatpiobhe samyaksambodhiparvate / 
abhavavijane ramye sadhyaip tad vajrasarpjfiakam 11 
By procedures of considering their sky ( =  the C lear 
L igh t), the personality aggregates are claimed to be the 
‘great forest5.
By the yoga of the place of no location (afnati$\hitanirvdna), 
there are those ‘flowers5 of the various (supram undane) 
siddhis on  the wishing tree of Sam bhoga (the illusory 
body) in a ‘spot5 which is a g reat place.
W hen there is the decoration o f N irm ana ‘fru it5 on the 
joyous ‘m ou n ta in 5 (D harm akaya) of right completed 
enlightenm ent th a t is ‘secluded5 by lack of states, w hat is 
to be accomplished has the nam e ‘v a jra5 (i.e. V a jrad h ara ) .

R atnakara£an ti5s Pindikrta-sadhanopayikh-vrtli-ratndvali-ndma 
P T T , Vol. 62, pp. 69-5 to 70-1) concerns itself with the same 
verse of Chap. X I I ,  and  adds further levels of in terpre ta tion  
following C andrak irti’s classifying terms. Here, his ‘Y a th a ru ta5 
in terpre ta tion  is m ost helpful :

T he  ‘great forest5 is the sky of ‘she who is love’s um bre lla5. 
T he ‘spot5 is the sky of *D evadatta . ‘Adorned w ith 
flowers, fruit, and  so on5 is the sky of the M oon Lady. 
T he ‘m oun ta in5 is the sky of the Tortoise Lady. ‘Seclu­
ded5 is the sky of *D hanavijaya (Nor rgyal m a) . Because 
it is said : “ W hatever the sky w ith in  the bhaga, it is 
ornam ented w ith five skies, beautified with eight petals 
and  a nave w ith  filaments. T he am brosia w ith the form 
of ¿ukra, there located, ever d rips.55 

T h e  description of eight petals indicates e ither the heart-cakra, 
or the cakra which in the male is a t  the  root of the penis; the 
la tte r seems m ean t here. Previously we took note th a t the
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la tte r cakra constitutes theyogin’s ‘wom an’. O n  the other hand, 
the rem ark in the PrakdSikd on Ge, “ by the form of upper and 
lower bodhicitta” suggests both cakras.

T he  PrakaSika on Ge also says, “ whatever lotus of mudrd,” 
which refers to the families of goddesses respectively going with 
the five yogins m entioned under ‘BHA’, who, according to the 
Prakdiika, abide in their own form of introspection. According 
to K lon-rdol-bla-m a, as cited in my “ Female Energy . 
p .  94, the bu tcher m aiden belongs to Aksobhya’s family; the 
w asherm an m aiden to V airocana’s; the necklace-slringer m aiden 
to R a tn asam b h av a’s; the dancer m aiden to A m itabha’s; the 
artisan  m aiden to A m oghasiddhi’s.

Also, there are ‘ages’ ascribed to various ones of those 
m aidens. According to the Guhyasamdjatantra, C hapter Four, 
verse 19 (Mchan hgrel, p. 40 ), and C hapter Sixteen verse 91 
(Mchan hgrel, p. 147), the m aiden belonging to Aksobhya’s 

fam ily is aged 12; the one of V airocana’s 16. T he article 
“ Fem ale E n e rg y . . .  ” shows tha t this is consistent with the 
sizes ascribed to m anéalas of Body, Speech and  M ind in the 
Guhyasamdjatantra. Its C hapter Four mentions (Aksobhya’s) 
m an éa la  of M ind to have twelve hastas; its C hapter Sixteen 
mentions V airocana’s m anéa la  of Body to have sixteen hastas, 
an d  A m itabha’s m andala  of Speech to have twenty hastas. 
O n  this principle, the m aiden of A m itabha’s family is aged 
20. In  th a t article, p. 105, I cited a passage from Saraha 
setting forth five ages, the eight-yeared K um ari, the twelve- 
year-old Sáliká, the sixteen-yeared one called Siddhá, the 
twenty-year-old *Báliká, and the twenty-five-yeared *Bhadra- 
kapálinl. By implication, R atnasam bhava’s and Amogha­
siddhi’s maidens, in whatever order, have the ages of 8 and 25. 
T h e  Guhyasamdjatantra (Chap. 8, verse 7) mentions the age 25, 
b u t no age 8. Since this T an tra  regularly has a four-fold 
correspondence in terms of the four goddesses, and hence to 
four T athágatas, the basic three plus Amoghasiddhi (the 
'karmandtha') , it follows th a t Amoghasiddhi’s m aiden is aged 
25, bu t so far I find no passage to confirm this. In  tha t article, 
p .  108, I included a quotation  from the Mahamudrdtilaka : 
“ I f  one does not obtain a twelve-yeared, or sixteen-yeared 
female, adorned with good features, long eyes, attractive figure 
an d  youth, then  a  twenty-yeared one is proper. O ther ‘seals’
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(mudra) above twenty pu t the occult power far off. O n e  
should offer his sister, daughter, or wife to the ‘m aster’ (guru) .” 
This passage is one evidence th a t the ‘ages’ refer to the length 
of time it  takes the yogin to reach the siddhi. O th e r in terp re ­
tations of the ‘ages’ presented in tha t article were, for the sixteen­
yeared m aiden, the sixteen voidnesses as well as sixteen vowels, 
the- sixteen transits of winds and the sixteen digits of the moon. 
T he  twelve-yeared m aiden can be in terpreted  as the twelve 
vowels by leaving out the ‘two neuters’ (r, f, 1, and  j) from the 
16-vowel group, or as twelve transits by leaving out the last 
four transits.

Besides, according to Guhyasamajatantra, Chap.X V , verse 51, the 
maidens can belong to e ithert he realm  of desire (kamadhatu) 
or the realm  of form (rupadhatu). 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 T u sita  gods, etc., a standa­
rd  category of non-tantric  B uddhism ), the ones called ‘surabhoga? 
are the daughters of the C akravartins; and the ‘kulavrata’ means 
they can belong to the families of gods, asuras, and  so on. T he 
ones in the realm  of form have superior capacity (for siddhi).

II II ef v evabhasabhede$u sandhya-ratri-dinefu ca / 
vyavaharah krto loke jhdnalrayanidarSanat // 36 //
A conventional illustration is m ade in the world regarding 
ju s t these distinctions of lights as the twilight, the night, 
and the  day— so as to see the three gnoses (jhana ).

Both Mchan and the Prakaiika have little to add here.
These illustrations are m ade to the disciple by a revered 

guru by way of In itia tion  (abhijeka) . T h e  Mani-mala commen­
tary on the Pahcakrama states (P T T , Vol. 62, p. 208-4) : “ The 
exalted deary a, by removal of the eye-veil (timira), reveals to 
the disciple the outer abhisambodhis” (slob dpon mchog ni rab 
rib  spans pas slob m a la ni phyi rol byan chub bstan ). T here ­
fore, in his Abhisam bodhi-kram a of the Pahcakrama, N agarjuna 
precedes the actual delineation of the abhisambodhis w ith verses 
showing the disciple’s exhortation to the guru to reveal those 
abhisarpbodhis.

tatsamaradhanarp kftvd var$arp masam athapi va / 
tasmai tu§taya gurave pujam kuryat tu Saktitah // 3 // 
tatas luffo mahayogi pahcakamopabhogatah / 
alokasyodayarp kuryat samapattividhanatafi // 5 //
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kalaíádau susamsthdpya bodhicittarp prayatnatah / 
ardhardtre cabhisincet sušifyam krpaya guruh // 6 // 
abhifekarp tu samprdpya pratyúfasamaye punah / 
samp ujyárádhayet stolrair gurum ťi$yah krtáňjalih // 7 // 
draff ukamo ’bhisambodhirp sarvašúnyasuabhduikdm / 
stutvd krtdňjalih šifyo gurum samcodayet punah // 12 11 
prayaccha me mahdnátha abhisambodhiáaršanam / 
kamajanmavinirmuktam abhdsatrayavarjitam 11 13 // 
evam aradhito yogi sadbhutagunakirtanaih / 
šifye karunyam utpadya kramam evam athdrabhet // 16 // 
H aving  propitiated (the hierophant) for a m onth  or even 
for a year, he should m ake offering as he is able to tha t 
pleased guru . . . .  T hen  the mahayogi, delighted through 
enjoym ent of the five pleasures, should arouse light by a 
rite o f  equipoise (,samapatti). By engaging the cm ind o f  
enlightenm ent’ he well disposes the flask and so on; and 
a t m idnight the guru kindly initiates the good disciple. 
H aving received initiation, the disciple a t the time of dawn 
respectfully bows to the guru and pleases him  with wor­
shipful verses of praise . . . .  W hen th a t disciple, desirous 
of seeing the abhisambodhi which is the intrinsic nature 
o f  universal void, had  praised, then respectfully bowing 
to the guruf he should exhort him  further : ‘O h, great
lord, p ray  offer me the glimpse of abhisarpbodhi, liberated 
from karma and rebirth , and free of the three lights P 
. . .  ,T h e  yogi, thus gratified by the recital of holy quali­
ties, feeling compassion toward the disciple, then begins 
the steps this way :

Paňcakramay 2nd krama, verse 30 :
sarpvittimatrakaip jňánam ákášavad alakfanam / 
kim tu tasya prabhedo ’sti saipdhydratridivdtmanah //
T he  gnosis {jnana) which is purely introspective is chara ­
cterless like the sky. But it has a division going with the 
twilight, the night, the day.

Pancakramay 4th kram a, 17 :
dloko ratribhdgah sphutaravikiranah sydd aivalokdbhdsah 
sarpdhydlokopalabdhah prakrtibhir asakrd yujyate svdbhir etat / 
‘L igh t’ is the (moon-rise) part of night. The day with 
its spreading rays of the bright sun is ‘Spread-of-L ight’.
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Tw ilight is ‘Culm ination-of-Light’. T hey work again 
and again by their own prakrtis.
Therefore, the C lear 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  A ryadeva in his Caryá-melápaka-pradipa (PT T , 
V ol. 61, p. 308->2), where we should observe tha t he employs 
th e  word ‘nescience’ (avidya) as in n idána  verse 3 :

I de la  m ňon p a r byaň chub pahi rim  pa  ni m a m  pa  
gňis te I hdi lta  ste phyi daň  naň  giho / / de la daň  por 
phyihi bstan  p a r  bya ste / tho raňs kyi thun  m tsham s su 
m a rig pahi snaň ba  hdas na  j i  srid fii m a gsal b a r  m a 
gyur pa  ste / hdi la ni hod gsal b a  dři m a med pahi m am  
pa gsal žiň lus daň  ňag daň  yid d aň  bral ba  tham s cad 
stoň pah i m tshan  ňid can no / / ňi m a sar ba  ni snaň 
ba  m ched paho  / / ňi m a nub  pahi th u n  mtshams su m a 
rig paho / / zla b a  šar bahi tshe n i snaň baho / / de lta r 
stoň pa  ňid rnam  p a  b i i  phyi rol ňes p a r bstan pa  bšad nas / 
d a  ni naň  gi m ňon par byaň chub  pa  so so raň  gis rig pahi 
m tshan  ňid  can rim  pa hdis bstan  p a r  bya ste / daň  po r 
smig rgyu lta  bu  la hod zer Iňahi tshogs daň  ldan  p a r  
m thoň ňo / / gňis pa  snaň ba  ste / zla bahi hod zer lta  
buho  I I gsum p a  ni snaň ba  m ched p a  ste / ňi m ahi hod 
zer lta buho  / / b i i  pa ni snaň ba  thob p a  ste / m un  pa  
lta  buho / / de nas m un pa daň  b ra l bah i skad cig la hod 
gsal ba ste sin tu gsal b rtag  tu  snaň bahi m tshan ň id  can 
don  dam  pah i bděn pahi raň  gi m tshan ňid ye šes kyj. 
m ig gis m thoň  ňo /
H ere, there are two kinds of A bhisam bodhi sequences, 
namely, outer and inner. O f those, I shall first explain 
the  outer kind. In  the m orning twilight, when the nes­
cience light has passed away b u t still the sun is not b righ t— 
this characterizes the Clear Light, clear, of im m aculate 
aspect, the universal void free from body, speech, and  
m ind. T h e  rising of the sun is Spread-of-Light. T h e  
twilight of sunset is nescience. T he  time of moonrise is 
L ight. H aving in tha t way related  the external illustra­
tions of the four kinds of voidness, I  shall teach the inner 
Abhisam bodhis by this sequence characterized by in tro ­
spection : O ne  sees first a  m irage appearance w ith a
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mass of five light rays. Second is Light, like moon-rays. 
T h ird  is Spread-of-Light, like sun-rays. Fourth is 
Culm ination-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 Param artha-satya, which one sees with the Eye of 
Knowledge.

In  that passage, Aryadeva presents four outer abhuatjibodhis 
(revelations), namely, na tu ra l phenomena revealing the voids 
or lights; and  five inner abhisaijibodhis (also, revelations), namely, 
psychological states tha t are actually the voids or lights.

T he  ‘revealed’ source for the Abhisambodhi illustrations is 
Guhyasamdjatantra, Chap. X V  p. 95 :

astamité tu vajrárke sádhanam tu samaiabhet / 
arunodgamavelaydtfi sidhyate bhdvanotlamaih //
W hen the diamond sun is setting, he should begin the 
sadhana. At the initial appearance of dawn he will 
succeed w ith the supreme contemplation.

T h e  Pradipoddyotana, Mchan hgrel edition, on this (PTT, Vol. 
158, p. 121-2), explains th a t the ‘diamond sun’ (vajrdrka) is 
characterized by the a tta inm ent of the ‘means’ gnosis (updya 
kind of jñana), hence Spread-of-Light. W hen this sets, there 
is the form of ‘insight’ (prajñd), hence Light. T hen  before 
the Clear L ight can emerge, tha t Light must pass into Cul­
mination-of-Light, which is the initial appearance of dawn, or 
nescience (avidyd). Then, on the basis of the three gnoses, 
namely, voidness, further voidness, and great voidness (Light, 
Spread-of-Light, and Culm ination-of-Light), riding on the 
winds, the  yogin soars to the Clear L ight and perfects the mahd- 
mudrd (‘g rea t seal’).

T he success in the practice is indicated in the Guhyasamdja- 
tantra, C hap. X V II I ,  p. 162 :

vajrapadmasamayogaj jvalya santapya yogina / 
udyate spha^ikakararji jñánasüryam iváparam //
T h rough  union of uajra and padma by the yogin, blazing, 
burn ing ,------
T h e  incom parable sun of knowledge rises with crystalline 
appearance.

T h a t  description clearly points to the mystical experiences of 
G autam a Buddha under the Tree of Enlightenment during the
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night inaugurated  by defeat o f the M a ra  host a t  dusk, and  
finally Full Enlightenm ent a t the flush of daw n—in the 
joy-faced n igh t (nandimukhayam rajanydm)y or n ight becoming 
rosy-colored, quoted from the Mahavastu in  my “ Notes on the  
Sanskrit T erm  Jfidna,” p. 265. T he  follow-up to th a t early  
study is th a t the  color of the sky represented the th ree lights 
by three n a tu ra l features, the blackness of night (C ulm ination- 
of-Light), the red glow of the sun wishing to rise (Spread-of- 
L ight), the setting full moon (L ight), a sort of “ three-in-one” , 
the revelation of the Clear L ight— in A ryadeva’s language : 
“ free from body, speech, and  m ind” .

II V I ¡1 vicitravyavahdraf ca laukikaih parikalpitdh / 
patha.trayavibhagena jndnatrayasamudbhavdh // 37 // 
W orldlings imagine the m ultiform  conventions, w hich 
divided into three paths, originate the three knowledges. 

Mchan : ‘T h e  multiform conventions’ are : male, female,
neuter; right, left, m iddle; harsh, mild, m edium ; etc. ‘T hree  
paths* means those leading to the C lear Light.

T he ‘three paths’ are probably the Body, Speech, and  
M ind referred to in  the Prakafikd on Vi.

I collected a num ber of these ‘m ultiform  conventions’ in  
the article “ Fem ale E n e rg y . . . ,”  from which its Table 2 
headed “ T he  G reat T im e” is here reproduced :

IX . T H E  G R E A T  T IM E

Ow 1 Ah Ham
Prajria, the form U paya, the form Androgyne

of w om an of m an
8-petalled lotus 5-pronged thunder­

b o lt
M oonlight Sunlight Fire
N ight Day Jun c tu re  o f  day an d  

night
Left R ight M iddle
W aking D ream Dreamless sleep
Void F urther Void G reat Void
Light Spread -of-Light Culm ination-of-light
Body Speech M ind
Vairocana A m itabha Ak§obhya
Birth Interm ediate S tate D eath
N irm anakaya Sambhogakaya D harm akaya
Tamas Rajas Sattva
H ead Neck H eart
Inspiration R etention Expiration
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Indrabhu ti presents another list of synonyms and  corres­
pondences in his commentary on the Šri-sampufa-tilaka called 
Tiká-smrti-sarfldaršanáloka (PTT , Vol. 55, p. 77-2):

/ sňiň stobs daň  snaň b a  daň  lus daň sems daň. stoň pa daň 
zla ba  daň  žes rab daň m tshan mo daň gžan dbaň daň om 
daň  áh  ho / / de bžin du rdul daň snaň ba  m ched pa 
d aň  ňag daň  sems las byuň ba  daň  / šin tu  stoň pa daň / 
ňi m a daň  / thabs daň / ňin mo daň / kun brtags daň  / a 
daň  hri ho / de bžin du m un  pa daň snaň b a  thob pa 
daň  / / yid daň m a rig pa  daň stoň p a  chen po daň 
sgra gcan daň  yaň dag par sbyor ba daň  mtshams daň 
yoňs su grub  pa  daň  / húrp daň  phat ňo /
Sattva (-guna), Light, Body, citta, Void, Moon, Insight 
(prajňá), Night, para tan tra , O m  and Áh. Likewise, rajas 
(-guna), Spread-of-Light, Speech, caitta, F urther Void, 
Sun, M eans (updya), Day, parikalpita, A and  H ri. Like­
wise, tam as(-guna), Culmination-of-Light, M ind, avidyá, 
G reat Void, R áhu, samyoga (m arriage), twilight, pari- 
ni§panna, H um  and Phat*
A little further in  the same work, Indrabhu ti says (p. 77-5): 
H ere, ‘inferior* {hind) means th a t by O m  =  entrance (of 
the w ind), he generates the fairies located in patdla. 
Likewise, ‘m edium ’ (madhya) means tha t by Ah =  staying 
(of d itto ), he generates those located over bhumi. And, 
‘best’ (pranita) means th a t by H um —rising (of d itto ), 
he generates those ranging in the: sky (khecari). Likewise, 
in respective order, thére are  innum erable sets, including 
three mantfatas, three paths, three eyes, three bodies 
(kdya), three liberations (vimokfa), three worlds (loka)> 
three gestations (bhava), three realities (tattva), three 
times, three sarfidhya (dawn, noon, and dusk), three firma­
ments (? gagana), three creature worlds (jagat), the triple 
fortificaton (iripura), three germ syllables (bija), triangle 
(ttikona), three places (possibly =  three seats, pi(ha)> 
three gunas, three letters (akfara). three lights (áloka). 
three characters (svabhav'a), th ree  realms (dhdtu), three 
faces (mukha), three hearths, three kinds of form (rupa). 
J IJA /I janma ca- sthitibhaňgena antarabhavasariuthitih / 
ydyantyah kalpand loke cittavayu-vijrmbhitah //38 // 
(Nam ely) b irth , and by loss of abode— form ation of the
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in term edia te  state. T o  the extent there is discursive 
thou g h t in the world, so is there  phenom enal projection 
o f m ind and (its veh icu lar) winds.

M chan : T he  verse refers to b irth , death , and  the state betw een
those two (the antardbhava). J u s t  as in the case of the two p re ­
ced ing  verses, this one presents synonyms of the  th ree  gnoses. 
So also earlier (nidana verse 25) citta, caitta, avidyd; and so on. 
T h e  synonyms are collected in the 2nd kram a (sems dmigs kyi 
rim pa) of the Pahcakrama. In  the case of the interm ediate state, 
this generates the Illusory Body (maya-deha). T h e  ultim ate root 
is the extremely subde wind and the m ind m ounted upon it. 
Discursive thinking (kalpana) phenomenalizes tha t wind and its 
m ounted consciousness. Prakafika on J a  (PTT , Vol. 60, p. 
295-4, 5) : ‘T o  the extent there  is discursive thought in the world* 
means the discursive thought going with the twelve-membered 
D ependent Origination (ji sned hjig rten  gyis brtags pa  / ¿es 
pa  ni rten  ciri hbrel bar hbyun ba yan lag bcu gfiis la sogs pah i 
rnam  p a r  rtog paho).

In  my article “Buddhist Genesis and  the T an tr ic  T rad itio n ” , 
there  a re  various passages from  the works o f  Tsori-kha-pa% to 
show th a t he laid g rea t stress upon  the concordance w ith  the 
th ree  things, b irth , dea th  and  the in te rm ed ia te  state. A ccord­
ing to Tson-kha-pa, contem pla tion  of the D harm akaya  purifies 
d ea th ; of the Sam bhogakaya, the in term edia te  sta te ; o f the 
N irm anakaya, b irth . Such contem plation  takes place bo th  

in  the Stage of G eneration  and  in the Stage o f  Com pletion. 
IIHA/I hdsyaldsyakriyaf caiva navandfyarasdnvitdh / 
mudramantravikalpaJ ca vajrasattvavice$\itam //39//
Both the acts o f laughter and accom panied dance w ith 
the nine sentiments of dram atic  art, as well as m udra, 
m an tra , and m ental formation, are enacted  by V ajrasattva 
(the tantric  h ie rophan t).

Mchan : ‘L augh ter’ and  the m utua l gaze a t  the time o f the
caryd (i.e. steps in divine courtship). ‘A ccom panied dance’: 
a dance (lasya) accom panied with singing and  instrum ental 
music. ‘T he nine sentiments of d ram atic  a r t ’ : this refers to 
accomplishing the Illusory Body from the w ind-and-m ind-only 
belonging to the sadhaka’s innate  body (nija-deha). ‘M u d ra ’ 
o f  body; ‘m an tra ’ o f speech; ‘m ental form ation’ of binding 
(hchih ba). ‘Enacted by V ajrasa ttva’ : this furnishes the reason
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for the  earlier statem ent th a t the one who knows the intrinsic 
nature  is no t adhered to by sin.

Prakaiikd on H a  (Vol. 60, p. 295-5) : ‘M enta l formation* 
means the various mentals, such as one-pointedness; ‘enacted 
by V ajrasa ttva’ means th a t all those (acts) are enacted through 
the Illusory Sam adhi (;mayopama-samadhi) (m am  par rtog pa  
m  sems las byun ba  rtse gcig p a  la sogs paho / / rdo rje sems 
dpahi m a m  hphru l fes pa  ni de dag thams cad sgyu m a lta buhi 
tin ne hdzin  las rnam  par hphru l pa ste).

M u d ra , m antra , and m ental formation (in samadhi) are 
coordinated  respectively w ith the three mysteries of the B uddha 
his Body, Speech, and M ind. T h e  first two are especially, credit­
ed w ith  a ttrac ting  the deities (the m ental formation is also 
required  for ‘binding’ them ), as in the Guhyasamdjatantray 
Chap. X IV , p. 87 (Mchan hgrel, p. 115-5):

mudrdbhedena sawe$dm mantrabhedena sarvathd / 
akar$anapadar\i proktaiji na cen naSam avapnuyat // 
vajrasattvo maharajo codaniyo muhur muhuh // 
sa eva sawamantrdndrri rdja paramaSatvatah //
By division of (m aha-) m udra (into mantra-deha and jndna- 
deha ) of all (the gods), and by division of (diamond-) 
incantation (into two kinds) in every case— the way o f  
a ttracting  is explained. I f  it were no t so, tha t (way o f  
attrac ting) would be unsuccessful. V ajrasattva (the 
latter, the sixth, as the basis of the former five) is the G reat 
K ing  to be exhorted (kept in m ind) again and again. 
(For,) ju st he is the ever-supreme king of all incantations.

V a jrasa ttva’s activities are summarized in Panckrama, 3 rd  
kram a, verse 31; Sri Laksnu, Vol 63, p. 39-2, 3: 

hhgdrddyupabhogarp, ca gitavddyadisevanam / 
kaldsu ca pravrttirji ca kuryad udakacandravat //
H e should practise the experience of the ‘erotic’, etc. (the 
nine sentim ents), the recourse to (the three adam antine) 
songs and instrum ental music (the four beginning w ith 
v ln a ), and so on, as well as engagem ent in the (sixty- 
four) kald (or kdmakala) (in each case) in the manneh 
of the ‘moon in  the w ater’ (i.e. while in the  Illusory-like 
Sam adhi (imayopama-samadhi).

In  In d ian  dram atic theory, Idsya is the sweet, graceful, a n d  
feminine dance. T h e  nine sentiments are : erotic {frhgdra)y
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heroic (vira), furious (raudra)> hum orous (hasya), w ondeiful 
(adbhuta), compassionate ([kárunya), disgusting {bibhatsa)> fright­
ful (bhayanaka) ;  plus the n in th , tranqu il (šánta) w ith  indifference 
to w orldly objects and  pleasures. Tw o passages should clarify 
their tan tric  in terp re ta tion . T h e  first is from Šrl R áh u g u p ta -  
p a d a ’s Prakáša-náma-šrihevajrasádhana (PT T , Vol, 56, p. 132-1): 

Am ong those (nine sentim ents), the ‘single taste’ (ekarasa) 
together w ith (the goddess) N airá tm yá  is the 
‘erotic’ ; the staying a t the burn ing  g round  is the ‘heroic’; 
the  furried  brow and  bared  fangs is the ‘d isgusting’; the 
blazing light is the ‘furious’; the enhancem ent (exagge­
ra tio n ) of face is the ‘hum orous’; the garlan d  of d ripping 
heads is the ‘frightful’; the consciousness of assisting 
sentient beings is the ‘com passionate’; the  illusory form is 
the ‘w onderful’; the  defilem ent o f lust, etc. is the  ‘tra n q u il’. 

The. second  is from Šrl LaksmI, Vol. 63, p. 39-2 :
(They a re ) un ion  w ith  the partn e r  (mudra) (‘erotic’), 

staying in the  b u r r in g  ground, etc. (‘heroic’ )., enjoying 
the am brosia (‘furious’), rite  o f  revived corpse (vetala- 
vidhi) - ( ‘disgusting’), hold ing  of various em blem s (‘hum o­
rous’), drastic rites (abhicdra) (‘frightful’), em pathy  w ith 
the grea t suffering of áll sentient beings (‘com passionate’), 
accom plishing enlightenm ent by the five g rea t pledges, 
(samaya) in  conňict w ith the world (i.e. the five tha t op­
pose the five laym an vows) (‘tran q u il’), an d  the character­
istic of hav ing  the C lear L igh t in im m ediacy (‘w onderful’). 

T h e  goddess N airá tm yá of the formei passage belongs 
to the M other T a n tra  trad itio n ; outside o f  this fact, the passag. 
is ap p ro p ria te  and  helps explain Šrl Laksm i’s text, since she 
leaves ou t the titles ‘ero tic’, etc.

T he  three adam antine  songs are very likely the group  of three 
songs discussed in the Snags rim chen mo (f. 242b2, f f .) :  “ T he 
three songs are the ‘song of rea lity ’ (lattvagita) , ‘song of true 
n a tu re ’ {dharma tagita) , and  ‘song of m u d rá ’ (mudrágita) ” (glu 
gsum ni de kho n a  ňid kyi glu daň  chos ftid kyi glu daň  pbyag 
rgyahi g luho). By ‘songs’ are m eant verses th a t are sung, 
nam ely, ‘song of rea lity ’ m eans a verse for ‘reality  of intrinsic 
n a tu re ’ (*svabháva-tattva , T . raň  b f in  gyi de kho na ň id ), 
one for ‘reality  of mystic a tta in m e n t’ (*v ibhuti-ta ttva , hkhor 
bahi de kho na  ň id ), and  one for ‘reality o f p u r i ty ’ (višuddhi-
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tattva, mam par dag pafoi de kho na ftid). Then, a Verse each 
for ‘song of true nature*—referring to the pure dharynadhdtu, 

and 'song of mudrd*—referring to the pride (garva) of body, make 
five verses in all, as presented and explained in Sňags rim chen mo.

The four kinds of musical instruments are personified as 
goddesses in the ma^dalas of the Mother Tantras Saqipufatantra 

and Hevajraiantra (Raghu Vira and Lokesh Chandra> A New  

Tibelo-Mongol Pantheon, Part 12), to wit: Varpáa, Vlpá, Mu- 
kundá, Murajá. Jálandharipáda’s ňevajrasddhanasya-tippa$l~ 

iuddhi-vajrapradlpa (PTT, Vol. 56, p. 121-5) assigns colors to 
these goddesses as follows: the yellow goddess Vlpá, the red 
goddess Varpáa (bamboo flute), the smoky-colored goddess 
Murajá (barrel drum), the white goddess Mukundá (round 
drum) (/pi waň ma ser mo // gliň bu ma dmar mo / / rdza rňa 
ma du bafci mdog can ma / / rha zlum ma dkar mo /).

For the sixty-four kald, it should be observed that the list of 
KdmasQtra begins with glta-vddya, so gltavddyddi ir the above 
Paňcakrama verse III, 31, can refer to the kalds in the ordinary 
meaning of the sixty-four worldly arts. However, Sri Lakgml’s 
commentary also permits the interpretation of kald as kdmakald. 
On p. 39-3, she states this particular list as beginning with 
‘embracing’ (dliňganam, frkhyud pa) and ‘kissing’ (cumbana, (io 

byed), expressions which occur among the forty ‘male natures 
(cf. under nidána verse 2), but here obviously relate to kdma- 

Jdstra terminology of catufoatfi, Kloň rdol Bla ma, Vol. 1, 
Section Ma, presents two versions of arriving at the number 
sixty-four (catulifojfi): the kiss (fro byed pa ) ,  the embrace 
(bkhyud p a ) ,  the bite (so frdebs pa),  the foře-play (yaň dag par 

bskyed pa ) ,  erotic cries {sid kyi sgra sgrogs p a ) ,  the male posture 
in coitus (skyes pafti bya ba), (the woman’s) getting on top 
(steň na fidugpa), (the eighth one not printed somehow, perhaps 
the ‘oral intercourse’ of KdmasQtra); 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 subdivisions, so this kdma-kald terminology remains 
lexical as far as these tantric texts are concerned, but creates



m ythologically salacious reading ou t of the four respective 
m ovements o f the goddesses as elements (upwards, a t acute 
angles, forward, and dow nw ard).

I IRA 11 ratnam any am na cdstiha svddhiffhdndd rte mahat / 
prabhdsvaraviiuddharp. ced vahnišuddho mapir yathd  //40// 
T h ere  is no jewel in this world so great as the Svadhi$thana,. 
if  purified by the C lear L igh t like a gem cleansed by fire. 

Mchan : Svadhi${hana =  Illusory Body. No jewel in this 
world so great* because it can confer in  this very life the goal of 
B uddhahood. ‘No jewel* : no secret state. ‘Purified by the 
Clear Light* : by entering the Clear Light. PrdkdSikd on R a  
(Vol. 60, p. 296-1): ‘By fire*, etc. means : if the Svádhi?fhána- 
body is purified by the Clear L ight atta ined by the fourth stage, 
then, like gold cleansed by fire, it becomes im m aculate and 
devoid of phenom enalization . Therefore, it is only known 
through contem plation of the fourth  stage (mes fes bya ba  la 
sogs p a  smos te / rim  pa bži pas thob patli hod gsal bas gal te / 
bdag byin gyis rlob pahi sku dag  p a r frgyur na / defti tshe mes 
sbyaňs pal îi gser bzin  du  m a m  p a r  dag  pa  dri m a m ed ciň spros 
pa m ed p a r  frgyur ro / / defti phyir rim  pa bži pa  yan sgom p a r  
byed p a r  rig pa kho najio).

Following are some passages abou t the Svádhi?fhána\. 
Paňcakran.a, 3rd kram a, 12 :

svddhiffhdnakramarji labdhvd larvabuddhamayah prabhuh / 
janmanihatva buddhatvam nifisarfidvhatn prapadyate 11 
H e the lord, composed o f all th e  Buddhas, having arrived 
a t the stage of Svádhi${hana, w ithout doub t attains. 
Buddhahood in  this very life.

PaHcakrama, 3rd kram a, 25 :
sarvdkdrdvaropeto asecanakavigrahafy /
daršayet tarfi suiifydya svddhifthdnarji tad ucyate //
Endowed w ith the best of all aspects is the body w hich 
onf* never tires o f seeing. (He) reveals th a t to the good 
disciple. T h a t  is called ‘Svadhisfhana*.

Finally, Šrí Lak$ml, Vol. 63, p. 10-5 to 11-1, has this to say :
/ yari dag pahi mthalr don dam  pahi bden pa  de yis m am  
par sbyaň ba ni sgyu m a lta  buhi tin, ňe Jidzin mi snaň 
bar byafio / / de la dper na phyihi m ňon pa r byaň chub 
pafti rim  pa  Jjiam / naň  gi m ňon par byaň chub pahi rim  
pa  ham  I ril por fidzin pafri tiň  ňe hdzin nam  / rjes su
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g i ig  pafoi tin he Fidzin gyis sgyu mabi sku hod gsal bahi 
bskal pa îi me yis mi snah bar byas na rnam par dag par 
bgyur ro I I ji skad du / bdag la byin rlabs ma gtogs 
pabi / I rin chcn gian ni yod pa min / /gal te bod gsal dag 
bgyur na / /me yis dag pahi nor bu b£in / /¿es bya ba 
bbyun bahi phyir ro /.
The purification by that Paramartha-satya which is the 
true end (bhdtakofi), would make disappear the Illusory 
Sam&dhi. Now, for example, the Illusory Body becomes 
purified when made to disappear by the ‘fire of the aeon* 
of the Clear Light through the sequence of outer abhisam- 
bodhis, the sequence of inner abhisambodhis, the sam&dhi 
o f ‘contraction* {pirtfagrdha), or the sam&dhioi ‘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,“
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Here we shall treat some remarkable transitional yoga 
experiences that even promise to clarify the Buddhist “non-self” 
theory.

The learned author Ratn&kara&nti makes a fascinating tie- 
up between the Laftkduatdra and the Guhyasam/fja in his Prajfld- 
pdramitopadeia (PTI), Vol. 114, p. 249-3, 4, 5 to p. 250-1). In 
illustration of his pVecpding exposition of yoga in four stages, 
he cites the Lahkdvatdra (Sagathakam, verses 256-258), but the 
verses in Tibetan reflect some minor variants (indicated here 
by underlining) of the Sanskrit text as presently edited by 
Bunyiu Nanjio :

cittamdtram samdruhya bdhyam artharjx na kalpayet / 
tathatdlambane sthitvd cittamdtram atikramet // 
cittamdtram atikramya nirdbhdsam atikramet / 
nirdbhdsasthito yogi mahdydnaqi sa paiyati // 
andbhogagatify idntd praqidhdnair viiodhitd / 
jfldnam andtmakam ir^tfham mahdydnena pasyati //

The following translation incorporates some of Ratnakara^nti's 
com m ents:

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 beyond 
‘mind-only* [3rd stage of yoga],
257. Going beyond ‘mind-only,* he goes beyond the 
non-appearance [of the sign-sources (nimitta) of the 
external entity] Stationed in the non-appearance [of thi? 
sign-sources of both dharmas and dharmatJi] [4th stage 
of yoga] the yogin sees by the Mahay&na.
258. His effortless going (andbhogagati) [the shorties i 
revelation of the supramundane stages] is peaceful [be ­
cause these stages are undefiled and non-discursh 
and purified by his vows [that are not not aimed at the* 
lower enlightenment, i.e.of ir^vaka and pratyekabuddhs b

THE LANKAVATARA-SOTRA AND THE
GUHYASAMAJATANTRA
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By means of the M ahayana, he sees the knowledge tha t 
is selfless [because u tterly  nonmanifest] and best [because 
free from defilements and  habit-energy].

The au tho r claims tha t the same is stated by the Guhyasamaja 
in one verse (in Chap. X V , p. 109 in B hattacharyya’s ed itio n ): 

svacittarp. cittanidhyaptau sarvadharmah pratiffhitdh / 
khavajrastha hy ami dharma na dharma na ca dharmatd //
W hen one exam ires the m ind [w ith  insight], [one con­
cludes] th a t all dharmas are located in one’s own mind. 
[2nd  stage of yoga]. These dharmas are located in the 
diam ond of sky [3rd stage of yoga]. T here  is no dharma 
and no dharmatd [4th stage of yoga].

R a tnakarasan ti’s discussion of the four stages can be sum­
m arized as follows:

1st stage o f yoga: T he m editative object on the pheno­
menal lim it o f the entity. This is a kind* of waking state.

2nd stage of yoga : All dharm as are ‘m ind-only’; still the
phenom enal limit. This is a kind of dream  state, because if  all 
dharm as are ‘m ind-only’ they are all in the m ind and  not out­
side, a feature of the dream  state.

3rd stage of yoga : Goes beyond ‘m ind-only’ ; the  thusness
end of the entity, or the non-appearance o f phenom enal 
dharm as. This is a  kind of dreamless sleep.

4th stage o f yoga : H aving gone beyond the sign-sources of
natures (dharma), now  goes beyond those of underly ing nature  
( dharmatd). This ushers in the M ahayana, i.e. the first bhumi 
called P ram udita .

In  further explanation, the four stages are referred to else­
where as the four parts of nirvedha-bhagiya constituting in the 
Prajftaparam ita scriptures and  Abhisamayalarflkdra digest, the 
Stage of Action in Faith  (adhimukti-cajya-bhumi) of the Bodhi- 
sattva. O berm iller, who so far has the best description, * points 
out tha t the  four are given in the Mahdydna-Sfttmlarflkdra, 
w ithin X IV , 23-26 and the Sanskrit com m entary thereon. In  
sum m ary :

*E. O berm iller ,  “T h e  Doctrine o f  Prajna-paramita as exposed in the 

Abhisa^uya-laipkara o t  M aitreya ,” Acta Orientalia, Vol.  XI, 1932. At p. 37, 
he; cu^» ’̂ L^rxbhadri.>i  Aloka com mentary, including the term tattvdrtha•
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1. T h e  state o f w arm th  —  light (aloha)
2. T he state of summits —  spread of light (aloha-

vivrddhi)
3. T he  state o f forbearance —  % [d irected  only to the m ean­

ing of reality  (tattvdrtha- 
ehadefapravif fa) ]

T h e  state of suprem e —  sam adhi w ithout interval
m undane natures (lauki- (dnantarya-samadhi)
kdgradharma-avasthd)

T h e  expression ‘sam adhi w ithout in te rva l’ means th a t this state, 
w hile still m undane, leads directly to the supram undane state, 
nam ely  the first Bodhisattva Stage o f the M ahayana.

Now, it is striking th a t non-tan  trie M ahayana Buddhism  
allots to these states the terminology ‘ligh t’ etc. th a t reminds us 
o f  the tan tric  vocabulary so im portan t to the G uhyasam aja 
trad ition  abou t the three lights th a t lead up  to the Clear Light. 
In  our earlier section on the two stages (Stage of G eneration 
a n d  Stage of C om pletion) the Pahcakrama was cited with trans­
la tion , “ By yoga o f a  beginner, he atta ins the E ighth Stage, and 
seeing the three lights he is settled in  the T e n th  S tage.” This 
shows th a t the tan tric  theory of the mysterious lights leading up 
to B uddhahood should no t be confused w ith this P rajnapara- 
m ita  theory of lights leading up  to the Bodhisattva career. 
However, there m ay have been an in tention to establish a  p a ra ­
llel of mystical experiences; and such parallels are consistent 
w ith  m y tentative dating  of the Guhyasamajatantra and  E xplana ­
tory T an tras  in the 4 th  and 5th  centuries, A.D. Besides, my 
discussion earlier in  this book shows th a t the ‘lights’ also occur 
in  m undane conditions.

Now, re turn ing  to th a t verse of the Guhyasamaja, C hap. X V , 
the basic tan tra  already shows the context as ‘dream  exam ina­
tion .’ Besides, we m ay consult the Pradipoddyotana com m entary 
an d  its anno ta tion  (the Mchan-hgrel) for further inform ation 
abou t the verse in question. In  the Praaipoddyotana (PT T , Vol. 
158, p. 132-2, 3, 4 ) , the parts of the verse can be understood 
as answering questions.
Question 1: W here are the dharmas ? T he verse, alluding
to the dream  state, replies : ‘all dharm as’ are located within 
one’s mind.
Q uestion 2: W here is th a t m ind ? T he verse, alluding to
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dreamless sleep, replies: I t  is in the diamond of sky, to wit,
the Clear L ight. [Recall in this connection Table I I I  of this 
book, “ T he 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. T he verse replies : There is no dharma, 
to wit : there is no self-nature of the entities. Suppose it 
be asked if  there is sometimes (kadd cit) an underlying; nature 
(idharmatâ). T he  verse replies : There is no underlying nature.

Heré the Pradipoddyotana cites two verses w ithout identifying 
the source (which the Mchan-hgrel traces to a citation in Spyod 
bsdttSy i.e. the Caryâmelâpakapradipa, and states to be consistent 
w ith  the Vajramâlà) :

tathaiva dhàtvàyatanendriyàdau jnânadvaye taira susamhate
tasmin /

fünye mahad-viiati yah prasuptah svapnam prapafyet khalu
vàtarji satfif rayât // 

supte prabuddhe cana ca nànyatedam. sarjikalpayet svapna-
phalâbhilâfi /

svapnopamâs te sarvadharmâ mrfàmrfâJ câpi tayor abhâvah // 
In  like?m anner, one is in deep sleep when he enters great 
in th a t void (Culm ination of L ight) 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, e tc .), and so on 
(the personality aggregates, i.e. the first four). Should one 

take recourse to the winds, surely he will see a dream.
T he  one wishing the fruit of dream (i.e. good fruit from a 
good d ream ), should examine this non-difference, not 
even in sleeping and waking. All dharm as are like a 
dream . Moreover, falsehood and tru th  are not present 
in the two (sleeping and waking).

Apparently , the first verse is intended to amplify the answers 
to thé 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 dharmatâ. T he logical 
distinction of tru th  and falsehood is not present. And yet there 
is no denial of the fruit of dream.

I f  one compares this Pradipoddyotana explanation of the
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Guhyasamaja verse w ith w hat R atnakarasan ti said abou t it* 
there does no t appear any essential disagreement, even though 
the discussion proceeds somewhat differently. Indeed, there 
is no disagreem ent as yet with those verses cited from the Lanka- 
vatara-sfitra, where in the fourth stage the yogin sees the M aha- 
y a n a ; because in the second of the two verses edited and  trans­
lated above, one realizes tha t “ all dharmas are like a dream,** 
which is a  frequent teaching of the M ahayan^.

Now, it is a striking feature of those stages of yog£, as R a tn a ­
karasanti understands the Lankavatara verses, w ith the further 
corresponding statements draw n out above, tha t certain  state­
ments seem to conflict with others. T h a t  is to say, in the 2nd  
stage, it is said th a t all dharmas are mind-only. I f  th a t is w hat 
they are, then why in the 3rd stage does one go beyond m ind- 
only to reach reality  ? And if  one has reached reality , 
why should he go to a further state said to deny bo th  the 
dharma and  the dharmata ? I t  seems to be the case th a t the 
individual statem ents constitute the mottos for a given level 
of yoga experience and for the yogins w ith th a t experience. 
But if  this be granted, it  denies th a t the same precept is given 
to all yogins.

Now, it appears tha t this is the identical procedure o f state­
m ent found in the old Buddhist classic, tl\e Dhammapada (X X , 
5, 6, 7), “ All constructions are im perm anen t” (sabbe sankhara 
anicca)y “ All constructions are suffering” (sabbe sankhara, 
dukkha), “All dhammas are non-self” (sabbe dhamma anatta). 
In  illustration, the first statem ent, “ All constructions are  im per­
m anen t,”  is convincing on the intellectual level, and  so is 
addressed to laymen, monks, and  anyone else who will listen. 
But, having said this, the B uddha said something else abou t the 
constructed things, “ All constructions are suffering,” and  this 
statem ent is no t convincing on the intellectual level; it turns 
out to be the precept to the aryas9 or iravakas, 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. Furtherm ore, the B uddha said, “Ail dhammas 
(S. dharmdh) are non-self,” bringing into the discussion the 
celebrated teaching of Buddhism, the non-self (an-atman) theory 
th a t has always been characteristic o f Buddhism. This state­
m ent is no t 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 th a t loves and  hates. Therefore, the statem ent cannot 
be m ade intelligently to everyone, b u t also i t  is n o t ju s t the way 
the disciples should look upon  constructed things, because 
in Buddhism the dharmas are no t only in the constructed cate­
gory b u t also there is the unconstructed kind, for example, 
N irvana. N irvana  is the goal of the path , for w hich it  is neces­
sary to follow the procedures of M editation  as a  yogin. There­
fore, it m ay be concluded along the same lines th a t the state­
ment, “ All dhammas are non-self,” is the precept for the yogins.

T hen  the question naturally  arises, if  the statem ent, “All 
dhammas are non-self,” is a yoga precept, can it  be placed among 
the stages of yoga th a t have been set forth above on the basis 
of the Lafikdvatara verses and Guhyasamaja verse? This precept 
is im m ediately identifiable w ith the 2nd yoga stage, 
which is the stage tha t takes the ‘self5 out of “ all dharmas” 
In  explanation, the statem ent, “ All dharmas are m ind-only” 
refers to the dream  state. In  this state, the object (the world 
of dharmas) is param oun t and  the self is in abeyance; hence, 
“All dharmas are non-self” (cf. the quotation of A nangavajra 
under the N idana  verse J R A ) . Accordingly, one may also 
conclude th a t  the Dhammapada precept, “ All constructions are 
suffering,” applies to the 1st stage of yoga, the meditative 
object oh the phenom enal lim it of the entity, involving the 
phenom enal self tha t suffers. In  agreem ent the B uddha said 
(.Dhammapada, X X I, 7-12), “ The disciples of G autam a 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 m ind-only (the dream  state) and  to refer 
to dreamless sleep, w ith the non-appearance of phenom enal 
dharmas. I t  follows th a t this is the stage when the subject is 
param ount and  the object is in abeyance, and so one sees no 
dream. This conclusion forces the word dharmatd (underlying 
nature) to apply  to the subject.

H aving concluded th a t m uch, it is also possible to appreciate 
the m eaning o f  the 4 th stage, w hen there is no dharma b u t also 
no dharmatd. In  short, “ there is no dharma” denies a dream ; 
and “ there is no dharmatd” denies a dreamless sleep— thus deny­
ing both  subject and object. This turns out, according to the
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foregoing treatm ents, to be a clim actic transitional state—in 
one case, leading im m ediately to the onset of the M ahayana; 
and  in ano ther case, to complete Buddhahood.

Since this com parison of the Lahkavatara verses w ith  the single 
Guhyasamaja verse has been sufficiently exposed on its own 
terminological side, it should be of in terest to see to w hat extent 
this dovetails w ith  Guhyasamaja yoga stages previously presented 
in this work. M y subsection “ T he  six members of yoga and  
the five kramas in the Stage of C om pletion” presented the 
com m entarial exegesis of certain verses in the Guhyasamaja, 
Chap. V I, including verse 4 :

H e should accomplish the selflessness of citta being visua­
lized (ciitanidhyaptinairatmyarfi), (then) the contem plation 
of speech (vaca) and  body, (then) the triple conjunction, 
(finally) the abode equal to space.

I f  one wishes to m atch  these up  w ith the stages already discussed 
in this appendix, it follows im m ediately th a t the “ selflessness of 
citta being visualized” is the 2nd stage of yoga : “ all dharmas are 
located w ith in  one’s m in d ” and this is the non-self o f dharmas. 
Tnerefore, the preceding contem plation (‘body as the m an tra  
v isualized’) corresponds to the 1st stage of yoga. I t  follows, 
th a t this trea tm en t does not allow the more generalized in ter­
p reta tion  of yoga stages, as previously, to vlead up to either the 
beginning of the bodhisattva p a th  (M ahayana) or to Complete 
Buddhahood. Indeed , the context shows tha t the in terp re ­
ta tion  is fully w ith in  the M ahayana  scope, ju st as the four 
nirvedha-bhdgiya were w ithin the p re-M ahayana  scope; In  the 
present case, the “ body as the m an tra  visualized” is the accom ­
plishm ent of the Stage of G eneration (=  the first seven Bodhi­
sattva stages), and  “ selflessness of citta being visualized” is the 
beginning o f the Stage of Com pletion ( =  the last three Bodhi­
sattva stages)* T hen , the com parison continues along the same 
lines, th a t the “ contem plation of speech and  body”  is the M a h a ­
yana version of the 3rd stage of yoga, the Svadhisthana, or 
initial M aham udra , as the thusness end, or-the non-appearance 
of phenom enal dharm as. Finally  the “ triple conjunction ,” 
or “ divine body m ade o f m ind ,” is equivalent to the transitional 
4 th  stage of yoga, which goes beyond the sign-sources of dharmas 
and  dharmata p resum ably  to be “ purified by the C lear L ight 
like a gem cleansed by fire” (N idana verse RA J.
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Finally, the "abode equal to space” which generates the body 
of M ahavajradhara  has no equivalent in the four stages of 
yoga. Nevertheless, it is analogous to the further statement 
in the Lankdvatara verses : “ His effortless going is peaceful and 
purified by his v o w s /’ except tha t now it applies to the Buddha 
stage ra ther than  to the Bodhisattva stages.

The foregoing ra ther neatly demonstrates a  tie-up between 
the Lahkavatdrasulra and the Gnhyasamdjatantra; and in the 
latter case, the consistency between the stages of yoga in its 
Chapter V I and the stages in tha t verse of C hapter X V . Be­
sides, the m aterial in this appendix will serve as an introduc­
tion to both  the second and th ird  appendixes.



APPENDIX II

T H E  A RCA N E-BO D Y  C O N T R O V E R S Y

M y use o f the word “ a rcane” and  solution o f the forty verses 
into two groups going w ith the Stage o f  G eneration and  Stage 
of Com pletion can be finally justified by consideration of w hat 
I term  the “ Arcane-Body C ontroversy.”

I t  is true  th a t I have already presented some m ateria l abou t 
this m a tte r in  m y In troduction  to the Y oga o f the Guhyasamaja* 
tan tra . But this is an  exciting topic abou t a T ib e tan  contro ­
versy th a t reaches back to im p o rtan t In d ia n  theories of the fruits 
o f yoga; as such it  deserves a special treatm ent. Various forms 
of Ind ian  philosophy take account of a subtle body {suk$ma- 
farira). H ow ever, i t  is only in such T a n tr ic  currents as the one 
presented in  the foregoing work th a t a whole upw ard  career is 
worked out for this subtle body. This kind o f body is o f  course 
denied im m ediately  by the m aterialistic  person. H ere I am 
not arguing for the existence of such a mysterious body, b u t 
simply reporting  the facts of the Guhyasamdja system, which 
speaks o f an  “ arcane body” which on the Stage o f Com pletion 
is called the “ illusory body” of “ im pure illusory body ,”  tha t 
can emerge from the ordinary body.

In  fact, the theory  is by no m eans original w ith the Guhya- 
samdjatantra because ancient Buddhism  already  referred to it 
w ith the term inology of “ m ental body” or “ body m ade of m in d ” 
(manotnaya-kaya), to which I  have previously alluded. H ere I 
should add  th a t the Lahkavatarasutra m entions three kinds of 
m ental body, which combine well w ith  the theory in  the Arya 
school o f the tan tric  N agarjuna  and A ryadeva th a t the Stage 
of Com pletion begins with the E igh th  Bodhisattva Stage. T he  
first m enta l body, w ith stabilization in the pleasure of samadhi 
(,samadhisukhasamapatti-mctnomaya), which according to th a t 
scripture is developed in the course of the first seven Bodhi­
sattva stages, therefore, belongs to the Stage o f G eneration. 
The second kind, which completely com prehends the intrinsic 
na ture  of the dharmas (dharmasvabhavdvabodha-manomaya ) and  which 
is said to proceed to all the B uddha realms necessarily would 
be placed in the Stage of C om pletion as the “ arcane body” of 
tha t Stage. A ccording to the Guhyasamdja trad ition , th a t
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“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 Pancakrama terminology that it completely under­
stands the eighty prakrtis 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 (nikayasahajasaTtiskdrakriyd-rwriomaya), i.e. natural 
to the class o f Buddhas, is the yuganaddha-deha of this Tan trie 
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 verse-* of Chapter XII 
(“Documents” ) :

buddho dharmadharo vdpi vajrasattvo ’p i vd yad i / 
atikramed ya d i mohatmd tad antarji tasya jivitam 11 
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 Pradipoddyatana (Mchan ed., p. 122-2 ,3) repeats 
substantially its comment on the Chapter X II verse, to wit, 
that the expression “Buddha” means “yogin of Vairocana,” 
and so on. In this case, Celu-pa’s Ratnavrkfa commentary on 
Chapter X V  (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 gsuh rdo rjeho / rdo rje sem$ dpah ni thugs rdo rjeho /). 
This comment immediately associates this verse with the ex- 
pi essions Body, Speech, and Mind that have such an important 
role throughout the Guhyasamajatantra as well as in certain 
nidana 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 Ratnagoiravibhdga (ed. of Johnston, pp. 3.21-4.6): 

I tatra yato ’sfamyam bodhisattvabhumau vartamanah
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sarvadharm a-vasitapràp to  bhavati tasm ât sa bodhim an^a- 
varagatah  sarvadharm asam atâbhisam buddha ity ucyate / 
yato navam yàm  bodhisattvabhúm au vartam âno ’nu tta ra - 
dharm abhànakatvasam pannah  sarvasattvááayasuvidhijña 
ind riyaparam apâram itâp râp tah  sarvasattvaklesavâsanànu- 
sam dhisam udghàtanakusalo bhavati tasm ât so ’bhisam- 
buddhabodh ih  supravartitadharm acakra  ity ucyate / 
yato dasam yàm  bhûm âv anu ttara ta thàgatadharm ayauva- 
rà jyàbhisekapràp tyanantaram  anàbhogabuddhakàryapra- 
tip rasrabdho bhavati tasm ât sa supravartitadharm acakro  
’nantasisyaganasuvinlta  ity ucyate /
Among those, for the reason th a t his a tta inm ent of power 
over all dharmas takes place on the Eighth Bodhisattva 
Stage, it is said (in the Dháranisvararájasütra), ‘He, 
having proceeded to the best terrace of Enlightenm ent 
( =  the T ree  of Enligh tenm ent), was enlightened on the 
equality of all dharmas’. For the reason tha t his endow­
m ent of preaching the incom parable D harm a, his know­
ing of the good rules for the hopes of all sentient beings, 
his a tta inm ent of the highest perfection of faculties, and 
his virtue o f annihilating  the continuance of defilement 
habit-energy in all sentient beings, lake place on the 
N in th  Bodhisattva Stage, it is said, ‘FJe, with enlighten­
m ent fully awakened, has well set into 'motion the W heel 
of the D h a rm a .’ For the reason th a t im m ediately after 
receiving, on the T en th  Stage, the Grown-Prince consec­
ration for the incom parable T a thàga ta -D harm a he is 
roused (apratipraSrabdha) to the effortless Buddha duties— 
it  is said, ‘He who well set into m otion the W heel of the 
D harm a has well trained the innum erable  host of disciples.” 

T h a t  is to say, in this particu lar tradition , it is the Body of the 
B uddha sitting under the Bodhi T ree th a t occurs on the E ighth  
Stage, his Speech as the W heel of D octrine th a t is on the N inth , 
his M ind roused to B uddha duties th a t  is on the T en th . In  
Tantrism , this Body, Speech, and M ind  are called the “ three 
mysteries of the B uddha.”

This plausible explanation of the sequence ‘B uddha’, 
‘D harm a holder’, and ‘V ajrasa ttva’ o f the Guhyasamâja verse, 
still leaves unexplained  the mysterious rem ark  tha t the one who 
would go beyond in such status would lose his life if  he be dc-
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luded. However, this is a reasonable remark in the light of the 
Lankdvatara*s second kind of ‘‘m ental body,” prevalent on the 
E ighth th rough T en th  Bodhisattva Stages, because the Lanka- 
vatdra's claim th a t this body visits all the Buddha realms is a 
way of saying tha t it has emerged by yoga praxis from the 
ordinary body. I f  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 
“ m ental body” would be tan tam ount to death ’s separation. 
This points to the importance of the first kind of “ m ental body,” 
that immersed in samadhi, because presumably this is a  necessary 
preparation for the dangerous trips of the subsequent second 
kind. I f  this sort of teaching has been derived from the life 
of the Buddha, one can prom ptly think of G au tam a’s celebrated 
austerities by the N airanjana R iver when his body eventually 
became so wasted th a t viewers could not decide whether he 
was dead or alive. This extreme mortification immediately 
preceded G au tam a’s passage to the Bodhi T ree where, accord­
ing to the tradition  of the above T a thagatagarbha 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 T an tra , e.g. the 
Ind ian  tan  tries N agarjuna and Aryadeva, and Tsoh-kha-pa 
in T ibet, again and again emphasized that the Stage of Gene­
ration m ust precede the Stage of Completion. Any tantric 
who would try to practise the Stage of Completion w ithout first 
having the Stage of Generation, would be relying on instruc­
tion and precepts which dem and tha t 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 hum an body tha t 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 Tsoh-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 G eneration is the “ hundred lineages” in the Atiyoga phase; 
and the “ arcane body" of the Stage of Completion is the first
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two members of the six-membered yoga, nam ely pratyahara and  
dhyana. But while he expressly identified the second kind of 
‘ ‘arcane body” in  th a t  m anner, I never found him  stating the 
first kind in such a  simple m anner : he always w rapped  the 
m atter in com plicated discussions, because of the controversy.

In  accordance w ith  T son-kha-pa’s annotation  of the Forty 
Verses and my grouping of those verses, I placed the m inute  
correspondences called the “ hundred  lineages” (T. rigs brgya) 
in the first group of verses concerning the Stage of Generation, 
in fact beginning w ith  the  set which I associated w ith  the 
division of vdjra called. Atiyoga. T hen , m ore recently to my 
surprise, T  could find no m ention of these “ hundred  lineages” 
in a work by T son-kha-pa’s faithful disciple M khas-grub-rje 
devoted to the topic o f the Stage o f G eneration, nam ely the 
la tte r’s work Rgyud thams. cad kyi rgyal po dpal gsan ba hdus pahi 
bskyed rim dhos grub rgya mtsho kesb ya  ba . (“ T he ‘O cean of 
Siddhis’ abou t the Stage o f G eneration in  the K ing  o f  all T an tras, 
the Sri-Guhyasamdja” ), wherein I find im portan t points o f 
Tson-kha-pa’s position amplified and  defended by M khas- 
grub-rje. His silence on the m atte r  was confirmed when I 
perused a work by Blo-bzan-chos-kyi-rgyal-mtshan, the F irst 
Panchen Lam a, nam ely his Gsan hdus gdams hag rim lha gsal 
sgron gyi shin pohi gnad kun bsdus pa (“ Concise^ statem ent o f  the 
essential points, clarifying the Pahcakrama' precepts o f the 
Guhyasamdja” ). T his work expressly states th a t the “ hundred  
lineages” belong to the Stage o f  Com pletion, with the rem ark, 
“ T he contem plation in which there is the arising as the Body 
of a deity involved w ith the illustrious ‘hundred  lineages’ and  
so forth, is the arcane body of the Stage of Com pletion” (dam  
p a  rigs brgya la  sogs p a h i  lha skur ¿ar bar bsgom pa  ni rdzogs 
p a  rim  pahi lus dben yin te). Accordingly, the au thor treats 
these “ hundred  lineages” in  his work devoted to the Stage of 
Completion.

O f  course, I again  referred to T son-kha-pa’s elaborate 
discussions of the “ arcane body” problem  to see if, after all I 
m ight have m isunderstood his position. I could find no reason 
to change my conclusion. Besides, Tson-kha-pa, in his 
sadhana o f  the Guhyasamdja entitled Rnal hbyor dag pahi rim pa 
(“ th e p u re  stages of yoga” ) ( P I T ,  Vol. 160, p. 89-4) states : 
“ After generating in  th a t way the th irty-tw o gods, he should
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respectively contem plate 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” (de/ 
Itar lha sum cu so gfiis po bskyed pahi hog  tu re re nas rim pa 
b fin  phun  po lna dan / khams b i i  dan mig la sogs pa brgyad 
dan I gzugs la sogs pa lna dan  / lag pa gYas pa la sogs pa 
bcuhi no bor bsam par bya ste / sin tu rnal hbyor ro /) O ur 
earlier discussions show th a t Atiyoga is the th ird  of the four 
yogas in the Stage of Generation, called Yoga, Anuyoga, Ati­
yoga, and  M ahayoga. Tson-kha-pa’s rem ark further confirms 
my division of the verses in which I assign Atiyoga to the third 
group of verses (Bhagavan S arva), because it is precisely in 
these verses tha t 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 fundam ental falls o f the V ajrayana in his Duos grub kyi 
she rm and  grouping those falls (PTT, Vol. 160, p. 70-1,2) 
classifies as a fall in the Stage of G eneration the fall No. 8, 
“ to abuse the five skandhas, for their na ture  belongs to the five 
Buddhas.” Pursuant to the given reason (“ their nature  belongs 
to the five Buddhas” ), one could extend this rem ark about 
the personality aggregates (skandha) to the sense bases and so 
on, w ith w hich deity is identified in the Atiyoga stage. D oubt­
less, Tson-kha-pa follows a tradition which places the “ hundred 
lineages” in the Stage of G eneration; and I need not speculate 
on the particu lar reasons for later luminaries of his school to have 
understood the m atter 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 Pahcakrama commentary, 
starting Vol. 158, p. 201 and continuing for a num ber of pages 
in the photographic edition (each page with five folio sides). 
I t  so happens tha t Tson-kha-pa repeats m uch of the same 
discussion about the “ arcane body” in a later work, his Mthah 
gcod (“ Deciding the alternatives” ) on the individual chapters 
of the Guhyasamajalantra, namely, in his mthah gccd of Chapter 
V I (PTT, Vol. 156, pp. 39 and 40). I have presented this 
Chapter in “ Docum ents” and  also treated the relevant verses 
(nos. 3-6) in my section “ T he six members of yoga and the
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five kramas in  the Stage of C om pletion .” Since Tson-kha-pa’s 
discussion here shows th a t the argum ent devolves abou t the 
expression in verse 3, “ the one who has body as the m an tra  
visualized” (mantranidhyaptikqyena), it is well to present C andra- 
k irti’s com m ent on th a t verse 3, as I edit from the Pradipoddyolana 
m anuscript and  accordingly translate in  Mchan hgrel context : 

I m an tran idhyap ti ityadi / m an tra  alikalijah / sarpadi- 
svabhavas tesam strlpurpnapum sakatvena tryaksaradhar 
[ a b h u tja  m an trah  tryak$arani / tesam pravesasthiti- 
vyutthanasvabhavena parijftanarp m an tran idhyap tih  / 
ta tra  purvakam  kayena vajrajapasya sadhanabhu tena  
n irm anasarirepa  vaca vajrajapenopalak§itah / m anasi 
h fdi hrdisthito  vajrasattvah coditah /yathabhu taparijnanena 
visayikrlah / bhavayed iti / yogisantanasya vakyam a- 
nakarn catasro ’vastha n ispadayet / kas ta ity  aha  / p ravara  
ityadi /p rav a ram u tk r§ tam  cittavivekalaksanarp vajra japad  
adhikatvat siddhim  iti / svadhisthanalaksanam  m aham udra  
m anah  sam tosayatlti m anahsam tosanam  m aham udra- 
v isuddhikaratvat / priyam  is^am bhavasam a-ekalaksa- 
narp m ahavajradharam urtim  ni§padayet /
As to the verse “ T he one who has body as the m an tra  
v isualized ...” , ‘m an tras’ arise from the (sixteen) 
vowels and  the (thirty-three or th irty-four) consonants 
and  are constituted by such expressions as SARPA. 
Among them , when m antras have as basis three syllables 
by way o f female (Ah), male (O m ), and  androgyne 
(H um ), they are the three syllables. T he thorough 
knowledge of those (three) by way of inhalation  (O m ), 
holding of b rea th  (Ah), and exhalation (H um ) is the 
‘m an tra  visualized’. Here, the one who previously has 
the (arcane) body, that is, the body of hypostasis (by 
the five T a th ag a tas  and so on) which arose through 
a sddhana of diam ond m uttering , should accomplish, 
i.e. intensely contem plate, exhorted by speech, i.e. by 
D iam ond M uttering, in the m ind, i.e. in (one’s own) 
heart, th a t is, (exhorted) m eaning ‘distinguished’ while 
the V ajrasattva dwelling in  the hea rt (within the central 
‘vein’ o f the dharmacakra) is m ade the object (of cons­
ciousness) by tha t thorough knowledge (of the three 
phases of the wind) as they really are, tha t is (should
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accomplish) four states to be explained of the yogin’s 
stream  of consciousness. W hat 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 M ind’, because it outlasts D iam ond M uttering; 
(2) ‘successful one’, w ith the character of Personal 
Blessing, namely the M aham udra; (3) ‘one satisfying 
the m in d ’, tha t is, “ I t  brings satisfaction to the m ind ,” 
because it purifies the M aham udra; (4) ‘beloved one’, 
i.e. wished for, th a t is, he accomplishes the body of 
M ahavajradhara  w ith the single character of the pheno­
m enal world and  the realm  of quiescence.

W ith  tha t passage before us, it is easier to see how those who 
took C andrak lrti’s com m entary as the most authoritative one 
on the Guhyasamajatanlra, would be troubled to determ ine by this 
passage which of the two Stages to assign the “ arcane body” . 
G andraklrti’s subsequent com m entary on C hapter V I shows 
th a t the contem plation of the winds by means of the three 
syllables can be understood either in the form appropriate to 
the Stage of Generation or to th a t appropriate t o ’the Stage of 
Completion. Some persons could m aintain  tha t this verse o f 
the Guhyasamajatantra refers to the five stages which N agarjuna 
systematized in his Pahcakrama, beginning with Diamond 
M utte ring ; for, as well known, the Pahcakrama deals only with 
the Stage of Completion. O n  the other hand , some persons 
could point to the word 1purvakarjx’ in C andrak irti’s commentary 
to suggest tha t the “ body as the m an tra  visualized” is a prior 
accomplishment, already a t hand when the yogin is exhorted 
by D iam ond M uttering  of the Stage of Completion variety. 
Besides, Candrakirti did not help m atters when, in his commen­
tary on C hapter X II ,  60-64 (see “ Docum ents” ), he explained 
the Stage of Completion, no t with this terminology from C hapter 
V I, verse 3, bu t ra ther w ith the terminology of six-membered 
yoga from C hapter X V II I .  In  the case o f the six members, 
D iam ond M uttering  would have to be assigned to pranayam a, 
the th ird  member, leaving the first two members, praty&hdra 
and dhyana, to be argued about. No wonder there were dis­
agreements over this “ arcane body” I

As I understand Tsofi-kha-pa’s solution, it allows for both 
interpretations of the expression “ body as the m antra
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visualized” . This am ounts to an  admission th a t the two stages 
called Stage of G eneration and Stage of Completion are dis­
tinctions imposed upon  the basic T an tra . I f  we decide upon 
the Stage of G eneration , we can consult C andraklrti’s com­
m entary  on C hap ter X I I ,  60-64, to see a t  once th a t in the case 
of the four steps, he m entions th a t the three syllables of O m , 
etc. are deposited in  the body in the second step, U pasadhana 
=  Anuyoga. This agrees with our p lacing in the second group 
of verses the m ateria l on m uttering by means of the three 
syllables, allotting four seconds to each (nidana verse 12, Y E ). 
This is held to generate the prim eval lord (adinatha). H ow ­
ever, in T son-kha-pa’s position, this body of the second step is 
still not the £Carcane body” . For the la tter a tta inm ent the 
yogin m ust pass to the th ird  step, the Atiyoga, in which there 
is the hypostasis of divinity into the body by such means as 
the correspondences established in the c'hundred  lineages” . 
This body becomes called in the  fourth  step the "m an tra -  
pu ru sa” , seen w ith th ree  heads, etc.. T hen , if the same line 
of C hapter V I, verse 3, is understood to refer to the Stage of 
Completion, the "body  as the m an tra  visualized” is the "arcane  
body” of the Stage o f Completion, namely pratyahara and 
dhydna, to which the two nidana verses (KA-YA) are devoted. 
In such a case, the rem aining four members, pranaydma, etc., 
of the six-membered yoga, have to be equated with the five 
steps of the Pahcakrama.

Because the above is itself so involved and technical, I have 
decided to forego any more of T son-kha-pa’s portrayal of vary­
ing positions abou t this "arcane  body” . In  summary, the 
"arcane body” of the Stage of G eneration becomes th a t way 
because im agined to be invested w ith deities. But according 
to the theory of steps, the yogin should first pass through a 
kind of symbolic dea th  through a tta inm en t of the void; then 
im agine himself in an  in term ediate state by three-syllabled 
breath ing ; now he can pass to a symbolic b irth  wherein his 
body is inhabited  by deities; and finally re tu rn  to the world 
with transfigured consciousness. T he yogin is now ready to 
em bark upon the dangerous Stage of Completion, w ith the 
draw ing forth of an advanced "arcane  body,” the Illusory 
Body. This Illusory Body— the "a rcan e  body” of the Stage of 
Com pletion— is the reenactm ent of the primeval androgyne.
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T H E  PR A X IS A C C O R D IN G  T O  ARYADEVA

There are m any ways of setting forth the indications of 
practice th a t were touched upon in the foregoing introductions 
and annotation  of the n idana verses. Perhaps the clearest 
statem ent of the practice in the Stage of Completion is tha t 
found in  A ryadeva’s Carydmeldpakapradipay a work which has 
already contributed considerably (for example, the ‘hundred 
lineages* stem from here). A ryadeva’s passage happens to be 
extant in Sanskrit in Bendall’s edition of the Subhd$ita-satfigraha, 
P a rt I I ,  pp. 33-35; bu t Bendall did not trace the Aryadeva 
work.

The Sanskrit passage is found in the T ibetan  translation in 
bits and snatches, and one section could not be traced at all. 
Unless the Subhdfita 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 th a t he is faithful to Aryadeva’s intention. The exact 
T ibetan  equivalent begins in  PT T , Vol. 61, p. 312-3, line 7, 
bu t the first words of the Aryadeva citation m ay be a para ­
phrase of p. 311-2. In  the following reproduction of Bendall’s 
edited Sanskrit, I shall insert the places of the T ibetan  transla­
tion; and follow the text w ith my English translation and 
comments.

pustake Aryadeva-padair bhavanopadesah spasfaksare- 
noktah / (Possibly paraphrase of p. 311-2 :) udyane 
vijane sravakadi-uktam sa-rahite (p. 312-3, line 7:) 
param arthasatyalam banapurvakam  svddhifthana kram ena 
vajrasattvarupam  atm anam  nispadya (p. 312-5, line 4 :)  
p ratham ai upadi-trividhavisayam  asvadya tad anu 
¿odhanadividhina sarvaharam  abhisarpskrti-siddham 
adhyatm a-kundam  anusm'rtyatmakrtim samadhisatt- 
vasya mukhe trisikhagnirp juhom lty aharnkaram 
utpadyabhyavaharati / tatah sukhena parinam ati rasa- 
yanam  ca bhavati / evain kavavajram sam tarpya (portion 
not traced in T ibetan  :) yarn kamcit svabhaprajfiarupena 
sarvalam krtagalra trivali-tarangabhangabhiram a atyan-
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takrsam adhyarom arajjv  (sic. fot* rá jy )-an taritav ipu la- 
gam bhíranábhidesá jaghana-ghana-n i tam ba-stabdhaérñgá- 
r a-la] i ta-kam alagati-sasm i ta-vadaná saumy ad r s tyá
m ahásukhánuráganatayá (p. 315-5, line 8 :)  ’ñke 
vyavasthitá / tato  “ m ahásiddhim  nispádayám í” ti d n jh á - 
ham káram  u tpádyáliñganacum banacüsana-(p . 314-4,
line 3 :) kucagrahana-pulakatádana-dasananakhadána- 
m ard an a-(p . 313-1, line 1 :) sítkára-kokila-bhrñganáda- 
nádísam codanádikam  krtvá (p. 314-4, line 4 :)  sücl- 
kürparád ikarana-pram odanataya  pracalitam uktáhára- 
va laya-kataka-keyüranüpura-(p . 313-1, line 2 :)  vajra- 
padm asam gharsanát prajñopáya-sam ápattyá skandhádi- 
svabhávát sarvatathágatánám  m ürdhánam  árabhya  
dvásaptati-nádisahasráni n irjharadhárákáren-á liká lid ra  / 
vibhüya rága-v irága-m adhyarága-kram ena ta tah  prajfiá- 
páram itád i-svarüpán  pratyátm avedyán  karoti / 
evam srí-M ahásukhasam ádhim  abhyasya práptotkarso  
yogi ta tra iva  ganam andale n igrahánugrahena sattv^n 
paripácayet / (p. 314-1, line 8 :) evam punah  pu n ar 
bhütakotim  pravisya punah  p u n ar hy u ttháya  pañca  ta th á - 
ga ta rüpán  pañca  kám agunán ásvádayati yathá n am láy a te  
m anah  / (p. 314-2, line 5 :) ta to  nirvikalpo m aháyogl svát- 
m anah  sarvabhávasvabháva-pratipád^náya loke garhitarp 
viáodhya p racchanne pradeáe sthitVá ’bhyavaharati / 
ta thá  ca m udrábandho  na  m andalam  na caityam  na  
ca pustakavácanam  na káyaklesam na patakás{hapásána- 
pratim ám  pranam ati na árávaka-P ratyekabuddham  na  
tith inaksatram uhürtakálápeksanam  karoti / sarvam  etad  
adhyátm enaiva sam pádayati / / (p. 314-5, line 8 :)
vane bhikfáiji bhramen nityam sádhako dr<fhanifcayah \ 
dada [n)ti bhayasamtrastá bhojanarfi daivyamanditam / / 
atikramet irivajrátmá náéam vajrák$aram bhavet / 
surirjt narim (sic.fo r  nágim) mahayakfxm asurim manufim api / / 
prápya vidyávratam káryam Irivajrajñanasevitam iti / /
(p. 313-4, line 1:) evam laukikadhyánam  apaníya

m anorájyam  apaháya sadáprarud itam aná  yoginíbhih saha 
ram am áno yathá  rájá  Indrabhütis tadvat kalevaram  pari- 
vartya vajrakáyo bhütvá ’n tah p u ren a  sahántardháyásta- 
gunaisvaryagunánvito  buddhaksetrád  buddhakse tram  
gacchati / yathoktam  Mülasütre /
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sarvadevopabhogais tu sevyamano (sic for-m anair) yathasukham / 
svadhidaivalayogena svam dtmdnam (sic. for para tm anau) 
prap Ujayet / /

(T ibetan  ends a t  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, 
(thzyogin  contemplates this w ay:— ) H aving first taken Supreme 
T ru th  as the m editative object, by the Stage of Personal Blessing 
(Svadhisthana-kram a) he abides w ith him self as the body of 
V ajrasattva. First he experiences the three kinds of form and 
of the o ther sensory objects. After tha t, 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 b u rn t 
offering in the three-tongued flame which is the configuration 
of the self on the face of the Sam adhi Being,” and  partakes ot 
food. T h en  it blissfully changes and becomes elixir (rasdyana). 
Thus (the performer having satiated the d iam ond  of body 
(with e lix ir), (takes) some (consort, mudra), by way of form, 
a prajna like himself (or: his own light, svabha). She has a 
body w ith 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 w ith smiles; pleasant to see, and  stationed 
in ( theyogin's) proximity through the attraction of great ecstasy 
(:mahasukha).

T h en  he confirms his pride, thinking, “ I shall accomplish 
the siddhi o f M aha (m u d ra ) .” H aving done the embracing, 
kissing, sucking, holding of breast, beating w ith bristling hair; 
the bite, the scratch, the bruise; erotic cries, cooing, hum m ing 
of bees, calling through a tubu lar stalk (nd(jX), and so on— 
because she is thrilled by his (yogi) postures of SGci, kurpara, 
and so on, she shakes her string of pearls, armlet, bracelet o f 
lower and of upper arm , and anklet. T hen , through the 
friction of the diam ond and the lotus, by union of prajna and 
upaya, starting at the head since the intrinsic nature  of skandhas
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belongs to all T athagatas, the 72,000 naiis become a fluid 
(dravibhuya) o f  vowels and consonants in the m anner o f a to r­
rent, in the sequence of ‘desire,5 ‘aversion,5 and ‘indifference5. 
Thus he intrpspects the true forms of P rajfiaparam ita and so 
on. In  this way the yogin, practising the glorious M ahasukha- 
samadhi, reaches eminence, and  m atures the sentient beings 
by hindering and  assisting in the (32-deity) gioup-man^ala.

In  tha t way, again and again he enters the true limit 
(bhutakofi); and  having emerged again and again he experiences 
the five ‘strands of desire5 as the five T a th ag a ta  forms, so the 
(sublime) m ind does not fade.

Then, the g rea t yogin, discursive thought lacking in himself, 
so as to teach the intrinsic na tu re  of all entities, cleansing w hat is 
forbidden in the world, stays in a private  place and enjoys, to 
wit :— he makes r?o mudras, mantfalas, or caityas, no r recites 
texts, nor mortifies the body, nor bows to images of cloth, wood, 
or stone, nor (takes refuge) in Sravakas or P ratyekabuddhas, 
nor depends on time in terms o f lunar days, asterisms, or muhurtas. 

All th a t fulfils solely the inner nature. (Guhyasamaja, 
X V I, p. 126:) T he  sadhaka w ith firm resolve, always 
seeks alms in the glade. T rem bling  with fear they give 
food divinely prepared. Should the triple-diam ond 
one go beyond, there would be l̂oss and  (then) the 
d iam ond syllable. O bta in ing  either a goddess, a ndga- 
lady, g reat yakfi, demi-goddess, or hum an woman, he 
should engage in vidydvrata, relying on the knowledge of 
the three diamonds.

In  tha t way dispelling the w orldly meditations, and ab an ­
doning the realm  of fancy, w ith ever-ecstatic m ind he rejoices 
in the midst of the yoginis, like K ing  Ind rabhu ti, who transm uted  
his physical body (kalevara) and  became a diam ond body, 
w hereupon he disappeared from the midst of his queens; and 
endowed w ith the merits of the eight guna-ativarya, wandered 
from Buddha field to Buddha field. As said in the Mulasutra 
(i.e. Guhyasamaja, V II , 2, w ith varian t readings) :

By recourses tha t enjoy all desires ( — deities) according to 
pleasure; and by the praxis of one’s presiding lord one 
(respectively) worships others and oneself.

So ends the Subhd$ita-samgraha c itation of A ryadeva’s ‘lucid 
words5. Fortunately , Aryadeva includes two. passages from
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the Guhyasamaja, one near the beginning of C hap ter Seven 
and  the o ther near the end of C hapter Sixteen, which enable 
me to bring in some of the com m entarial tradition. Besides, 
Šákvam itra’s Carydmelápakapradipa-\xkd in Colum bia University’s 
N arthang  edition was consulted in the relevant section near 
the end, b u t proved of little value.

In  order to explain A ryadeva’s account in the terminology 
already draw n from the Guhyasamdjatantra and  associated 
com m entarial literature, it is necessary to observe th a t he says, 
“ H aving first taken Supreme T ru th  as the m editative ob ject...”  
and says in the next sentence in  further explanation, “ First he 
experiences the three kinds of f o r m . . . . ” O ne can refer to the 
three kinds of each sense object (as in Guhyasamaja, Chap. V I I )  
by desire, aversion, and indifference, as does Aryadeva.

Toga Stages 1 and 2 
Body as the Mantra Visualized 

Selflessness of the M ind Visualized

T he account begins w ith the yogin located in a solitary 
glade. In  this connection Aryadeva cites Guhyasamaja, X V I, 
p. 126, “ T h e  sadhaka w ith firm resolve, always seeks alms in  
the glade. T rem bling with fear they give food divinely pre­
p a r e d . . . . ” * T he Pradipoadyotana (Mchan hgrel, p. 148-1) 
mentions the unshared food bu t does not clarify who does the 
giving or why they are frightened. I t  converts the yogin’s 
glade to the ‘great forest’ (vane mahafavydíji). C elu-pa’s com­
m entary, Ratnavrk$a-náma-rahasya-sarndja-vrtti (P T T , Vol, 63, 
p. 227-2), is;m ore helpful, because it explains, <ffood not shared 
w ith m en and  having the hundred  flavors” (mi daň  thun moň 
m a yin p ah i ¿al zas ro brgya daň  ldan p a ) ;  an d  “ those tree 
divinities frightened by the fiery nimbus (tejas) of his evocation 
power, give ( i t ) ” (šiň la gnas pahi lha de dag sgrub dbaň dehi 
gzi brjid  kyis skrag nas ster b a r  hgyur ro ) . This explanation 
im m ediately associates those Guhyasamdja verses w ith the episode

*T he 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. T h e  

Pradipoddyotana manuscript supports Bhattacharyya here with the words 

vane-ityádi.
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of the B uddha’s enlightenm ent under the T ree, w hich is called 
‘terrace of en ligh tenm ent’ (bodhiman<jla) and  has four ‘divinities 
o f  en ligh tenm ent’ (bodhidevata) (cf. my Buddhist Tantras, 
p . 186). I t  is obviously a developm ent from the early Buddhist 
legend of the girl S u ja ta , who b rough t food in a golden bowl 
to  the m edita ting  G au tam a who, after six years of fruitless 
austerity, decided on a m iddle course (cf. E dw ard J .  Thom as, 
The Life o f Buddha, pp . 70-71). As to who are those tree d ivi­
nities, Tson-kha-pa (com m entary on Pahcakrama, P T T , Vol. 
159, p. 77-3) states the ‘com panion for accomplishing the food5 
(kha zas sgrub pah i grogs) to be the Yaks!, the K im kara  (ser­

v a n t) ,  etc. (g n o d  sbyin mo m hag  g iu g  m a sogs) as the best. 
T h is  explanation is consistent w ith the standard  explanation of 
the female- figure on the Sanch! gate as a  Yaks! or Yaksini. 
Also, earlier in Guhyasamaja, C hap. X V I and  its com m entary, 
there are several m entions of the Yaks! lady; for example, 
Mchati hgrel, p . 146-2, identifies these yaksi-s as Vajradakinl-s.

A ryadeva’s account starts w ith the yogin tan tam o u n t to 
th e  Body of the B uddha silting under the Bodhi tree. H ence 
th e  solitary glade is the yogin’s own body as the mantfala. I t  
is the “ arcane body” of the Stage of Com pletion, discussed 
u nder the N idana  verses KA-YA, and  is equivalent to the 
Eighth Stage of the Bodhisattva. Now, o ^ r earlier discussions 
have gone in to  the m atte r  of how this “ arcane body” is actually  
the accom plishm ent of the previous Stage of G eneration and  is 
b rought forward into the Stage o f Com pletion. This is now 
com bined w ith a new stage of yoga; and  as the first appendix  
showed, the new stage has been referred to as “ the selflessness 
o f  citta being visualized,” a yoga state o f  dream .

T he two stages are suggested by the two celebrated gestures 
of the seated B uddha— right hand  in the earth-touching gesture 
( ‘body as the m an tra  .visualized’), and  left hand  level a t the 
h ea rt in the equipoise (samapatti) gesture (‘selflessness of the 
m ind  visualized’).

Toga Stage 3 
The Svadhifthana, or initial Mahamudra

Aryadeva has taken the first two yoga stages for granted  
a n d  goes im m ediately  to the 3rd stage, saying, “ H aving first
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taken Suprem e T ru th  as the m editative object, by the Stage 
of Personal Blessing (svádhiffhána-krama) he abides with himself 
as the body of V ajrasa ttva .” U nder N idána verse C IT , 
A ryadeva’s same work was already cited in a remarkable 
passage on how to visualize the Supreme T ru th , in a process 
tha t leads to the yoga condition of deep sleep and  the revelation 
of the C lear Light. In  the present passage, observe tha t Arya­
deva’s expression dtmdkrti (configuration of the self) is consistent 
with the conclusion in Appendix No. 1 th a t in the 3rd stage 
of yoga, referring to dreamless sleep, the subject is param ount 
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. O ne may refer to N idána verse H R  (no. 27) for 
more inform ation; cf. there, Bu-ston’s citation of Aryadeva. 
T hejp resen t passage continues with the union of the male and 
female energies, and Aryadeva summarizes, “ T hus he intro­
spects the true forms of P ra jňápáram itá  and so o n .” Tsofi- 
kha-pa’s com m entary on Paňcakrama (PTT, Vol. 159, p. 75-5) 
treats this p a r t  of the account as illustrative of nifprapaňca- 
caryd. Concerning the ‘inner h e a r th /  Tscm-kha-pa (ibid., 
p. 75-3) states that the yogin “ eats while contemplating a 
bu rn t offering offered to the face of the Sam ádhi-sattva” (tin 
ňe hdzin sems dpahi žal du sreg rdzas dbul pahi bsam pas 
bsah ste). Presumably, w hat the yogin now eats is the food 
“ divinely p repared” which the tree divinities offered earlier.

Furtherm ore, it is in this same connection th a t Aryadeva 
cites the M ulasutra .* O n  the verse as identified, the

*There is no doubt that Aryadeva means the Guhyasamdjatantra (first 

seventeen chapters) by his citation from the ‘Mulasutra*. The verse has 

some variant readings o f  Chapter Seven, verse 2, as well as some corruptions; 

but also the edited Sanskrit of  the Tantra has a corrupt reading in this verse. 

T he Bendall verse has the reading ‘svam átmánam’ where the published 

Tantra has ‘paráňgais ca’. The Pradipoddyotana manuscript (5B-3-4) ex­
pands: ‘svátmánarp paráms ca’. T h e  Pradipoddyotana suggests that the original 

reading is ‘svam párárps 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 ‘paráňgais ca’ to ‘parátmánau’. The stan­
dard form o f  the verse should therefore read:

sarvakdmopabhogais tu sevyamdnair yathecchatah / 

suádhidaivatayogena parátmánau prapujayet //
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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 m an  (dhutaguna). 
However, as the next Guhyasamaja verse (V II, 3) clarifies, it 
is by the worship an d  satisfaction of others, i.e. by offerings o f  
the five deified sense objects (kamaguna), th a t one speedily 
a tta ins Buddhahood. A ryadeva thus points to this worship 
of others as the way in which K ing  Ind rabhu ti trar^smuted 
his physical body. This is also the message of C hap ter V I ,  
2 (‘D ocum ents’ ).

A bout the vowels and  the consonants in  the na<jis to ta lling
72,000, the Shags rim chen mo shows the way of conceiving them  
in  the body. T he  placem ent of these vowels and  consonants 
of course is done in the phase called the Stage of Generation, 
w ith the achievem ent of ‘m an tra  body’ (mantramurti). T h e  
fruition of this le tter p lacem ent occurs in the Stage of Com ple­
tion ; and  this constitutes another reason for requiring  the tw a 
Stages in  the given order. A t f. 380b-6, Tson-kha-pa repeats 
the c itation  o f some T an ju r au thority , and  m entions th a t the 
Sarfivarodayatanlra and  other T an tras  are consistent regard ing  
the placem ent of the sixteen vowels :

T he Lord  said : The wise person should contem plate
this way : A a t the root o f the thu'mb, A  a t  the ca lf o f th e
leg, I  a t  the thigh jo in t, I  a t  the priva te  p a r t  (i.e. genita ls), 
U  a t the roo t of the navel, t )  a t  the stomach, R  a t  the 
m iddle o f the breast, R  a t the hand , L a t the neck, L  
a t the lip, E a t  the cheek, A I a t  the eye, O  a t  the root 
of the ear, A U  a t  the head, A M  and A H  in the body a t 
the crown of the head. Such is the disposition on the 
‘white side’ (left), so also on the ‘black’ (right) in reverse. 
This V ajrasa ttva  is in wom en and  also in m en a t  all times. 

Notice th a t the nam e V ajrasa ttva  is employed for a  sexless 
(or else, and ro g y n e) body th a t is the same for m en and  women, 
and  is explained as a mantra-body. Hence, when A ryadeva

T h e  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 o f  yathdsukham  

for yathecchatah hardly departs from the intention. However, the Bendall 

reading sevyamano ought to be corrected to sevyamanair. T he  verse with these 

modifications accounts for the translation adopted previously.



APPENDIX III 3 5 7

said, “ he abides w ith himself as the body of V ajrasattva,”  the 
rem ark  can apply to cither a yogin or yoginl. So also it is 
possible to bring in the explanation presented in Appendix 
I I  th a t on the Badhisattva’s N inth  Stage he sets into motion 
the wheel of the dharma; tha t is to say, in  the fruitional Stage 
o f  Com pletion the yogin sets into motion the wheel of mantras. 
T o  continue with Tson-kha-pa’s exposition of letter placem ent:— 
T he  explanation of ‘white side’ as left and ‘black side’ as right 
(side of body), in the case A at the left thum b or right thumb, 
stems from the commentary on the Sarpvarodaya-tantra according 
to  Shags rim> f. 38la-4. The Snags rim, f. 38lb -6 ,( mentions 
th a t  the consonants are grouped under the elements, with 
certa in  consonants repeated according to the following break­
dow n :

dkaia : ka, ha, ha, na, na, ma, ha, ksa — 8
wind : gha, jha , <Jha, dha (2), bha, y a (2 ) , ¿a — 9

fire  : ga, ja , d a (2), da, ba, ra (2 ) ,  sa — 9
water : kha, cha, tha, tha, pha, v a(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 th irty-tw o characteristics and eighty m inor marks of the 
B uddha’s body (cf. N idana verse 23, YA ). T he  Sfiags rim, 
f.’ 380a-6, cites in this connection D ipankarabhadra’s 
Sriguhyasamajqmandalavidhi (known in T ibetan  tradition as 
the Four H undred and Fifty Verses, Bki brgya lha bcu pa) for a 
half-ttoka translated by indications in the commentary by 
R atnakarasan ti, the Srigtihyasamdjaman<jldlavidhi-tikd :

I dbyahs yig mtshan dad yah dag Idan /
I ka sogs dpe byad hod zer can /
T he  (16) vowels are the source o f  the (32) characteristics 
(lakfana). T he (34) consonants rad iate  the (80) minor 
marks (anuvyafijana) ,

Shags rim. f. 380b-2, identifies the vowels as white in color, the 
consonants as red. T he white vowels are mystically called 
‘m oon’ ; the red consonants, ‘second m oon’ or ‘sun’. Ibid, f. 
380b-1, by dividing the vowels into two, o re  makes a ‘righ t’ 
group (for the male updya) of sixteen, and a ‘left’ group (for 
the female prajM ), 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 prajha to yield the 
total of 80 for the m inor marks.

T he above d a ta  on the vowels requires some further clari­
fication. T he  statem ent tha t the vowels on the ‘b lack’ (right) 
side are in reverse means, according to tha t above-cited com­
m entary on the Sarm aro day a-tantra., tha t for tha t side one con­
templates the vowel placem ent in the reverse order, i.e. s tarting  
from the A M  and A H  at the crown of the head. T he  vowel 
depositing constitutes the sixteen parts of the bodhicitta (byah 
chub hyi sems kyi cha bcu drug). A t this point the Shags rim cites 
the H evajra-tan tra , Part I, Chap. viii (Snellgrove ed .) : suk- 
rakaro bhaved bhagavan ta tsukham  kaminl sm rtam  (50A) : 
“ The Lord is the aspect of dukra; K am inl is the ecstasy of tha t 
(bodhicitta)." Thus, the Lord, or V ajrasattva, who is in both  

men and women, is the iukra (‘semen’) white aspect, while the 
Goddess K am inl, presumably also in both men and women, 
is the ecstasy (sukha) red aspect of the sixteen parts of bodhicitta, 
yielding a total of 32 for the characteristics.

Toga Stage 4 
The divine body made o f mind

The next problem  is to determine w hovis ‘the triple-diam ond 
one’. T he verse ju s t  preceding those cited by A ryadeva m ust 
be considered (Guhyasamaja, X V I, 97 :) :

svamudrarji va ’thava cinted dhyanatryak$aravajrinam / 
pancabuddhaS ca sarvajhah prinante natra sarfiSayah / /
O r he should contem plate his own mudra belonging to the 
three-syllable vajrins of m editation. T he omniscient 
Buddhas will be pleased; there is no doubt of it.

The Pradipoddyotana comments : / svam udram  ityadina
jfianam udraya sahacaryam  darsayati / svam udram  hrdaya- 
stham vajradhatvisvarim  tryaksaravajrinam  vairocanadiyogi- 
nam  bahyangananiiapeksinam  dadyat / “ By the words ‘his 
own mudra* and so on, (the verse) shows the praxis together 
w ith the Jh an am u d ra . He should give (in m arriage) his 
‘own mudra', the ‘Queen of the D iam ond R ealm ’ dwelling in 
the heart, belonging to the ‘three-syllable vajrins’, i.e. the 
yogins of V airocana and so on, who have no eye to external
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w om en.” Earlier in his commentary on C hapter X II ,  76> 
(“ D ocum ents” ), C andraklrti explained the terms ‘Buddha*, 
‘Va.jradharm a’, and ‘Vajrasattva* as respectively the yogin o f 
V airocana, yogin of Am itàbha, and yogin of Aksobhya.

R egarding those females or mudrâ-s o f the verse cited by 
Aryadeva, namely, the goddess, nâga lady, and so on, Mchan 
hgrel, p. 148-2, mentions tha t she is the respective goddess of 
the three families, thus Locanâ for V airocana’s yogin; Pânçlarà 
for A m itabha’s yogin; and M àm akï for Aksobhya’s yogin. 
‘Knowledge of the three diamonds* means knowledge of the 
diam ond of Body, o f Speech, and of M ind. P u t then, why 
are five females m entioned in the verse ? The Pradipoddyotana 
does not help here. Possibly they stand for the mudrâ-s of five 
different ages, usually 16-yeared; tha t is, I presume that they 
are pseudonyms of the five, the ‘butcher maiden* etc., listed 
under N idâna verse GE (no. 35).

W hat is m eant by his going beyond ? The Pradipoddyotana 
m anuscrip t explains: / atikram ed ity àdinà caryâphalam  âha / 
triva jrà tm à yogi a tikram et / m ànusyabhàvam  abhibhavati / 
nasyati / nàsam  pràkrtam  s'arïram tatparàvrttyà  vajravad 
abhedyam  aksaram avinasvaram  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 hum an condition. The vulgar body with ‘loss* 
is lost. By its transm utation, the ‘syllable* inseparable like a 
‘d iam ond’ 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 C hapter X I I  and with Chapter X V , verse 22 (see 
A ppendix I I ) .

R egarding the vidyâvrata, left in the original Sanskrit above 
as well as previously in my citation of verses from Chapter X V I 
in the opening m aterial for the set of nidâna verses on Kâyavâk- 
c itta  (Body, Speech, and M ind), the term  is well explained 
by Buddhaguhya in his Dhyànottara-patala-tikà (PTT, Vol. 
78, p. 80-4,5 and p. 81-1). iViayâvrata'> (rite of the vidyâ) 
means devatà-yoga (union with divinity), especially a t the 
sarjjdhis. Therefore, the Pradipoddyotana comments (Mchan 
hgrel, p. 147-4) : vidyâvratï tàbhih sàrdham  guhyapüjàm 
sam àpattim  catuhsam dhyàm  kuryàt (“ The vidyâvratin should



engage in the secret-offering kind of equipoise together with 
those [goddesses] a t  the four junc tu res .” ) These are of course 
the morning, noon, sunset, and m idnight observances.*

I t  is well to po in t out one feature of A ryadeva’s account 
th a t  was not brought forward in our previous discussions of 
the Guhyasamdja yoga. H e says, “ In  th a t way, again and 
again he enters the true limit (bhutakofi); and having emerged 
again and again he experiences the five ‘strands of desire’ as 
the five T a th ag a ta  forms, so the (sublime) m ind does no t fade.” 
Sakyam itra says (N arthang  ed., f. 345b-7) : “ T he true limit
is the Clear L igh t” (yah dag pahi m thah  ni hod gsal ba s te ). This 
shows that the ultim ate  fruit promised for this yoga is not 
achieved simply by doing it once; bu t ra ther by repetition of 
entering into the yoga state of artificial dreamless sleep w ith 
revelation of the Clear Light, until the “ diam ond body” or 
purified “ illusory body” achieves the independence to w ander 
“ from Buddha field to Buddha field.” Then, as Mkhas grub 
rje’s Fundamentals o f the Buddhist Tantras suggests, the yogin is 
the Bodhisattva of the T en th  Stage, in the retinue of the Sam- 
bhoga-kaya. Still, perhaps the most significant finding of this 
appendix is the clear ind icatio r fr;om A ryadeva’s account tha t 
it is in the yoga artificial dreamless sleep th a t occurs the reinteg­
ration of male and  female energies frequently referred to as 

juganaddha. Hence, this is the in tim ation of w hat has been 
earlier referred to in this work as the D harm akaya union with 
the goddess along with the Clear L ight (of d ea th ) . This 
suggests, as well, tha t in this theory the ordinary state of d ream ­
less sleep (occurring every night or in  each period of norm al 
sleep) is such a reunion of male and female—mystically, death— 
from which comes the new life, the b irth , i.e. the reawakening 
(see T able I I I ,  T he  Clear Lights). T he  yogin, by artificially 
evoking this state, seeks to capture, strengthen, and restore 
the androgyne.
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*Ratnakarasanti’s Pindikria-sadhopayika-vrtti-ratndvall (PTT, Yol. 62, 

p. 68-5) mentions three kinds of  vrata, (1) vajravrata, namely o f  the diamond,  
the “ mind o f  enlightenment” ; (2 ) caryavraCa, nam ely  o f  three  kinds o f  engage­

ment; and (3) vidydvrata.
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Previously (p. 163) it was noted from the Shags 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 
a ttem pt a  grading by way of this suggestion.

A. The lesser four steps

T he lesser would certainly be the four-stage yoga pointed 
ou t by R atnakarasanti (see Appendix I)  to be shared between 
the Lahkdvatarasutra and the Guhyasamdjatantra. He referred 
to a verse of Guhyasamdja, chap. XV, and I found it to be con­
sistent w ith one way of understanding the stages of Guhyasamaja, 
C hap. V I. In  this interpretation, the four-stage yoga is equiva­
lent to the four nirvedhabhdgiyas tha t lead to the First Bodhisattva 
Stage.

B. The middling four steps

T he middling would be the four stages tha t go with the Stage 
of G eneration. These steps are clearly stated in Guhyasamaja, 
Chap. X II ,  and  are well explained in C andraklrti’s commentary 
(see ‘Documents’). T he 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 samddhis is used to correlate the class 
of Yoga T an tra  with the Stage of Generation of the Anuttara- 
yogatantra.

C. The great four steps

T he great would be the interpretation of four stages as equi­
valent to the $adahgayoga of the Stage of Completion, also ex­
pressible in terms of five stages (N agarjuna’s Pahcakrama) . 
T h is is also one way of understanding the stages of Guhyasamdja, 
Chap. V I in association with the Explanatory T an tra  Vajramdld.

GRADING OF THE FOUR-STAGE YOGA
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T h e  basic T a n tra  itself showed the higher interpretation of the  
four stages by identifying them, in chap. X V , w ith the four 
goddesses, Locana, etc., who confer enlightenm ent. O n  the 
term inological level, one m ay further in terpret the four steps 
o f yoga of Guhyasamaja, chap. X II ,  as applicable to the Stage o f  
Completion.

Using C andrakirti’s classifying terminology, the lesser is 
shared w ith non-tantric  Buddhism, the middling is shared by 
the A nuttarayogatan tra  with the three lower Tantras, and  the 
great is unshared.
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IN D E X

[GS: Guhyasamäjatantra, nk: nidâna-kârikâ].

A

Abhayakaragupta 62, 95, 126, 130, 
168, 206, 266, 283  

Abhidharmakofa  111 
abhijnd  (supernormal faculty)  33 

(GS, C hap. 12, 54 -58)  ; 65, 165 
(in non-tantr ic  B uddhism );  161 
(from m editat ive  eating o f  flesh),  

255-256 (in terms o f  sense o rg a n s) , 
292 (called  *v irya*).

Abhisarpbodhi 9, 42, 159, 228-229,  
248-249, 261 (the five);  171-172,  
179, 284  (— k ram a);  320-323, 331 
(outer and  in n e r ) ;  91 (topic in 
Guhyasiddhi). 

adhifthdna (blessing or em pow erm ent)  
140, 157-158, 160 (o f  body, speech,  
and ipind; topic o f  GS, Chap. 6 ) ;  
159 (32 j i ian a— ). 

ddindtha (primeval lord) 62, 158-159, 
163, 179, 200-201,  261, 348. See  
also ‘Lord*,

Advayasamatdvijaya  86-87.
Advayasiddhi 96
ages 136 (25 year old g ir l ) ;  304  

(lady with  n am e ‘16-yeared’) ; 
319-320, 359 (ages o f  the go d ­
desses)

Akani?tha 166
Ak§obhya 25, 35, 106, 1 1 8 ,2 1 8 ,  261 

(as D iam ond  o f  M in d ) :  112, 192, 
211, 229-231 , 261 (as v ijM n a -  
skandha );  122-132, 226, 243, 246,  
250, 262 (A kfobhya-m aptfa la ) ; 244-  
246 (his family, superintendence,  
and partite  realities'); 32, 43 (lord  
o f  the m antra  H O M ) ;  30, 112 
(lord o f  the three * know ledges)  
30, 31, 283 (contem plating  h im ) ;  
46 (Ak?obhya, e t c . ) ;  62 (as frui- 
tional y a j r a d h a r a ) ;  272 (as a 
white-rayed w in d ) ;  285 (exp lana ­
tion o f  the n a m e ) .

Alamkakala£a 102, 107-108, 145,
147, 208,  211 ,  214-215 , 2 2 4 ,2 5 1 ,  
278, 285, 295  

alternatives, the six (?a lko ( i) 92, 116, 
119 (all s ix ) ;  59, 318 (neydrtha 
and n itd r lh a ) ;  43, 318 (yathdrulam ) ; 
50, 317 (saijidhyd b h d fd ) .  

ambrosia (amrla) .  32-33, 146, 290-  
291 (five kinds) ; 149 (stream ing);

200 (men o f  first aeon tasted i t ) ;  
328 (enjoying it— the ‘furious* 
se n t im en t) ;  33 (— g arlan d );  135 
(= d ia m o n d  w in d in g ) ;  318, (with  
the form o f  ¿ u k r v ) .

Amit&bha 32, 35, 106, 261, (as
D iam ond  o f  S p e e c h );  2 1 1 ,229-231 ,  
(as samjfld-skandha); 244-245
(his family, superintendence, and  
partite rea lit ies);  218  (lord of  
the mantra A H ) ;  125 (seated  
behind, W e s t ) ;  126 (in West with  
P and ara);  260-261 (his 20 Line­
ages condensed into fire= P and ara); 
30, 283 (contem plating  h im );
272 (as a red-rayed w in d ) ;  286  
(why Sukhavati is called ‘field 
o f  A m itab h a1).

Amitayus 25 ( = Am i ta b h a ); 286 (why  
the bodhicitta in Sukhavati is 
called  ‘Amitayus*).

Amnaya-manjari 206, 219, 266.  
Am oghasiddhi 25-26  (lord o f  wor­

sh ip ) ;  31 (contem plating  h im );  
126 (seated in N orth  with Sama-  
y a ta ra );  127 (description o f  him  
and, Tara as green, e t c . ) ;  211,  
229-231, (as scrjiskdra-skandha);
244-246 (his family, superinten­
dence, and partite rea lit ies);  261 
(his 20 L ineages condensed into  
wind e lc m e n t= T & r a ) ; 261 (he  
is drawn into A m ita b h a ’s Dia-  
m ond-of  Speech fa m ily ) ;  272 (as 
a green-rayed w in d ) ,  

analogy 62, 64-65;  214  (correspon­
dences o f  wind, skandha, and  
know ledge);  and so forth.  

A nandagarbha 75, 100  
Anangavajra 96, 297  
androgyne 69, 184, 187, 265, 274,  

292, 299, 314, 348, 356, 360. 
Anusm fti  (R eco l lec t ion )  45, 48-49,  

167-168, 265, 284, 286-287  
Anuyoga  141, 157-159, 163, 199, 

201, 228, 249, 348  
Arya school 91, 93-96, 99, 121, 145, 

148
Aryadcva ( ta n n ic  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
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Aryavydkhyatta  8 8 ,  306 ,  308 ,  318  
A sanga  64, 97
Aftddafapafala-Vistaravy&khya  58 ,  61 ,  

91 , 139, 164, 172, 180, 288 ,  290  
A tiyoga  43 ,  131, 136, 141, 157-158,  

H53, 174, 223 ,  22 8 ,  249 ,  3 ^ 3 £ > ,

authors and persons classical.  See  
under n a m e  in  in d ex ,  e .g .  A bha-  
yakaragupta.  

authors and persons, m odern . H .  H .  
the D ala i lam a, 175; Bagchi,  S.,  
23, 36, 55;  Bhattacharyya , B.,  
23, 51-52, 56 ,  62 , 89, 97, 124,  
251;  Chakravarti,  C . ,  5 5 ;  Chou  
Yi-Liang, 53 ;  D asgup ta ,  S. B.,  
51-52, 55, 9 0 ;  D im ock , Jr .  82 ;  
Eliade, M . ,  68 ;  Geiger ,  Prof. and  
Mrs., 79; H a d a n o ,  H . ,  89, 96;  
Joshi,  R .  V . ,  58 ;  Lessing, F. D . ,  
51; M atsunaga, T . ,  24, 58, 86,  
114; N aran g ,  K .  S . ,  82 . ,  Patel,  
P. B., 93;  R a g h u v ira  and Lokesh  
Chandra, 329;  R oerich , G .,  87,  
90, 94 ;  Sankrtyayana, R . ,  89, 96;  
Shendge,  M .  J . ,  9 6 ;  Snellgrove,
D .  L .,  96 ;  T u c c i ,  G .,  51 , 55-56,
89-90;  9 6 ,1 2 4 - 1 2 5 ,2 2 6 ;  W aym an,  
A .,  84, W oodroffc , J . ,  81

B

bhaga  108-109, 111-113, 125, 183, 
300  (o f  the D ia m o n d  L a d ies );  
135-136 (— mapcfo/a); 183, 283  
(as cakras);  223  (o f  the title  

‘B hagavat’ ) ;  310 ,  313 (other
exp lanations).

Bhagavat 1 0 8 -1 1 3 ,2 2 3 -2 2 4 ,  248-249,  
300. S ee  also ‘Lord*, ‘Tathagata*,  
‘Buddha*.

Bhagavadgild  81-82
Bhavyakirti 9 2 -93 ,  102, 117, 175,  

187, 194-195, 203 ,  248  
bindu  76, 112, 182-183, 203, 224 (as 

union o f  m a le  and  fem ale  e le ­
m en ts );  47 ,  7 7 ,1 5 9  (bodhicitta— );  
7 3 -7 4 ,2 6 1 ,  286  (3 kinds, differently  
lo c a te d );  272 (heart— ) ;  45 ,  283  
( br&na, c i t t a , v a j r a y i n f o r m  o f ) ;  

237 (d e sc r ip t io n ) ; 275 (rays f r o m ) . 
Blo-bzan-chos-kyi-rgyal-mtshan. 344  
Blo-bzan-hphrin-las 117 
blood 119, 203 ,  205 ,  2 3 4 ,3 0 4 -3 0 5 .

See alfo ‘menses*. 
bodhicitta 137, 140, (top ic  o f  GS,  

Chap. 2 ) ;  125, 223  248-249 , 271 
(— vajrja= B h a g a v a t ) ;  49, 66, 111, 
125, 162, 358  (w hite  and red,
m antra seeds, 16 vowels , from

w h ich  deit ies em anate  and return);  
193, 198, 204 ,  217, 224-2 2 5 ,  310  
(its pervas ive  c h a r a c te r ) ; 149-151,  
264 , 317 ,  (upward and dow nw ard  
pro g ress) ;  42 (in the  v o i d ) ;  266  
(as inseparable re a l i ty ) .  See  
also ‘Amitayus*, ‘bindu*. 

B odhisattvas 122, 128-129, 238-241 ,  
2 47-248  (the 8 Bodhisattvas);  225  
( th e  6 ) ;  179, 300, 307 ,  313 (they  
faint or b ecom e s i len t ) ; 28
(w ise ) ;  288  (‘D ia m o n d  Lords* 1; 
240, ( ‘best m a n d a l&* o f  th e m );  
33 4  (career) ;  2 2 8  (in last l i fe );
302 ,   ̂ (non-regression). S ee  also
‘K.$itigarbha*and‘Sam antabhadra*;
‘kra m a *.

b od y  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  m in d ) ;  15, 

57, 65 ,  72, 238 ,  262 ,  2 7 > 2 8 2 ,  
29 3 ,  356  (hum an, coarse, m atu ra ­
t ion, physical  b o d y ) ;  10, 13, 16, 
33-35 ,  134, 163, 170, 179, 238,  
249-250 , 261-263 ,  265 ,  267-270 ,  
282 , 326 ,  342, 360 (Buddha  
B o d i e s ) ;  158, 169-172, 179, 199,  
201 , 249, 306-307 ,  346, 348,  354,

, 356 (M antra  b o d y ) ;  46 , 88 ,  104,  
135, 148, 167, 169, 173-174,225,  
228 ,  237 ,  243, 246,  252 ,  257 ,
2 6 0 -2 6 2 ;  296 ,  343-348 , 354  (arcane  
b o d y ) ;  14, 63-65, 69, 107, 156, 
170, 179, 200, 238, 270 ,  281,
326 , .  338, 340-341, 343 (body  
m a d e  o f  m ind , m ind-on ly ,  or o f  
know ledge,  innate ,  s u b t le ) ;  15, 
30, 34, 8 8 ,  94, 116, 141, 149,  
168-169, 172, 175, 199, 201, 222,
261-262 ,  267-268 ,  2 7 0 , 2 7 9 ,  280-  
282 ,  284, 286-287 ,  311 ,  326,  328,  
341 , 343, 352, 360  (illusory, and  
diam on d  b o d ies) ;  49 ,  152-153,  
306, 314,  351, (yu^ anaddha body,  
S vabhavika , o f  V a jr a s a t tv a ) ; 148,  
158-159, 223,  228 ,  (body  as a 
m atxdala); 159, (o f  d e i t ie s ) ;  160  
( o f  the v id y d ) .

Brahm arandhra (called  ‘V a irocana-  
p o rta l’ ) 30, 192, 200 ,  206 ,  2 64  

Brahma-Saijihitd  82  
B rahm a-vihara 62, 134, 301 
breath  47 ,  198, 217, 2 22-223 ,  (en­

trance, h o ld in g a n d  o u t b r e a k i n g ) ; 
325, 346, 348, ( three syllabled  
b reath ing)

B f a d  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  o f  
10 d irec t io n s) ;  9 , 4 3 ,  46 ,  53 , 63,  
69, 71-73 ,  100, 122, 129-130,  
226, 228-229 ,  3 1 0 , 3 1 6 , , (the f ive);  
76, ( the  s ix ) ;  10, 49 , 179, 190 
(C om plete  Buddha, en l ighten ­
m e n t ) ;  173, 296 ,  (deeds o f  a  
B u d d h a );  280 ,  (becom ing  one  in  
present l i f e ) ; 35, (Buddha as yog in  
o f  V a ir o c a n a ) .  See  Tathagata*.  

Buddhagho?a’s Vtiuddhimagga  207,  
209

B uddbaguhya  90, 94  
Buddhakapdla-tantra  96  
Buddha£rijfiana (= B u d d h a jn a n a -  

p 5 d a )  56, 94-96 ,  201

C

Cakra-s 65 -6 7 ,  73, 129, 150-151, 206,  
220 , 233, 279, 283-284 ,  288 ,  311,  
318-319, 364  

Cakravartin 109, 111, 320  
CandrOguhyatilaka 86 , 88 , 149 
Candrakirti (non-tantr ic)  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

Caryd  1 5 -1 6 ,2 7 ,  3 2 ,4 2 ,  57, 63, 9 1 ,9 3 ,  
122, 154-155, 161, 169, 174, 194, 
200-201, 236 ,  237, 276, 280, 287,  
326  (genera l i t ies );  138, 140, 141 
^topics o f  G S, Chaps. 5 ,7 ) ;  90,  
175, 252,  279 ,  296 ( the 3 carya-s)  

Carydmeldpakapradipa  84, 93, 145,
147-148, 154, 174, 180, 198, 206,  
226, 267 ,  276 ,  278, 282, 322, 335,  
349-353

Calurdeviparipfccha 84, 88 , 91 ,  95,  
2 0 5 0 T son-kha-pa’scom m , thereon:  
151, 193, 263. S m ft i ’s com m ,  
thereon: 215 ,  217  

caves, three 150-151  
Celu-pa 100, 208 ,  258, 313, 3 4 1 ,3 5 3  
characteristics 14, 268-270, 357-358  
citta , caitasika  15, 21, 29, 172, 186, 

190, 192, 197, 227, 263, 277, 283,  
313; 25 ,  29-30  (c i t ta o a jra ) ; 169-171 
(c itta  v isu a l ized ).

Gittavisuddhi 171, 176 
Cittavifuddhi-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

Gom mand-circle  (ajUd^cakra) 248  
Conventions 16, 20-21 ,  186, 267, 

287, 320  
Corpse 32, 72, 318

D

dakini 18, 33, 291 ,  298  
DaJabhUmika-sutra  145 
daughter (s) 33, 256, 320 (of  the

gods, explained at 3 2 0 ) ;  305, 307 
( loving her— consort o f  the y o g in ) ;  
320 (offered to the  g u ru ) 

d ay  and n ight  20 ,  47 ,  185. 190, 192,  
320, 324  

D b a h  g i  don 104
Dbyans-can-dgab-batii-bJo-gros 148  
death  199, 202-205  (in the series, 

‘birth*, ‘death*, ‘intermediate  
s ta t e * ) ;48, 221 -222 ,  227-228, 278  
(death p r o c e s s ) ; 151 ,193-194 , 223, 
277 (clear L ig h t  o f  D e a t h ) ;  163 
(Sym bolic— );  179 (its affiliation 

w ith  D h a r m a k a y a ) ; 286  (cessation 
o f ) ;  287 (non-discursive— ). 

dem ons 161, 224 ,  232 ,  243-244 ,  248  
desires (kdma or rd g a )  16, 26, 45-46,  

101, 119, 115, 1 8 5 /  187, 200, 222,  
227, 244, 251, 263, 287-288, 293, 
301-302, 312  

D evachandra  90
Devendrapariprcchd 85 ,  88 , 111, 136, 

181-182  
D hammapada  336-337  
D haraga  (R etent ion )  45, 48, 166- 

168, 261, 278  
dharma 81, 201 ,  276, 309, 332-338  

(d. o f  satjisdra, Selfless, seen as 
i llusions, and their underlying  
n a tu re ) ;  56, 79, 134, 192-193, 
205 (secret d .,  equivalence w ith  
Brahman, quiescent, the d. reality, 
goddess M arad arik a);  114-116,
182-183 (d. as doctrine, d.-skandha , 
virdga-d.  and r a g a -d . ) :  27 , 273,
284, 341-342, 357 (‘hbldcr o f  D . ,  
‘Tathagata-d.* , D .— word, wheel  
o f  D .  on N in th  S ta g e ) .  

dharmadhdlu 47 , 188, 193, 2 0 1 ,2 1 3 ,  
215, 271, 304, 310, 329  

D harm akaya 30, 33, 48 , 163, 179, 
192, 250, 261 ,  279, 306; 277  
(JM n a -D h a rm a k a y a  and uncon ­
structed D h a rm a k a y a ) .  

D harmakirti ( tantric)  291 
D harm apala ,  K in g  96  
Dharmasamuccaya  302  
dharmodaya 183, 2 73;  300 (Buddha— ) 
dhydna 45-46, 104, 165-167, 172, 

260, 268, 344, 347-348  (as 2d
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m em ber o f  6 -stage  y o g a ) ;  154 
280, 282-283 ,  331 ( the two called  
‘contraction* and ‘expansion’ ) 

diam ond (v a jra )  138 (in titles o f  GS  
Chaps 3, 11, 1 5 -1 8 );  44, 147, 
167-168, 170-171, 176, 217-218 ,  
259, 261 (d. m u t te r in g );  31, 58  
(d. v eh ic le ;  ‘unsplittab le, unbreak­
ab le ’, m a h d sa m a y a ) ; 134 (non ­
dual know ledge  o f  d . ) ;  249 (D. o f  
Body, Speech , and M ind  =  O M ,  
A H , H O M , D . o f  sym bolic  genera-  
tion =  deific g e n e r a t io n ) ; 292 (d. 
attraction =  attraction  o f  things  
difficult to a t tr a c t ) ;  259, 288,  
358-359 ( ‘best o f  d -s ’ =  £ravakas,  
etc . ,  ‘D ia m o n d  L ords*=B odhisat-  
tvas, exp lan ation  o f  ‘trip le -d ia ­
m ond  yogin*);  17, 27, 43, 160, 
182, 263,  26 5 ,  294 ,  317 (diamond  
and lo tu s ) .  Further references  
under 'vajra? .

D ipankarabhadra  94  
directions 11, 125-126, 128, 135, 

232-233 , 237 ,  243,  249 (directions,  
cardinal and in term ediate  for 
Buddhas and fam ily  members, for 
performing rites,  e t c . ) ;  80-81, 83  
(right, left,  an d  m id d le ) ,  

disappearance,  inv is ib il ity  29, 32-33,  
291-292 ,  352  

discip le , c a n d id a te  6 0 - 6 1 ,1 1 4 ,  140, 
156, 1 6 1 - 1 6 2 ,2 4 9 ,2 8 0 ,3 3 6 -3 3 7 ,3 4 2  

discursive thought ,  im ag inat ion , m e n ­
tal form ation  (v ik a lp a , k a lpan d)  
21-22, 201 ,  271 ,  295, 325-327  
(phenom ena lizes  m ind , used to 
bind deit ies ,  obscuration o f  
the ‘P rofou n d ’, 80  v ik a lp a s =  80  
prakriis, q. v. ‘m ud d y  w a te r ’ );  
28, 47, 135, 2 75 ,  2 8 5 ,2 8 7  (‘P e a c e ’ 
w hen  d evo id  o f  it, w hen  yogin  
first turns it  b a c k ) ;  305 ( ‘whoever  
have m u n d a n e  im a g in a t io n ’ ). 

D kah  g n a d  205 ,  250  
D iios  grub k y i she ma 345  
Doha-kofa  144, 317  
Don g sa l ba 104, 135, 1 6 3 ,2 2 8 ,2 3 9 ,  

244, 278
doors, gates 43 ( ‘three doors’ as 

body, speech, and m in d ) ;  100, 
102, 131, 180 ( three doors to l ib e ­
ra t io n );  62 (four doors to l ibera ­
t io n ) .

dream  60, 151-153, 256, 277, 281-  
282, 298, 333.-337

E

ecstasies 225 (v a r ie g a te d ) ;  283-284

(four, in  direct and reverse o r d e r );  
2 98  (in sense o b je c ts ) ;  306  (c f  
suprem e b l i ss ) ;  308  (its frenzy)  
S e e  a lso  'm ahdsukha', and  ‘v o id ’, 

elem en ts  (earth, e tc . )  6 , 22 , 45 , 
4 7 -4 8 ,  6 6 - 6 8 , 7 2 ,  7 7 - 7 8 , 8 0 ,  134, 
193, 202 ,  2 0 4 - 2 0 7 , 2 1 1 , 2 1 9 - 2 2 0 ,  
222 ,  225 ,  227 ,  2 3 2 -2 3 4 ,  260-261  
2 66 , 2 75-276 ,  330 ,  335  

e n l ig h ten m en t  28, 232 ,  236-237  
E V A M  (thus)  105, 107-111 , 142, 

178, 181-185, 190 
excrem ent and urine 27, 29, 32, 198, 

238, 278, 290-291 ,  304-305,  
eye 27 , 33, 46, 157, 185, 240, 269,  

320

F

families ,  tantric 30-31 ,  60 ,  107, 125- 
126, 160, 218, 244 ,  246-248 , 300,  
316, 319-320  

feet  158, 192, 210, 230  
fire-flies 45, 48, 275  
fish 270, 284
flask (ik a la ia ) 69, 146-147, 161-162,  

270 , 321
flesh, various kinds 28, 32, 161, 245,  

290-291
flowers 2 8 , 1 2 8 - 1 2 9 ,2 1 8 ,2 3 3 ,2 5 7 -2 5 8 ,  

304 , 318
food 27-28 ,  77, 1 9 8 ,2 6 0 ,  351, 353-354  
forest 28, 34, 234-235 , 317 -318 , 353  
forms 49, 71, 99-101, 159, 213, 

245-246 ,  249, 258  
fruit 33, 61-62, 165, 257, 269, 318

G

Gam bhirarthd-dipika  208  
gandharva  200, 203-204, 267-268  
G drn  rdzogs kyi dmar khrid  237  
gods, deities 29, 33, 70, 119, 182, 

215-216 ,  224, 289 (H indu  gods, 
Indra, e t c . ) ;  124-126, 135, 158- 
159, 162, 201, 225, 244, 246-247  
(Guhyasamaja  deit ies— restricted

circle o f  13 and full set 3 2 ) ;  141 
(‘g od s’ a topic o f  G S, C hap. 3 ) ;  
320, (six passion families o fg o d s ) ;  
11, 43, 49, 60, 68 , 7 6 ,8 9 ,  107, 111, 
161-162, 176, 237-238 ,  240, 246, 
263, 266, 278-279 (generation o f  
the gods, their diverse appearances,  
yoga  o f  presiding deity, unification  
and d ismissal),  

goddesses 10, 34, 63, 69, 129, 205,  
219, 225, 232-234, 236, 239, 248,  
288, 300-301, 330 (the 4 ch ie f  GS  
goddesses, L ocana  etc.,  as m vdrdsf
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sandhis , elements, Brahmaviharas,  
Çâdhanà steps, enjoyments, with  

jur isd ictional order);  34, 129, 225,  
247 (the 5 G S  sense object goddes ­
ses, Rüpavajrà ,  e t c . ) ;  34, 123, 
218, (9 yo?it-s, Locanà, etc. and  
Rüpavajrà ,  e t c . ) ;  other lists: 129 
ilO krodha consorts) ; 205-206  (god ­
desses o f  the h e a r t );  288 (goddess  
attendants in  a gapa-cakra)  ; 31 
(4  l ineages, at  a crossroads, etc.)  ; 

31 (o f  the 3 realms, called  ‘sam aya ', 
yaksinis, e t c . ) ;  special ones:  90  
(yogini from the N â g a  rea lm );  

329  (N a ir â tm y à ) ;  358 (K àm ini  
and V ajradhàtv isvari)  ; 55 (words  
used for the goddess);  186 (they  
sym bolize  consciousness, c i t t a ); 
257 (goddess in three form s). See  
also ‘L ocanà , etc.,* *vidyd\ ‘d a u g h ­
ters*, dkin V .

G sal baht sgron me 84, 120, 180, 226,  
260, 266, 274 ,  284, 317

Guhyamahdyogatantra 289
Guhyasamdjalantra  84, 105, 171, 299  

’ (its t i t le ) ;  144 (called M ah àyoga- 
ta n lra );  352 (called M ü la s ü tr a y 
presum ably Chaps. 1 -17);  44, 84,  
101, 114, 168, 170 (U ttara tan lra , 
Chap. 1 8 ) ;  138-142, 256 (Chaps.
2 -1 7 ) ;  88-89, 142 (first 12 C h a p s . ) ; 
170 (first 17 C h a p s .) ;  141 
(nature o f  Chap. 1 );  160 (Chaps.
5, 9, 17, 13 ) ;  180 (Chaps.
6 , 12, 18 );  (Chaps. 1, 6 ,
1 2 ) ;  84 -89  (Explanatory T a n tr a s ) ;
90-96 ,  % 276  (comm entorial  
t rad it ion );  96-102, 334  (dating  
and nature  o f  thé revealed T antra  ) ; 
226  (consisting o f  the G S ) .  See  
also ‘nidàna  o f  Guhyasamdja*.

Guhyasamâjatantra, I citation o f  in d iv i ­
dual Chaps, subsequent to ‘D o c u ­
ments*: I, 112, 141, 248;  II,  
280, 313; I I I ,  217, 271; IV ,  67, 
86 , 133, 193, 303-304, 319;  V ,  
305, 307; V I ,  72, 91, 137, 158, 
161, 169-171, 173, 218, 237, 272-  

273 , 338-339;  V I I ,  99-101,  188, 
251-252 ,  265, 2 8 6 -2 8 7 ,3 1 1 ;  V I I I ,  
59, 136, 258, 319; I X ,  263, 308-
309;  X ,  249;  X I ,  239, 250, 255-
257, 282-283; X I I ,  91, 137, 154,
157, 160-161, 164, 250, 262, 292,
317;  X I I I ,  248, 292; X I V ,  87, 
327;  X V ,  67, 236, 256, 316, 520, 
323, 333-334, 339, 341; X V I ,  209,  
259-260 , 290-292, 309, 319; X V I I ,  
68 , 87, 116, 229, 234, 240, 259,  
265, 270, 299-301, 312-313,  315;

X V I I I ,  58-59, 61, 84, 91, 101, 
135, 138, 142, 156, 164-165, 173, 
207, 212, 218, 275, 284-285, 288, 
290, 2 9 3 , 2 9 9 , 3 2 3  

Guhyasamdjdbhisamaydlatflkdra-v\tli 146.
150, 154 

Guhyasamàjamavçialaiidhi 94  
Guhyasamâja-niddna-kdrikâ  (See ‘m- 

ddna o f  Guhyasamdja*).
Guhyasiddhi 90-91, 96  
gu(ia-s, eight 19, 27, 314-315  
guru , h ierophant, master 22, 54, 57, 

69, 95, 140, 146-147, 162, 182, 
286, 320-321

H

H aribhadra 94  
ha\ha 16, 140, 289-290  
head 32, 43, 125, 149, 157, 160, 

192, 206, 217, 250 (crown o f  the 
h e a d );  125, 249-250, 348 (3 heads,  
exp lan ation s);  235, 268 (head  
h a ir ) ;  284 (mahdsukhacakra o f  the  
h e a d );  66 (the red and w hite  
elem ents in the h ead )  

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
H evajra-tantra  266, 329, 358  
homa 52, 67, 290  
hook 29-32, 270

I

images 31, 45, 49, 72, 156, 229,. 311, 
352

Indrabhuti (possibly more than on e)  
86 , 89-91, 96, 109, 266, 285, 325  

initiation (abh ifeka) 6 8-69, 117, 140, 
146-151, 161-162, 224, 264, 284-  
285. 320-321  

Interm ediate  State (antarabhava) 21,  
151-153, 163, 179, 212-213, 227-  
228, 268, 287, 325

j

ja landharipada 329  
Jatakam dla  63  
jewels 16, 33, 1 3 0 ,2 8 3 ,2 8 9  

(cintdmaiii) ; 45, 47, 217  
(five coloured) ; others: 22, 48, 76, 
117, 127-131, 134-135, 149 ,330-331 ,  
See also ‘diamond*

Jnanapada  school 91, 94-96, 100, 286  
Jddnasiddh i  91, 96, 266, 285
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K

h'dlacakra-lanlra  53, 63, 164 
Kdm asu lra  329  
Karmdntavibhdga  36, 40  
Kloh-rdol-bla-m a 148, 319, 329  
K luhi-blo  200
K now ledge ( j M n a ) 7, 45, 47, 63, 

134-135, 176, 213-215, 218,
278-279 (the 5 k., mirror-like,
etc.,  origin, M ad h yam ik a  corres­
pondence to five skandhas, dissolu­
t io n ) ;  10, 17, 20-21, 74, 112, 116, 
176, 188, 194, 251 ,  255, 261, 264,  

294, 320-321, 323, 344  (3 gnoses=  
3 knowledges, nam ely  o f  three  
l igh ts );  31, 59, 134, 172, 251,
312, 314 (those w ith  jnan a-buddh i  
seek the non-dual know ledge and  
attain  it  w ith  yu ganaddh a)  

krama 13-14, 23, 36, 41 , 43 , 49, 66 , 
69, 72, 86 , 91 ,  94 , 105, 114, 118,  
121, 142-146, 148, 150, 153, 158, 
161, 163, 165, 167, 169-172, 174, 
177-178, 199, 222-224 ,  228-229,  
236-237, 244, 250, 259, 261-263,  
267, 307, 314, 326, 340, 344-345,  
347-348, 356 (the tw o stages o f  
generation, utpaiti-kram u , and o f  
completion, nifpanna-kratna) ; 91-
92, 147, 165, 173-174, 176-178
(five kramas o f  Paftcakram a) ; 145-  
146, 310, 316, 334,  340-343,  354,  

357, 360 (Bodhisattva and B uddha  
Stages,  usually  b h u m i) .

K rodha (deities)  62, 123, 128-129, 
225, 243-244, 247-248  (10 krodhas,  
their iconography, positions, fam i­
lies, e t c . ) ;  11, 31, 278-279  (called  
— r a ja ) ;  288 (called  ‘all desire’ ). 

fCfW iyamari-tantra  157, 159-160  
Ksitigarbha (n. o f  a Bodhisattva)  

10, 101, 128, 238-240 , 292  
Kum ara 103, 108, 168, 175-177  
K un-dgah-don-hgrub 103 
K usum ddjali  100, 124, 139, 142

L

Laksmihkara 93, 96  
Laiitavistara  189-190  
Lam rim cheti mo 212  
lamp 45, 275-276,  278 ,  290  
Lankdvatdra-su lra  79, 91. 97, 173, 

332, 337-340, 343  
l ight (general)  12, 47, 166, 255  

( l igh t-on ly ) ;  5, 195-196 (entity-  
l ig h t) ;  45, 48, 239 ,  276  (realm o f  
lasting light, o f  intrinsic n a tu r e ) ; 
196, 200 (unsteady l ight, primeval

one  g o n e ) ; 237, 323 (5 l ight f a y s ) ; 
47 (drop o f  l ig h t ) ;  328 (blazing-  
l ight-the  ‘furious* se nt im en t) .

light, (the three L ight ,  Spread  
o f  L ight ,  Culm ination  o f  L ig h t ) .  
L ight;  112 (‘m an^ ala  o f  c lar ity ’ ) ; 
3, 182 ('noble w o m a n  p ra jf id ’ );
4  (arises from 'spread o f  L ig h t’ 
[a s  does  m oonlight  from su n ligh t]  
Spread o f  L ight:  3, 186 ('vp d ya ’—  
appears like an em erging bamboo  
[cf .  ‘l in g a *]);  4, 187 (arises from 
‘n esc ien ce’ ) .  C ulm ination  o f  
L ight:  4  ("nescience’, w ith  root the 
C lear L ig h t ) ;  191 (perfected by  
union  o f  prajfid  and v p d y a ) ; 293  
(where siddhi o f  m aham u d ra  is 

conferred) taken together: 20 , 
185, 321-323 (illustrations, such as 

m oonligh t ,  sunlight, and tw i l ig h t ) ;  
15, 48 ,  119, 249 ,  2 7 3 -2 7 4  (their  
synonym s, colors, c o r r e sp o n d en ces) ; 
155, 190, 194-195, 202 ,  279 ,  283-  
2 84 ,  296 (their caryd , d irect  and  
reverse order, ecstasies, m ult ip le  
o c c u r r e n c e ) ;  334  (non-tantr ic  and
0 5  term in o logy)  a lso:  48, 59, 
73-74, 77-78, 9 1 ,9 4 -9 5 ,  107, 112- 
113, 145, 151, 156, 165, 170-172,  
183-185, 187, 191-192, 204 ,  222,  
22 7 ,  237 ,  255 ,  261, 264-265

light, the Clear L ig h t  275 ,  322  
( illustrated by m orn ing  tw il igh t ,  
cloudlessv s k y ) ; 4 ,  296  (ca l led  
‘m ahdvidyd* and ‘t r a d i t io n a lp o s t ' ) ; 
48 , 65 , 149, 3 2 1 ,3 6 0  ( o f ‘A bsolu te  
Entity* is universal void  free o f  
the three lights, G oa l ,  u lt im ate  
state, true l im i t ) ;  27 2 ,  277 ,  306,  
3 28 , 355 ,  360 (seen by  incanta t ion  
b od y ,  its revelat ion— ‘wonderfu l’ 
se n t im e n t) ;  48, 148-149, 155, 267 ,
2 77-278 ,  281, 287, 311, 330-331 ,  
338 (its caryd , entrance with  
ecstat ic  purification, and em erging,  
respective in itiations, m ix in g  o f  
‘M o th e r ’ and ‘S o n ’ C lear L ig h ts ) ;  
292 (recit ing the 3 syllables in i t );  
varieties:  151-154, 277 ,  335 (Clear  
l ight o f  C onvict ion  is C L  o f  
D e e p  S leep  and C L  o f  D e a th - -  
M o th er  C L ) ;  152-154, 277 (Clear  
L ig h t  o f  Path or W aking  S ta le  is 
Sym b olic  CL o f  consciousness,  
subjective, ia ik fu  w ith  2 d/iydnas, 
the J n a n a -D h a r m a k a y a )  and is 
C L o f  A bsolute  Entity ,  objective,  
a la ik f a y unconstructed D harm ak aya  
— Son CL.

l igh tn in g  78, 151, 281-282
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Lilavajra 56-57, 94, 107 
l imbs 11, 174, £ 3 4 ,  243, 282  
l ineages 62 ,  86 , 223, 226-227, 229,  

234, 236, 239, 244-245, 252 ,  260,  
293 , 344-345  ( ‘hundred lineages*);  
174 (one hundred, three, o n e ) ;  
114, 134 (o f  2 k inds).  

liňga  31 (e k a - l iň g a );  183, 238, 295,  
311 (V Á M  is Vajra ‘m ale  org a n * ); 
3, 45 ,  48 ,  186 (Spread-of-Light*  
v ijñána , ‘em erging bamboo* and  
‘that firm thing* =  Illusory  
B o d y ) .

L ocaná 43, 125, 135, 232-233, 260  
(Locaná, e t c . ) ;  300 (Buddha-  
locaná)

locat ion  32-34 ,  46 , 112, 189, 304  
(various levels, ranks);  131, 158, 

209-210 ,  356 (deities in  body
spots, p lac ing  16 vowels, locations  
o f  the  skandhas) ;  32, 107 (rites  
o f  the ‘place* and perfection o f  
the p la c e ) ;  110, 3 0 4 ,3 1 8  (‘place  
o f  no  lo ca t io n ’ );  111, 173, 285-286  
(Lord dwells  in  the place  o f  great  

ecstasy ,)  p lace  where Com plete  
B uddha is initiated, the sublim e,  
suprem e p la c e ) ;  338-339 (abode  
equal to sp a c e ) ;  311 (established  
h im self  in the center o f  the  view­
data)' ,  316 (wherever he the Lord  
does r o a m ).

Lord 157, 160 (on crown o f  h e a d );  
43, 157, 160 (Lords o f  the m an tras );  
28 (o f  the R ealm  o f  D es ire ) ;  72 
(as the w in d s ) ;  270 (seen as  
ra in b o w );  294  (presiding lord,  
adhideua );  179 (with eight gu(ias) 

Lotus {p a d m a )  27, 29, 47 , 273 ,  318  
(8 -pe ta lled  lo tu s ) ;  111, 136, 146.  
238 , 265 ,  273 (mother lotus and oif 

pra jñ á  l a d y ) ;  19, 272, 302 (lotus  
l e a f ) ;  114, 117 (persons like  
lo tu s es ) ;  182-183, 159 (E is the  
lotus, and  g o d s o n  the lo tu s ) ;  150,  
151, 237 (as p lace  o f  in it ia t ion ,  
low est  cakra , h ea r t ) ;  258 (5 lotuses  
= s e n s e  god d esses) ;  127-130 (lotus  
as hand sym bol o f  GS d e i t ie s ) ;  

45 ( ‘lotus nose* w h en — gem  is m e d i ­
tated at  its t ip ) ;  295-296 (padma  
is c a lm ing ,  . iamatha) ;  135 (lotus is 
d iscr im inative  knowledge, sy m p a ­
the tic  jo y ,  im partia lity , and  acts  
in  a c c o r d a n c e ) ;  270  (as  ̂ a 
m inor m a r k ) .  See  also ‘D ia ­
mond*.

lust 59, 73, 101, 114-11.6, 175-176,  
191, 212 ,  217 ,  226, 244, 251 -252 ,  
296 , 306 ,  328

M ahaguhyatan lra  28, 35  
m ahdm ahdydnaratnardja-sutra  69 
M aham udra  140 ( topic o f  GS, Chap.  

12 );  91 (taught  in  the G uhyasiddhi; 
23, 35, 42 , 260 ,  293, 351 (siddlti  
o f  m a h a m u d r a ) ;  42-43, 4 9 ,6 3 ) ,  
159, 179, 239 ,  248, 327 (forms o f  
m aham udra, nam ely  as bodies o f  
d e it ie s ) ;  33 (called ‘k a y a v a jia ’, 
diamond o f  b o d y ) ;  1 7 0 ,3 3 8 ,3 4 7  
(is S v a d h is t h a n a ) ; 201 ( = ‘ihc  
Bright’ ).

M ahdviudrd  l i laka  206, 284, 291, 319,  
M ahasadhana 3 4 -3 5 ,4 2 -4 3 ,  125, 130, 

140, 160, 179, 250 ,  263, 307 
mahasukha 6 6 , 73, 109, 111, 143-144,  

150, 244, 264 ,  266 ,  284-285, 298,  
316-317

mahdvajradharapalhakramopudetamxlu- 
guhya 167 

M ahavastu  324  
M ahaydna Sutrd lam kdra  333  
M ah ayoga  157-158, 244, 250  
m ale-fem ale  82-83 ,  98, 18 4 -1 8 5 ,1 8 7  

(male, female, androgyne i d e a s ) ;
65, 200, 264, 266-267, 293, 328  
(separation in to  m ale  and female;
66 , 265, 308, 360 (union o f  the)  
tw o );  89 (mother, sister, daughter  
v o cab u lary );  356 (Vajrasatlva  
same in m ale  and fem ale) .

M aniaki 192, 300, 304, e tc .  
mandala  122 (def in it ion );  122, 133, 

282 (2 kinds, residence and resi­
d e n ts ) ;  292 (m ean ing  o f  ‘in the  
m andala*);  62 (2 kinds, sell-
existent and reflected i m a g e ) ; 53 
(2 kinds, garbha  and v a jra ) ;  119, 
319 (their s i z e s ) ; 42-43, 111, 125, 
160-161, 244, 248 (Victorious
m a n d a la );  112, 311 (dustless m . ) ;  
31, 134 (windy m . and supreme  
m. o f  consc iousness);  119, 138, 
140-141 (m. o f  Body, Speech, and  
M in d , w h ere  c itta -m .  topic o f  GS  
Chap. 4 and kdya , vag-m  topic o f  
GS C hap. 1 6 ) ;  Guhyasamaja  var ie ­
ties : 1 2 6 ,1 3 5 -1 3 6 ,  148, 158, 160,  
223, 259, 264 ,  266, 278, 308 (dcha- 
m .; bhaga-m.  which  is utsarga-m. 
and V ictorious  m . ; bodhicitta-m. 
which  is param drlh a-m . );  mandala  
o f  residents : 123 (GS m. d e i t i e s ) ; 
240 (m. o f  B o d h isa t tv a s) ; 283  
(Buddha m .);  287 (emanation o f  

m .-cakra ) .
M anju^hosa 119, 124; 209 (red

M a n ju s r i ) ;  etc.

M
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m antras , syl lables 56 (exp lanat ion  o f  
'm an tra’ );  58 (ex p la na t io n  o f  n am e  
‘M a n tr a y a n a ’ ) ; 74, 218  (reality  
o f  the m a n tr a ) ;  140-141 (top ic  o f  
G S Chaps. 10 11, 1 4 ) ;  44-327
(d iam on d  in can ta t ion  o f  two kinds, 
neydrtha  and n i td r lh a ) ;  49, 126, 
156, 158, 210 (mantra  seeds, germ  
sy l la b le s ) ;  43, 157 (Lords o f  the  
m antras) ;  their carya  : 57 ( p r e c e p t s ) ;
260  (mantra  v o w ) ;  58, 293 (prac­
t i c e ) ;  26, 169-170, 201, 306-307 ,  
356 (mantra  or in can ta t ion  b o d y j ; 
283 (contem plates  his v ijddna  in  
the m a n tra ) ;  47 ,  73 -74  (co n tem ­
plates the  'mantra  drop* on  the  ‘tip of  
nose’ o f  the h e a r t ) .  Specif ic  m an tras: 
205 , 251 ( A ) ;  42 ,  159 (a ,  o, h a ) ;  
130, 133 (J A H , H O M , V A M ,  

H O H ) v; 75, 76 (Orp tnafli padme  
h u rp );  239 (syllab les H f l M ,  etc.  

are dharm am udrd);  255 (O M  by  

w h ich  abhijHd is g e n e r a te d ) ;  31-32,  
42 ,  73 , 118, 217 ,  222 ,  249 ,  283 ,  
292 ,  324, 346 ( ‘king o f  m antras’, 
O M , A H , H O M ) ;  43 ,  71, 73, 130, 

2 0 9-210  (O M , A H ,  H O M ,  S V A ,  
H A , and reduction from five to 
three, from three to o n e ) ;  42, 62, 
158, 184 (Orp f u n y a td . . . ) .  See  
also ‘E V A M ’

M antrakalasa  120
mantrin 43 (possessing yoga  o f

presiding d e i ty ) ;  210 (deposits  
germ  sy l lab les );  252 (how  he
should co n te m p la te ) ;  280 (his
sam ddhi)

M ara 223-224
mdyd ( i llusion) 169, 262 (sarpv(ti— );  

182 (2-syllabled E V A M ) ; 267-268  
(2 k inds);  298 (mdyd-dehin, his 
two samddhis)

M chan hgrel (Tson-kha-pa’s annota ­
t ion o f  the Pradipoddyolana)  67,  
etc.,  etc; 185 ( 'M ch an ’ w hen  on  
the mddna-kdrikd  in  regular o rder) ,  

menses 200, 202, 234-235, 245, 265, 
278. See also ‘b lood ’, 

mind 62-63 (its affiliation); 125, 222,
261 (secret state o f  m in d ) ;  213-  
214 (functions o f  mind organ  
corresponding to five knowledges);  
74, 78, 262, 264, 268, 270, 282,  
306, 326, 332 (mind-only, usually 
along with ‘w in d ’ ). See also 
‘citla , cailasika’ and ‘perception1 
(v i jM n a ) .

mirage 45, 48-49, 278, 281-282, 317, 
322

mirror 127, 162, 213-214, 281-282  
Mkhas-grub-rje 64, 104, 344  
M khas grub rje’s Fundamentals o f  the 

Buddhist Tantras  60, 62, 68-69, 112, 
117, 146, 148, 150-151, 161, 190, 
229, 250, 283-284, 291 

m oon 26, 32, 42, 78, 119, 129, 184, 
200, 228-229, 250, 262-263,
281-282, 318, 320-321, 327  

m ountain  2 8 ,  34 , 2 5 7 ,  3 1 8  (mountains  
and sym bolism );  nam ed  ones : 
69, 90, 96 (0<i<Jiyäna); 29, 234  
(M eru, Sum eru) .  

m outh  29 ( = c l e a r  L ig h t ) ;  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 jd d n a — , generically  
mudrd-samqya, t h e p rq jd a ,union there­
with— the ‘erotic sent im ent);  192, 
262-264  (sequence o f  mantra and  
m udrd);  other references; 128 (as 
u fp t ja ) ,  138 (as a m apdala) ,  326  
(of  b o d y );  329 (its so n g ) .  See  
al^o 'prajftd’, and 'v id y d \  

M uhkdgama  95  
M ukhagam a-v(tti 105, 275  
M uktitilaka  94J95, 201 
M uktililaka-ndma-vydkhydna 201 
M ü la tan tra  87, 149

N

nd(/f (vein, channel)  150-151, 218, 
280, 290, 313, 346 (central o n e ) ;  
65, 80-81, 118-119, 196-197, 205-  
206 (right, left, and m id d le ) ;  
205-206, 285 (those o f  the h eart);  
65, 352, 356 (72,000)

N agabodhi 36, 90, 92, 161 
N agabuddhi 200
N agarjuna (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  
N aropa 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 sleep);  
293 (the body, arisen from i t ) ;  
322-323 (illustrated by sunset and  
morning twilights). 

niddna 114-116 (as underlying cause)  
Niddnagur upadeia 94  
niddna o f  Guhyasamaja and niddna- 

kdrikd. Generalities : 1-2, 63-64, 
72-73, 77, 80-85, 91, 95, 98, 101-104, 
107-113, 119-122, 141, 173-180

niddna-kdrika ( =  Guhyasamdja-niddna- 
kdrikd).  Consecutive C om m en­
tary (E (1 ) ,  185; V A M  (2 ) ,  186; 
M A  ( 3 ) ,  187; YA (4) ,  190; $ R U  
(5)  192; T A M  (6 ), 195; E (7),  
201; K A  (8 ), 204; S M IN  (9 ) ,
207; SA (1 0 ) ,  213; M A  (11 ),
215; Y E  (12 ) ,  217; BH A (13 ),
227; G A  (14 ) ,  228; V A N  (15 ),  
232; SA (16 ) ,  238; R V A  (17 ) ,  
243; T A  (18),  246; T H A  (19),  
251; G A (20),  255; T A  (21),
257; K A  (22),  261; Y A  (23),
267; V A K  (24),  270; C IT  (25),  
273; T A  (26 ),  279; H R  (27),
287; D A  (28 ),  289; Y A  (29 ,
293; V A  (30),  294; J R A  (31 ),
296; Y O  (32 ) ,  298; § I D  (33 ),
302; B H A  (34),  314; GE (35 ),  
316; § U  (36 ),  320; V I  (87 ),
324; J A  (38 ),  325; H A  (39),
326; R A  (4 0 ) ,  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 2 0 ) ,  155,
214 (nk 2 1 ) ,  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 -3 8 );  120 (Sri Laksml
cites nk 7, 12, 18, 4 0 ) ;  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) 

Nifpannayogdvalt 62 
nose, and tip o f  26-27, 45, 47, 72-74,  

149, 217-218, 272-273, 299

O

Odivisa (Orissa) 96

offerings 13, 27, 32, 157, 162, 257-  
258, 305

orifices 215, 217 (nine, n a m e d ) ; 232, 
236-238, 264 (lower and excrement  
orifice).

Ornaments 8 6 ,9 3 ,  113-119, 155, 289  
(the seven, saptdlarjikdra); 237,
257 (full range o f  ornaments).

P

Padmasambhava 96 
Padmavajra 90, 96, 250  
palace 158-159, 184, 200, 228, 230  
Padeakrama (by the tantric Nägär-  

ju n a ) .  General: 81, 84, 90-92,
98, 120, 144, 147, 166, 171-172, 
180, 347-348. Citations o f  indivi­
dual kramas : 71, 172, 198, 218-219,  
297 (I V ajra jäp a); 145, 188, 192, 
196, 227, 262-264, 273-274, 326  
(II Cittavisuddhi);  267, 281, 293, 

296-297, 327, 330 (III Svädhi-  
?thäna); 280-281, 284, 320-321 
(IV  Abhisambodhi).;  309, 311,  
313-314 (V  Y uganaddha)  

Padcakrama Comm, by Sri Lakjmi : 
120, 180, 190-192, 214, 219-220, 
227, 262-265, 281, 293, 312, 327-  
331

Paficakrama Comm, c a l l e d ‘M ao im älä ’ i 
66 , 80-81, 92, 196-197, 320 

Paficakrama Comm, by Tson-kha-pa : 
64, 145, 154, 167, 174, 189, 213,  
221, 226, 229, 2 3 7 ,2 5 6 ,  260, 266, 
274, 280, 282, 284, 288, 297. 345, 
355

Padjikd-ndma  100 
pafala  (chapter) 137 
path 21, 324-325 (3 paths leading to 

Clear Light, in Table  I X  and  
Indrabhüti’s l ist);  45, 48 (vajra),  
63 (Q uick) ,  267 (unifying),  270;  
(speech), 294 (senses),  316 (going  
everywhere).  

paffikd  124, 128
penis 264, 273, 284, 318 (root o f);  

269 (‘secret o f  privities’, in list o f  
characteristics), 

perception (vijddna ), 3-7, 48, 78-79,  
91, 98, 186-187, 190, 192-195,
198-205 (here vijddna stands for the 
three lights, q v., in the form 
associated with the 80 prakfii-s, 
q v .) ;  207-214 (here vijfldna is 
mainly one o f  the five skandhas, q 
v . ) ;  256 (5 ancillary winds as
vehicles for the 5-sense based 
vijfldna);  281 (praxis to separate 
‘mind-based perception* from



3 8 2  YOGA OF TH E GUHYASAMAJATANTRA

5-sense based perception);  285  
(;vijfiana the mind holding the  
va jra) .

perfections ( param itd ) 107-109 (the  
five); 58 (Paramitayana).  

permission (anujda) 68, 162 
person 31, ¿49 (incantation p., and  

jewel-like, the Buddhas);  60, 118 
(4 k inds);  117 (5 kinds); 257  
(‘worldly persons like cemeteries’ ) ; 
303 (‘lustful person’ ) 

Pitidikrta-sadhana or Pi(idikrama 91, 
126, 130-131, 157, 159-160, 180, 
192, 218, 249-250, 278-279  

Pi(i4ikrtas(ldhanopdyikd-vrtti-ratnavali 
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 com m entary on specific GS  
chapters: 2, 85, 102, 105, 109-111, 
114-121, 124, 137, 175, 181-182, 
(on I ) ;  280 (on I t ) ;  218, 272  
(on I I I ) ;  67, 133 (on I V ) ;  307  
(on V ) ;  218, 279, 346-347 (on
V I ) ;  100, 135, 278, 287, 311 (on
V I I ) ;  136, 149, 258 (on V I I I ) ;  
308 (on I X ) ;  none (on X ) ;  257  
(on X I ) ;  1, 35-50, 136, 155, 158, 
160-161, 262, 318, 347, 359 (on 
X I I ) ;  224, 248, 292-293 ( o n X I I I ) ;  
233 (on X I V ) ;  236-237, 314, 316,  
323, 334, 341 (on X V ) ;  291, 308,  
353, 358-359 (on X V I ) ;  68-69,  
149, 265-266, 300 (on X V I I ) .

Prajdd  ( insight) 1 ,3 ,  15, 45, 49, 56,
59,. 76, 101, 106, 109, 117, 120 
(various passages establishing Pra­

jna  as Light, as m eant to unite with 
updya, the means, which is Spread  
of  Light, and taking Prajna in 
symbolism o f  goddess consort);  
55 (one o f  a list o f  names for the 
goddess c o n so r t ) ; 130 (P. not
adhered to by the mud o f  lust, 
P. the Purity o f  gestation, P. 
severing the corrupt practice);  
176, 182-183 (E is insight, the 
noble w om an P rq jdd ) ; 238, 263- 
264, 266, 299 .union o f  prajna
with upaya, various interpretations 
o f  the u n io n ); 200 (separation
from updya) ; 228 (P. as imagination  
o f  the lunar disk);  134 the in ­
sight thread);  146 (insight f la sk ); 
286 (P ’s infinite l igh t);  306, 323  
(P. the form o f  w o m a n );  129 
(red p r a jd d ) .

Prajfiaparamita 94, 102 (class o f

scripture, non -tan tr ic ) ; 286-287
(the goddess for anusmxti, fulfills 
all hopes);  306 (M other o f  the 
Buddha, dwelling in performer’s 
heart and called ‘Q ueen  o f  the 
Diamond Realm*).

Prajddsutra  149 
PrajfiopayavinUcayasiddhi 297 
Prakaratia 91-92 (alternate reference 

to P adcakram a)..
Prakdiikd  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 o f  
female, male, and androgyne ideas, 
that respectively obscure the three 
lights);  279, 285 (dissolution,
destruction o f  the twice 80 prakrtis, 
i.e. the 80 multiplied for day and  
night) .

prakrtiprabhdsvara  95, 286 (a term 
occurring in GS, Chap. 7)  

pramapa-s 57 (the set o f  two, inference 
and perception);  64  (the four)  

p r a m  45, 71, 73, 198, 2 0 2 ,2 0 9 ,  221;  
prd(iaydma: 8 , 2 3 ,4 5 ,  47-48, 71, 74, 
88 , 95, 144, 166-168, 172, 201, 
271, 222, 261, 2 7 5 ,3 4 8  

prapadca  (usually non-prapafica ) 90,  
154-155, 237, 251-252, 260, 286, 
296,298  

Pra£antajftana 100 
pratltyasamutpdda  198, 203-204, 207, 

266, 326
Praty&h&ra (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

Rahuguptap&da 328  
R&hulabhadra 94
rainbow 14, 270-272, 281-282, 297- 

298
rasa 22, 326-328 (sentiments, n in e);

183-184, 328 (samarasa, single
taste, and ekarasa, single taste 
together with the goddess— ‘erotic* 
sent im ent) ,

Ratnagotravibhdga  342
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Ratnakara£anti 94-96, 100, 106, 118, 
124, 130-131, 139, 141-142, 159, 
192, 249, 318, 332-333, 336  

Ratnasambhava 25 (with alternate  
nam e Ratnaketu-vajra, called the  
anurdgapa-vajra ‘d iamond o f  im ­
passioning*);  210-214 (Lord o f  the  
yellow S V A , identified with the  
feeling aggregate in the sense o f  the 
sameness knowledge as unified 
experience o f  the three feelings and  
as purification o f  feeling’s ‘stirring 
pride’ and ‘egot ism );  125-127 (he  
is contemplated as seated in the 
South together with M im a k i  who  
should be like him yellow) 244- 
245 (his family, superintendence, 
and partite realities) 272 (as a 
yellow-rayed w in d )  261 (he is 
drawn into Vairocana’s Diamond-  
of-Body fam ily) .

Ralnavrkfa 100, 208, 313, 341, 353  
lldor bzlas  285
Rgyal-tshab-rje’s D pyid  thig zin  bris 

2 i 5
Rin-chqp-bzan-po 103 
rite (karma)  140 (topic o f  GS, Chap,

13);  114, 161-162 (21 rites called, 
in round numbers, ‘20 rites’ );  
42-43, 91, 162, 244 (‘Victory o f  the  
Rite* covers offerings, permission  
to disciple, reunification o f  deities, 
and concluding acts);  119, 232-  
234, 300 (the 3 or 4 rites, §5ntika,  
etc .) ;  259 (rite o t c a i t y a ) ;  265 (rite 
o f  overflowing drop );  297 (rites o f  
bali and homa). 

river 234-235 (rivers as external  
water agree with menses and  
blood as personal water);  252 
(sound o f  rivers);  257 (flowing  
streams are dissolute w o m en );  
Nam ed rivers : 30, 291 (Jam b u );  
189, 343 (Nairartjana)

Rje-hgos 256
Rnal hbyor dag pa  hi' rim pa  159, 224,  

232', 240, 257 '

S

Satfangayoga-ticlma 36, 164 
.uldhana (4 steps) 34-35, 41-43, 136, 

156-157, 178-179, 184, 236, 244;  
323 (sddhana begins at sunset).  

Sddhana-mdld  133 
Saliajiya cult (Vaisnava)  82-83  
Sakyamiira 152, 154, 268, 270  
samddhi 314 (diamond-like s. and  

illusory s. both explained);  18, 
172, 177, 200-201, 296-297, 327,

331 (illusory s . ) ;  87, 137, 160-162, 
165, 244 (3 s., 'preliminary proxis’, 
‘triumphant mapjala*  and ‘Victory  
of  the Rite,* esp. 160-161); 20 ,316  
(mahdsukha-s); 45, 49, 167-168, 
310 (s. as sixth o f  $a4afigayoga); 
172, 293 (s. in yuganaddha);  298  
(two s. o f  mdyddehin that occur by 
themselves); 271 (s.— mass);  277 
(deep sleep as a s . ) ;  293 (mention 
o f  38 s.) .  

samdhita, asamdhita 17, 293-294  
Samdja  (briefest reference to Guliya- 

samdjatantra) 105-106, 119, 164 
Samdjottara (called ‘utlara-lantra’ ) 38  
Samantabhadra 127-128, 130, 193, 

239, 289, 301,  
Samantabhadra-ndma-sadhana 94  
Samdpatti (equipoise)  43, 4 9 ,2 9 9  
Samdja-sddhana-vyavasthali 200  
Samaya (pledge, sym bol)  138 (in 

OS, chapter titles 8, 9, 11, 12, 13, 
15, 17); 140 (topic o f  GS, chap.  
17);  as goddess: 31 (khadhdlu-s., in 
the sky ;s. o f  the 3 realms— yak?inis 
etc . ) ;  33 (superior— s, dakinis 
andd&kas); 147 (mudrd-s., initiatory 
goddess); 301 (samayacakra); mahd- 
samaya: 31 ( = D iam ond V eh ic le);  
112 (= 4 -c o m e r c d  dustless man- 
da la );  290 ( = t h e  8 great siddhis) 
vajrasamaya: 33 ( —triple vajra , the 
3 lights); 34 ( = C le a r  Light in 
sense objects) five: 29 (five s., 
sense objects as excrement, sense 
organs as u rine);  328 (five great 
samaya opposing the layman  
vows— ‘tranquil* sentiment) samaya- 
mudrd : 238-239 (s.— mudrd o f
Mind, hand symbols vajra, etc.)  
pledges : 34 (of service), 117 
(pledges and vow s),  286-287  
(prajfiSparamita pledge. Also, 
samayasattva, under ‘sattva’. 

Sambhogakfiya 33, 163, 166, 179, 
222, 250, 261, 267, 271, 283, 306, 
318

Sarjipufa (or, - i i la k a ) 67, 96, 325, 329 
Sarjwara-tantra (possibly Srfcakrasam- 

vara— ) ,314 
Samvarodaya-tantra 356  
Sandhivydkarapa-tantra, 84, 87-89, 91, 

98, 101-102, 109, 111, 113, 122, 
133, 180, 218-219, 264, 278, 306- 
308, 310, 318  

Saraha 90-91, 96, 144, 317 
Sarvarahasya-tantra 66, 87, 306-307  
sattva  31-32, 41, 43, 157, 160, 249- 

251, 290 (The three sattvas , samaya-, 
jf ldna -, samddhi-) ;  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 m in d );  
56 (3 kinds, self-existent, preg­
nant, profound); 313 (of  three  
bodies);  25, 28, 218 (highest
secret, enlightenment, T ath agata );  
105 (secret and greater secret);  
265 (secret w orship); 233 (greater 
secret called ‘inner interval’ ), 62,  
110 (three mysteries), 29 (Guhya-  
dhara, ‘holder o f  secrets’ ), 

seeds, barley grains, etc. 26, 217-218, 
286, 299 ( size o f  mustard seed) ;237, 
272-273 (tiny  barley grain);  27, 
30, 274 (size o f  pea-kernel, chick­
p ea );  45, 47, 49 (tiny ball) .  

Seka-catuh-prakarana 183 
Sekoddeiaflka 36, 164, 290 
self 28 (the pure self);  35, 359 (delu­

ded self contrasts with triple­
diamond y o g in );  351, 355 (con­
figuration o f  se lf ’ ), 

semen ( iukra), 119, 198, 203, 205, 
234, 265, 304-305, 318  

sense bases (organs and objects), 8, 
12-13, 27, 29, 34, 42, 45-46, 48, 
58, 65, 159, 196 -198 ,2 0 2 ,2 1 4 -2 1 6 ,  
225, 230, 240, 243-246, 251-252, 
255-258, 278-279, 287-288, 293-294, 
298, 302, 305, 356 

Ses-rab-seh-ge 104
seva (service) 141 (seva chapters of  

G S ); 44 (2 kinds, shared and supe­
rior); 142, 155, 161-162, 178-179
(four diamond rites o f  seva). 

Sgra-dbyahs-bcu-gcig-pa, 167 
shared (sadharana, samastahga) 23, 

44, 113, 116-118, 155 
Shingon 53, 55, 57 
siddhas (tantrie m asters) ,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 M ind, with imaginative eating  
o f  flesh); 34-35, 319-320 (length  
o f  time to siddhi); 30, 233 (created  
from the cittavajra and from man­
tras); 23, 305, 307 (revelation of  
siddhi, that at M ahayana sum m it) ,  

signs, 45, 48, 275-276 (the five signs, 
mirage, e t c . ); 49 (signs o f  divine  
fo r m ); 250 (six hand signs, vajra, e t c . )

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 

Smrti, pandit=Sam rtijnanakirti  60-61, 
95, 100, 108-109', 215, 217  

Shags rim 57, 60, 150, 161-162, 180, 
198, 204-206, 219, 266, 284, 328- 
329

speech 62-63 (affiliation); 14, 35, 
270-271 (its p a t h ) ; 170-171 (speech 
in the m in d = d ia m o n d  m uttering);  
118-119 (Diamond of speech);  
125, 261 (its secret, and arcane 
speech);  277 (revelation free from 
Body and S p eech) .  

Sraddhakaravarman 103, 114, 117
Sricakrdsamvara-tantra 63, 68, 89 
Sri-Guhyasamdja-mandalopayika-vimtati- 

vidhi-nama 161 
Sri Laksmi 92, 96, 120, 149, 152, 180, 

190, 194, 203, 214, 219, 260, 264, 
314, 328, 330-331 

Srimdydjala 41, 49, 87-88  
Sri-Paramadya-tantra 75, 87 
Stationary and m oving 26, 49, 218, 

270, 281, 315 
Subhasitasamgraha 85, 181, 314, 349, 

352
Sum bha(raja) 42, 129, 158, 160, 192, 

243, 290
sun 27, 30, 42, 78, 129, 184, 200, 237, 

321, 323 
Sutramelapaka 250
svabhava (intrinsic nature, self-exis­

tence) 19, 71, 143-144, 302-303, 
306, 308, 327 (knowing the intrin­
sic nature, revealed to the yog in );  
152, 328 (Clear Light of, reality 
o f);  266 (as sahaja); 91 (one’s own  
intrinsic nature).

Svadhisthana. 22, 170-172, 179,
2 6 1 , '2 7 9 ,  287-288, 330-331, 338, 

sword (khadga) 29-31, 135, 291 
symbols, hand (cihna) 42, 126-127, 

159, 229, 249-250

T

Tantra 61, 165 (definition o f  the term ); 
54 ,5 9 -6 1  (classification); 57 (word  
of  Tantra not sole basis for praxis);  
117-118 (explanation of  ‘causal 
tantra’, ‘tantra o f  m eans’ and  
‘fruitional tantra’ ); 63, 87, 90,
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156, 160, 164, 190 (Yoga-tantra  
and Anuttarayoga-tantra).  

Tantrafikd 91, 99, 246  
Taranatha, Lam a 96-97  
Tathagatas 244 (explanation of nam e  

as Tatha plus gala);  54 (alternate 
terms, i.e. ‘Buddha,’ ‘J in a ’ ); 25- 
26 (five T-s nam ed in GS, Chap, 6, 
and their synthetic union Vajra- 
d hara);  106 (to the three T-s  
Aksobhya, Amitabha, Vairocana  
are added Ratnasam bhava and  
Amoghasiddhi to make 5 T -s ) ;  
247 (5 T . families o f  G S ); 245-246  
(partite realities, 20 each, for the 
5 T - s ) ; 32, 35, 282-283 (set o f  
3 T-s Aksobhya, Am itabha, Vairo ­
cana only, m entioned here in GS 
Chaps. 12 and 11);  249 (set o f  4  
T-s omitting Aksobhya intended  
here in GS, Chap. 10);  106, 308- 
309 (diamond essences are the 
T-s, yogin  summons the substance 
o f  the T -s ) ;  265-266, 278-279
(T-array engendered and killed, 
drawing o f  T-families into the 
Clear L igh t);  212 (T-s and respec­
tive defilements; 13, 26, 257-258  
(offering to and worship o f  the T-s 

according to nk 21 and GS Chap., 6, 
verse 2 ) ,  See also ‘Buddhas’. 

tattua (reality) 34, 74, 218 (reality o f  
mantra); 110, 328 (the R eality  
was heard, and 3 songs o f  r ea l i ty ) ; 
91, 328 (reality o f  intrinsic nature),  
44, 106, 271 (the god reality o f
u lt im ateyuganaddha, is as it really is, 
not reached by discursive analyses) 
266 (sex pleasure not reality).  

Tattvasamgraha, n. o f  a Tantra. 53, 
87, 149.

Thugs-rje-zabs, 158 
Tika-smrti-saijidarfanaloka 325  
T ilopa  96
time, general : 199, 223, 262, 268  

(basic time and time o f  p a th );  
208 (immemorial t im e);  280 (its 
l im itation);  287 (of praxis); 290  
(for success); 205, 221-222 (of 
d eath) , periods o f  time: 49, 109, 
185-186, 219, 323 (moments,
instant heard, free from darkness, 
consummation o f  knowledge, 4  
seconds each for O M , A H ,  
H U M ) ,  219, 2 33 (45  minutes f¿r 
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),

34-35, 185, 192 (7 days or longer, 
contemplating twice — 80 ideas in 
day and n ight) ,  27, 209, 215-216, 
234, 290, 321 (six months or less, 
lunar months, propitiating the  
hierophant for a m onth or m ore).  
304, 320 (16-yrd-lady differen­
tiates time, years to siddhi). 

Tippani-hrdayadarsa 175 
tongue 32 (diamond t . ) ,  149 (‘little 

tongue’, tongue on roof o f  m outh ) ,  
150 (curled back t., 3 kinds o f  t . ) ,  
245 (own-being o f  t., root o f  t . ) 

tortoise 118 (‘vein o f  tortoise’ ), 
216 (Tortoise A vatar),  256 (an­
cillary wind called ‘kurma’ ), 318  
(Tortoise L a d y ) ,  

tree 31, 257 (solitary t .) , 318 (‘wish­
ing tree’ o f  sam bhoga), 323 (Tree  
o f  Enlightenm ent), 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 o f  T so n -k h a -pa ); 
104, 343-346. (his position on  
‘arcane body’) 103-104 (Bu-ston 
and Tson-kha-pa). M an y  more  
references, too numerous to cite, 
especially in connection with his 
various works used here, 

twilight 20, 116, 119, 322, 324-325

U

Udayanavatsaraja-pariprccha 302 
umbrella 119, 318 
Upadesamafljari-nama 283 
Upadefapautfika 215, 217 
U panisads 70, 77-78, 80, 143, 164 

(Chandogya, etc.)
U pasadhana (near-evocation), 34- 

35, 41-42, 140 158, 179, (group 
name for four GS. chapters). 

upaya (means) 191, etc. (various 
passages, see ‘prajna’, o f  upaya and  
prajM  as light stages in union, or 
with other interpretations o f  their 
union or separation); 187, 264, 
324 (upaya the form o f  m a le );  
262 (five-pronged); 59, 61 (tan- 
tric path, means o f  the Buddhas is 
called ‘Vajrayana’ ) 76 (‘m eans’ 
syllable V A M  symbolized as the  
thirty-three consonants); 62 (3
kinds o f  Vajradhara o f  the m eans).  

urtia-koJa, 151, 268  
u sm a  67, 73, 128, 206, 248 ,268  
Usnlsacakravartin, 128, 192, 243
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248, 292
Uttaratantra, See lGuhyasamdjatanlra\ 

V

Vairocana 25, 35, 106, 118 ,218 , 261, 
292 (as D iam ond  o f  B o d y ); 210-  
211, 229, 260 (as rupa-skandha);  
100-101, 251, 255 (as superior 
kind o f  fora?, and thus called ‘Vai-  
ro ca n a = v a jra ’) ; 42, 158, 226,
229-231, 240-241, etc. ( ‘Vairocana,  
etc.* as first o f  32 deities, 
and first o f  5 Buddhas, explained  
at p. 2 2 6 );  244-245 (his family, 
superintendence, and partite reali­
t ies);  30-31, 292 (his family re­
ferred to as ‘W h eel’ or as ‘M o h a ’ ); 
32 (Lord o f  the mantra O M ) ;  
30-31, 125-126 (contemplating
him, and seated in front, East, 
with B u d d h a-L ocan a); 272 (V.
as a blue-rayed w in d );  33 (his 
associated siddhi called ‘cakrasamaya1) 
289 (M ahavairocana becam e  
Sakyam uni) .

Vairocanabhisambodhi-tantra 41, 53, 55
vajra (diamond, T hunderbolt) ,  285-  

286 (explanation o f  the term as 
V A , the five prongs, and JR A ,  
ho ld ing);  308 (destructive m eaning  
o f  vajra indicated as guhyavajra); 
48 (‘by vajra pa th ’ means expan­
sion o f  buddhi to the whole sentient  
w orld );  58 (‘all the vajras’ means  
the five Tathagatas’ ); 34, 44  
(four vajras as the four steps o f  

‘shared service’ ); 128-129, 239
(vajra as a hand symbol and  
as a seat) and vajra seats m ay be  
5-pronged, visvavajra, or simple  
vajra); 160 (letter p lacem ent of
vajra); 248 (vajra o f  bodhicitta);
283 (cessation vajra) 2 9 ,3 5  (‘Vajra- 
dharma’ is theyogin  of A m itab h a);  
28, 29, 124, 209 (‘M anjuvajra’ 
in  GS Chap. 16 means Manjusri, 
but not necessarily so in GS, Chap. 
12) see also ‘d iam ond’ and lihga.

Vajradhara, Mahavajradhara, M aha-  
v, as ‘distinguished’ from V  : 62 
(the causal Vajradhara is M a h a ­

vajradhara, the adinatha); 43  
(M aha-v on the crown o f  the  

mahamudra form o f  the 5 T ath a ­
gatas; 44  (M aha-v. completed by  
stages o f  six m em bers);  49 (M aha-  
v. with the nature o f  yuganaddha), 
106 (M aha-v. is the non-dual  
k n ow ledge);  109 (M aha-v. is the

heart, hrdaya); 124-125 (M aha-v. 
em anated the restricted circle of  
deit ies);  170 (yogin generates the  
body o f  M a h a -v .) ;  237 (yogin  
contemplates M ah a-v ’s Body in 
the center);  300-301 (the four 
goddesses plead with M aha-v. to 
emerge from the Clear Light and  
give them lo v e ) ;  311 (M aha-v.,  
master o f  the Body, Speech, and  
M ind o f  all T athagatas) . Vajra­
dhara : 26 (master o f  the Body, 
Speech and M ind  diamonds of all 
the T a th a g a ta s ) ; 27 (revealer o f  all 
the m eaning o f  reality);  28, 183 
(the teacher); 29 (comparable to 

sumeru atom s);  34 (has 3 vajra 
bodies);  36 (heads the Sadanga- 

yoga lineage o f  G S ); 43 (can be  
m andala ruler instead o f  Akso- 
bh ya);  61-62 (3 kinds : causal, 
fruitional and o f  the means, and  
the one o f  the means also o f  3 
kinds);  105 (union by all the  
Buddhas);  165 (the achievement  
Vajradhara); 246 (M ahaguhya  
V .) ;  261 (when there arc only  
three families, V . is drawn into  
A ksobhya’s family, and when the  
3 families are indivisible they  
am ount to the ‘sixth adhideva V . ’ 
— in fact, the ‘M ahaguhya V . ’ o f  
p. 2 4 6 ) ;  267 (V. has the body  
ornamented with the major charac­
teristics and minor m arks); 272 
(V. as the Bhagavat, ‘D iam ond  
o f  Body, Speech, and M ind, as 
well as the gnoses o f  the Clear 
Light o f  Absolute E ntity );  282 
(generated as the body of  V . ) ;  
291 (V. united with Vajradakini  
is invisible); 317 (upper and lower  
bodhicitta o f  V . ) .

Vajrahasa 107
Vajrahrdayalarfikara 87-88, 279-280
Vajrajapa 71, 167
VajrajMnasamuccaya 84-86, 88, 90, 93, 

113, 188, 192-194, 202-203, 238, 
261, 281; 281-282 (Tson-kha-pa’s 
com m , c ited ).

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 
o f  A ksobhya), 43, 114 (the ‘sixth 
Buddha’ ), 130 (embraces Vajra-  
dhatvisvari), 131, 157-158, 223,
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248 (his fierce aspect), 267 (prom­
pts his own worship), 272 (the 
heart bindu), 289, 310 (the yogin
dwelling anyw here), 312 (his 
state, the non-dual knowledge),  
316 (‘praxis o f  V ’ differentiated 
from ‘shining like V ’ ), 317, 326-327 
(he does it a l l) ,  341 (‘Diam ond of  
M in d ’ ), 346 (dwelling in the heart), 
351, 356-357 (in both m en and  
w om en ), 358 (the Sukra).

Vajravali 130 
Vajravidarana-dharani 75 
Vajrayana (‘diamond vehicle’ ) see 

‘diam ond’. 
vajrin 18, 31-33, 43, 135, 292,

298
Vajrosmsatanlra 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 
(Q ueen o f  V id y a = deified sense 

objects), 291 (‘together-born 
female’, e.g. Vajradakini), 292 
(field-born females, e.g. the 

dakini) , 292 (vidya-rajas confer 
siddhi), 302 (‘strands o f  desire’, 
the five sensory objects, o f  the  
vidya )

V idyadhara 29-33 (one lor each of  the  
five Buddha families), 90, 291 - 
292

Vimalaprabha 58 
Visamapada-panjika 93 
Visukalpa, K ing, 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  
C om pletion), 183, 266, 314
(passages about inseparable void­
ness and com passion). 

voids, 15, 34, 47, 152, 166,182, 188- 
191, 194, 204, 279, 283, 296, 308, 
321-322 (passages about the four 
voids, o f  which the first three are 
equivalent to the three lights, and  
the fourth, universal void, is Clear 
Light o f  the Absolute Entity );  
158, 183 (void mandala-palace);
309 (seeing beings as v o id );  320 
(Sixteen voids), 

vow  34, 54, 69, 107, 117, 140,
301

Vratasambara 140 (group nam e for 
four G.S. chapters).

W

W ashing, o f  four kinds 60 
wheel, 27, 29-30, 128, 1 3 4 ,2 7 3 ,3 0 0  
W ind, winds, 5-6, 21-65, 70-73, 78, 

80, 107, 112-113, 143, 197-202, 
214, 218, 221, 252-253, 256, 258  
(passages a b ou t  winds as the  
m ount for vijnana, 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 w inds),  272 (winds 
o f  various colors.). 150-151 (mak­
ing the winds enter the central 
nadi) 320 (sixteen transits o f  w inds). 
219 (wind recitations, 21, 600) ,  
335 (winds stir up dream s), 236 
(wind as an element, i.e. one of  
the four) 

wom b, 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  
w orlds),. See also ‘stationary and  
m oving’.

Y

Yam antaka 125, 243 (Yamantaka, 
e t c . )

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 o f  the four steps);  
44, 155, 163,f., 173, 299 (passages 
about six membered y o g a );  49- 
50, 261, 267, 302 (yoga o f  stage o f  
Generation o f  2 kinds, and devata- 

yoga o f  2 kinds on stage o f  C om ple­
t ion );  26, 144, 165, 200, 218
(suk$ma-yoga) ; 60 (inner yoga and  
outer action), 280-281 (2 yogas
that are alternate terms for the  
2 dhyanas, and alternate M other  
tantra terminology u sed);  140 
(yoga-samadhi, topic o f  GS, Chap. 9 ) ,  
62 (guarding o f  yoga, 2 kinds).  

Yogacara terminology 194-195, 202-  
203, 274-275
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Yogasapta-ndma-caturabhifcka-prakarana
150

yogin  248, 250, 260, 310, 316 (yogin 
in one o f  the five Buddha fam il ie s ) ; 
158, 199, 201, 281, 308 (develop­
m ent o f  the y o g in ’s b o d y );  143, 
147, 170-172, 178, 251, 262, 264, 
280, 284-285, 288, 314, 323
(passages about the y o g in ’s pro­
gress, as a beginner, on the two 
stages, accom plishm ent in this 
life, how w ith  skill he soars to the

Clear Light, blazing, burning, and 
after reaching odt/<i<xiwel Is on sense 
objects);  306 . (goddess causes the 
y og in ’s y o g a ) ;  29 (probably the 
yogin is this ‘solitary hero’ ) 

yuganaddha  172, 179, 228, 279, 284, 
310, 314 (y. o f  2 kinds, faikfa— 
and asaikfa— );  Yuganaddha  
(kram a): 171-172, 179. Other
references : 44, 49, 59. 152-153, 
167-168, 268, 287, 292-293, 295, 
306, 311, 313-314.


